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Summary
This thesis examines a selection of work by the Saudi female artist Safeya Binzagr
(b.1940) from the years 1968 to 2000. It is argued that in order to claim agency for
Saudi women and fight negative stereotypes Binzagr focused in her work on
highlighting their authoritative traditional roles in the pre-oil society. Binzagr changed
their status in the cultural discourse by producing images that compensate for the lack
of visual representations of Saudi women, and also she perpetuated the influence of
these images by placing them in a museum that functions as an education centre.
The thesis examines how space segregation and the conservative nature of Saudi
society neither limited the artist’s sense of control, nor forced her to overtly conflict
with its norms. The first and second chapters highlight the cultural significance of Saudi
society during the period in question and how it shaped Binzagr’s work and career
plans. The third chapter analyses Binzagr’s representations of domestic life in old
Jeddah, and how in her work she gave women an authoritative position over men. The
fourth and fifth chapters examine the socio-religious boundaries of image making and
explore how Binzagr’s style and subject matter helped her breach this prohibition.
Moreover, they demonstrate how Binzagr’s sense of authority over her cultural heritage
drove her to intervene and amend images of Saudi women in Orientalist photography.
The sixth chapter highlights the artist’s relationship to the ‘home’. It examines
how family, ethnicity and class were used strategically to expand her audience group
leading her to establish the first and only art museum in Saudi Arabia. Finally, the thesis
concludes with a re-ordering of the crucial stages that shaped her career and style, and
suggests that as an important part of , Saudi heritage religious based debates for Binzagr
were an influential tool for negotiation.
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Chapter 1: Introduction

1.1 A case study of a Saudi woman artist
This thesis, ‘Image Making: Representations of Women in the Art and Career of Safeya
Binzagr from 1968 to 2000’, seeks to demonstrate how the Saudi female artist Safeya
Binzagr exerted change through art in the conservative society of Saudi Arabia. During
this period, image making in Saudi culture was considered sinful, 1 girls’ education was
a problematic issue, and women were not expected to have a professional career. What
makes Safeya Binzagr a significant case is that she established a respectable position in
Saudi Arabia, and changed the status of Saudi women in the collective memories of
Saudis through her art career, without clashing with society’s socio-religious norms.
The role of this study is to demonstrate how she achieved this.
Safeya Binzagr, who was born in Jeddah (1940), made a historical breakthrough
in 1970 when she became the first female artist to have a solo exhibition in Saudi
Arabia. 2 This accomplishment came after her participation with her fellow artist
Mounirah Mosly3 in a joint exhibition in Jeddah in 1968. 4 The exhibition was also

