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According to the World Health Organization (WHO), customary female genital modification practices common in parts of Africa, South

and Southeast Asia, and the Middle East are inherently patriarchal: they reflect deep-rooted inequality between the sexes characterized

by male dominance and constitute an extreme form of discrimination against women. However, scholars have noted that while many

societies have genital modification rites only for boys, with no equivalent rite for girls, the inverse does not hold. Rather, almost all

societies that practice ritual female genital modification also practice ritual male genital modification, often for comparable reasons on

children of similar ages, with the female rites led by women and the male rites led by men. In contrast, then, to the situation for boys in

various cultures, girls are not singled out for genital modification on account of their sex or gender; nor do the social meanings of the

female rites necessarily reflect a lower status. In some cases, the women’s rite serves to promote female within-sex bonding and

network building—as the men’s rite typically does for males—thereby counterbalancing gendered asymmetries in political power and

weakening male dominance in certain spheres. In such cases, and to that extent, the female rites can be described as counter-

patriarchal. Selective efforts to discourage female genital modifications may thus inadvertently undermine women-centered communal

networks while leaving male bonding rites intact. Scholars and activists should not rely on misleading generalizations from the WHO

about the relationship between genital cutting and the social positioning of women as compared to men. To illustrate the complexity

of this relationship, we compare patterns of practice across contemporary societies while also highlighting anthropological data

regarding pre-industrial societies. Regarding the latter, we find no association between the presence of a female initiation rite and a key

aspect of patriarchy as it is classically understood, namely, social endorsement of a gendered double-standard regarding premarital

sexual activity. We situate this finding within the broader literature and discuss potential implications.

IJIR: Your Sexual Medicine Journal; https://doi.org/10.1038/s41443-022-00581-5

INTRODUCTION
Diverse challenges are faced by immigrants who move from Global
South settings where both female and male genital modifications1

are customary, viewed as symbolically linked, and widely
regarded as desirable or virtuous, to regions of the Global North
where immigrant-associated female modifications of all types
are strongly stigmatized [2], while the corresponding male
modifications within the same communities are either ignored,
tolerated, or viewed positively [3–6]. A common explanation for
these discrepant attitudes is that the female modifications are
markedly more harmful than the male modifications, with more
severe adverse consequences for health and sexuality. It is also
widely believed that the female modifications, but not the male
modifications, reinforce male dominance and female subordina-
tion within the practicing cultures, in violation of the principle of
gender equality.
Despite the popularity of these views among activists and

policymakers, they have been challenged by scholars working
within various traditions including African studies and postcolonial
feminism. These scholars claim that such binary thinking about
female versus male genital modification is inaccurate. In particular,
it reflects the widespread use of extreme, non-representative
cases to illustrate the female practices in media reports and policy
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1Almost all cultures that practice customary female genital
modifications also practice customary male genital modifications (but
not vice versa) as we discuss below. The most common of the male
practices is known, in the English-speaking world, as male
circumcision, although what this involves in concrete terms (e.g., how
much tissue is removed) varies from group to group. The associated
female practices are known in English by many labels including
female circumcision, female genital cutting, female genital surgery, or
female genital mutilation (“FGM”). Some international organizations
and the media have adopted a single label—typically “FGM”—to
cover all female-affecting procedures that are non-normative within
Western culture, despite considerable physical and symbolic
differences between variants. Following current scholarly usage, we
employ the terms female genital modification or cutting. For in-depth
discussion and justification of this terminology, see [1].
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materials, while simultaneously depicting and discussing only the
milder of the male practices, such as medicalized penile
circumcision in the United States [7–11]. This results in the inapt
conflation of multiple distinct versions of both kinds of modifica-
tion. It also leads to stereotyping and homogenization of the
dozens of culturally diverse communities that practice female and
male genital modification together (along with their multifarious
reasons for doing so) [12–15]. Finally, it reflects overly simplistic
theories about gender, power, and social status in “non-Western”
societies [16–21].
These criticisms are not without basis. In terms of physical

implications, for instance, the level of harm or benefit caused by
genital cutting is a function of several factors that do not reliably
track biological sex categories. For example, it depends on the
subtypes of cutting that have been adopted within a group and
the extent to which each has been medicalized (that is,
performed by a healthcare provider using sterile instruments,
as is increasingly common for both male and female procedures
in many contexts) [22–24]. Both types of cutting vary across
cultures, with commensurate functional-anatomical effects in
many cases [25–32]. Procedures range from those affecting the
genital prepuce only (either the penile foreskin or the clitoral
hood) [33–35], to ceremonial pricking of the clitoral or penile
glans (as in some forms of female ‘circumcision’ or hatafat dam
brit for circumcised male converts to Judaism) [36–38], inserting
sharp objects into the penile urethra to induce bleeding (a
traditional practice for boys in Papua New Guinea) [39], excision
of labial tissues without clitoral modification (similar in scope to
so-called ‘cosmetic’ labiaplasty) [40], ritual slitting of the penis
including urethrotomy (subincision) [41–43], and partial or total
removal of the protruding tip (i.e., most distal portion) of the
clitoris, with or without infibulation [44–46].
The underlying motivations for these practices vary from culture

to culture but are often broadly similar for both sexes, as we will
discuss [47–51]. In some cultures, the rite for girls elevates their
social status, promoting within-sex bonding and increased
personal and political agency [52–54]. In others, where only boys
are cut, it is the lack of a similar rite for girls that reflects their
lower status [55–58]. No single, overarching rule can be applied to
every context. As one anthropologist has stated: “By collapsing all
of the many different types of procedures performed into a single
set for each sex, categories are created that do not accurately
describe any situation that actually occurs anywhere in the world”
[59] (p. 3).
Ultimately, the stigma surrounding, and negative reactions to,

the female-affecting practices arise for many reasons, including
a genuine concern for the well-being of women and girls.
However, Western-led campaigns to criminalize and eliminate
only the female half of traditionally gender-inclusive genital
cutting rites, mainly in Africa, have attracted growing criticism,
including from feminist scholars who share female-child-
protective concerns [15]. According to some critics, such sex-
selective campaigning may work against gender equality—for
example, by weakening women’s authority relative to men—
while evincing moral double standards, the inconsistent
application of human rights principles, and Western cultural
imperialism [15, 16, 26, 48, 50, 60–65].
These concerns are not merely academic. Rather, a failure to

understand the complexities of, and commonalties between,
male and female genital cutting practices has real-world
consequences. It can lead to harmful or inappropriate medical
care for affected women, based on inaccurate assumptions
about their bodies and experiences [66–68]; racially discrimina-
tory surveillance of young girls and their families following
migration to Western countries [69]; unjust criminal proceedings
targeting certain minority groups [70, 71], and unequal

treatment of persons of different sexes, genders, ethnic back-
grounds, or religions [72–77]. Accordingly, some scholars and
advocates have called for greater accuracy in public health
campaigns and social initiatives regarding these practices,
irrespective of one’s moral attitudes toward them [51, 78–81].
In other words, given the significant harms to already-
marginalized individuals and communities that are caused by
misinformed policy measures in this area, efforts to discourage
female genital modifications, if they are to be justified, must at
least be based on reliable information about the variegated
nature of these practices rather than unsupported general-
izations [82–84].
Here, we focus on one such generalization that has featured

heavily in Western law and policymaking. As alluded to
previously, the usual understanding in migrant-receiving coun-
tries is that “female genital mutilation” or “FGM”— as the
relevant cluster of practices is more commonly known in such
countries—is an expression of patriarchal power: the cutting is
seen as something that men, whether directly or indirectly,
impose on women and girls primarily to limit their freedom and
“control their sexuality”. As such, “FGM” is thought to be
evidence of, or to constitute, misogynistic oppression of women
and girls. Alternatively, if it is acknowledged that women
themselves carry out the ritual in most cases, express that they
find value in it, and often strongly support it, this may be
reflexively dismissed as internalized misogyny or false con-
sciousness [76, 77, 79, 85–87]. Either way, the women are cast as
“prisoners” of a custom whose underlying cultural logic or
primary social function is their own subordination.
The World Health Organization (WHO) is often cited as a

source of authority for this perspective, which we term the
patriarchy hypothesis. Commonly, reference is made to the
WHO’s assertion that “FGM” is an “extreme form of discrimina-
tion” against women and girls reflecting “deep-rooted inequality
between the sexes” (implying male dominance) [88] (p. 1). As
noted, however, numerous interdisciplinary studies over the
years have put pressure on the patriarchy hypothesis, especially
when considered as a unifying or comprehensive explanation of
customary female genital cutting. This has prompted a re-
examination of common background assumptions and evidence.
The aim of this paper is to briefly summarize, critically evaluate,
and then expand on the recent literature that has taken up this
re-examination.
As a part of this, we present an empirical evaluation of

anthropological data regarding pre-industrial societies, looking
into the relationship between the presence of a female
initiation rite in any given society and whether that society
endorses a gendered double-standard regarding premarital
sexual activity. We also discuss contemporary patterns of
practice and potential cross-cultural links between gender (in)
equality and the prevalence of female and male genital
modification rites.

