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Abstract

This paper examines a set of mosque lectures delivered by a German imam, outlining an
ideal of Islamic masculinity which is based on the exercise of “practices of the self” (Foucault)
working on a mental, bodily, and emotional level. Drawing on Michel Foucault’s
understanding of morality, Aristotle’s conception of ethics and habitus formation, and
Monique Scheer’s work on emotional practices, the article shows how this imam envisions
his audience to achieve long-term changes in their emotional dispositions and thus to
strengthen their faith and compliance with Islamic gender-specific norms of conduct. The
article uses the lowering of the gaze as a central bodily technique and analyses it in its
function for the overall project of ethical self-formation. I argue that the imam in question
considers emotions as objects of conscious and reflexive teaching and training. Extending
the existing scholarship on Islamic piety, the paper pays particular attention to the gendered
nature of self-formation. It inquires into the relational dimension of masculinities within
social power structures, while engaging with Raewyn Connell’s concept of “hegemonic
masculinity.” 

Introduction

On a Monday evening in a mosque center in one of the lively and multi-ethnic
quarters of Berlin, Yunus Kadir70 becomes passionate in front of his youthful
audience. Dwelling on the temptations of women to which men are likely to
give in, with his voice acquiring a deeper and more serious tone, he turns
particularly to his male listeners: “The fitna of women. It concerns all of us.
[…] A very, very big temptation. (-) But despite all, we have to resist it. It is
our obligation. Allah requires us to do so. He even requires us to close all the
preliminary stages that might lead to zina , to fornication, to close all of them.
By doing what? By lowering our gazes.”71

Statements like this can often be heard in the classes of Yunus Kadir, a
German, Berlin-based imam in his late thirties. The appeal to exercise self-
discipline and lower one’s gaze is symptomatic of his vision of ethical conduct
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in a social context where Islamic norms are not the dominant ones. Kadir
offers Islamic instruction in German in a quarter of Berlin with a considerable
number of Muslim residents. The imam himself has Arabic family ties and
has spent several years studying Islam in Arabic countries. Having grown up
in German society, he frequently addresses the specificities of this context for
the pursuit of an Islamic way of life. 

In this paper, I analyze some prominent ideas that come up in his lectures,
with a special focus on bodily practices, emotions, and constructions of
masculinity. I refer to a set of thematically related mosque lectures held
between 2011 and 2016 (accessed partly through participant observation,
partly as video material online) where Kadir delves into the Islamic concept
of modesty (haya ) and the seductive potential of women for men (fitna). In
these lectures, Kadir outlines a vision of Islamic masculinity based on the
exercise of self-discipline in the form of mental, bodily, and emotional
practices. Its long-term goal is to (re-)shape inner dispositions in a way that
complies with a form of Islamic morality. In my analysis of Kadir’s lectures, I
draw on the understanding of “practices of the self”72 as developed by Michel
Foucault in his History of Sexuality.73 In Foucault’s take on ethical self-
formation, attention is paid to different ways in which one can relate to a given
moral code and in which one can conduct oneself with regard to this moral
code as different “modes of subjectivation.”74 An individual determines the
part of her/himself, the substance that shall be the target of the ethical work
s/he performs. Practices of the self are applied in order to monitor and control
oneself and transform oneself into an ethical subject (which makes the
teleology of this undertaking apparent). 

While the Foucauldian framework is widely used within the Anthropology
of Islam, there is a lack of attention to ethical self-formation as a gendered
process and to the related constructions of masculinity and femininity.75 Also,
the focus on self-cultivation often comes at the expense of an analysis of social
power structures: The hierarchies of moral codes, of masculinities (and
femininities), and of various groups of society are not foregrounded. To tackle
these shortcomings, I additionally draw on Raewyn Connell’s work on the
relationality of masculinities in my analytical approach and include a
discussion of social hierarchies that manifest in Kadir’s lectures. With this
analytical framework, my approach proposes a way of studying masculinities
in Islamic contexts without locating these forms of masculinity on a tradition-
modernity scale as some existing scholarship does.76
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Kadir’s teaching attracts a predominantly young, German-speaking, and
ethnically mixed Muslim audience. His weekly lessons take place in the
spacious prayer room of a mosque, which is located in a busy neighborhood
with several grocery stores and fast food places around that display the ethnic
and cultural diversity of the area. While the building itself does not make a
particularly inviting appearance, the prayer room spreads a different flair.
Carpeted and permeated by light, it provides a nice and calm atmosphere to
sit, chat, read the Qur’an, study, and relax. During his lessons, the imam sits
at a table in the front of the prayer room, facing his male and female listeners.
He usually encourages male participants to gather in the front rows to make
sure that they do not annoy the women present in the room. During my
observations, I sat together with the ladies in the back.77