1

See: ،(2001 ، دار طﻮق اﻟﻨﺠﺎة: ﻣﺤﻤﺪ زھﯿﺮ ﻧﺎﺻﺮ اﻟﻨﺎﺻﺮ )ﺑﯿﺮوت. ﺗﺤﻘﯿﻖ، ﺻﺤﯿﺢ اﻟﺒﺨﺎري،""ﺑﺎب ﻋﺬاب اﻟﻤﺼﻮرﯾﻦ ﯾﻮم اﻟﻘﯿﺎﻣﺔ
،؛ أﻧﻈﺮ أﯾﻀﺎ ً ﻧﻔﺲ اﻟﺠﺰء176 ،51-5950. اﻷﺣﺎدﯾﺚ رﻗﻢ،7. ج،ﻧﺴﺨﺔ ﻣﺼ ّﻮرة ﻋﻦ اﻟﺴﻠﻄﺎﻧﯿﺔ ﺑﺈﺿﺎﻓﺔ ﺗﺮﻗﯿﻢ ﻣﺤﻤﺪ ﻓﺆاد ﻋﺒﺪاﻟﺒﺎﻗﻲ
؛82 ،2225 . رﻗﻢ،3. ج، اﻟﻤﺮﺟﻊ اﻟﺴﺎﺑﻖ،" وﻣﺎ ﯾﻜﺮه ﻣﻦ ذﻟﻚ،؛ "ﺑﺎب ﺑﯿﻊ اﻟﺘﺼﺎوﯾﺮ اﻟﺘﻲ ﻟﯿﺲ ﻓﯿﮭﺎ روح5963-5952 .اﻷﺣﺎدﯾﺚ رﻗﻢ
 دار: ﻣﺤﻤﺪ ﻓﺆاد ﻋﺒﺪاﻟﺒﺎﻗﻲ )ﺑﯿﺮوت. ﺗﺤﻘﯿﻖ، ﺻﺤﯿﺢ ُﻣﺴﻠِﻢ،""ﺑﺎب ﺗﺤﺮﯾﻢ ﺗﺼﻮﯾﺮ ﺻﻮرة اﻟﺤﯿﻮان وﺗﺤﺮﯾﻢ اﺗﺨﺎذ ﻣﺎ ﻓﯿﮫ ﺻﻮرة ﻏﯿﺮ ﻣﻤﺘﮭﻨﺔ
1672-1663 ، 2112 -2104. اﻷﺣﺎدﯾﺚ رﻗﻢ،3. ج،(1992 ،اﻟﻜﺘﺐ اﻟﻌﻠﻤﯿﺔ.
2
، وزارة اﻟﺜﻘﺎﻓﺔ واﻹﻋﻼم وﻛﺎﻟﺔ اﻟﻮزارة ﻟﻠﺸﺌﻮن اﻟﺜﻘﺎﻓﯿﺔ: ﺗﺎرﯾﺦ اﻟﻔﻦ اﻟﺘﺸﻜﯿﻠﻲ ﻓﻲ اﻟﻤﻤﻠﻜﺔ اﻟﻌﺮﺑﯿﺔ اﻟﺴﻌﻮدﯾﺔ )اﻟﺮﯾﺎض،ﻣﺤﻤﺪ اﻟﺮﺻﯿﺺ
48 ،(2010.
3
The English spelling of the artist's name, Mounirah Mosly, changes in some of Binzagr's publication.
Therefore, this thesis uses the same spelling used in the artist's official website:
http://www.mounirahmosly.com/
4
Safeya Binzagr, Saudi Arabia: An Artist’s View of the Past (Lausanne and Geneva: Three Continents
Publishers, Arabian Resource Management S.A., 1979), 9.
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considered a historical breakthrough for both Binzagr and Mosly, since it was the firstever public exhibition of female artists in the history of Saudi Arabia. 5
Binzagr is known for her paintings of historical subjects from the pre-oil
society 6 in Saudi Arabia: old cultural ceremonies and domestic life in the Arabian
Peninsula 7 during the late nineteenth and early twentieth centuries, with a special focus
on the heritage of Jeddah. Her success has continued since her debut in 1968. One of her
many later accomplishments is establishing a private art museum in Jeddah under her
name, Darat Safeya Binzagr. The admission is free for the public to see the entire
collection of Binzagr’s paintings, drawings, historical objects and costumes she used
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،(2012 ، وﻛﺎﻟﺔ اﻟﻮزارة ﻟﻠﺸﺌﻮن اﻟﺜﻘﺎﻓﯿﺔ، وزارة اﻟﺜﻘﺎﻓﺔ واﻹﻋﻼم: اﻟﺜﺎﻧﯿﺔ )اﻟﺮﯾﺎض، ﻣﺴﯿﺮة اﻟﻔﻦ اﻟﺘﺸﻜﯿﻠﻲ اﻟﺴﻌﻮدي،ﻋﺒﺪاﻟﺮﺣﻤﻦ اﻟﺴﻠﯿﻤﺎن
83.
6
Pre-oil society is a widely used term in history, anthropology, and socio economic scholarly work to
describe the Gulf state societies, including Saudi Arabia, during the pre-modern era, and before the influx
of the oil revenues in the 1950s. The main socio-political character of the pre-oil era was the ‘rulership of
shaikhdoms’. This included: ‘the ruling families, the tribes and tribal guards, the merchants, the
governors’, and their ‘small-scale societies’ which consisted of tribes and villages rather than modern
states. Moreover, pre-oil societies had limited resources, basic and traditional industries, small
populations, and relied on local goods. See: James Onley and Sulayman Khalaf, ‘Shaikhly Authority in
the Pre‐oil Gulf: An Historical–Anthropological Study’, History and Anthropology 17, no. 3 (1
September 2006): 189, 191–92. See also: Steffen Hertog, Princes, Brokers, and Bureaucrats: Oil and the
State in Saudi Arabia (New York: Cornell University Press, 2010), 6, 14; Donald Powell Cole and Soraya
Altorki, Was Arabia Tribal?: A Reinterpretation of the Pre-Oil Society (Arizona: Middle East Studies
Association of North America, 1990).
7
The Arabian Peninsula is a geological term that is widely used by the key Saudi historians, such as
Hamad Al-Jasser, to refer to Saudi Arabia and the Gulf region in the pre-modern era. The Arabian
Peninsula consists of four regions: Najd and Hijaz, which creates two important regions of Saudi Arabia
today; the Southern region, which is now divided between Saudi Arabia, Yemen, and Oman; and finally,
the Eastern region, which is also divided between Saudi Arabia and the rest of the Arabian Gulf countries.
Therefore, it is suggested here that this name became popular in Saudi history for geopolitical reasons. It
highlights the sovereignty of Saudi Arabia in the Arabian Peninsula since it controls 80% of its territory,
and has the capacity to comprise all the different dynasties that ruled during the pre-modern era when
almost every town was ruled by a different tribe or family until the Saud dynasty (rulers of Al-Diriyah
town) was able to unite them all under the Saudi flag. See:  رﺣﺎﻟﺔ ﻏﺮﺑﯿﻮن ﻓﻲ ﺑﻼدﻧﺎ ﻋﺮض ﻣﻮﺟﺰ،ﺣﻤﺪ اﻟﺠﺎﺳﺮ
، دار اﻟﯿﻤﺎﻣﺔ ﻟﻠﺒﺤﺚ واﻟﺘﺮﺟﻤﺔ واﻟﻨﺸﺮ:ﻟﺮﺣﻼت ﺑﻌﺾ اﻟﻐﺮﺑﯿﯿﻦ ﻓﻲ ﻗﻠﺐ اﻟﺠﺰﯾﺮة و ﺷﻤﺎﻟﮭﺎ ﻣﻊ ﺿﻤﯿﻤﺔ ﻟﮭﺎ ﺻﻠﺔ ﺑﺎﻟﺮﺣﻼت )اﻟﺮﯾﺎض
1996); Wanye H Bowen, The History of Saudi Arabia (Westport: Greenwood, 2008), 2, 59; Alexei
Vassiliev, The History of Saudi Arabia, Kindle Edition (London: Saqi Books, 2013); James Wynbrandt, A
Brief History of Saudi Arabia (New York: Infobase Publishing, 2004), 2. See also: David George
Hogarth, The Penetration of Arabia: A Record of the Development of Western Knowledge Concerning the
Arabian Peninsula (Cambridge, New York: Cambridge University Press, 2012), for a historiography
analysis of Western travel literature on the Arabian Peninsula; and for more recent works see: J.E.
Peterson, ‘The Arabian Peninsula in Modern Times: A Historiographical Survey of Recent Publications’,
Journal of Arabian Studies: Arabia, the Gulf, and the Red Sea 4, no. 2 (3 July 2014): 244–74.
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earlier in her career as prototypes for her paintings. 8 In addition, she received many
awards as her career progressed. These include: a recognition award from United
Nations Environment Programme (UNEP) for works contributing to the protection of
national heritage, 9 and a medallion of recognition for her creative accomplishments on
the level of the GCC states –the Cooperation Council for the Arab State of the Gulf
(GCC). 10
The problem of this study is not, therefore, that Binzagr has not received formal
recognition, either by awards or by documenting her precedence, but that art historians
have lacked a frame of reference in which to place her work. There is no formal or
content analysis of Binzagr’s work, or for its cultural influence in shaping the image of
women in the collective memory of the audience in their studies. Her work is often
considered, and presented, as a scientific illustration of the past although she drew on
primarily oral history and historic artefacts. 11 Hence her role has been acknowledged as
preserving the cultural history of Saudi Arabia. However, the main argument of this
study is that Binzagr’s renderings of the pre-oil Saudi society act as powerful
representations of herself, as well as of other Saudi women. She used art and writing to
negotiate many sensitive subjects and change the viewpoints without showing overt
resistance to the social norms. Her style and subject matter, as well as her family were
strategically implemented in order to push the socio-religious boundaries of image
8