Varieties of female genital modification
The term “FGM” has been adopted by the World Health
Organization (WHO) to describe all medically unnecessary cutting
of the external female genitalia. In principle, this includes, or
should include, so-called “cosmetic” genital surgeries such as
labiaplasty, clitoral unhooding, and vaginal “rejuvenation”, as the
WHO does not distinguish between medicalized and non-
medicalized forms of cutting, nor between (typically) voluntary
and involuntary cutting in its definition [89–91]. These lacking
distinctions may seem puzzling, given the centrality of concerns
about health risks as well as notions of autonomy and informed
consent to longstanding debates about the permissibility of
different forms of genital cutting. However, we will not be
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exploring such moral debates in this paper.2 In practice, the WHO
and other activist organizations focus exclusively on non-Western-
associated forms of female genital cutting, such as those that are
more prevalent in parts of Africa, South and Southeast Asia, and
the Middle East, regardless of whether the cutting is done in a
medicalized manner or whether woman or girl consents.
Globally, about 90% of customary female genital modifications

range from (1) procedures affecting the clitoral prepuce or hood
that are typically less substantial than male circumcision as
performed within the same communities (these are the most
common forms of female and male genital cutting, respectively, in
much of Southeast Asia, for example), to (2) cutting or excising
tissue from the labia with or without removing part or all of the
externally visible portion of the clitoris (glans clitoris) along with
tissues from the prepuce (WHO FGM Types 1, 2, or 4) [51].
The least common type of ritual female genital modification is

infibulation (WHO FGM Type 3), which refers to the narrowing of
the vaginal opening by cutting and repositioning the labia to form
a covering seal. This form, which is most strongly associated with
efforts to ensure female sexual abstinence before marriage, makes
up about 10% of customary female genital modifications globally
and is geographically concentrated in parts of Northeast Africa. It
is also disproportionately used to illustrate the concept of “FGM”

in Western media [17, 21, 51].

Genital cutting as sex discrimination
Having clarified the range of practices classified as mutilations by
the WHO, we can turn our attention to the set of claims implied by
the patriarchy hypothesis. In a previous issue of this journal, the
medical anthropologist Sara Johnsdotter and one of the present
authors (Earp) summarized recent scholarly critiques of these
claims, including the idea that all customary female genital
modifications, especially those associated with Africa, must be
rooted “in male dominance, sexist discrimination, or a controlling
desire to undermine female sexual enjoyment”[1] (p. 201). Among
numerous other critiques of this notion, Earp and Johnsdotter
drew on a 2012 consensus statement by a group of anthropol-
ogists, social scientists, medical researchers, legal scholars,
geographical area specialists, and feminists with longstanding
expertise in the subject [51]. Two of us (Gruenbaum and Shweder)
contributed this statement.
With our colleagues, we argued that the relationship between

gender and genital cutting is not straightforward, whether in
Africa or elsewhere [51]. First, we stressed that, almost without
exception, girls are nowhere “singled out” for genital cutting on
account of their gender (whereas boys in many cultures are) [80].
Instead, almost all societies that practice ritual female genital
cutting also practice ritual male genital cutting, with variable

physical and emotional implications that overlap between the
sexes. Where both rituals occur together, the ceremonies are often
viewed as equivalent by the practicing community and are
referred to with the same local word [15, 50, 51, 80].
The rituals often also serve similar social functions, as when they

form a part of an adolescent rite of passage into adulthood. Such
rites often require both boys and girls, at a similar stage of
development, to show courage in response to a painful trial,
demonstrating their maturity and readiness for marriage and
other adult privileges [15, 49–51, 95]. In such contexts, neither
practice is typically intended to undermine the initiate’s ability to
enjoy future sexual interactions. As Lori Leonard notes, the cutting
of genitals in many cases is “construed as having little to do with
sex, per se. Rather, its function is to prepare young men and
women to occupy a preordained social role within the commu-
nity” [18] (p. 162).
These “preordained roles” are, of course, typically gendered,

with boys aspiring to become “real men” and girls aspiring to
become “real women” in accordance with context-relative norms
for masculinity and femininity [96]. These norms, which often
evolve over time in response to changing social and material
conditions, are not uniform across African societies. According to
Michela Fusaschi, anthropologists have long viewed male and
female genital cutting “as symbolically linked, complementary
practices within a sex/gender system… both practices [working]
together to support, reinforce, and reproduce gendered relations”
in line with extant cultural ideals [95] (p. 2). Importantly, however:
“these gender roles or norms were not necessarily organized
around a hierarchical principle of female oppression and
subordination; rather, prescriptive norms for men and women
have varied widely across practising cultures, with power or status
hierarchies often operating over age, for example, more than sex
or gender per se” (ibid).
Nevertheless, where prescribed roles for men and women are

asymmetrical in power and status within certain domains, the
socialization that accompanies the genital cutting rites will tend to
reflect and reinforce these asymmetries. Yet that is true of
gendered socialization processes in all cultures with such
asymmetrical roles, irrespective of genital cutting. Indeed, as we
will discuss, some societies with the most highly asymmetrical
gender roles, characterized by male dominance across multiple
domains, do not practice any form of female genital cutting, but
rather only cut the genitals of boys. At the same time, some
societies that practice female cutting (and thus also male cutting)
have gendered roles that are not traditionally construed as, or
locally understood to be, asymmetrical, but rather as complemen-
tary and to be valued equally [50, 77, 97].
With respect to claims of “sexual control”, we note that efforts

to temper or manage the sexual passions—often associated with
adolescent immaturity—are widely thought to be required by
responsible parenting and moral self-development in many
cultures, including “Western” ones. In England and the United
States, for example, both male and female genital operations,
including penile circumcision, breaking of clitoral adhesions, and
removal of the clitoral hood, were used for decades to combat
childhood masturbation [98–102]. Genital cutting for this purpose
was recommended by certain segments of the medical profession
until the 1950s. Although female genital cutting of minors has
since fallen out of favor in these countries, male genital cutting of
minors persists. And while penile circumcision is no longer
commonly advocated for reasons of “sexual control”—at least
outside of highly conservative religious communities—British and
American parents continue to employ all manner of techniques,
including shame-based psychological pressures, to discourage
“excessive” or “inappropriate” sexual expression in their adoles-
cent children. Whatever one thinks of the wisdom of such
parenting, it is not peculiar to African cultures, nor only directed at
girls, whether or not genital cutting is involved. Indeed, in some

2There are contemporary debates about the ethics of medically
unnecessary genital cutting practices carried out in childhood, that is,
when the cutting is relatively (i.e., compared to adults) or entirely
(when performed on infants and newborns) involuntary. Those who
oppose such cutting increasingly argue that it is the lack of consent,
rather than a specific level of harm or the sex of the affected
individual, that should drive the moral analysis of these practices,
which include, in addition to female genital cutting, routine and
religious male circumcision and “normalizing” surgeries on children
with intersex traits or differences of sex development [92–94].
Although each of us has contributed to these ethical debates in other
publications, and differ in our views and conclusions, for the purposes
of the present article, our aim is not to advance a specific argument
about when or under what conditions customary genital
modifications may be morally permissible or impermissible. Rather, it
is to evaluate a common theoretical explanation of why female genital
cutting is performed in various societies, in terms of its social
functions, symbolic meanings, and so on.
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African cultures that modify children's genitals, male initiates are
taught that “promiscuity” is something that “boys” engage in, not
respectable “men” [103]. In others, a “quieter” sexual organ,
believed to result from cutting of the penis, is thought to help the
boy focus his attention less on bodily temptations and more on
his work, or on spiritual matters [61, 98, 100]. Contrastingly, some
cultures that practice female genital cutting—and thus also male
genital cutting—are relatively sexually liberal and, as such, are not
particularly concerned with female chastity or virginity
[17, 54, 104].
Given such variability, it cannot be maintained that female

genital cutting as such (much less only female genital cutting)
serves primarily to impair sexuality or otherwise subordinate the
initiate on grounds of gender. Indeed, as we will now suggest, in
at least some communities, the female rites in practice serve
counter-patriarchal functions. This appears to be the case, for
example, when the women-led ceremonies act as sources of
female empowerment, solidarity, and network-building, operat-
ing as sites of resistance to male dominance in the public sphere
[52, 54, 64, 104–106]. Examples of such solidarity can be found in
the Bondo women’s society initiation rituals of West Africa,
which includes spiritual challenges, learning women’s skills and
secrets, being recognized as a woman, and coming under the
protection of the society, as well as undergoing genital
modification [17].
A similar description applies to female initiations among the