In the selected lectures, Kadir describes haya , which can be translated as
modesty or sense of shame, as a relevant moral code for both men and
women. Whereas elsewhere it has been called “one of the most feminine of
Islamic virtues,” 78 in the lectures I analyzed, Kadir explicitly links haya to
men and male behavior within the German context. More particularly, he
addresses sexual practices that he considers illicit, such as masturbation and
pornography consumption. It is worth adding that he implicitly
conceptualizes such illicit practices as specifically male issues. Touching upon
these sexual practices, pre-marriage relationships, gender relations, and
certain codes of masculinity that Kadir considers deviant from Islamic rules
of conduct, he constructs a specifically Islamic form of masculinity that I will
discuss in more detail throughout this paper. 

Kadir ascribes relevance to the virtue of haya for Muslim men both with
regard to fellow Muslims who (from his point of view) do not comply with
the demands of haya and with regard to German society and the lack of
morality he sees at stake there.79 He thereby contrasts various forms of
‘negative’ or ‘illicit’ male behavior as also practiced by fellow Muslims with
practices based on haya that form part of the moral conduct he envisions for
his male listeners. Among the forms that he devalues are the display of
physical strength and attractiveness through tight-fitted or short clothing,
illicit sexual behavior (masturbation, pornography consumption, extra- and
pre-marital intercourse), and unreserved interactions between sexes (e.g.
visiting mixed swimming pools, flirting). According to Kadir, the lack of haya
is the reason why Muslim men may behave in illicit ways. Therefore, the
acquisition of haya is the central measure to prevent men from practices that
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can end in a vicious circle, and it is also crucial to leave this vicious circle once
it has been entered. 

Lowering the Gaze

But how exactly is haya to be acquired, according to Kadir? The imam urges
his male listeners to perform a number of practices of the self in order to
incorporate haya and comply with an ideal of Islamic gender-specific
behavior. The most central of these practices is the lowering of the gaze (ghadd
al-basar). In Kadir’s conception, the gaze is to be seen as the “envoy of
fornication.”80 Therefore, he argues that it is crucial for his listeners to control
their gazes in order to prevent themselves from becoming ‘addicted’ to illicit
sexual practices. The gaze is the gateway between the outside world and the
individual. What the (male) individual perceives visually is processed in the
brain, and next translated into feelings, desires, and imaginations. According
to Kadir, then, looking at uncovered women displaying their hair, cleavages,
and other parts of their skin in the street or in a public swimming pool,
looking at sexualized advertisement in shopping malls and on the Internet
inspires men to have sexual fantasies. This, in turn, eventually leads to the
consumption of pornographic material and to sexual practices such as
masturbation and extra-marital sexual intercourse. It is the entrance point to
a vicious circle, to a process of sexualization and de-moralization. Kadir warns
his audience that they can easily become addicted to these illicit practices
unless they make efforts to control and discipline themselves. In his lectures,
the eyes and the practice of looking become a site of ethical conduct and
therefore in need of being re-fashioned. 

In a context like the German one which is not governed by Islamic dress codes,
Kadir alerts that it is the responsibility of each individual male subject to
regulate his sensual perceptions in order not to enter the vicious circle of
increasing desire and illegitimate practices. Kadir frequently refers to specific
challenges and temptations the German context poses to Muslims’ ethical
self-fashioning. With regard to notions of morality, he usually draws a
distinction between German society (or Western societies more broadly) as
“a society where we are surrounded by fitan [pl. of fitna] from all sides”81 and
a morally positively connoted community of Muslims.82 Kadir sets Islamic
moral codes apart from the moral codes he conceives of as hegemonic in
German society. For example, the performance of what could be labelled
“male coolness” after Kadir (including flirting, having girlfriends, interacting
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physically with girls, not being ashamed or showing shame), is localized in
German society by the imam. He casts the cool, young male as the ideal of
youthful masculinity in German society.83 Besides drawing lines between
shifting configurations of ‘us’ and ‘them,’ Kadir more generally diagnoses a
decline in morality in German and Western societies. This is exemplified by
the use of temporal markers such as ‘in our times’ and ‘nowadays,’ when he
refers to practices considered to be immoral. With the help of spatial and
temporal context markers Kadir constructs Islamic moral codes as countering
socially hegemonic moral codes in Germany. He thereby questions
habitualized social conventions of clothing, youthfulness, and sexuality and
criticizes the way these are naturalized and portrayed as social consensus in
public discourses.84