See: Safeya Binzagr, ed., A Three-Decade Journey with Saudi Heritage (Jeddah: Darat Safeya Binzagr,
1999), which was printed on the occasion of establishing the museum.
9
Safeya Binzagr, Second personal interview, interview by Eiman Elgibreen, Tape recording, 3 August
2010, Darat Safeya Binzagr, Jeddah, Transcript (Appendix 2): ‘ ، رﺣﻨﺎ ﻟﻸردن ﯾﻮﻧﯿﺐ،أﯾﺎﻣﯿﮭﺎ أﻧﺎ وأﺧﻮﯾﺎ ﺣﻖ اﻟﺒﯿﺌﺔ دا
’ھﺬا ﻓﯿﮫ ﺑﺮﺿﻮا ﺗﺮﺷﺤﺖ ﻷﻧﮫ أﻧﺎ أﻋﺘﺒﺮ ﻛﺤﻤﺎﯾﺔ ﻟﻠﺘﺮاث. Translation: ‘At that time, my brother and I went to Jordan to
[attend] the environment event for UNEP. I was nominated for it because my work was considered a
protection for national heritage’.
10
3 ، ﺻﺤﯿﻔﺔ اﻟﺸﺮق،’ ‘وزراء اﻟﺜﻘﺎﻓﺔ ﻓﻲ دول ﻣﺠﻠﺲ اﻟﺘﻌﺎون اﻟﺨﻠﯿﺠﯿﺔ ﯾﻌﻘﺪون اﺟﺘﻤﺎﻋﮭﻢ اﻟﺘﺎﺳﻊ ﻋﺸﺮ وﯾﻜﺮﻣﻮن اﻟﻤﺒﺪﻋﯿﻦ،ﺣﺴﯿﻦ اﻟﺤﺮﺑﻲ
 ﺛﻘﺎﻓﺔ. ﻗﺴﻢ، 669  اﻟﻌﺪد،2013 أﻛﺘﻮﺑﺮ, http://www.alsharq.net.sa/2013/10/03/960348.
11
See: : )ﺟﺪة55  اﻟﻜﺘﺎب اﻟﻌﺮﺑﻲ اﻟﺴﻌﻮدي؛، ﻣﻼﻣﺢ اﻟﺤﯿﺎة اﻻﺟﺘﻤﺎﻋﯿﺔ ﻓﻲ اﻟﺤﺠﺎز ﻓﻲ اﻟﻘﺮن اﻟﺮاﺑﻊ ﻋﺸﺮ ﻟﻠﮭﺠﺮة،ﻣﺤﻤﺪ ﻋﻠﻲ ﻣﻐﺮﺑﻲ
1982 ،)ﺗﮭﺎﻣﺔ, where Binzagr’s work is used as illustrations; In  اﻟﺘﺼﻮﯾﺮ اﻟﺘﺸﻜﯿﻠﻲ ﻓﻲ اﻟﻤﻤﻠﻜﺔ اﻟﻌﺮﺑﯿﺔ،ﺳﮭﯿﻞ ﺳﺎﻟﻢ اﻟﺤﺮﺑﻲ
96 ،(2003 ، ﻣﺆﺳﺴﺔ اﻟﻔﻦ اﻟﻨﻘﻲ: اﻟﺴﻌﻮدﯾﺔ )اﻟﺮﯾﺎضAl-Harbi adds that some scholars wanted Binzagr to paint
certain traditional scenes for their book, but does not state whether she responded to their request.
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making, and use these images to restore Saudi women’s agency by making it
observable. However, the meaning of agency in this thesis comprises more than the
observable actions of the painted women. It includes the artist’s motivation, intention,
and determination to change their image in art and in cultural history. Also, the use of
the term here covers more forms other than decision making; it includes ‘bargaining and
negotiation, deception and manipulation’, 12 as well as ‘more intangible, cognitive
processes of reflection and analysis’. 13 Which were exercised by the artist as an
individual, and by the women she painted as collectivities.
The current research considers Saudi women’s role, as presented in Binzagr’s
work, in two eras: the late nineteenth and early twentieth century which is the era
Binzagr depicted, and the second half of the twentieth century in which she lived. She
focused on presenting particular scenes and settings of the life of traditional Saudi
women in an attempt to demonstrate how they performed their authority within the
hierarchy of their traditional society. These women were observant of the socioreligious norms and expectations of the pre-modern and pre-oil society by staying home
and veiled in public. However, Binzagr shows the extended dimension of segregated
space by reminding the audience of its active social life, and the hierarchy and multitude
of roles within it. This helped her in many ways to negotiate current issues resulting
from the new oil-society which eliminated many traditional aspects of women’s lives,
such as going to the local Islamic teacher to learn reading and writing or making some
money by selling goods at women’s morning gatherings; yet did not allow them to
enjoy the newly developed options, such as studying at modern schools or working in
paid occupations. Therefore, Binzagr’s work achieves more than preserving heritage – it
maintains a certain status for women in the collective memory of Saudis.
12