Kuria and the Kalenjin of Kenya, for instance, among many other
Central and East African cultures. In these cultures, bonds of
attachment are strengthened among the female initiates, high-
status women leaders, and other kinswomen. Enacting the
traditional “circumcision” ritual has been a central, intense, and
deliberately structured and shared physical and emotional
experience, serving as a basis of mutual recognition, aid, and
support throughout life [50]. Among the Hadza of Tanzania, the
women’s bonding ritual, including genital cutting, has been
argued to be a vital social and institutional factor counter-
balancing male ritual power, thus enabling and ensuring gender
equality in this “famously egalitarian” group [53].
Accordingly, as we and our colleagues have argued else-

where, campaigns to eliminate female-only genital modifica-
tions can actually “weaken female power centers within society
and bring women’s bodies and lives under the hegemonic
control and management of local male religious and political
leaders” [51] (p. 23). Consistent with this perspective, where
“FGM”—that is, the ritual managed by women—has been
criminalized in African countries, it has largely been in response
to Western pressure on local male elites, who may be all too
happy to use their legal and political power to undermine the
women-centric initiations while their own, male-centric initia-
tions are allowed to continue undisturbed [96]. It is not
surprising, then, that in many contexts, it is the women
themselves who are most strongly resistant to seeing their
(and only their) customs made illegal [77, 107–111].
Consequently, rather than abandoning female genital modifica-

tions in response to such pressures, the women often take the
practice underground, where it may lose many of its ceremonial
elements [112–114]. They may also perform the procedure on
younger and younger girls, even infants, who may be less likely to
remember or report on the practice, but who are also less able to
appreciate its cultural meanings [48, 106, 114, 115].

Gender-asymmetrical sexual norms and genital modification
To summarize what has been said so far, female genital cutting
serves multiple different functions in different societies—and
often within the same society—that vary depending on the
circumstances, including the details of the gender system within
each group. Some of these systems are not primarily oriented
around the subordination of women, nor does the female rite

invariably perform such a role. In other cultures, by contrast, the
cutting of girls and associated explicit or implicit socialization may
indeed reflect—and serve to reinforce—asymmetrical gender
norms, including a stricter concern for female chastity or virginity.
Whether that is the case, however, is a function of the underlying
cultural norms, not the fact of genital cutting (per se).
In many contemporary human societies, as we noted in the

previous section, it is considered virtuous to practice restraint or
moderation in sexual activity. Although typically applicable to
both sexes, this perceived virtue is often gender-asymmetrical:
that is, women and girls, compared to men and boys, are in many
cultures more strongly expected to control their sexual impulses
at least before marriage; they are also usually more severely
punished for being perceived to violate these expectations, as can
be seen, for example, in the practice of so-called honor killings
[116]. This asymmetry is often interpreted as a sign of patriarchy,
where patriarchy is broadly understood to refer to a social system
in which men as a class have more power and authority across
multiple domains than do women as a class and in which men
maintain their superior status through structural domination and
oppression of women [117].3

How does this picture relate to genital modification? A very
misleading way to answer this question would be to focus on the
subset of societies that have the most highly patriarchal gender
roles or sexual norms and which also practice female (and male)
genital modifications. One might then make note of the more or
less explicit cultural associations within these societies between
the female genital modifications and gender-asymmetric expecta-
tions of sexual restraint [119]. Finally, one could extrapolate from
this non-representative situation to all societies in which female
(and male) genital modifications are practiced, based upon a
generalized assumption of cultural homogeneity among practi-
cing groups. Something like this approach appears to have been
taken by the WHO.
But such an approach leads to distorted theorizing [17]. A less

biased approach would be to start with a larger sample of
cultures that are variable in their gendered sexual norms,
allowing for the possibility of cultural heterogeneity among
practicing groups and a diversity of social functions and
symbolic meanings. It can then be asked whether there is a
robust relationship between the extent of gender inequality in a
society—including with respect to sexual double standards—
and the existence or prevalence within that society of female
genital modification. To address this question, we will, in the
following section, summarize a study by Martin Whyte of pre-
industrial societies and describe a small preliminary analysis of
two relevant variables in his data set: the presence of female
initiation ceremonies (including those with genital modifica-
tions) and gendered premarital sexual norms. We find no
consistent relationship between these variables. With respect to
contemporary societies, the question has not been system-
atically studied, but several factors will bear on the answer:

1. First, of the many contemporary societies that can plausibly
be described as patriarchal in the above sense, most do not
practice customary female genital modifications. Rather, the
most common situation among patriarchal societies, includ-
ing those with the most highly asymmetrical gender norms
and/or pervasive practices of female sexual control (e.g.,
Afghanistan), is that they either do not customarily modify

3There are other, more theoretically sophisticated accounts of
patriarchy, including in forthcoming work by Robin Dembroff [118].
However, the broad characterization we have given is consistent with
longstanding, popular understandings of the sort that seem to be
invoked by international campaigns opposing non-Western-
associated forms of female genital modification.
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the genitals of either sex, or they modify the genitals of
males only [51].

2. Second, as noted, virtually every society that does practice
customary female genital modification also practices cus-
tomary male genital modification, often as a rite of passage
into adulthood. Girls are not targeted for cutting. This is
shown in Table 1. The table shows the number and
percentage of countries around the world (n= 237 coun-
tries) with high versus low prevalence rates of male and
female genital modifications. Although the ideal unit of
analysis for a comparison of this sort is at the level of
cultural communities or cultural regions rather than nation-
states, that type of prevalence data is not readily available.
Nevertheless, the country-level results in Table 1 are
revealing. Of the 237 countries where prevalence data are
available there are none (zero) where only female genital
modifications are prevalent. Rather, wherever female genital
modifications are prevalent so too are male genital
modifications prevalent. Of the included countries, 60%
have low prevalence for both male and female genital
modifications; 30% feature high levels of male genital
modifications and low levels of female genital modifications;
and 10% of the countries feature high levels of both. We
invite further analyses of this sort using different measures
and units of analysis.

3. Third, in at least some of the societies that practice female
(and hence also male) genital modification, there is, as
alluded to previously, no “cultural obsession with feminine
chastity, virginity, or women’s sexual fidelity [and] the role of
the biological father is considered marginal and peripheral”
[17] (p. 285).

4. Fourth, in some of the most highly patriarchal societies, only
male genital modification is practiced, because the ritual is
seen as a privilege to which boys and men alone are
“entitled” (as in Orthodox Judaism) [55–57]. Thus, in at least
some cases, patriarchy is associated with the exclusion of
women and girls from genital modification, where this
exclusion directly reflects their lower status [55].

From these four points alone, in combination with those raised
in the previous sections, it should be clear that any overarching
claim about a relationship between patriarchy and female genital
modification should be treated with caution. This point can be
illustrated with a comparison. Consider Egypt, Saudi Arabia, and
Sudan: three large countries on the Red Sea with predominately
Muslim populations. In all three countries, female virginity and
marital fidelity are highly valued. All three practice male
circumcision. Yet they offer marked contrasts in their female
genital modification practices as well as their patterns of
patriarchy.
Egypt has high rates of female genital cutting corresponding to

WHO Type 1. But in Saudi Arabia, which has an overtly patriarchal,
restrictive system of male guardianship of women that limits their
freedom of movement and association, female genital modifica-
tion is not customary among indigenous Arabs and is rare [120].
Meanwhile, Sudan has a very high prevalence of female genital
modification (about 85%) and by far the dominant type is
infibulation [121]. While all three countries might be judged to be
dominated by male ascendency in political, economic, and social
realms, Egypt and Sudan have many freedoms for women, while
the most stringent control of women is that displayed in Saudi
Arabia, which—as mentioned—has little native female genital
cutting [122–124].
To summarize, it seems that neither the extent of male

dominance within a society nor (asymmetrical) expectations of
female sexual restraint allow one to assume a causal connection
between those factors and the existence or prevalence of female
genital modifications. Put another way, the fact that “FGM” is

sometimes practiced within societies that are highly patriarchal
does not entail that the practice, as a rule, is best explained by
patriarchy or gender inequality, nor that it is primarily a means of
upholding either.