Kadir sketches out a landscape of immorality against his masculinity code of
haya with two prominent topoi of “the [German] street”85 and “the [German]
summer.”86 In Kadir’s lessons, the German street appears as a site of seduction
which nourishes sexual fantasies and desires of undisciplined men: “But even
this [having intercourse with one’s wife] might not suffice any longer when
one has seen all that can be seen in the street. When one has looked at
everything that can be seen in the street.”87 The street’s potential of temptation
increases in Germany in the summer, as Kadir warns his male listeners on
several occasions: 

And these images, they pile up. I only need to go outside. Even on the way to the mosque, on
the way to university, on the way to work, to school. And I see lots and lots of images in front
of me, especially now during the summer. Lots and lots of images in front of me.88

Summer is construed as a special challenge for men who want to comply with
haya . This is supported by Kadir’s proper warning that “[…] we are facing a
new summer now.”89 Thus, the imam includes the plea for steadfastness in
the summer into his prayer (du‘a’ ) at the end of the lesson: “May Allah
subhanahu wa-ta‘ala protect us from any kind of fitna, may Allah subhanahu
wa-ta‘ala make us bear up, especially now in the summer! May Allah
subhanahu wa-ta‘ala let us survive this summer as well as we can […].”90

Kadir’s comments on the German context as outlined here show how the
social and local context matters for visions and practices of self-fashioning
and discussions of ethics. The German context requires specific regimes of
self-restraint and practices of the self that differ from the requirements of
other (i.e. predominantly Islamic) contexts.  
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It is in light of these contextual specificities that Kadir’s appeals for ethical
self-fashioning and the application of disciplinary practices gain strength.
Given the nature of the German street and the nature of the ‘uncontrolled
man’ who is quickly drawn into a circle of unlawful sexualization, men
committed to Islamic morals are called to work on their practice of looking.
The gaze is at the center of controlling what they see, which is required to
regulate their thoughts and feelings. For this reason, Kadir considers the male
gaze a central starting point for the cultivation of practices of the self. He
advises his male listeners to train themselves to avert their eyes whenever they
see anything unsuitable for them: “This is why I’m telling you, brothers, really,
this is the most important thing and the alpha and omega. Lower your gazes.
And be assured, when you lower your gazes, Allah subhanahu wa-ta‘ala will
give you an īmān in reward, the sweetness of which you will feel in your
hearts.”91 The manner of looking, thus, becomes the object of ethical re-
fashioning. From Kadir’s perspective, his audience need to educate themselves
to look in an Islamically correct way. As discussed below, this appeal can be
read in Aristotelian terms. 

Shaping Desires, Forming Ethical Selves

By repeated practice, Kadir suggests, lowering one’s gaze finally turns into a
habit. His male audience will be able to transform their desires in a way that
complies with his vision of gender-related conduct, he promises: 

And anyone who tried knows it. He sees something he absolutely wants to look at, absolutely.
(-) It’s tempting. I mean we know, Allah has created us like this. Allah created man and woman
so that they attract each other. That’s how it is. It’s tempting until the cows come home – I want
to look! But I force myself not to do so. Wa-llahi, the same moment, the same moment you
will feel this īmān in your heart. And the second time, it will be easier for you than the first
time. And the third time, it will be even easier. And at some point you will walk around without
feeling any need to gaze at a woman. This you can achieve. You only have to bring yourself to
do it in the beginning. You need this strength and then you will have the feeling, ṣubḥān Allah,
I feel humbleness in prayer. I can focus in prayer, I don’t have this desire for sexual satisfaction,
masturbation or other things anymore.92

