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ABSTRACT

KEYWORDS

This article theorises and contextualises the stigmatisation of janda
(widows and divorcees) in Indonesia. It ﬁrstly reviews the social
science literature on stigma in society, showing a shift towards
the study of stigmatisation as an exercise of power by a dominant
group in society. It argues that the content of that stigmatisation
works best when it is culturally relevant, useful to the dominant
and hurtful to the stigmatised minority. Secondly, it surveys the
social and cultural context in which widows and particularly
divorcees are stigmatised in Indonesia. It argues that the apparent
acceptability of divorce in the 1950s and 1960s shifted through
the period of the New Order (1966–98), and divorce became much
less common and more stigmatised. An education revolution
contributed to more elaborate courtship patterns, later age of
marriage and a trend to marriage by choice rather than parental
arrangement; the patriarchal gender system and nuclear family
ideology of the New Order state, and its reconstruction of marriage
and divorce, along with other features of its development agenda,
contributed to social transformations that include the
stigmatisation of divorce for women. Finally, the article suggests
other promising areas for future research on the stigmatisation of
janda in Indonesia – among them are representations of janda in
popular culture, a study of the ‘broken home’ phenomenon, and
the class dimensions of janda stigmatisation.

Divorce; Indonesia; marriage;
stigma; women

Marriage is almost universal in Indonesia, and marriage signals the achievement of social
adulthood. However, the end of marriage is not so happily managed in Indonesian
societies, and widows and divorcees suffer considerable stigma. In Indonesia, the single
word janda refers to both widows and divorcees. Especially for women, the end of marriage, whether by separation, abandonment, divorce or death, is difﬁcult. Because of the
ubiquity of marriage, janda are anomalous in Indonesian societies. Single and unattached,
many with dependent children and in straitened economic circumstances, janda comprise
a major disadvantaged social grouping within contemporary Indonesian society. They
ﬁgure disproportionately among the poor and vulnerable. Many suffer the shame and discrimination that being a divorced woman seems to entail in contemporary Indonesia. As
sexually experienced but single women, they are often suspected of sexual impropriety,
and hence often become the object of damaging gossip, sexual predation from men,
sexual jealousy from wives, and general viliﬁcation. In popular culture, they are maligned
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as predatory, greedy and malicious, but also titillatingly presented to men and constructed
as sexually available and promiscuous. In everyday life it can be hard for women who are
divorced and widowed to establish themselves as respectable women.
This article ﬁrstly theorises the stigma attached to janda-hood in Indonesia, assuming
the reality of the stigma for janda in Indonesia. It surveys the social science research on
stigma, showing its development as it has shifted from psychological studies of the
stigma attached to certain individuals to more sociological studies of stigmatised
groups, beginning with Goffman’s 1963 study. Recently, heightened awareness of
racism, homophobia, disability and mental illness, and the advent of the HIV-AIDS epidemic, triggered a new wave of interdisciplinary research that used the concept of stigma
to better understand negative discrimination. This research brought new attention to the
power relations involved in stigmatisation. Another recent innovation has been attention
to the experience of stigma, taking the viewpoint of the stigmatised.
The article argues that for stigmatisation to work, it must draw upon culturally relevant
resources that reﬂect the socio-cultural context. For instance, in 1950s Australia, Britain
and the United States, marriage was virtually mandatory, divorce was unusual and the
divorced were stigmatised. During the next two decades, there was considerable loosening
in the expectations of marriage: non-married cohabitation became common and destigmatised, having children outside marriage became relatively accepted, and tolerance for
‘variation in family life’ and divorce increased (Gerstel 1987: 172). In many parts of the
Western world now, divorced people are not stigmatised in the same way that they
were in the 1950s, because marriage is not so ubiquitous, divorce is more frequent, and
the meanings of marriage and divorce have changed. In crude terms, stigmatisation
works when the dominant who stigmatise the minority, stereotype them in ways that
other dominant people ﬁnd useful and that hurt the minority. Stigmatisation is an exercise
of power, and the nature of stigmatisation depends upon the socio-cultural context.
The article then applies some of the insights of this research to the situation of divorced
and widowed women in Indonesia. It brieﬂy surveys how women in contemporary Indonesian societies have been stigmatised, ﬁnding that women’s deviation from normative
marriage and sexuality – that is, reproductive heterosexuality practised within marriage
– is strongly stigmatised in Indonesia. It explores in greater detail the anthropological literature on the institution of marriage and attitudes towards divorce in various Indonesian
societies, particularly marking the apparent acceptability of divorce in Java and elsewhere
in the 1950s and 1960s, when divorce was common. It then traces some of the major sociocultural transformations of the New Order period (1966–98): through education and
development, and its gender and family ideology, the New Order state transformed
both marriage and divorce. Using the work of O’Shaughnessy (2009), the article shows
that through the New Order, while marriage and the nuclear family were lauded,
divorce was constructed as oppositional to the state. Divorce came to be seen as divisive,
in contradistinction to marriage; it became increasingly difﬁcult for women to obtain a
divorce, divorce rates plummeted and divorcees suffered stigma. The ﬁnal section suggests
other promising approaches to the study of janda: among them are more legal and historical investigations, a study of the economic condition of janda, including the inﬂuence of
class, examination of the representation of janda in literature, theatre and popular culture,
and an ethnographic study of the broken home (the English is used in Indonesian) and the
families and children of janda.
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Theorising stigmatisation
‘Stigma’ refers ﬁguratively to ‘a mark of disgrace; a stain, as on one’s reputation’ (Macquarie Dictionary Online), that becomes a deﬁning attribute of a person. The literature
on stigma has generally been dominated by a social psychology approach, which
focuses on individual or personal attributes, such as physical disability, mental illness,
HIV-AIDS, or a criminal record. The social psychology approach deﬁnes stigma as an
attribute that marks people as different and causes them to be devalued in society; it is
socially constructed and dependent upon both social context and particular inter-personal
relationships (Major and O’Brien 2005: 394–6).
Goffman (1963: 3) was the ﬁrst to write sociologically of stigma, which he deﬁned as a
social construction, an ‘attribute [of a person] that is deeply discrediting’ – a ‘virtual social
identity’ (1963: 2) that is different to that of ‘the “normals”’ (1963: 5). He noted the need
for a ‘language of relationships’ rather than lists of attributes of stigmatised people (1963:
3), though in most research in the next two decades, stigma as attribute of the individual
was the leitmotiv (Yang et al 2007: 1527). Goffman (1963: 5) noted that ‘We [normals]
construct a stigma-theory, an ideology to explain his [sic] inferiority and account for
the danger he represents, sometimes rationalizing an animosity based on other differences,
such as those of social class.’
Goffman posited three stages of stigmatisation experienced by, for instance, people with
invisible mental illness: once diagnosed, they pass from ‘normal’ to ‘discreditable’ status, and
then, if they disclose their condition or it is made public, for instance, through being committed to an asylum, they transition to ‘discredited’ status – thus the stigmatised person’s
social identity is ascribed and frozen: ‘spoiled’, in the title of Goffman’s book. We will see
that many Indonesian women in unhappy marriages remain in the ﬁrst stage of ‘normal’
because they fear the second stage of ‘discreditable’: the potential stigma of divorce is sufﬁcient to keep them in wedlock (see below, on Bali, and Parker et al. 2016, this issue, on
Bandung). We will also see that Goffman’s last stage is not infrequently refused by janda
in Indonesia: the prospect of being labelled a janda causes them to delay disclosing or
they refuse to reveal that they have been divorced or abandoned, such are the shame and
potential problems experienced by janda (see Parker et al. 2016, this issue).
The main focus in the decades immediately after Goffman was usually on the stigma of
individual medical and psychological pathologies, rather than social stigma. Psychologists
identiﬁed various mechanisms employed in stigmatisation. These include negative treatment and direct discrimination (ranging from informal social exclusion via gossip
through to structural discrimination e.g. against racial minorities, the aged and HIVAIDS sufferers); stigma as identity threat (similar to Goffman’s notion of discredited
status, with the stigmatised taking into account how others perceive them, the social
context, their own motivations and goals and anticipating new interpretations of their
own identity); and expectancy conﬁrmation processes or self-fulﬁlling prophecies,
wherein stereotypes lead the ‘victims’ towards expected behaviour, thus conﬁrming expectations (Major and O’Brien 2005). Pinel (1999) called the expectation of stereotyping
‘stigma consciousness’, and Steele and Aronson (1995) elucidated the anticipated effect
of stereotyping as ‘stereotype threat’. We see both of these phenomena among Indonesian
women whose marital relationships have broken down (see especially Mahy et al. 2016,
this issue).
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Goffman (1963: 7) was also aware of the response and experience of the stigmatised.
Because the stigmatised person has internalised the norms and values of their society,
‘equip[ping] him [sic] to be intimately alive to what others see as his failing’, shame
and even self-hate and self-derogation can occur. We can see (e.g. Parker et al. 2016,
this issue) that when the stigmatised label of janda has already been established in
society, and internalised by the wearer, the sufferer of stigma fears that identity but
then must assume it (Markowitz 2005). Thus self-stigmatisation occurs and is evident,
for instance, among AIDS sufferers in Africa (Kalichman et al. 2005) and among sex
workers in Indonesia (Damar and du Plessis 2010; Lindquist 2004; Ford and Lyons 2008).
In many parts of the world, the HIV-AIDS epidemic was seen, at least initially, as a
disease of sexual ‘deviance’. In Indonesia, AIDS is ‘associated with immoral behaviour’
– particularly prostitution (Damar and du Plessis 2010: 425). Responses to HIV-AIDS
were ‘characterized, above all, by exceptionally high levels of stigma, discrimination
and, at times, collective denial that, to use Mann’s words, “are as central to the global
AIDS challenge as the disease itself” (Parker and Aggleton 2003: 13).1 In many cases,
the stigma attached to the disease actively worsened the situation for both the sufferers
as well as those trying to manage the spread and experience of the epidemic. The research
on stigma associated with AIDS provides two salients that are relevant here on the stigmatisation of janda: the association of stigma with sexual immorality, and the way stigma
compounds the suffering incurred through loss of a partner.
A useful deﬁnitional advance was made by Link and Phelan (2001: 367). To four conventional components of stigmatisation – labelling, stereotyping, separation (Us and
Them), and status loss and discrimination – they added that stigmatisation occurs in a
‘power situation that allows the components of stigma to unfold’. They expand on the
insertion of power into the conceptualisation of stigma:
stigmatization is entirely contingent on access to social, economic, and political power that
allows the identiﬁcation of differentness, the construction of stereotypes, the separation of
labeled persons into distinct categories, and the full execution of disapproval, rejection, exclusion, and discrimination.
(Link and Phelan 2001: 367)