Table 1. Number (and global percent) of countries with high vs low

prevalence of male and female genital modifications across 237

countries.

Genital Modifications
(Prevalence)

Female**

High Low

Male* High 24 (10%) 70 (30%)

Low 0 143 (60%)

*Male data source: [138]. Male prevalence estimations of “High” versus

“Low” are based on country-specific prevalence rates for males 15 and

older in 237 countries, compared to the calculated global prevalence

estimation (37.7%) of all circumcised men in the target age group (15 and

older) divided by all men in the target age group. Countries with

prevalence rates above 37.7% were counted as “High” and those below

were counted as “Low”.

**Female data source: [139]. Percentage of girls and women aged 15–49

years who have undergone FGM (2021). . Female prevalence globally was

calculated differently, but still reflects relative high/low rating. Using

country-specific prevalence rates in UNICEF data for females aged 15–49

for the same 237 countries, we averaged the prevalence rates without

weighting for size of country, which yielded an average rate of 5.59%. All

countries with rates above 5.59% were counted as “High” and those below

were counted as “Low”.

Category I (male high/female high): Benin, Burkina Faso, Central African

Republic, Chad, Cote d’Ivoire, Djibouti, Egypt, Eritrea, Ethiopia, Gambia,

Guinea, Guinea-Bissau, Kenya, Liberia, Maldives, Mali, Mauritania, Nigeria,

Senegal, Sierra Leone, Somalia, Sudan, Tanzania, Yemen (24 countries in

total).

Category II (male low/female high): None.

Category III (male high/female low): Afghanistan, Albania, Algeria,

American Samoa, Angola, Azerbaijan, Bahrain, Bangladesh, Bosnia &

Herzegovina, Brunei, Burundi, Cameroon, Cocos (Keeling), Comoros,

Congo, Democrat Republic Congo, Republic Cook Islands, Equatorial

Guinea, Fiji, French Polynesia, Gabon, Gaza Strip, Ghana, Guam, Indonesia,

Iran, Iraq, Israel, Jordan, Kazakhstan, South Korea, Kosovo, Islands, Kuwait,

Kyrgyzstan, Lebanon, Lesotho, Libya, Madagascar, Malaysia, Morocco,

Mozambique, Nauru, New Caledonia, Niger, Niue, Northern Mariana Is,

Oman, Pakistan, Palau, Philippines, Qatar, Samoa, Saudi Arabia, Solomon

Islands, South Africa, Syria, Tajikistan, Togo, Tokelau, Tonga, Tunisia, Turkey,

Turkmenistan, Tuvalu, United Arab Emirates, United States, Uzbekistan,

Vanuatu, West Bank, Western Sahara (70 countries in total).

Category IV (male low/female low): Andorra, Anguilla, Antigua &

Barbuda, Argentina, Armenia, Aruba, Australia, Austria, Bahamas, Barbados,

Belarus, Belgium, Belize, Bermuda, Bhutan, Bolivia, Botswana, Brazil, British

Virgin Islands, Bulgaria, Burma, Cabo Verde, Cambodia, Canada, Cayman

Islands, Chile, China, Christmas Island, Columbia, Costa Rica, Croatia, Cuba,

Curacao, Cyprus, Czech Republic, Denmark, Dominica, Dominican Republic,

Ecuador, El Salvador, Estonia, Falkland Islands, Faroe Islands, Finland,

France, Georgia, Germany, Gibraltar, Greece, Greenland, Grenada, Guate-

mala, Guernsey, Guyana, Haiti, Holy See (Vatican), Honduras, Hong Kong,

Hungary, Iceland, India, Ireland, Isle of Man, Italy, Jamaica, Japan, Jersey,

Kiribati, North Korea, Laos, Latvia, Liechtenstein, Lithuania, Luxembourg,

Macau, Macedonia, Malawi, Malta, Marshall Islands, Mauritius, Mexico,

Micronesia Fed States, Moldova, Monaco, Mongolia, Montenegro, Mon-

tserrat, Namibia, Nepal, Netherlands, New Zealand, Nicaragua, Norfolk

Island, Norway, Panama, Papua New Guinea, Paraguay, Peru, Pitcairn

Islands, Poland, Portugal, Puerto Rico, Romania, Russia, Rwanda, Saint

Barthelemy, Saint Helena Ascension, Saint Kitts & Nevis, Saint Lucia, Saint

Martin & Tristan, Saint Pierre & Miquel, Saint Vincent & Grenadines, San

Marino, Sao Tome & Principe, Serbia, Seychelles, Singapore, Sint Maarten,

Slovakia, Slovenia, South Sudan, Spain, Sri Lanka, Suriname, Svalbard,

Swaziland, Sweden, Switzerland, Taiwan, Thailand, Timor-Leste, Trinidad &

Tobago, Turks & Caicos Is, Uganda, Ukraine, United Kingdom, Uruguay,

Venezuela, Vietnam, Virgin Islands, Wallis & Futuna, Zambia, Zimbabwe

(143 countries in total).
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Patriarchy and genital modification: a cross-cultural
comparison of preindustrial societies
Now we turn to our analysis of pre-industrial societies. Our reason
for undertaking an illustrative discussion of pre-industrial societies
is as follows: although female and male genital modifications
began in pre-history, such that their “original” purposes and
meanings are impossible to establish with any certainty, it is
necessary, in any contemporary analysis, to account for the fact
that economic development, industrialization, and Western
colonialism have substantially reshaped social norms in many
practicing societies [95].
For example, some scholars argue that binary, sex-based

divisions of males and females into corresponding gendered
social roles, with men positioned hierarchically over women in
terms of status and power, was not a characteristic social
arrangement in many pre-colonial African societies, where sex
was not systematically associated with such distinctive and
socially generalized roles, and power hierarchies operated,
instead, primarily over age or seniority [95, 125]. To understand
how male and female genital modifications are structurally related
to each other, and to shed light on the range of cultural purposes
they may serve, it seemed relevant to examine, not only present-
day associations between genital modification and putatively
patriarchal social arrangements, but also historical patterns prior
to widespread European colonial “civilizing” and “developmental”
projects [126].
We turned to Whyte’s [127, 128] cross-cultural comparative

studies of the status of women in 93 pre-industrial societies. His
cross-cultural method makes use of the Human Relations Area
Files (HRAF) (https://hraf.yale.edu/), a data archive of classified
cultural elements based on written ethnographic accounts of
400 well-described cultures from all parts of the world, offering
examples of discrete cultural adaptations or ways of life. The
unit of analysis is a single named ‘culture’ regardless of its
relative size. Therefore, observations cannot be interpreted as
percentages of humanity, but rather whether a given cultural
practice is frequent or rare among the ways humans have
developed cultural systems, and whether that feature of a
society correlates with other variables of interest. The HRAF data
have often been used for comparative cultural studies like
Whyte’s, in which researchers draw samples based on their
research questions. For example, Cody Ross and colleagues
[129] used HRAF data to investigate possible origins and reasons
for continuance of female genital modification (“FGMo” in their
shorthand), finding that FGMo is slightly more likely to have
developed in stratified societies, theorizing that it is a signaling
ritual related to virginity and fidelity in the marriage market.
However, they state that their findings must be “tempered by
the finding that FGMo has arisen in many cultures that have no
social stratification, and that forces operating orthogonally to
stratification appear to play a more important role in the cross-
cultural distribution of FGMo” (p. 173). Moreover, their analysis
did not shed light on our more specific question about gender
equality, potential sexual double standards, and female genital
alteration customs.
Whyte’s sample is global and representative of the cultures of

the world. While patriarchy in the political realm has been more or
less global in a geographical and historical sense, it is not
necessarily global (i.e., universal, or general) in its reach across
domains within a society. Indeed, at least within the sample of
preindustrial cultural groups studied by Whyte, patriarchy does
not typically encompass all spheres of social life. Based on his
coded data from available ethnographic evidence, Whyte
discovered that gender inequalities in power, status, control,
and agency are domain-specific and are not highly correlated
across the many and diverse spheres of life (political, economic,
legal, religious, sexual, familial). For example, although in any
given society men may hold positions of political leadership or

control primary religious rituals, it might be women who do
healing rituals, make decisions about allocation of crops or the use
of family resources, or control who their children marry. In other
words, Whyte discovered that in pre-industrial societies there was
no overall evidence of a highly generalized subordination of the
status of women to men across the spheres and activities of
social life.
Illustrative of the importance of comparative cross-cultural