In this way, Kadir expects his listeners to achieve long-term changes in the
structure of their inner dispositions (emotions including desires and spiritual
state). In the long run, so he asserts, the men he addresses will be able to
overcome their desires to gaze at women and will develop a stronger faith.
This emphasizes how powerful Kadir considers the practice of lowering the
gaze to be. 
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Further techniques Kadir suggests for the incorporation of haya include
sartorial practices, practices of remembering Allah, and being geared to role
models. Hence, besides bodily practices Kadir encourages his listeners to work
with practices starting on the mental level. He advises the young men to keep
reminding themselves of the fact that they are visible to Allah at any moment:
“For though you can’t see Him, He sees you. So to have this consciousness
that Allah subhanahu wa-ta‘ala, He sees you. And out of this consciousness
that Allah ta‘ala looks upon me, this sense of shame arises. I feel ashamed. I
don’t feel comfortable doing it [sins/ illegitimate deeds].”93 Here, a mental
technique is proposed in order to invoke a feeling of shame and gradually
cultivate an Islamic habitus94 involving the virtue of haya . In addition to the
passages cited previously, where Kadir demands the cultivation of self-
discipline in the public sphere, he specifically encourages men to perform
ethical practices in private. 

Striking in Kadir’s approach is the underlying assumption that desires and
emotions more generally can consciously be learned, shaped, and reshaped.
This affirms that emotions actually have to be conceived of as a kind of social
practice rather than something ‘natural,’ as Monique Scheer has argued.95

Scheer suggests that emotions as practice are dependent on training which
becomes even more apparent in the following quote of Kadir’s: 

Only two months left until Ramadan. And if I don’t control myself now, if I don’t manage to
lower my gaze now, wa-llahi, I will fast during Ramadan without (-) feeling anything while
fasting. Because if I don’t manage now, I won’t manage in Ramadan either. That’s why I start
now. Because these gazes destroy the heart.96

This passage also reveals how the practice of lowering the gaze is connected
to feeling ‘the right way.’ Kadir articulates expectations about how one should
feel while fasting. In his view, fasting properly means that certain emotions
need to be felt, otherwise the fasting is considered to be of minor value. This
again shows how training is required with regard to emotions. Scheer
identifies different types of emotional practices, among them the practice of
mobilizing emotions, which involves evoking emotions as well as changing
or removing emotions that are not wanted or not considered appropriate. She
designates emotional practices as “manipulations of body and mind.”97 This
connects well, I think, to the way Kadir wants his audience to target their
bodies and minds in order to work on their emotional dispositions and faith.
It is apparent how bodily and mental practices of the self in Kadir’s lectures
can be conceptualized as emotional practices aiming at mobilizing and also
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at regulating emotions. Scheer emphasizes that the formation of a habitus in
this sense depends on the close interplay of the practical and rational
dimension. Kadir’s teachings, indeed, reveal this close intertwining of mind
and body, of mental and bodily practices in shaping an Islamic habitus and
strengthening piety. 

Coming back to Kadir’s appeal to lower the gaze in order to make fasting
during Ramadan an emotional and spiritual experience, I would like to draw
attention to the Aristotelian notion of habitus and character education at
play.98 In his Nicomachean Ethics, Aristotle places emphasis on repeated
practice in shaping one’s habitus (or dispositions, as Rackham has it in his
English translation).99 As a basic principle, he distinguishes two types of
virtues: intellectual and moral. While the acquisition of intellectual virtues,
such as wisdom and intelligence, depends on instruction, the acquisition of
moral virtues, such as temperance, rests on practice and habituation.100 He
emphasizes that “none of the moral virtues is engendered in us by nature,”101

but they need to be learned through practice: 

The virtues […] we acquire by first having actually practised them, just as we do the arts. We
learn an art or craft by doing the things that we shall have to do when we have learnt it: for
instance, men become builders by building houses, harpers by playing on the harp. Similarly
[sic] we become just by doing just acts, temperate by doing temperate acts, brave by doing brave
acts.102

By analogy, in Kadir’s lectures the assumption that one acquires haya by doing
haya is obvious. According to Aristotle, moral virtues are something one
needs to cultivate. Therefore, it is important to guard one’s actions because
they shape the habitus: 

In a word, our moral dispositions are formed as a result of the corresponding activities. Hence
it is incumbent on us to control the character of our activities, since on the quality of these
depends the quality of our dispositions. It is therefore not of small moment whether we are
trained from childhood in one set of habits or another; on the contrary it is of very great, or
rather of supreme, importance.103