They made the point that powerless individuals can negatively label and stereotype more
powerful individuals, but that subordinated individuals would not be able to structurally
discriminate against or impose inferiority on a group. Thus, the stigmatisation of a minority requires the ability of a strong, powerful group of ‘normals’ (to borrow Goffman’s
term), to impose their stigma ideology on the stigmatised. In a more recent article they
posit that:
When people have an interest in keeping other people down, in or away, stigma is a resource
that allows them to obtain ends they desire. We call this resource ‘stigma power’ and use the
term to refer to instances in which stigma processes achieve the aims of stigmatizers with
respect to the exploitation, control or exclusion of others.
(Link and Phelan 2014: 24)

1

Jonathan Mann is the founding Director of the World Health Organization’s Global Programme on AIDS. This quote is
taken from his 1987 address to the United Nations General Assembly. His address set out a framework for the understanding of AIDS as a social disease which became generally accepted.
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Their analyses did not explicitly invoke Foucault’s insights into power relations, but the
study by Parker and Aggleton did (2003: 17ff), making the very important point that
stigma is active and socially (re)productive of inequalities: ‘stigma feeds upon, strengthens
and reproduces existing inequalities of class, race, gender and sexuality’ (2003: 13). Stigmatisation thus not only allows the identiﬁcation of inequality and the putting down of
the stigmatised, but also helps to keep the dominant ‘in power’, legitimating their dominance. Stigmatisation creates contrast, that aids in positive identity construction for the
powerful. Shifting away from stigma as an attribute or ‘thing’ attached to individuals,
who then have a ‘spoiled identity’ (in Goffman’s terms), they argue that:
we need to reframe our understandings of stigmatization and discrimination to conceptualize
them as social processes that can only be understood in relation to broader notions of power
and domination. In our view, stigma plays a key role in producing and reproducing relations
of power and control. It causes some groups to be devalued and others to feel that they are
superior in some way. Ultimately, therefore, stigma is linked to the workings of social
inequality.
(Parker and Aggleton 2003: 16)