research to investigate the connection between customary female
genital modifications and patriarchy is Whyte’s coded data on the
following two variables, which we selected for inspection and
illustration in this paper: variable #48 (titled “Existence of General
Female Initiation Ceremonies”) and variable #21 (titled “Is there a
double standard in regard to premarital sex?”). This illustration has
a bearing on claims about the relationship between female genital
modifications and male control of female sexuality.
The double standard on premarital sex—whereby boys and

men are allowed to have premarital sexual relations (whether
through active encouragement or more passive tolerance), while
girls are punished or otherwise bear highly negative conse-
quences for pre-marital sex—is an important marker of gender
status, since it bears on freedom and autonomy. One might expect
that a society that has a single standard for both sexes (whatever
that standard might be) is more egalitarian than one that has a
different standard for each (i.e., a “double standard”).
Whyte’s variable #48 on the presence or absence of female

initiation ceremonies has the structure of a Guttman scale. His
unanalyzed coded data from 93 pre-industrial societies [127],
which was published and thus archived in the journal Ethnology,
is presented in such a way that one can compare variations in
premarital sexual standards (a double standard versus a uniform
standard for males and females) across societies for which there
are either “no initiations for females” (31 societies are coded that
way in Whyte’s global sample) versus societies for which there
are quite elaborate female initiation ceremonies (8 societies are
coded that way in Whyte’s global sample). In those eight
societies, the female initiations are elaborate in the sense that
there is “personal dramatization” of the female initiate, an
“organized social response” and what Whyte describes as an
“affective social response (e.g., punishment or operations).”
Contrary to what might be expected given the WHO’s general-
izations in this area, we find no relationship between the
presence of such female initiations and the existence of a sexual
double standard.
Of course, none of these data are conclusive. The number of

societies in Whyte’s sample with elaborate ritualized public ordeal-
like initiations for females is small; and it is not entirely clear
whether every one of those societies included a genital
modification, although clearly some did. Nevertheless, it is eye-
opening to discover in Whyte’s own analysis that a sexual double
standard for males versus females with regard to premarital sex is
not a universal (or even the most common) sexual norm among
his global sample of pre-industrial societies. It is just as striking to
discover, as we did by inspecting his archived coded data, that a
single non-discriminating sexual standard for premarital sex
prevails in seven of the eight societies with elaborate female
initiation ceremonies (including those that involve female genital
modifications).
Judging from Corrine Kratz’s [130] detailed ethnographic

account of an elaborate female initiation ceremony with genital
modifications among the Okiek of Western Kenya, many of those
“cut” female adolescent initiates in Whyte’s sample may well have
had boyfriends and premarital sexual partners who cheered them
on and encouraged them to be stoical and courageous during
their status-transforming and socially staged “rite of passage”. A
similar dynamic has been reported more recently among the Jola
of Casamance, Senegal by Liselott Dellenborg and Maria Frederika
Malmström [54]. After noting that “Boys as well as girls are
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expected to accept the pain associated with circumcision [the
purpose of which is] to help children achieve a good life by
learning early on how to endure hardships” (p. 164), they write:

Chastity is not particularly highly valued in Jola society, and
married women are permitted to take a lover (asangor) during
the ritual, although this should be done with discretion and
their husbands are rarely keen on it. Women explained the
custom [as a] socially accepted way of meeting your ‘high-
school lover’.… The resistance expressed by men is multi-
faceted and their criticism makes the women suspicious: are
men opposed to the genital cutting itself or to the freedom
women gain through their communal bonding in the initiation
rite? (p. 170 and pp. 171–2).

Of course, such descriptions should not be generalized. Each
culture that practices female—and thus also male—genital
cutting must be understood on its own terms, taking into
consideration local histories, social and economic arrangements,
gender relations, and cultural narratives [50, 131]. Evidence of the
sort mentioned above is simply a caution against rushing to
judgment on the basis of received assumptions about the
connection between patriarchy and customary female genital
modifications.

CONCLUSION
The patriarchy hypothesis is inconsistent with, and even
contradicted by, much of what is currently known about female
genital modification practices, both in terms of contemporary
and pre-industrial societies. One possible, albeit partial explana-
tion for the continued popularity of this hypothesis within the
Western discourse is that it plays on dominant stereotypes about
“backward” African cultures in need of rescue or reform from
supposedly more enlightened nations (thereby justifying
Western-led interventions to reshape African social, political,
and economic systems under the “civilizing” banner of modern
development) [126, 132–135]. Consistent with this possibility,
there has been an overwhelming focus, within that discourse, on
the subset of contemporary societies that are (a) highly
patriarchal, (b) practice female genital modification (especially
infibulation, the form most closely associated with female sexual
control) while (c) ignoring the practice of male genital
modification in the same societies [136], and (d) presenting this
situation as typical of all societies that practice female genital
modification.
Women and girls in many cultures face numerous inequities

on account of their gender, ranging from unequal access to
higher education or the marketplace, to greater rates of intimate
partner violence and exclusion from certain forms of political
power. However, where they have been incorporated into a
gender-inclusive ritual [70] that involves genital modification of
both sexes, this may constitute one of the least appropriate
examples of a cultural practice that can monolithically be
described as either reflecting “deep-rooted inequality between
the sexes” or constituting “an extreme form of discrimination
against women.” We suggest that efforts to discourage
customary female genital modifications in societies where they
remain common (without further disempowering affected
women and girls by inadvertently weakening female-centered
communal networks and bonding) will not progress if mislead-
ing generalizations continue to be used as a starting point for
research or advocacy in this area [137]. We call on the WHO,
journalists, and other analysts to avoid unsubstantiated general-
izations about this female custom, and instead recognize the
multiplicity of cultural meanings and contexts of both male and
female genital alterations.

DATA AVAILABILITY
The data presented in this paper are publicly accessible from the cited references.

REFERENCES

1. Earp BD, Johnsdotter S. Current critiques of the WHO policy on female genital

mutilation. IJIR. 2021;33:196–209.

2. Karlsen S, Carver N, Mogilnicka M, Pantazis C. ‘Putting salt on the wound’: a

qualitative study of the impact of FGM-safeguarding in healthcare settings

on people with a British Somali heritage living in Bristol, UK. BMJ Open. 2020;

10:1–9.

3. Coleman DL. The Seattle compromise: multicultural sensitivity and American-

ization. Duke Law J. 1998;47:717–83.

4. Lunde IB, Hauge MI, Johansen REB, Sagbakken M. ‘Why did I circumcise him?’

Unexpected comparisons to male circumcision in a qualitative study on female

genital cutting among Kurdish–Norwegians. Ethnicities. 2020;20:1003–24.

5. Wahlberg A, Essén B, Johnsdotter S. From sameness to difference: Swedish

Somalis’ post-migration perceptions of the circumcision of girls and boys. Cult

Health Sex. 2019;21:619–35.

6. Hanberger A, Essén B, Wahlberg A. Attitudes towards comparison of male and

female genital cutting in a Swedish Somali population. Acta Obstet Gynecol

Scand. 2021;100:604–13.

7. Bader D. Picturing female circumcision and female genital cosmetic surgery: a

visual framing analysis of Swiss newspapers, 1983–2015. Feminist Media Stud.

2019;19:1159–77.

8. Wade L. Defining gendered oppression in U.S. newspapers: the strategic value

of “female genital mutilation”. Gend Soc. 2009;23:293–314.

9. Wade L. Journalism, advocacy and the social construction of consensus. Media,

Cult Soc. 2011;33:1166–84.

10. Darby R. Moral hypocrisy or intellectual inconsistency? A historical perspective

on our habit of placing male and female genital cutting in separate ethical

boxes. Kennedy Inst Ethics J. 2016;26:155–63.

11. Earp BD. Female genital mutilation and male circumcision: toward an

autonomy-based ethical framework. Medicolegal Bioeth. 2015;5:89–104.

12. Njambi WN. Dualisms and female bodies in representations of African female

circumcision: a feminist critique. Feminist Theor. 2004;5:281–303.

13. Bunting A. Theorizing women’s cultural diversity in feminist international

human rights strategies. J Law Soc. 1993;20:6.

14. Johnson-Agbakwu CE, Manin E. Sculptors of African women’s bodies: forces

reshaping the embodiment of female genital cutting in the West. Arch Sex

Behav 2021;50:1949–57.

15. Robertson CC, James SM, editors. Genital cutting and transnational sisterhood:

Disputing U.S. Polemics. Chicago: University of Illinois Press; 2002.