The idea of training and the assumption that there are good or appropriate
habits and vicious habits correspond with Kadir’s teachings, in particular
when we recall his remarks on the vicious circle. The self-transformation that
takes place in the process of training and habitualization is illustrated by both
Aristotle’s writings and Kadir’s lectures. As Aristotle states: “We become
temperate by abstaining from pleasures, and at the same time we are best able
to abstain from pleasures when we have become temperate.”104
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Referring back to the Foucauldian framework used earlier, we can understand
the “abstaining from pleasures” as the exercise of practices of the self. In Kadir’s
terms this is for example the lowering of the gaze, which changes the
relationship between self and the respective moral code and leads to the
incorporation of a certain moral virtue (in Aristotle’s example temperance, in
Kadir’s example haya ). Having incorporated this virtue and thus having
acquired a certain habitus, it becomes easy to behave accordingly. Hence,
Aristotle ascribes great importance to good education in order “to like and
dislike the proper things,”105 which is central in developing a virtuous character.
Pleasure and pain occupy a special position in this undertaking: “[T]o feel
pleasure and pain rightly or wrongly has a great effect on conduct.”106

The underlying idea of the necessity to learn to feel the right way and “to like
and dislike the proper things”107 speak from Kadir’s comments on the proximity
of Ramadan cited previously, where he stresses that fasting rightly requires
feeling something (and the ability to have the proper feelings needs to be
trained), and from his comments on the practice of lowering the gaze, where
this practice becomes more and more linked with positive feelings. Self-
discipline and piety are closely intertwined in the imam’s approach. Underlying
the cultivation of ethical practices is the teleological project of conforming to
Allah’s will, and Allah rewards the practitioners with his love. As Kadir promises,
men who come closer to Allah through their behavior will immediately
experience an increase in faith, “the sweetness of which [they] can feel in
[their] heart[s].”108 Thus, the male subject addressed by Kadir has to learn to
associate pleasure with the exercise of self-restraint, as he has to learn to use his
vision in an appropriate way, instead of giving into his desires and experiencing
pleasure through illegitimate practices. The effort it takes to implement the new
habit of lowering one’s gaze is experienced as painful at first, but the experience
of pain changes when the composition of one’s habitus is transformed.109

Having shown that emotions and faith are understood as objects of pedagogy
in Kadir’s lectures, I would like to take a closer look at the role of the body in
the project of acquiring a male, Islamic habitus. Considering the central role
of practices involving the body in the vicious circle and among the practices
of the self Kadir advocates, I suggest that the body in his lectures is
conceptualized “as the self-developablemeans for achieving a range of human
objects – from styles of physical movement (for example, walking), through
modes of emotional being (for example, composure), to kinds of spiritual
experience (for example, mystical states).”110 In her seminal work on female
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mosque movements in Egypt, Saba Mahmood highlighted the significance
of bodily acts for shaping emotions, increasing piety, and transforming the
self. According to Mahmood, bodily acts “are the critical markers of piety as
well as the ineluctable means by which one trains oneself to be pious.”111

Following Asad and Mahmood, we can understand Kadir’s instructions as an
appeal for ethical self-formation which takes the body and bodily acts as a
means to achieve piety and a means to acquire haya . Self and norm must be
brought closer on a bodily, mental, and emotional level. This complex project
of applying practices of the self in order to shape the inner and the outer self
according to Islamic norms reflects the profoundness of the related “modes
of subjectivation”112 and the teleology of moral conduct,113 the long-term goal
of living an Islamic and ethical life. Additionally, it shows how mind, body,
emotions, and faith are closely intertwined in Kadir’s approach. 

To achieve the long-term transformation of different dimensions of the self,
the technique of lowering one’s gaze, along with other techniques mentioned
in this paper and in Kadir’s lectures, must be implemented in his listeners’
everyday lives, as the imam emphasizes. This shows how ‘ordinary’ everyday
practices (such as going by bus or walking down the street) can acquire a
pious meaning if carried out with a certain intention. In this sense, Kadir
expects his male listeners to constantly and critically assess their thoughts,
feelings, and behavior and to (re-)shape and adjust them to the Islamic rules
of conduct. 

Masculinities

As the analysis of Kadir’s lectures shows, relating to moral codes and
implementing morally inspired practices of the self are always gendered.
Concrete practices that men should perform or abstain from are related to
their own gendered bodies and to women’s bodies.114 Kadir’s outline of Islamic
masculinity involves a particular relation to the self and a particular relation
of distance to the female body. Ethical self-formation in this regard is a
gendered phenomenon. The moral codes this imam refers to (such as male
coolness or haya ) can be understood as masculinity codes in this context. 