Some of the more recent research into the social components of stigma and stigma as discrimination has incorporated this focus on power and inequality. Studies of mental illness
as stigma have begun to examine the use of social, economic and political power in constructing stigma and in discriminating against the stigmatised. Corrigan et al. (2004), for
instance, describe two types of structural discrimination that can amplify the effects of
stigmatisation: institutional discrimination can intentionally restrict opportunities for
stigmatised groups (e.g. when people with mental illness are not allowed to vote), and ofﬁcial discrimination can also occur unintentionally (e.g. when public health care systems do
not cover mental health care). As Yang et al. (2007: 1527) point out, the nub of the
problem of structural stigmatisation is that ‘the decision to stigmatize does not take
place at the interpersonal level. Rather, discriminatory policies exert their adverse
effects via broader, systemic forces’. In many cases, the mechanism is not so much a
‘decision’, based on intent, as a discursive (and sometimes very practical) effect of unintentional discrimination that results from ‘broader, systemic forces’ such as poverty and
patriarchy.
Parallel with these developments, some anthropological research has focused on social
suffering (e.g. Kleinman et al. 1997), violence (Das et al. 2000; Scheper-Hughes 1993) and
experience (e.g. Kleinman 1999; Kleinman 2006). Working from the understanding that
stigma is a social, interpretive, or cultural process with multiple dimensions, Yang et al.
(2007) posit that stigma is a moral experience that threatens, diminishes or destroys
that which is most valued in living in a small, localised world. This world may be a workplace, a school, a neighbourhood or a village, and in it:
[p]eople have something to gain or lose, such as status, money, life chances, health, good
fortune, a job, or relationships. This feature of daily life can be regarded as the ‘moral
mode’ of experience. Moral experience refers to that register of everyday life and practical
engagement that deﬁnes what matters most for ordinary men and women.
(Yang et al. 2007: 1528)

This understanding of stigma is borrowed below in Parker et al. (2016; this issue), on the
everyday experience of janda in two societies in Indonesia. It becomes very clear, from this
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ethnographic article and that by Mahy et al. (2016; this issue), that although stigma seems
to be a universal phenomenon cross-culturally (Yang et al. 2007: 1528), it is necessary to
examine the particular content of that stigma in each cultural context. This is the subject of
the second half of this article: the socio-cultural context in which janda are stigmatised in
Indonesia.
It must be understood that stigma is not just some accessory to social interaction or an
attribute of an individual: it strikes at the heart of the individual’s value as a human being.
It is a form of structural violence (Farmer 2004) that uses the cultural resources at hand to
effect an embodied suffering on individuals, marring their social relationships, excluding
them from free social interaction and disabling them in ways that usually compound the
suffering of the original condition.
Structural violence is violence exerted systematically – that is, indirectly – by everyone who
belongs to a certain social order: hence the discomfort these ideas provoke in a moral
economy still geared to pinning praise or blame on individual actors. In short, the concept
of structural violence is intended to inform the study of the social machinery of oppression.
(Farmer 2004: 307)

Stigma as a form of structural violence can be seen most clearly in the paper by Pohlman
(2016: 79–80; this issue), which analyses the destructive stigma attached to the women
who were widowed during the 1965–66 massacres against ‘communists’ in Indonesia.
During these massacres, an estimated 500,000 people were killed for their alleged ties to
the Indonesian Communist Party (PKI); hence these women are known as janda PKI
(communist widows). Pohlman shows how the sexualised stigma and politicisation of
janda PKI constructed them as abject and monstrous:
The inherent violence of stigma against janda across many Indonesian cultures … was made
abject by the misogynous, deeply dehumanising and fundamentally politicised discourses of
communist women as sexually dangerous, alluring and monstrous. These discourses placed
janda PKI outside the realm of human beings with human behaviours, recreating these
women as unnatural with inhuman desires and therefore as legitimate targets for violence.

This example is an extreme case of stigmatisation that displays many of the elements of the
theory of stigmatisation identiﬁed above: labelling, extreme separation and contrast,
stereotyping, intentional discrimination, the exercise of power and the entrenching of
the powerful in power, the reproduction of social inequalities and the destruction of
moral identity.
The traction that the bizarre myth of the sexually depraved janda PKI gained in postmassacre, New Order Indonesia (1966–98) suggests both that society was prepared to
accept the obviously sensationalist image and the discursive force that was applied to
the viliﬁcation of and structural discrimination against these women. While it is impossible to identify direct historical causes, it is possible to examine the cultural context which
made this traction possible. The following section surveys some examples of stigma
experienced by women in contemporary Indonesia, and a sample of the anthropological
literature on the socio-cultural context that provided the fertile normative and moral
ground in which the stigmatisation of janda has been allowed to ﬂourish. This section
pays particular attention to the features of kinship and marriage and the socio-political
ideologies that bear upon attitudes towards divorce. It follows Yang et al. (2007: 1527
n.1) in arguing that ‘stigma … occurs at the convergence of culture, power and difference’.
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Contextualising the stigmatisation of janda in Indonesia
The stigmatisation of widows and divorcees that is elaborated in articles in this issue can
be contextualised in a variety of ways. Here I use mainly anthropological literature on
societies in Indonesia to sketch two different sorts of context that help us to make sense
of the stigma: ﬁrstly, stigma attached to women in Indonesia for a variety of conditions
to do with marriage and sex, and secondly, attitudes towards divorce in diverse cultural
contexts in Indonesia and shifts in these since the 1950s. The role of the New Order
state in transforming attitudes towards divorce is singular. Through its mass schooling
programmes, family and gender ideology and general development policies, it was
inﬂuential in constructing new understandings of marriage and divorce, and through
legislation and regulation directly instrumental in making divorce much more difﬁcult
for women. These two contexts show that the stigmatisation of janda resonates with
other stigmas applied to women who do not or cannot measure up to the ideal of womanhood in Indonesia: the properly married, fertile ibu (mother/wife). It gets traction from
changing social morés which now denigrate divorce and make women who seek
divorce feel ashamed. In other words, the stigma works because it uses the cultural
resources at hand: janda are easily constructed as women of ill repute who contrast
with the virtuous ibu who have husbands. Of course I could have contextualised the
stigma using other approaches – for instance, socio-economic, legal or historical
approaches. At the end of the article, I come back to this possibility, advancing suggestions
for future research.
In contemporary Indonesia, anthropologists and other scholars have noted stigma
attached to women in various conditions. Women who are still unmarried in their 30s,
or even past 25 years of age, are usually referred to as ‘old virgins’ (perawan tua; Idrus
2003, 2004; Jennaway 2000; Platt 2010: 37). The stigma attached to these women
implies that they are unmarriageable, whether because of their looks, their behaviour or
the status of their family. Parents and extended family exert remorseless pressure on
women who are still unmarried in their mid-twenties to ﬁnd a man; they often threaten
to, and not uncommonly do, arrange their daughter’s marriage, with or without the
consent of their daughter. Unmarried women in their thirties often suffer social exclusion
and relegation to child status, e.g. in life-cycle ceremonies and representation in local government. Single women who have become pregnant are also stigmatised, to the extent that
it is extremely rare to ﬁnd an unmarried mother in Indonesia (e.g. Bennett 2005). If still at
school, they are usually forced to leave school. As Situmorang (2003: 5) said, ‘childbearing
out of wedlock is unacceptable’.
If a woman does become pregnant before marriage, she is usually hastily married off – if
not to the future father, then to some obliging uncle, friend of the family or neighbour.2
Such shotgun weddings are not uncommon, and the author has known several such marriages even when there is no known pregnancy. If a couple are caught in ﬂagrante delicto
(or tertangkap basah, lit. caught wet, as the Indonesian rather picturesquely puts it) there is
nothing for it but for them to marry. Even if there is only a suspicion of pre-marital sex, for
2