Naila Kabeer, ‘Resources, Agency, Achievements: Reflections on the Measurement of Women’s
Empowerment’, Development and Change 30, no. 3 (1 July 1999): 438.
13
Ibid.
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Treating her work as illustrations rather than impressions dismisses the new
perspective it offers on traditional gender roles and the pre-oil society of Saudi Arabia.
Consequently, the main aim of this study is to analyse Binzagr’s art, decisions and
career choices, in order to demonstrate the nature and degree of her influence, and how
she adapted to her situation and managed to break through. This thesis also suggests that
the means of empowerment Binzagr has used overlaps with her representation of
agency. In other words, the solutions or methods she has developed to overcome
obstacles later become a representation, or evidence, of that achievement.
There are many complicated factors that hindered the acknowledgement of
Binzagr’s influence, but these mainly relate to two issues mentioned above: Binzagr’s
works are often understood as images of traditional and conservative domestic life that
has no agency; and the quantity and quality of historical writing and art criticism in
Saudi Arabia which affected the way her work is perceived by Saudis as will be
examined in the literature review. However, the lack of recognition of traditional
women’s roles is a general problem in history regardless of their geographical and
cultural location. In the introduction to her book, Well-Behaved Women Seldom Make
History, Laurel Thatcher Ulrich suggests a few important factors that explain the
tendency to dismiss traditional female roles in history as unimportant, and therefore less
visible. One of these is historians’ way of considering what is worthy of being
remembered and appreciated. Although some historians acknowledge the importance of
women’s contributions in the domestic sphere, many still ‘assume that domestic roles
haven’t changed much over the centuries’ and remained in a general state. 14 According
to Ulrich, this assumption not only limits women, but limits the subject of history in
general, which is why she emphasises that ‘good historians’ should go beyond
14