16. Obiora LA. Bridges and barricades: rethinking polemics and intransigence in

the campaign against female circumcision. Case West Res Law Rev. 1996;47:

275–378.

17. Ahmadu FS Rites and wrongs: an insider/outsider reflects on power and exci-

sion. In: Shell-Duncan B, Hernlund Y, editors. Female “Circumcision” in Africa:

Culture, Controversy, and Change. Boulder: Lynne Rienner Publishers; 2000. p.

283–315.

18. Leonard L. Interpreting female genital cutting: moving beyond the impasse.

Annu Rev Sex Res. 2000;11:158–90.

19. Wade L. Learning from “female genital mutilation”: lessons from 30 years of

academic discourse. Ethnicities. 2012;12:26–49.

20. Shell-Duncan B, Moreau A, Wander K, Smith S. The role of older women in

contesting norms associated with female genital mutilation/cutting in Sene-

gambia: a factorial focus group analysis. PLoS One. 2018;13:1–19.

21. Gruenbaum E. The female circumcision controversy: an anthropological per-

spective. Philadelphia: University of Pennsylvania Press; 2001.

22. El-Gibaly O, Aziz M, Abou, Hussein S. Health care providers’ and mothers’ per-

ceptions about the medicalization of female genital mutilation or cutting in

Egypt: a cross-sectional qualitative study. BMC Int Health Hum Rights.

2019;19:1–12.

23. Balde MD, O’Neill S, Sall AO, Balde MB, Soumah AM, Diallo B, et al. Attitudes of

health care providers regarding female genital mutilation and its medicalization

in Guinea. PLOS ONE. 2021;16:e0249998.

24. Shell-Duncan B. The medicalization of female “circumcision”: harm reduction or

promotion of a dangerous practice? Soc Sci Med. 2001;52:1013–28.

25. Androus ZT. Critiquing circumcision: in search of a new paradigm for con-

ceptualizing genital modification. Glob Discourse. 2013;3:266–80.

26. DeLaet DL. Framing male circumcision as a human rights issue? Contributions to

the debate over the universality of human rights. J Hum Rts. 2009;8:405–26.

27. Svoboda JS, Darby R. A rose by any other name? Symmetry and asymmetry in

male and female genital cutting. In: Zabus C, editor. Fearful symmetries: essays

E. Gruenbaum et al.

7

IJIR: Your Sexual Medicine Journal



and testimonies around excision and circumcision. Amsterdam and New York:

Editions Rodopi; 2008. p. 251–97. (Matutu; vol. 37).

28. Bell K. Genital cutting and Western discourses on sexuality. Med Anthropol Q.

2005;19:125–48.

29. Shahvisi A, Earp BD. The law and ethics of female genital cutting. In: Creighton

SM, Liao LM, editors. Female genital cosmetic surgery: solution to what pro-

blem? Cambridge: Cambridge University Press; 2019. p. 58–71.

30. Toubia NF. Evolutionary cultural ethics and the circumcision of children. In:

Denniston GC, Hodges FM, Milos MF, editors. Male and Female Circumcision.

Boston, MA: Springer; 1999. p. 1–7.

31. Hirsi Ali A. The consequences can be worse for the boy than the girl. Television

interview. 2012 [cited 2022 Mar 21]. Available from: https://www.youtube.com/

watch?v=NaEoQVZnN8I

32. Bodenner C. How similar is FGM male circumcision? The Atlantic [Internet]. 2015

May 13 [cited 2020 Jan 10]; Available from: https://www.theatlantic.com/health/

archive/2015/05/male-circumcision-vs-female-circumcision/392732/

33. Rashid AK, Patil SS, Valimalar AS. The practice of female genital mutilation

among the rural Malays in north Malaysia. Int J Third World Med. 2010;9:1–8.

34. Taylor JR, Lockwood AP, Taylor AJ. The prepuce: specialized mucosa of the penis

and its loss to circumcision. Brit J Urol. 1996;77:291–5.

35. Dawson A, Wijewardene K. Insights into preventing female genital mutilation/

cutting in Sri Lanka: a qualitative interpretative study. Reprod Health. 2021;

18:1–12.

36. Brettschneider M. Jewish conversion matters in Côte d’Ivoire. J East Afr 2019;10:

29–45.

37. Wahlberg A, Påfs J, Jordal M. Pricking in the African diaspora: current evidence

and recurrent debates. Curr Sex Health Rep. 2019;11:95–101.

38. Bhalla N Female circumcision in Sri Lanka is “just a nick,” not mutilation: sup-

porters. Jakarta Globe [Internet]. 2017 Nov 28 [cited 2020 May 24]; Available

from: https://jakartaglobe.id/news/female-circumcision-sri-lanka-just-nick-not-

mutilation-supporters

39. Kelly A, Kupul M, Nake Trumb R, Aeno H, Neo J, Fitzgerald L, et al. More than just

a cut: a qualitative study of penile practices and their relationship to masculinity,

sexuality and contagion and their implications for HIV prevention in Papua New

Guinea. BMC Int Health Hum Rights. 2012;12:1–18.

40. Berer M. Labia reduction for non-therapeutic reasons vs. female genital muti-

lation: contradictions in law and practice in Britain. Reprod Health Matters.

2010;18:106–10.

41. Byard RW, Simpson E. Characteristic acquired features of indigenous Australians

that may be observed in forensic practice. FSMP. 2005;1:207–14.

42. Pounder DJMB. Ritual mutilation: subincision of the penis among Australian

Aborigines. J Forensic Med. 1983;4:227–30.

43. Abu-Sahlieh SAA. Male and female circumcision: religious, medical, social and

legal debate. Warren, PA: Marco Polo Monographs, Shangri-La Publications;

2001.

44. Gruenbaum E. Debating deinfibulation: why some women resist the WHO

advice and what clinicians and researchers can do. Arch Sex Behav. 2021;50:1–6.

45. Abdulcadir J, Botsikas D, Bolmont M, Bilancioni A, Djema DA, Bianchi Demicheli

F, et al. Sexual anatomy and function in women with and without genital

mutilation: a cross-sectional study. J Sex Med. 2016;13:226–37.

46. Abdulcadir J, Dewaele R, Firmenich N, Remuinan J, Petignat P, Botsikas D,

et al. In vivo imaging–based 3-dimensional pelvic prototype models

to improve education regarding sexual anatomy and physiology. J Sex Med.

2020;17:1590–602.

47. Svoboda JS. Promoting genital autonomy by exploring commonalities between

male, female, intersex, and cosmetic female genital cutting. Glob Disc.

2013;3:237–55.

48. van Bavel H. The ‘Loita Rite of Passage’: an alternative to the alternative rite of

passage? Qual Res Health. 2021;1:1–8.

49. Johnsdotter S. Girls and boys as victims: asymmetries and dynamics in European

public discourses on genital modifications in children. In: Fusaschi M, Cavatorta

G, editors. FGM/C: From Medicine to Critical Anthropology. Turin: Meti Edizioni;

2018. p. 31–50.

50. Prazak M. Making the mark: gender, identity, and genital cutting. Athens, OH:

Ohio University Press; 2016.

51. Abdulcadir J, Ahmadu FS, Essén B, Gruenbaum E, Johnsdotter S, Johnson MC,

et al. Seven things to know about female genital surgeries in Africa. Hastings

Cent Rep. 2012;42:19–27.

52. Ahmadu FS. Empowering girls in Sierra Leone: initiation into the Bondo society.

J Dev Behav Pediatr. 2010;31:172–3.

53. Power C. Hadza gender rituals – epeme and maitoko–considered as counter-

parts. Hunt Gatherer Res. 2015;1:333–58.

54. Dellenborg L, Malmström MF. Female circumcision/genital mutilation and

human rights: ownership of personal change. In: Johnsdotter S, editor. Female

Genital Cutting: The Global North and South. Malmö, Sweden: Centre for Sex-

ology and Sexuality Studies; 2020. p. 159–83.

55. Cohen SJD. Why aren’t Jewish women circumcised? Gend Hist. 1997;9:560–78.

56. Kimmel MS. The kindest un-cut: feminism, Judaism, and my son’s foreskin.

Tikkun 2001;16:43–8.

57. Benatar D. Why do Jewish egalitarians not circumcise their daughters? Jew Aff.

2008;63:21–23.

58. Cohen SJD. Parity between men and women? Reflections on the circumcision of

men and the circumcision of women. Glob Disc. 2022;12:207–9.

59. Androus ZT. The United States, FGM, and global rights to bodily Integrity. In: The

United States and Global Human Rights. University of Oxford; 2004. p. 1–7.