The abortion option is illegal in Indonesia although it is not difﬁcult to procure one in the cities in Indonesia, as there are
many ‘backyard abortionists’. It is generally considered that such illegal abortions constitute a signiﬁcant component of
high levels of maternal mortality in Indonesia. In 2013 Indonesia had the third highest maternal mortality ratio (MMR) in
Asia: 190 deaths per 100,000 live births (WHO 2014).
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example, if a young man and woman are in a bedroom together (even just doing their
homework), they might be made to marry.
If a married couple is childless, it is the woman who is automatically ‘blamed’ for
infertility and carries the stigma of infertility, regardless of the biological cause of the infertility (e.g. Bennett 2009; Koning 2004: 251–2). Women who are known to be unfaithful to
their husbands, to have affairs or to be a mistress to a married man (selingkuh) are also
heavily stigmatised and excluded from polite society (e.g. Platt 2010: 116). The
common thread with these stigmas is women’s deviation from ideal marriage, whether
by pre/extra-marital sexual practice, infertility or age. A woman should be attached to a
man by marriage, and she should bear children within marriage. If she fails in this, she
is stigmatised.
We can extend the list to women who work in hotels (Bennett 2008), to female sex
workers (Ford and Lyons 2008; Lindquist 2004), to women living and working in an
export processing zone, who may or may not be sex workers (Silvey 2000), and even to
wanita karier (career women, see Nilan and Utari 2008).3 The common thread with
these stigmas is women working in occupations associated with sex and living in places
associated with sex. Since sex is only supposed to occur within marriage, women who
work in places or occupations that suggest extra-marital sex suffer a damaged reputation.
However, men who work or live in such places are not similarly stigmatised. In the case of
middle-class ‘career women’ such as journalists, because they have to work nights and
away from home, the ‘crime’ is often that the job entails the privileging of the work
role over domestic duties as housewife and mother, which is not acceptable for women
but is entirely permissible for men (Nilan and Utari 2008).
When we add the stigmatisation of janda cerai (divorcees), it is very clear that women’s
deviation from normative marriage and sexuality – that is, reproductive heterosexuality
practised within marriage – is strongly stigmatised in Indonesia. In this regard, it is important to note that usually when men experience these same conditions (‘old’ bachelorhood,
extra-marital sex, working in hotels, the media, etc.) they are not stigmatised.4 Indeed,
men are often valorised for their sexual exploits before and beyond marriage. Thus, the
stigma attached to janda is both a gendered stigma – it does not condemn widowers or
divorced men – and a moral stigma: the identity of the janda as a good woman is
threatened.
A second way to contextualise the stigmatisation of janda is to examine the anthropological literature on the acceptability or otherwise of divorce in Indonesia. While the term
janda refers to both widows and divorcees, there is very little research done on the elderly
and the widowed men in Indonesia, making it difﬁcult to survey the construction of janda
mati (widows) in Indonesian societies (but see below). The anthropological literature on
divorce in Indonesia presents a diverse picture according to time and place. If nothing else,
this shows the constructedness of stigma. It is quite frequently stated that divorce is
common and easy in Indonesia, and carries little stigma (e.g. Nobles and Buttenheim
2008: 905). This claim is often unsupported by evidence (as in that citation), but is sometimes traceable to ethnographic research conducted in the 1950s and 1960s in Java. In the
3