Laurel Thatcher Ulrich, Well-Behaved Women Seldom Make History (USA: Vintage Books, 2008), xxi.
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examining the actions of prominent people and major events. 15 She explains that it is
part of the historian’s role to follow broad changes in human behaviour, such as ‘falling
death rates or transatlantic migration’, 16 and that domestic roles and other general states
should be considered a significant part of a society’s history. However, this is not an
easy task. As Ulrich acknowledges, even a good historian can fail this task because of
the scarcity of detailed records about women. Many women were illiterate in previous
centuries, 17 and their histories, if written, were done so from the perspective of a
different person. Therefore, Binzagr’s work is particularly significant for offering a
closer understanding of traditional Saudi women’s perspective of themselves and their
roles. The majority of her work draws on stories she heard from an older generation of
women describing their lives in the past, 18 which is an aspect of Binzagr’s work that has
yet to be considered. Ulrich also stresses that written history can never be an innocent
representation of the past; it is ‘what later generations choose to remember’. 19 This
supports the suggestion that Binzagr’s work represent her agency. It is selective rather
than objective, thus should be considered as an expression of her beliefs and perceptions
about the past, rather than a scientific and detached recording.
It is important, however, to realise that appreciating the representation of agency
in Binzagr’s work requires a clear understanding of the cultural significance of women’s
roles in ‘third-world’ countries. 20 This makes the scholarly work of certain postcolonial

15

Ibid., xxi–xxii.
Ibid., xxii.
17
Ibid.
18
Binzagr, Saudi Arabia, 10.
19
Ulrich, Well-Behaved Women Seldom Make History, xxii.
20
See: Chandra Talpade Mohanty, ‘Cartographies of Struggle: Third World Women and the Politics of
Feminism’, in Third World Women and the Politics of Feminism, ed. Chandra Talpade Mohanty, Ann
Russo, and Lourdes Torres (USA: Indiana University Press, 1991), 4, where the term ‘third world’ was
used to refer to underdeveloped as well as developing countries. However, since this use usually
associates issues of women in the third world with political and economic crises, it is important to state
clearly that this particular reference is not intended in this thesis. The issues that Saudi women have faced
during Binzagr’s time of being active, from 1968 onwards, are more associated with the conflicts of the
16
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feminists useful in drawing attention to the problematic results inherent in the
generalisation and historical reduction of some feminist cross-cultural studies.
According to Chandra Talpade Mohanty, the problem of many feminist writings is that
they ‘discursively colonize the material and historical heterogeneities of the lives of
women in the third world, thereby producing/representing a composite, singular “thirdworld woman” – an image which appears arbitrarily constructed’. 21 The complicated
structure of many third-world countries, including Saudi Arabia, makes it impossible to
deal with women’s issues there without considering their precise ideological context, at
least in terms of examining how this has affected women’s social, cultural and religious
ideology, and vice versa. It is also necessary to consider these cultural practices within
their historical moment, because similar practices in the Islamic world may have had
different meanings in different historical times. 22 Moreover, class, race and ethnicity can
all influence women’s situation within the same place, and it is therefore important to
avoid treating third-world women as a coherent group. 23
This tendency towards generalisation does not mean that feminist cross-cultural
studies have no value. It is mentioned only to clarify that Binzagr’s case is not
necessarily similar to those of other Arab or Middle Eastern women artists. In fact,
Mohanty stresses that such comparative studies reveal ‘the connection between the local
and the universal’. 24 However, this cannot be achieved immediately, such as linking

country’s modernisation leap. Therefore, Saudi Arabia here is considered a third-world country for its
vastly developing state.
21
Chandra Talpade Mohanty, ‘Under Western Eyes: Feminist Scholarship and Colonial Discourses’,
Feminist Review, no. 30 (1 October 1988): 62–63.
22
See: Ibid., 75; Frantz Fanon, ‘Algeria Unveiled’, in Veil: Veiling, Representation, and Contemporary
Art, ed. David A Bailey and Gilane Tawadros (London: Institute of International Arts (inIVA) in
association with Modern Art Oxford, 2003), 72–87, for examples on the various meanings of the veil in
different countries at the same time, or in the same country at different times.
23
Mohanty, ‘Under Western Eyes’, 72.
24
Chandra Talpade Mohanty, ‘“Under Western Eyes” Revisited: Feminist Solidarity through
Anticapitalist Struggles’, in Feminism without Borders: Decolonizing Theory, Practicing Solidarity, ed.
Chandra Talpade Mohanty (Durham and London: Duke University Press, 2003), 226.
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Saudi with Arab women, or Arab with Western women; and, indeed, not unless the
differences are stressed in order to see the connection more clearly. 25 The importance of
such a distinction is to assist studies that aim to improve the situation of oppressed
women without depriving the rest of third-world women of their historical and political
influence. 26
Saba Mahmood brings to attention an important point that must be taken into
consideration when examining Binzagr’s work. Mahmood notes that political, civil, and
economic equality claims in Saudi Arabia ‘remain stubbornly elusive’. 27 Therefore,
Binzagr’s work cannot be interpreted in light of a certain political or social movement,
and her motives should not be understood as a feminist project. This study will examine
this situation and demonstrate the conditions that shaped Binzagr’s work and the
reasons for her career choices. These reasons are not entirely gender related, some are a
result of the identity crisis caused by the rapid change of the Saudi economy and
ideology since the 1960s. Other are related to the artist’s personal experience growing
up in diaspora, and her dissatisfaction with the image of Saudi culture in general, and
women in particular in global discourse as a result of the lack of visual records about
people’s life in pre-oil society in Saudi Arabia.