Masculinity is socially constructed and is a relational category, as Raewyn
Connell argues.115 Since masculinity is neither a stable component of a
person’s gender identity nor a universal pattern of attitudes and behavior, it



is worth speaking of masculinities in the plural form to emphasize the
diversity and fluidity of masculinity constructions. Connell importantly
stresses that men and masculinities are not only differentiated from women
and femininities, but that different patterns of masculinity are distinguished
from each other.116 Attending to the hierarchies among men and
masculinities, in her influential book she argues that hegemony, complicity,
subordination, and marginalization are “the main patterns of masculinity in
the current Western gender order.”117

Although her categorization has also received critique,118 in the context under
investigation it is important to mention that the idea of subordinated and
marginalized masculinities departs from the insight that multiple categories
of social stratification, and not only gender, need to be taken into
consideration when studying configurations of gender practice. Race,
ethnicity, and religious affiliation, to name but a few, also play into the
configuration of hierarchies among masculinities in society. Social hierarchies
of men and masculinities are also apparent in Kadir’s teachings. When
elaborating on licit and illicit ways of doing masculinity, Kadir refers to socially
hegemonic and marginalized forms of masculinity. While a hegemonic
version of masculinity is the strong, ‘cool man’ who has pre-marital sexual
relations, the devout Muslim man (religiously and potentially also ethnically
marked) would represent a form of marginalized masculinity. 

This is especially apparent in the imam’s remarks on strength and weakness.
As he explains, a sense of shame is (‘in our society’ and ‘in our times,’ and
especially for a man) often associated with weakness (and unmanliness with
respect to a hegemonic ideal of masculinity): “Time and again there are people
saying: Well, a sense of shame, feeling ashamed is actually not something
good, why? Because it indicates weakness.”119 More specifically, Kadir refers
to a hegemonic form of masculinity here which associates masculinity with
boldness and strength, to then propose an alternative model of masculinity,
challenging the link between a sense of shame and weakness. He suggests that
being modest and shamefaced as a Muslim man is actually a sign of strength.
Thereby, Kadir reinforces the link between masculinity and strength, which
illustrates the power exercised by the pattern of masculinity that Kadir
presents as a hegemonic one. 

Calling attention to the hierarchies among various masculinities in Kadir’s
lectures and to the way he positions himself vis-à-vis certain masculinity codes
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and practices brings social context into focus again. This seems important in
a context such as the German one, where Muslim men are marked as
religiously and often also ethnically different in relation to the white, secular,
‘German’ norm. Both in daily interactions and public discourse the Muslim
man has become the quintessential Other. Marked Muslim men are therefore
constantly confronted with stigmatizing, marginalizing, racializing,
politicizing, and securitizing practices and narratives. The stereotyping and
othering assumptions and narratives are often linked to masculinity
constructions, mostly promoting the hypermasculinization and hyper-
sexualization of Muslim men.120

Conclusion

The analysis of Kadir’s lectures showed that ethical self-formation takes on a
clearly gendered form and is linked to constructions of masculinity which are
in a hierarchical relation vis-à-vis each other. Especially in Islamic minority
contexts, it is important to take these social hierarchies into account and not
to neglect factors of social stratification apart from gender. This paper revealed
how Kadir envisions the acquisition of haya as a moral virtue for Muslim
men through the cultivation of practices of the self on various levels, thereby
transforming their emotional dispositions. Attending to emotional practices,
it has highlighted how piety and the exercise of self-discipline are closely
intertwined in Kadir’s teachings. I demonstrated how this undertaking can
be analyzed combining a Foucauldian and Aristotelian theoretical framework,
which does not preclude the possibility of consequential ethics,121 but offers
the possibility to avoid a dichotomous framing of Muslim men and
masculinities as either traditional or modern. Studying Muslim men and
masculinities with a focus on practices of the self and the intertwinement of
emotions, habitus cultivation, and piety while investigating the relationality
of social masculinity constructions offers new avenues of research at the
intersection of the anthropology of Islam and the study of men and
masculinities. In this sense, this paper presents a contribution to a more
nuanced and hopefully promising academic discussion of masculinity
constructions in Muslim minority contexts. 
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