Other stigmatising conditions include those associated with health and bodies e.g. HIV-AIDS sufferers (Ford et al. 2004);
people with physical disabilities, mental illness, and leprosy; as well as race (e.g. Papuans, Chinese) and indigeneity (e.g.
the Mentawaians and Kubu in Sumatra); and a host of local social practices (e.g. dog-eating in Bali).
4
The main exception is men who are drug addicts and/or have HIV-AIDS.
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paradigmatic and much cited text on The Javanese family, Hildred Geertz (1961: 69)
reported from Central Java that ‘Nearly half of all Javanese marriages end in divorce’,
and that frequent divorce was part of a cycle of very early ﬁrst marriage (ideally before
the age of 16 for a girl, and often arranged by the parents), anticipated divorce and re-marriage, with serial marriages thereafter also quite common. The pattern of arranged marriage for the ﬁrst early marriage indicates both the economic dependence of the young
generation on the parental generation, and the strong sense of obligation to parents
that children feel. There is also the strong inﬂuence of parental and family status: an
early marriage shows that the girl is eminently marriageable and the family a desirable
partner. Geertz (1961: 139) noted the extremely abbreviated courtship phase for young
people, and remarked that the stigma of spinsterhood contributed considerably to this
pattern (1961: 70). However, she also remarked that this casual approach to marriage
and divorce did not really obtain in towns, where people ‘consider divorce morally
wrong’ (Geertz 1961: 138).5 Further, for the aristocratic priyayi, divorce was ‘a matter
of shame and withdrawal of social esteem’ (Geertz 1961: 138–9), meaning that divorce
was rare in these social circles. The bilateral kinship system, the absence of extended
family groups (at least for commoners) and the structural autonomy of the nuclear
family were the main features of the Javanese kinship system.
While it is entirely possible that Hildred Geertz and other scholars were misguided,
lacking the feminist lens that focuses from the point of view of women (as argued, for
example by O’Shaughnessy 2009), a similar pattern was reported by Koning (2004),
based on ﬁeldwork in Central Java in 1991 and 1994: a casual cycle of marriage,
divorce and quick re-marriage in which divorce seemed not to attract stigma or disgrace.
Again early marriage was reported, but the average age of ﬁrst marriage was rising rapidly,
and the convention of arranged marriage was giving way to choice marriage. The cohort of
older women in her sample (female heads who were 50 years of age or older) had an
average age at ﬁrst marriage of only 11.7 years; the cohort of younger women (where
female heads were younger than 35 years) had an average age of ﬁrst marriage of 16.7
years. Almost all marriages of the older women had been arranged; among the cohort
of younger women, one-third chose their ﬁrst partner (Koning 2004: 252–3). Both
Geertz (1961) and Koning (2004) mention the high value placed on conﬂict avoidance
in Javanese society, and note that divorce restored community balance.
Platt (2010: 2) reported, based on ﬁeldwork among the Muslim Sasak in rural, western
Lombok, that the average age of ﬁrst marriage among the women in her study was 17.7
years and that ‘there is generally little stigma attached to either male or female divorcees
and remarriage is common’ (2010: 99). However, Platt (2010: 158) later noted considerable
ambivalence about divorce, especially among women, because currently married women see
janda as:
… a potential threat to their marriage. With the help of guna-guna [‘black magic’] it was
thought that a janda may lure away an otherwise unsuspecting husband. Yet the majority

5

Hildred Geertz followed the social structure identiﬁed by her partner, Clifford Geertz, in his famous book, The religion of
Java (1960). His three-way division of Javanese society – the majority were abangan, who were religiously syncretic,
socio-economically peasants; then came the town-dwelling santri who followed orthodox Islamic teachings and were
often engaged in trade; and ﬁnally the small number of elite aristocrats, the priayayi – has not been accepted by
later anthropologists.

16

L. PARKER

Downloaded by [T&F Internal Users], [Samantha Barbaro] at 12:55 29 February 2016

of people view janda as biasa (normal), a status that is no doubt normalised by the high rate
of divorce in Teduk.

At the same time, it was generally thought that it was men who were likely to have extramarital affairs (called pacaran lagi, lit. to court again) (Platt 2010: 113). To add insult to
injury, ‘if a man strays his wife is implicitly blamed, adding stigma to her existing
emotional injury over his inﬁdelity’ (Platt 2010: 124). Platt (2010: 158) also noted the
‘informal and oral nature of marriage and its dissolution, where there is little if any
reliance upon state marriage registration and laws. This facilitates relatively easy entry
into and departure from marriage, for men in particular’. In fact only one woman in
her sample was ofﬁcially registered as married (Platt 2010: 107)! Also, for women to
apply for divorce was considered a sin (Platt 2010: 163). The casual nature of marriage
in Lombok is quite notorious, and shows the gender asymmetry in marriage, with men
able to act much more autonomously than women, the disjuncture between women
and the state, and the way ‘men are invested with the public authority of the family’ in
Sasak Lombok (Platt 2010: 111). It seems that in rural Sasak Lombok, New Order government messages about the ideal nuclear family, the undesirability of divorce and the puritan
sexual code barely penetrated, enabling this cycle of casual marriage, easy divorce and
quick re-marriage to continue without signiﬁcant stigma.
However, among some ethnic groups such as the Muslim Bugis and the Hindu Balinese,
there is considerable stigma attached to divorce for women (Idrus 2003, 2009, 2012; Jennaway 2000, 2002). Idrus (2003) showed that divorced Bugis women in South Sulawesi
experience shame due to the loss of honour to their family (siri), and suggested that the
frequency of divorce and speed of re-marriage may disguise the stigma surrounding divorcees. Because janda are perceived to pose a sexual threat to existing marriages, a community may press for the quick serial marriage of potentially ‘dangerous’, sexually
experienced women. Thus, the Bugis share with the Javanese and the Sasak the idea
that the sexually experienced woman who is loose in society is a danger to social order,
and should be contained and made safe by quick re-marriage.
In patrilineal and virilocal Bali, women who separate and divorce from their husbands
lose their children, who stay with their father. The threat of losing one’s children is
enough to keep most women in marriages, even when abused. Some idea of the abject
status of divorcees in Bali can be seen in Jennaway’s study of polygyny in north Bali
(2000). She differentiated between the interests of comparatively powerful senior
wives, who are threatened by candidate junior co-wives, and the latter, ‘whose reputations have been damaged’ and ‘are motivated to secure marriage and thereby restore
their respectability as soon as possible’ (Jennaway 2000: 155). Second and junior cowives are usually women who ‘have been compromised in some way by their past life
experiences’ (Jennaway 2000: 155) – that is, they are older unmarried women (daa
tua), widows (balu) or, most numerous, divorcees (also balu). For the latter, the
stigma of a ‘failed’ marriage is immeasurably compounded by the stigma of being a
‘bad mother’, who has deserted her children.
In some of the above vignettes, there are hints of the major social changes that occurred
during the New Order, and intimations of class differences in attitudes towards divorce.
The statistics on divorce rates are problematic, partly because they are derived from multiple sources, including the Islamic and secular (civil) courts. The courts report steady
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declines in the rate of divorce from 1979 to 2003 and then an increase from 2003
(Cammack and Heaton 2011: 785). There are also the Indonesian Demographic and
Health Surveys (from 1987 with the latest in 2007 and 2012), and the Indonesian
Family Life Surveys, though there are some problems with using these to establish
divorce rates. Cammack and Heaton (2011) use those two surveys to show steady declines
in divorce to 2003, then a slight uptick in 2007. Although the statistics are not very reliable,
demographers agree that divorce rates reached 50% in the 1950s and that the high levels of
divorce in Indonesia in the 1950s and 1960s were not sustained through the New Order
period, and indeed had already plummeted to around 35% by 1975. Further, rates of
divorce stayed comparatively low through the New Order and beyond, though higher
rates of divorce continue among both rural and urban poor (O’Shaughnessy 2009: 63).
There is evidence of an increasing rate of divorce from 2003.
It is no coincidence that the stigma attached to divorce grew during the New Order, as
divorce became less common (see O’Shaughnessy 2009). Among the most relevant of the
social transformations for our purposes are the ‘education revolution’ which occurred
during the New Order. Whether measuring by illiteracy rates, years spent at school or percentage of age cohorts that attain particular education milestones (e.g. completing primary
school, junior high or senior high), Indonesia made great strides in levels of educational
attainment from the early 1970s (Suharti 2013: 18–23). Longer years at school mean prolonged adolescence and later marriage, and marriage that is no longer arranged by the
parents (Heaton et al. 2001). This trend is obvious in Koning’s sample above. Higher
levels of education, industrialisation and general economic development also entailed
urbanisation and increased participation in the labour force by women. As Heaton
et al. (2001: 489) note, ‘In Indonesia, high levels of divorce [in the 1950s] were sustained
by early arranged marriage, strong economic ties to parents, and facility of obtaining
divorce.’ The shift to less common and stigmatised divorce occurred at the same time
as later marriage, by choice rather than by parental arrangement. Although it is unwise
to suggest that choice and arranged marriages are mutually exclusive polar opposites –
young people today invariably seek parental approval before marriage, and it is very
important to them – the shift to later marriage signalled a different way of thinking
about marriage, and a corresponding stigmatisation of divorce.
It is important to introduce here the role of the New Order state in the reconstruction of
marriage and divorce in Indonesia. Much has been written by feminist and other scholars
about the Marriage Law of 1974 and the many programmes and organisations that the
New Order set up to implement its patriarchal gender ideology, its ideal of the new
nuclear family and concomitant social agendas, particularly in family planning (e.g. Blackburn 2004; Robinson 2009; Suryakusuma 1996).
The twin pillars of the New Order were developmentalism and political stability. Even
though development, by its very nature, implies tremendous social change, the regime had
a socially conservative ideal: a stable and peaceful society, based on the harmonious
nuclear family (Sciortino and Smyth 2002). Each family member had a ‘natural’ place
and role to play. The father at the apex of the family enjoyed a ‘natural’ authority, and
those subordinate to him – the wife and children in the new nuclear family – served his
interests, which were conﬂated with the interests of the family. The mother was to obey
the father. There was unity of power and authority, the primacy of family needs over individual needs, and no possibility of legitimate opposition. Although this was said to suit the