1.2 Literature review
The purpose of this literature review is to demonstrate how art scholars frame Binzagr’s
work and accomplishments locally and internationally, in order to highlight the gap that
the current study seeks to bridge. In Saudi, as a consequence of the lack of educational
25

Ibid., 225–226.
Mohanty, ‘Under Western Eyes’, 79.
27
Saba Mahmood, Politics of Piety: The Islamic Revival and the Feminist Subject, 2nd ed. (Princeton,
N.J.: Princeton University Press, 2012), xix.
26
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institutions that offer a degree in art history and academic art criticism, scholarly works
in these two fields hardly exist. In fact, until 2008, the only available option for Saudis
to earn an academic degree in art was from art-education departments and institutes in
the country. 28 As a result, all studies that mention Safeya Binzagr were produced by
scholars of art education to serve the purposes of their field. Depending on their aims,
these can be divided into two main categories: the first are general surveys of the history
of art in Saudi Arabia, while the second are general surveys of the main sources of
visual inspiration in Saudi art. The latter follow the manner of the former in terms of
research structure. For example, the first edition of ﻣﺴﯿﺮة اﻟﻔﻦ اﻟﺘﺸﻜﯿﻠﻲ اﻟﺴﻌﻮدي, ‘The
Journey of Saudi Plastic Arts’, by Abdulrahman Al-Soliman, published in 2000, 29 which
was reissued with some additions and corrections in 2012, 30 is the most cited work
about Saudi art and shaped the canon for art scholarly work in Saudi Arabia. Both
editions of the book contain a general survey on the history of art practice in Saudi
Arabia, but are more of a history of Saudi art education than of fine art. Al-Soliman
focuses on the role of the state’s early art-education institutes and colleges in shaping
the development of art in the country. In addition, he lists early state and private
exhibitions, art groups and societies, followed by short biographies of 130 artists in the
first edition, 31 and 161 artists in the second. 32 In 2010, a new study which has a similar
structure, but with elaborated details and analysis of the state’s role, appeared and
became the second most cited study about Saudi art. This is ﺗﺎرﯾﺦ اﻟﻔﻦ اﻟﺘﺸﻜﯿﻠﻲ ﻓﻲ اﻟﻤﻤﻠﻜﺔ
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See 38–34 ، ﺗﺎرﯾﺦ اﻟﻔﻦ اﻟﺘﺸﻜﯿﻠﻲ ﻓﻲ اﻟﻤﻤﻠﻜﺔ اﻟﻌﺮﺑﯿﺔ اﻟﺴﻌﻮدﯾﺔ،؛ اﻟﺮﺻﯿﺺ12–11 ، ﻣﺴﯿﺮة اﻟﻔﻦ اﻟﺘﺸﻜﯿﻠﻲ اﻟﺴﻌﻮدي،اﻟﺴﻠﯿﻤﺎن.
See: ، اﻹدارة اﻟﻌﺎﻣﺔ ﻟﻠﻨﺸﺎطﺎت اﻟﺜﻘﺎﻓﯿﺔ، اﻟﺮﺋﺎﺳﺔ اﻟﻌﺎﻣﺔ ﻟﺮﻋﺎﯾﺔ اﻟﺸﺒﺎب: ﻣﺴﯿﺮة اﻟﻔﻦ اﻟﺘﺸﻜﯿﻠﻲ اﻟﺴﻌﻮدي )اﻟﺮﯾﺎض،ﻋﺒﺪاﻟﺮﺣﻤﻦ اﻟﺴﻠﯿﻤﺎن
2000).
30
See: 2012 ، ﻣﺴﯿﺮة اﻟﻔﻦ اﻟﺘﺸﻜﯿﻠﻲ اﻟﺴﻌﻮدي،اﻟﺴﻠﯿﻤﺎن.
31
See: 2000 ، ﻣﺴﯿﺮة اﻟﻔﻦ اﻟﺘﺸﻜﯿﻠﻲ،اﻟﺴﻠﯿﻤﺎن.
32
See: 2012 ، ﻣﺴﯿﺮة اﻟﻔﻦ اﻟﺘﺸﻜﯿﻠﻲ اﻟﺴﻌﻮدي،اﻟﺴﻠﯿﻤﺎن.
29
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اﻟﻌﺮﺑﯿﺔ اﻟﺴﻌﻮدﯾﺔ, ‘The History of Plastic Arts in the Kingdom of Saudi Arabia’, by
Muhammad Alrosais. 33
In both studies Binzagr’s short biography and a few images of her work are
included. The importance of these two studies, although hardly accessible, 34 is that they
are the only ones available that offer primary material. The authors gathered their
information from the artists themselves and from exhibition catalogues collected since
the 1960s. However, the two studies could not escape minor errors as a result of the
large scope of artists covered. For instance, Al-Soliman’s first edition includes Binzagr
with the first generation of artists who were sent by the government in the 1960s to earn
a formal degree in art. 35 And although this information is deleted in the second edition,
the author does not mention in his preface that it contains corrections, saying only that it
contains updated information and more artists’ biographies. 36 Similar errors are found in
Alrosais’ study, where the birthdates of many female artists whom Alrosais categorises
as fourth generation are wrong by at least eight years. To name a few: Maha Al-Senan,
Adwa’a Bint Yazeed, Masoda Qurban, and Salwa Al-Hogail, currently in their midforties and fifties, 37 are cited by Alrosais as having been born between 1977 and 1979. 38
Moreover, neither study offers a close reading of any artist’s work, including
Binzagr’s, although each artist is illustrated with examples of their work. Both scholars
also limit Binzagr’s accomplishment to exhibiting her work as early as 1968, and her