60. Oba AA. Female circumcision as female genital mutilation: human rights or

cultural imperialism? Glob Jurist 2008;8:1–38.

61. Tangwa GB. Circumcision: an African point of view. In: Denniston GC, Hodges

FM, Milos MF, editors. Male and Female Circumcision. Boston, MA: Springer;

1999. p. 183–93.

62. Ahmadu FS. Equality, not special protection: multiculturalism, feminism, and

female circumcision in Western liberal democracies. In: Cassaniti J, Menon U,

editors. Universalism Without Uniformity: Explorations in Mind and Culture.

Chicago: University of Chicago Press; 2017. p. 214–36.

63. Smith C. Who defines “mutilation”? Challenging imperialism in the discourse of

female genital cutting. Feminist Formations. 2011;23:25–46.

64. Grande E. Hegemonic human rights: the case of female circumcision. A call for

taking multiculturalism seriously. Arch Anthr Medit. 2009;12:11–27.

65. Women’s Caucus of the African Studies Association. Position paper on clitor-

idectomy and infibulation. In: Robertson CC, James SM, editors. Genital Cutting

and Transnational Sisterhood: Disputing US Polemics. Chicago: University of

Illinois Press; 2002.

66. Sharif Mohamed F, Wild V, Earp BD, Johnson-Agbakwu C, Abdulcadir J. Clitoral

reconstruction after female genital mutilation/cutting: a review of surgical

techniques and ethical debate. J Sex Med. 2020;17:531–42.

67. Johnsdotter S, Essén B. Deinfibulation contextualized: delicacies of shared

decision-making in the clinic. Arch Sex Behav. 2020;50:1943–8.

68. Vissandjée B, Denetto S, Migliardi P, Proctor J. Female genital cutting

(FGC) and the ethics of care: community engagement and cultural sensitivity

at the interface of migration experiences. BMC Int Health Hum Rights.

2014;14:1–10.

69. Karlsen S, Carver N, Mogilnicka M, Pantazis C. “Putting salt on the wound”.

Understanding the impact of FGM-safeguarding in healthcare settings on

people with a British Somali heritage living in Britain. BMJ Open. 2020;10:1–9.

70. Shweder RA. The prosecution of Dawoodi Bohra women: some reasonable

doubts. Global Discourse. 2022;12:9–27.

71. Rogers J. The first case addressing female genital mutilation in Australia: Where

is the harm? Alt Law J 2016;41:235–8.

72. Earp BD. Zero tolerance for genital mutilation: a review of moral justifications.

Curr Sex Health Rep. 2020;12:276–88.

73. Ehrenreich N, Barr M. Intersex surgery, female genital cutting, and the selective

condemnation of cultural practices. Harv CR-CL L Rev. 2005;40:71–140.

74. Davis DS. Male and female genital alteration: a collision course with the law.

Health Matrix. 2001;11:487–570.

75. van den Brink M, Tigchelaar J. Shaping genitals, shaping perceptions: a frame

analysis of male and female circumcision. Neth Q Hum Rights. 2012;30:417–45.

76. Pardy M, Rogers J, Seuffert N. Perversion and perpetration in female genital

mutilation law: the unmaking of women as bearers of law. Soc Leg Stud.

2019;29:273–93.

77. Ahmadu FS, Kamau T. Dr Tatu Kamau vs The Attorney General and Others:

problems and prospects in Kenya’s 2021 High Court ruling to uphold the Pro-

hibition of Female Genital Mutilation Act 2011. Glob Disc 2022;12:29–46.

78. O’Neill S, Bader D, Kraus C, Godin I, Abdulcadir J, Alexander S. Rethinking the

anti-FGM zero-tolerance policy: from intellectual concerns to empirical chal-

lenges. Curr Sex Health Rep. 2020;12:266–75.

79. Shweder RA. “What about female genital mutilation?” And why understanding

culture matters in the first place. In: Shweder RA, Minow M, Markus HR, editors.

Engaging Cultural Differences: The Multicultural Challenge in Liberal Democ-

racies. New York: Russell Sage Foundation Press; 2002. p. 216–51.

80. Shweder RA. The goose and the gander: the genital wars. Glob Disc. 2013;

3:348–66.

81. Johnsdotter S. Meaning well while doing harm: compulsory genital examina-

tions in Swedish African girls. Sex Reprod Health Matters. 2019;27:1–13.

82. Karlsen S, Mogilnicka M, Carver N, Pantazis C. Female genital mutilation:

empirical evidence supports concerns about statistics and safeguarding. BMJ.

2019;364:e-letter.

83. Creighton SM, Samuel Z, Otoo-Oyortey N, Hodes D. Tackling female genital

mutilation in the UK. BMJ 2019;364:l15.

E. Gruenbaum et al.

8

IJIR: Your Sexual Medicine Journal

https://www.youtube.com/watch?v=NaEoQVZnN8I
https://www.youtube.com/watch?v=NaEoQVZnN8I
https://www.theatlantic.com/health/archive/2015/05/male-circumcision-vs-female-circumcision/392732/
https://www.theatlantic.com/health/archive/2015/05/male-circumcision-vs-female-circumcision/392732/
https://jakartaglobe.id/news/female-circumcision-sri-lanka-just-nick-not-mutilation-supporters
https://jakartaglobe.id/news/female-circumcision-sri-lanka-just-nick-not-mutilation-supporters


84. Essén B, Mosselmans L. How to ensure policies and interventions rely on strong

supporting facts to improve women’s health: the case of female genital cutting,

using Rosling’s Factfulness approach. Acta Obstet et Gynecol Scandin.

2021;100:579–86.

85. Minow M. About women, about culture: about them, about us. Daedalus 2000;

129:125–45.

86. Gruenbaum E. The cultural debate over female circumcision: the Sudanese are

arguing this one out for themselves. Med Anthropol Q. 1996;10:455–75.

87. Earp BD. Between moral relativism and moral hypocrisy: reframing the debate

on “FGM. Kennedy Inst Ethics J. 2016;26:105–44.

88. WHO. Eliminating female genital mutilation: an interagency statement. Geneva,

Switzerland: World Health Organization; 2008.

89. Boddy J. The normal and the aberrant in female genital cutting: shifting para-

digms. Hau J Ethnogr Theor. 2016;6:41–69.

90. Shahvisi A. “FGM” vs. female “cosmetic” surgeries: why do they continue to be

treated separately? IJIR. 2021; online ahead of print.

91. Shahvisi A. Why UK doctors should be troubled by female genital mutilation

legislation. Clin Ethics. 2017;12:102–8.

92. Townsend KG. The child’s right to genital integrity. Philos Soc Crit. 2020;46:

878–98.

93. BCBI. Medically unnecessary genital cutting and the rights of the child: moving

toward consensus. Am J Bioeth. 2019;19:17–28.

94. Earp BD. In defence of genital autonomy for children. J Med Ethics. 2016;42:

158–63.

95. Fusaschi M. Gendered genital modfifications in critical anthropology: from

discourses on FGM/C to new technologies in the sex/gender system. IJIR. 2022;

online ahead of print.

96. Earp BD. Genital cutting as gender oppression: time to revisit the WHO para-

digm. Front Hum Dynam. 2022; online ahead of print.

97. Ahmadu FS. Male and female circumcision among the Mandinka of The Gambia:

understanding the dynamics of traditional dual-sex systems in a contemporary

African society. Saarbrücken: LAP LAMBERT Academic Publishing; 2016.

98. Darby R A. Surgical temptation: the demonization of the foreskin and the rise of

circumcision in Britain. Chicago: University of Chicago Press; 2005.

99. Gollaher DL. Circumcision: A history of the world’s most controversial surgery.

New York: Basic Books; 2000.

100. Glick LB. Marked in your flesh: circumcision from Ancient Judea to Modern

America. Oxford: Oxford University Press; 2005.

101. Hodges FM. The antimasturbation crusade in antebellum American medicine. J

Sex Med. 2005;2:722–31.

102. Rodriguez SB. Female circumcision and clitoridectomy in the United States: a

history of a medical treatment. Woodbridge, England: Boydell & Brewer; 2014.

103. WHO. Traditional male circumcision among young people. Geneva, Switzerland:

World Health Organization; 2009.

104. Leonard L. “We did it for pleasure only”. Hearing alternative tales of female

circumcision. Qual Inq. 2000;6:212–28.

105. Silverman EK. Anthropology and circumcision. Annu Rev Anthropol. 2004;33:

419–45.

106. Shell-Duncan B, Wander K, Hernlund Y, Moreau A. Legislating change?

Responses to criminalizing female genital cutting in Senegal. Law Soc Rev. 2013;

47:803–35.