18

L. PARKER

Downloaded by [T&F Internal Users], [Samantha Barbaro] at 12:55 29 February 2016

Indonesian national character, real-life Indonesian families tend to be much more
extended and complicated than this. This was a vision of an integrated nation and
state: the nation-state was to be one big happy family.
The 1974 Marriage Law was the ﬁrst legislative move towards this goal. It was envisaged
to support the Family Planning programme that would limit population growth, for
instance, by establishing minimum ages for marriage (19 years of age for males and 16
for females). Law 10/1992 is also relevant for our purposes. It concerned ‘Population
Development and the Development of Happy and Prosperous Families’:
In its effort to establish overall stability and control, the New Order government proclaims a
strong distaste for open conﬂicts both within the family and state, since conﬂicts expose the
failure to live in agreement and harmony. … In 1995, the Ministry of Population and Head of
the National Family Planning Board (BKKBN) launched a national campaign to promote the
‘happy, prosperous family to serve as the cornerstone and the pillar of the just and prosperous
Indonesian society’ (Suyono, 1995, p.2; cf PP no. 21, 1994). … [H]armony is presented as an
inherent characteristic of the family, as also sanctioned in the Law No. 10, 1992. This states
that the family consists of complementary and harmonious (selaras) relationships between its
members, and between the family, the society at large and the environment (BKKBN, 1995a,
p. 11). The … promotion of harmony is seen as one of the eight basic functions of the prosperous family. The family ought to provide an affective environment and to create an harmonious sphere for its members[;] internal conﬂicts are an obstacle to development.
(Sciortino and Smyth 2002: 102)

The 1974 Marriage Law and associated regulations also made early marriage, divorce and
polygyny more difﬁcult in Indonesia. The best study of the evolution of divorce under the
New Order is that by O’Shaughnessy (2009, especially Chapter 3). She examines the marriage and divorce laws and regulations, and their application by judges and the ofﬁcials at
the KUA (Kantor Urusan Agama, Religious Affairs Ofﬁce), as well as individual cases,
instances of marriage guidance counselling and a ‘Model Mother’ (Ibu Teladan) competition. She argues convincingly that the New Order state ‘recast the act of divorce itself
… as inherently inappropriate or shameful, and damaging to the social fabric of the
nation’ (O’Shaughnessy 2009: 65). The breakdown of a marriage was reconceptualised
as being someone’s ‘fault’, and ‘fault was deemed to invalidate the right to request
divorce’ (O’ Shaughnessy 2009: 66).6 Since it was usually women who ﬁled for divorce,
this meant that women were blamed for causing the ‘broken home’. Implicitly the ‘perpetrator’ of divorce was constructed as oppositional to the state, which now saw divorce as
divisive, in contradistinction to marriage, which was lauded as the bedrock institution in
society.
In this stigmatisation of divorce and divorcees we see the operation of state power mentioned by Link and Phelan (2001). The ‘normals’ identiﬁed by Goffman are the state, legal
and religious authorities which passed the 1974 Marriage Law. It states that husbands are
the heads of families, and that wives are household managers or housewives (ROI 1974,
Article 31, point 3). Although the implementation of law is commonly weak in Indonesia,
this statement, that husbands are the heads of families, is known and accepted throughout
6