33
34

 ﺗﺎرﯾﺦ اﻟﻔﻦ اﻟﺘﺸﻜﯿﻠﻲ ﻓﻲ اﻟﻤﻤﻠﻜﺔ اﻟﻌﺮﺑﯿﺔ اﻟﺴﻌﻮدﯾﺔ،اﻟﺮﺻﯿﺺ.

The two books are not for sale. They were commissioned by the General Presidency of Youth Welfare
in Saudi Arabia, and the Saudi Ministry of Culture and Information, for different occasions, and can only
be obtained by personal contact with the officials of the Ministry of Culture and Information in Saudi
Arabia.
35
14 ، ﻣﺴﯿﺮة اﻟﻔﻦ اﻟﺘﺸﻜﯿﻠﻲ،اﻟﺴﻠﯿﻤﺎن. Binzagr earned her first formal degree at her own expense in 1978.
36
See: 8 ، ﻣﺴﯿﺮة اﻟﻔﻦ اﻟﺘﺸﻜﯿﻠﻲ اﻟﺴﻌﻮدي،اﻟﺴﻠﯿﻤﺎن.
37
The mentioned names are acquaintances of the current scholar from her work as lecturer at Princess
Nourah Bint Abdulrahman University in Riyadh, and ‘Mawhibah’ summer programme for the gifted in
the arts (2005-2006), as well as her career as an artist since 2003.
38
See: 267 ، ﺗﺎرﯾﺦ اﻟﻔﻦ اﻟﺘﺸﻜﯿﻠﻲ ﻓﻲ اﻟﻤﻤﻠﻜﺔ اﻟﻌﺮﺑﯿﺔ اﻟﺴﻌﻮدﯾﺔ،اﻟﺮﺻﯿﺺ.
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role as an activist in recording and preserving Saudi heritage. 39 With the exception of
اﻟﺘﺼﻮﯾﺮ اﻟﺘﺸﻜﯿﻠﻲ ﻓﻲ اﻟﻤﻤﻠﻜﺔ اﻟﻌﺮﺑﯿﺔ اﻟﺴﻌﻮدﯾﺔ, ‘Painting in Saudi Arabia’, by Suhail Al-harbi, 40
P39F
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up to this date, scholars who mention Binzagr follow the structure of Al-Soliman’s
book: starting with a general overview of the emergence and development of Saudi art
followed by artists’ biographies. An example of this is Past is Prologue by Aya Aliriza
and Raneem Farsi, published in 2014 to mark the inauguration of an initiative to
promote Saudi art by the Saudi Art Council in Jeddah, called “21-39”, which uses one
of Binzagr’s works as a cover. 41 This volume cannot be described as an exhibition
P40F