107. Bunei I, Rono JK. A critical understanding of resistance to criminalization of

female genital mutilation in Kenya. In: Carrington K, Hogg R, Scott J, Sozzo M,

editors. The Palgrave Handbook of Criminology and the Global South. Cham:

Springer International Publishing; 2018. p. 901–12.

108. Thomas LM. “Ngaitana (I will circumcise myself)”: the gender and generational

politics of the 1956 ban on clitoridectomy in Meru. Kenya Gend Hist. 1996;8:

338–63.

109. DBWRF. Dawoodi Bohra Women’s Association for Religious Freedom. Dawoodi

Bohra Women’s Association for Religious Freedom. 2017 [cited 2022 Apr 20].

Available from: https://dbwrf.org/.

110. Mutola S, Pemunta NV, Ngo NV, Otang OI, Tabenyang TCJ. The fight against

female genital mutilation/cutting among the Ejaghams of Cameroon: kinks in

the legal approach and implications for public health practice. Int J Sex Health.

2021;34:160–8.

111. Akweongo P, Jackson EF, Appiah-Yeboah S, Sakeah E, Phillips JF. It’s a woman’s

thing: gender roles sustaining the practice of female genital mutilation among

the Kassena-Nankana of northern Ghana. Reprod Health. 2021;18:1–17.

112. Wouango J, Ostermann SL, Mwanga D. When and how does law effectively

reduce the practice of female genital mutilation/cutting? New York: Population

Council; 2020.

113. Kakal T, Hidayana I, Abeje B, Gitau T, Kok M, Kwaak A van der. What makes a

woman? Case studies documenting the reasons for and circumstances of

female genital mutilation/cutting in Indonesia, Ethiopia and Kenya. Research

Square. 2021; pre-print.

114. van Bavel H, Coene G, Leye E. Changing practices and shifting meanings of

female genital cutting among the Maasai of Arusha and Manyara regions of

Tanzania. Cult, Health Sexuality. 2017;19:1344–59.

115. van Bavel H. At the intersection of place, gender, and ethnicity: changes in

female circumcision among Kenyan Maasai. Gend, Place Cult. 2020;27:1071–92.

116. Chesler P. Worldwide trends in honor killings. Middle East Quarterly. 2010;

Spring: 3–11.

117. Sultana A. Patriarchy and women’s subordination: a theoretical analysis. Arts Fac

J 2010;4:1–18.

118. Dembroff RA. Real men on top: how patriarchy weaponizes gender. Oxford:

Oxford University Press; 2022.

119. Gruenbaum E. Sexuality issues in the movement to abolish female genital

cutting in Sudan. Med Anthropol Q. 2006;20:121–38.

120. Rouzi AA, Berg RC, Alamoudi R, Alzaban F, Sehlo M. Survey on female genital

mutilation/cutting in Jeddah, Saudi Arabia. BMJ Open. 2019;9:e024684.

121. Bedri N, Sherfi H, Rudwan G, Elhadi S, Kabiru C, Amin W. Shifts in FGM/C practice

in Sudan: communities’ perspectives and drivers. BMC Women’s Health.

2019;19:1–8.

122. Gruenbaum E. Tensions in motion: female genital cutting in the Global North

and South, then and now. In: Johnsdotter S, editor. Female Genital Cutting: The

Global North and South. Malmö, Sweden: Centre for Sexology and Sexuality

Studies; 2020. p. 23–58.

123. Hafez S. The revolution shall not pass through women’s bodies: Egypt, uprising

and gender politics. J North Afr Stud. 2014;19:172–85.

124. Benstead LJ. Conceptualizing and measuring patriarchy: the importance of

feminist theory. Mediterranean Politics. 2021;26:234–46.

125. Oyěwùmí O. The invention of women: making an African sense of western

gender discourses. University of Minnesota Press; 1997.

126. Easterly W. The white man’s burden: why the west’s efforts to aid the rest have

done so much ill and so little good. New York: Penguin; 2006.

127. Whyte MK. Cross-cultural codes dealing with the relative status of women.

Ethnology 1978;17:211–37.

128. Whyte MK. The status of women in preindustrial societies. Princeton, NJ: Prin-

ceton University Press; 1978.

129. Ross CT, Strimling P, Ericksen KP, Lindenfors P, Mulder MB. The origins and

maintenance of female genital modification across Africa: bayesian phyloge-

netic modeling of cultural evolution under the influence of selection. Hum Nat.

2016;27:173–200.

130. Kratz CA. Affecting performance: meaning, movement, and experience In okiek

women’s initiation. Tucson, Arizona: Wheatmark; 2010.

131. Walley CJ. Searching for “voices”: feminism, anthropology, and the global

debate over female genital operations. Cult Anthropol. 1997;12:405–38.

132. Khader S. Is universalism the cause of feminist complicity in imperialism? Soc

Philos Today. 2019;35:21–37.

133. Fish M, Shahvisi A, Gwaambuka T, Tangwa GB, Ncayiyana D, Earp BD. A new

Tuskegee? Unethical human experimentation and Western neocolonialism in

the mass circumcision of African men. Dev World Bioeth. 2021;21:211–26.

134. Tangwa GB. Bioethics, biotechnology and culture: a voice from the margins. Dev

World Bioeth. 2004;4:125–38.

135. Gruenbaum E. Feminist activism for the abolition of FGC in Sudan. JMEWS.

2011;1:89–111.

136. Fox M, Thomson M. Foreskin is a feminist issue. Aust Feminist Stud. 2009;24:

195–210.

137. Gruenbaum E. Socio‐cultural dynamics of female genital cutting: research

findings, gaps, and directions. Cult Health Sex. 2005;7:429–41.

138. Morris BJ, Wamai RG, Henebeng EB, Tobian AA, Klausner JD, Banerjee J, et al.

Estimation of country-specific and global prevalence of male circumcision.

Popul Health Metr. 2016;14:1–13.

139. UNICEF. Percentage of girls and women aged 15-49 years who have undergone

FGM (2021). UNICEF DATA. 2021. Available from: https://data.unicef.org/topic/

child-protection/female-genital-mutilation/

ACKNOWLEDGEMENTS
Martin Whyte’s published research on the status of women in preindustrial societies

was originally brought to our attention by Carol R. Ember, President of the Human

Relations Area Files at Yale University. Xue Han, University of Chicago graduate

student, assisted in the construction of Table 1.

AUTHOR CONTRIBUTIONS
All three authors contributed equally to conception, writing, editing, revision, and

final approval.

E. Gruenbaum et al.

9

IJIR: Your Sexual Medicine Journal

https://dbwrf.org/
https://data.unicef.org/topic/child-protection/female-genital-mutilation/
https://data.unicef.org/topic/child-protection/female-genital-mutilation/


COMPETING INTERESTS
The authors declare no competing interests.

ADDITIONAL INFORMATION

Correspondence and requests for materials should be addressed to Brian D. Earp.

Reprints and permission information is available at http://www.nature.com/

reprints

Publisher’s note Springer Nature remains neutral with regard to jurisdictional claims

in published maps and institutional affiliations.

Open Access This article is licensed under a Creative Commons

Attribution 4.0 International License, which permits use, sharing,

adaptation, distribution and reproduction in anymedium or format, as long as you give

appropriate credit to the original author(s) and the source, provide a link to the Creative

Commons license, and indicate if changes were made. The images or other third party

material in this article are included in the article’s Creative Commons license, unless

indicated otherwise in a credit line to the material. If material is not included in the

article’s Creative Commons license and your intended use is not permitted by statutory

regulation or exceeds the permitted use, you will need to obtain permission directly

from the copyright holder. To view a copy of this license, visit http://creativecommons.

org/licenses/by/4.0/.

© The Author(s) 2022

E. Gruenbaum et al.

10

IJIR: Your Sexual Medicine Journal

http://www.nature.com/reprints
http://www.nature.com/reprints
http://creativecommons.org/licenses/by/4.0/
http://creativecommons.org/licenses/by/4.0/

	Reconsidering the role of patriarchy in upholding female genital modifications: analysis of contemporary and pre-�industrial societies
	Introduction
	Varieties of female genital modification
	Genital cutting as sex discrimination
	Gender-asymmetrical sexual norms and genital modification
	Patriarchy and genital modification: a cross-cultural comparison of preindustrial societies

	Conclusion
	References
	Acknowledgements
	ACKNOWLEDGMENTS
	Author contributions
	Competing interests
	ADDITIONAL INFORMATION