However, Bowen (2003: 210–14), who was working mainly in the Gayo highlands of Aceh in Sumatra, paints a rather
different picture. While he argues that Islamic judges saw divorce as a moral issue and marriages as sacred, he cites a
trend post-1991 towards no-fault divorce, ﬁnding instead that ‘irreconcilable differences’ were sufﬁcient grounds for
divorce.
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Indonesia, no doubt partly because it echoes an Islamic injunction (e.g. Qur’an 4:34).7 In
various ways, this equation causes problems for janda, and indeed for all women and men,
government and non-government agencies, that seek to improve the socio-economic wellbeing of women who are effectively the heads of their household but cannot be formally
identiﬁed as such because of this Law. Many janda do not have legally recognised marriages and/or divorces, as in Lombok, noted above. Some were married too young for
their marriage to be considered legal; others were married secretly or unofﬁcially (nikah
siri); some could not afford the cost of a formal marriage or a formal divorce and so
were not supported by their husbands; some have been abandoned by their husbands
(Akhmadi et al. 2010). Although well established in development discourse internationally, in Indonesia the Female-Headed Household eludes both deﬁnition and legal status
(Akhmadi et al. 2010: ix).
New regulations in Indonesia require birth and marriage certiﬁcates, e.g. before children can enrol in school. Many women do not have a formal birth certiﬁcate, which is
required to obtain a marriage certiﬁcate, and do not have a marriage to obtain a
divorce (Platt 2009; 2010: 107ff; Akhmadi et al. 2010). These unintentionally hit the
poorest, most remotely located and least educated people, who often do not have the
funds for travel to government ofﬁces where they have to pay for the requisite certiﬁcates.
For women who have been abandoned by their husbands or whose marital status is ambiguous, these new policies can further their disadvantage. Thus, many janda are in a legal
and economic limbo, neither supported by a husband nor entitled to support for children.
These are examples of institutional, structural discrimination that ampliﬁes the stigma
experienced by janda that Corrigan et al. (2004) identiﬁed.
Thus, during the New Order, divorce became not only a social and legal decision, but
also a religious and moral one (Bowen 2003: 214). The state constructed divorce as at least
undesirable, and at worst, reprehensible; women who ﬁled for divorce were constructed as
troublemakers and seen to be guilty of causing conﬂict within families and society. It is no
wonder that the ethnographic evidence in the articles in this issue shows women living out
Goffman’s model of the three stages of stigmatisation: ‘normal’ ibu, ‘discreditable’ women
who stay married and avoid divorce, even under conditions of violence and abuse (see also
Aisyah and Parker 2014), because it is so shaming, and ‘discredited’ women where many
divorces are kept secret because the lot of the janda cerai is not a happy one.

Promising areas for future research
There is a need for ethnographic research into the concept of the broken home in Indonesia, and the effects of janda stigma on children. Some of these issues are assumed in Indonesian movies and sinetron (Indonesian television soap operas). An aspect of the
stigmatisation of janda that we have perforce neglected in this collection is the representation of janda in theatre, literature, and popular culture. For instance, Bali’s most famous
widow is Rangda, a frightening widow-witch who is the principal in the dramatic
7

This verse is variously translated and interpreted: ‘Men have authority over women by [right of] what Allah has given one
over the other and what they spend [for maintenance] from their wealth. So righteous women are devoutly obedient,
guarding in [the husband’s] absence what Allah would have them guard. But those [wives] from whom you fear arrogance - [ﬁrst] advise them; [then if they persist], forsake them in bed; and [ﬁnally], strike them. But if they obey you
[once more], seek no means against them. Indeed, Allah is ever Exalted and Grand’ (translated by Abdullah Yusuf Ali).

20

L. PARKER

Downloaded by [T&F Internal Users], [Samantha Barbaro] at 12:55 29 February 2016

Calonarang dance-play (see Parker 2003: 183–4, 198–9). In performance, she embodies
evil; in everyday life, Rangda and witches in general are said to eat new-born babies
and prey upon pregnant women (see also Belo 1949). Such a representation suggests
that the contemporary suspicion of janda has deep historical roots.
Several popular novels that take young janda as their subject/protagonists appeared
recently, including Divortiare by Ika Natassa (2008), Janda-janda kosmopolitan by
Andrei Aksana (2010) and Perang bintang by Dewie Sekar (2006). Hellwig (2011: 16),
writing about post-New Order ﬁction by women, noted that in many women’s stories,
… a situation of divorced parents is presented as identical with a dysfunctional family background. Single motherhood, in most cases a divorced woman with custody over her children,
almost always equals economic hardship and poverty, abandonment and emotional
struggles. Such literary representations reiterate the view that divorce destroys family life
and is disgraceful.

However, there is an older literature on janda, particularly divorcees, e.g. Nh Dini’s short
story and collection, Janda muda (The young divorcee) from the late 1970s (2003; see also
O’Shaughnessy 2009: 188 for analysis), and several novels from the late colonial period.
Similarly, there have been ﬁlms (including horror/mystery ﬁlms) that usually take
janda kembang (lit. ﬂower janda, usually referring to a young and beautiful janda) as
their subject and title (e.g. Misteri janda kembang (The mystery of the beautiful janda,
1991, dir. by H. Tjut Djalil), Mati muda di pelukan janda (Dying young in the embrace
of a janda, 2011, dir. by Helﬁ C.H. Kardit) and Janda kembang (The beautiful janda,
2009, dir. by Lakonde). Many of the popular novels and ﬁlms use the ﬁgure of the
janda for titillation: she is alluring, and there is obvious scope for plot development in
the jealousy of a wife or ibu. In Mahy et al. (2016, this issue), there is an ethnographic
example of a reputed janda kembang (young, beautiful janda cerai) being wrongly presumed by village youth to be sexually available – clearly this was a mistake of the youth
which can be attributed to such stereotypes that automatically link sexual availability to
young, sexually experienced women who are not ‘attached’ to a male. There are also
popular psychology and guidance/personal development books on janda, e.g. Pribadiningtyas (2010). Finally, feminist scholars in Indonesia have begun the task of analysing the
phenomenon, e.g. Santoso (2007) and in 2012 Rifka Media published a special issue on
janda in 2012.8 Nevertheless, the dominant discourse in popular media is the salacious
consideration of janda as sexually available.
This article has mostly attended to the stigma attached to janda cerai (divorced janda),
rather than janda mati (widows). Apart from noting that older widows seem not to attract
the malicious slander that young janda of both types attract, we are rather bereft of ethnographic data on attitudes towards widows. There is an established tradition of ﬁlial respect
(hormat) towards parents in Indonesia, and from younger people to older people generally, regardless of kin ties. It remains to be seen how this tradition of hormat is gendered,
and how it contradicts or otherwise the lack of respect commonly accorded janda. Certainly, the researchers in this project can all think of elderly widows who attract respect
and have standing, and even leadership roles, in some communities. For the author,

8

Thanks to Aquarini Priyatna Prabasmoro for supplying this. Rifka Media is published quarterly by the feminist NGO, Rifka
Annisa. Rifka Annisa is particularly well known for its pioneering work on domestic violence in Indonesia.
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this is much more the case in West Sumatra, among the Minangkabau, than among the
Balinese.9
There is a signiﬁcant need for more research on the aged generally in Indonesia –
including, of course, on gender differences among the elderly and attitudes towards
widows. One suggestive piece of research compares the extent of support for the elderly
by their families, and vice versa, support for their families by the elderly in rural Javanese,
Sundanese and Minangkabau societies (Kreager and Schröder-Butterﬁll 2009). Generally,
there is a preference for care by females in the family (Kreager and Schröder-Butterﬁll
2009: 10), but there are different attitudes towards dependence. In Java, if the elderly
are unable to contribute to their family, they suffer ‘loss of social status’ (Kreager and
Schröder-Butterﬁll 2009: 9). In contrast, in Minang society, ‘dependence in later life is a
source of satisfaction and respect’ (Kreager and Schröder-Butterﬁll 2009: 12); the ﬂow
of support is ‘upwards’ towards the elderly rather than downwards from the elderly;
and aged dependence is valued as a sign of a successful marriage and kin network.
While this body of work neglects our topic of janda stigma, it does give some indication
of gendered and ethnic diversity in treatment of the aged.
There is deﬁnitely a class dimension to the stigma experienced by janda. It does appear
that the middle class model, as observed by Valerie Hull in Central Java back in 1976,
became a new norm during the New Order: the women in the growing middle class
were becoming better educated, but the stay-at-home (non-working) housewife became
an ideal, a symbol not only of the husband’s growing prosperity and the family’s economic
security, but also of the virtuous ibu (mother).10 Middle-class women became very reluctant to divorce, anticipating straitened circumstances, and, more importantly perhaps,
stigma leading to social damage, if not ruin. The suggestion is, therefore, that the
stigma attached to divorce is felt more keenly by middle class divorcees than by lower
class divorcees, and there is some suggestion of this in earlier periods (e.g. Geertz 1961).
The brief survey above, and the articles by Creese and Pohlman (2016, this issue), begin
what might be called the history of the stigmatisation of janda in Indonesia. The constructedness of stigma means that in different historical contexts it will appear differently,
and possibly not at all. It could well be difﬁcult to penetrate to pre-colonial times, as Creese
found for Bali (2016). However, colonial sources for Bali reveal the legal ossiﬁcation of a
largely oral tradition of dealing with divorce, which in turn reﬂected the patriarchal and
patrilineal kinship system, leaving widows and divorcees bereft of both children and land.
Although Indonesia is developing rapidly and is now ranked as a low-middle income
country, there are still about 100 million Indonesians getting by on less than US$2 a
day (Economist 2011). We suggest that janda comprise a disproportionate section of
that 100 million (Akhmadi et al. 2010), and that their precarious economic condition is
undoubtedly an element in their stigmatisation. Many widows and divorcees ﬁnd themselves heads of households, responsible for the economic support of dependent children
and other family members. The lack of a comprehensive social welfare system and of
9

The author has conducted ﬁeldwork in Bali intermittently since 1980 and in West Sumatra (home of the Minangkabau)
since 2004.
This broader phenomenon came to be recognised by feminist scholars as ibuism. The term was coined by Madelon Djajadiningrat-Nieuwenhuis (1987) to refer to the New Order (born-again priyayi) ideal of the self-sacriﬁcing mother who
volunteers in a plethora of women’s organisations at community level to support her husband and develop bourgeois
housewifeliness among lower-class women.

10
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affordable child-minding facilities means that janda with dependent children are very constrained in employment options: they characteristically work from home, open a stall or
otherwise develop a niche in the informal economy. There are an estimated 9 million
female heads of household, 14% of the total of 65 million households in Indonesia
(Akhmadi et al. 2010: 1), the vast majority of whom are janda. The economic plight of
janda is clearly a subject for more research.
However, there is evidence from Putra and Creese (2016, this issue), that separation and
divorce are not always economically disastrous for women. Many women ﬁle for divorce
on grounds of economic abandonment or the failure of their husbands to maintain them,
so their economic condition after divorce is unchanged. There is evidence that easy
divorce is particularly associated with the lower classes, and in some cases the stigmatisation of janda may be a conﬂation with the stigma of poverty. However, poverty occurs
unevenly in Indonesia. There is some suggestion in Parker et al. (2016, this issue) that
there is less stigmatisation of janda in situations of generalised poverty, than when
janda live in more comfortable social environments.

Conclusion
The literature on the theorisation of stigma provides insights into the way stigma works to
‘spoil’ the identity of women who have been divorced or widowed in Indonesia. Assigned a
derogatory label, separated from respectable, virtuous ibu and denigrated for being sexually available and promiscuous, janda in Indonesia are morally suspect. The contemporary
stigmatisation of janda – particularly of divorcees – inversely indexes the ideal of the
marital relationship and the ubiquity of marriage as the bedrock institution in Indonesia.
The ﬁgure of the janda – particularly of the janda cerai or divorcee – is the discursive polar
opposite of the ibu, the ideal virtuous woman who is both mother and wife. The ibu is not
autonomous: sexually she may only serve her husband and domestically she is tied to
service of the family. In contrast, the janda stands alone: she is theoretically autonomous,
and her assumed sexual availability and promiscuity are the core of the stigma. The stigma
attacks her moral identity and worth as a good woman and it works because the ﬁgure of
the janda threatens what matters in society: the safely married ibu, living in service of her
husband and children.
The fact that stigma is socially constructed means that stigma is not eternal, and that
therefore there are possibilities for the de-stigmatisation of janda. The New Order is
dead, and the Indonesian state has become more open and democratic. While there are
some encouraging signs of a new gender order – e.g. the passing of Law 23/2004
Against Domestic Violence and the introduction of gender mainstreaming in all government policy – there are also contradictory signs of a new social conservatism – e.g. the
introduction of sharia in some provincial and local jurisdictions, with its particular attention to constraining female dress and mobility, and the new popularity of polygyny. Of
further concern is that Islamic judges at the turn of this century are increasingly applying
the category of nusyuz (wifely disobedience) in divorce cases, even where husbands have
not requested it, and are also ﬁnancially penalising women who have been judged disobedient (O’Shaughnessy 2009: 114–17). Since all of the ethnographic evidence in this special
issue was collected in post-New Order Indonesia (see also O’Shaughnessy 2009: 86–90 and
117–23), there is no reason to suppose that the cultural conditions that have been fertile
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ground for the stigmatisation of janda have changed. That is, while marriage is so desired
and so ubiquitous, and divorce constructed as anomalous and undesirable, unfortunately,
we should expect no relief for janda.
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