P

catalogue since it does not have many images or close readings, but it also cannot be
regarded as book of any sort since it only lists artists’ names and short biographies cited
in Al-Soliman and Alrosais’s studies. The problem of Past is Prologue is not only that it
offers no new material about the artists’ work, its title suggests that the role of artists
such as Binzagr has ended, although the majority are still actively involved in Saudi art.
Moreover, the scope of artists in the book seems confusing and incoherent, and provides
no explanation for readers. For example, Abdullah Hammas and Ali Al-Tukhais are
considered second- and third-generation Saudi artists, yet are included in this volume.
On the international level of academic publication, the first generation of Saudi
women artists is rarely mentioned in studies about Arab women artists, as a result of the
relatively recent development of fine art practice in Saudi compared with other Arab
countries. And on the rare occasion when they are mentioned, gaps occur. Again, this
can be attributed to the lack of Saudi scholarly work for foreign researchers to rely on.
For instance, Forces of Change: Artists of the Arab World, which is an edited book by
39

 ﺗﺎرﯾﺦ،؛ اﻟﺮﺻﯿﺺ104–103 ،م2012 ، ﻣﺴﯿﺮة اﻟﻔﻦ اﻟﺘﺸﻜﯿﻠﻲ اﻟﺴﻌﻮدي،؛ اﻟﺴﻠﯿﻤﺎن93–92 ،م2000 ، ﻣﺴﯿﺮة اﻟﻔﻦ اﻟﺘﺸﻜﯿﻠﻲ،اﻟﺴﻠﯿﻤﺎن
231–230 ،اﻟﻔﻦ اﻟﺘﺸﻜﯿﻠﻲ ﻓﻲ اﻟﻤﻤﻠﻜﺔ اﻟﻌﺮﺑﯿﺔ اﻟﺴﻌﻮدﯾﺔ.
40
 اﻟﺘﺼﻮﯾﺮ اﻟﺘﺸﻜﯿﻠﻲ ﻓﻲ اﻟﻤﻤﻠﻜﺔ اﻟﻌﺮﺑﯿﺔ اﻟﺴﻌﻮدﯾﺔ،اﻟﺤﺮﺑﻲ. This is the only traced study that actually discuss Binzagr’s
paintings instead of her biography and links the discussion to the images. However, only one page was
written about Binzagr, since the focus of the study are the main sources of inspiration of Saudi painters.
41
Aya Aliriza and Raneem Farsi, Past Is Prologue (Jeddah: The Saudi Art Council, 2014).
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Salwa Mikdadi Nashashibi published on the occasion of an exhibition at the National
Museum of Women in the Arts in Washington, D.C., 42 is one of these rare books.
However, although Binzagr was invited to participate in the same exhibition with her
colleague Mounirah Mosly, 43 she is not mentioned in the four essays in the book that
discuss the role of Arab women artists in their countries.
Another example of inaccurate international accounts of Binzagr is an essay by
Salwa Nashashibi, entitled ‘Elements of empowerment: support system in art practice’,
in Contemporary Arab Women’s Art: Dialogue of the Present, published by the
Women’s Art Library in 1999. Nashashibi limits the role of Binzagr and Mosly to being
the first educated and practising women artists: ‘In Saudi Arabia, where women are still
veiled in public and where strict codes enforce segregation of the sexes, artists hold two
exhibition openings: the first, official one for men and the second for women’. 44 This is
a direct quote from a former study by her colleague Wijdan Ali. 45 Citing this statement
with no further attempt to explain the changes Binzagr and Mosly have made, or their
style and their subject matter, reflects a prejudice based on the general assumption about
the situation of women in Saudi Arabia. This is not the only generalisation Nashashibi
makes in her essay. She also assumes that Saudi Arabia, similar to many Arab countries,

42

Salwa Mikdadi Nashashibi, ed., Forces of Change: Artists in the Arab World (California; Washington
D.C.: The international Council for Women in the Arts; The National Museum of Women in the Arts,
1994).
43
See: Safeya Binzagr, First personal interview, interview by Eiman Elgibreen, Tape recording, 2 August
2010, Darat Safeya Binzagr, Jeddah, Transcript (Appendix 1): ‘ أﻧﺎ ﺟﺎﺗﻨﻲ دﻋﻮﺗﯿﻦ ﻣﻦ ﻣﺘﺤﻒ أﻣﺮﯾﻜﺎ ﻋﺸﺎن أروح،
 واﻟﺪي، وﻋﻨﺪي ﺟﻮاﺑﺎت ﻟﻜﻦ ﻛﺎن ﻓﯿﮫ ظﺮوف ﻋﻨﺪي، إﯾﮫ:’ اﻟﻨﺎﺷﯿﻮﻧﺎل ﻣﯿﻮزﯾﻢ أوف ووﻣﻦ إن ذا آرﺗﺲ‘ ﻗﺼﺪك؟ ﺑﻦ زﻗﺮ: اﻟﺠﺒﺮﯾﻦ.أﻋﺮض
’ﻛﺎن ﺑﺎﻟﻤﺴﺘﺸﻔﻰ ﻓﻲ ﺳﻮﯾﺴﺮا ﻣﺎ أﻗﺪر أﺳﯿﺒﮭﻢ. Translation: ‘I received two invitations from the museum in America
to show my work. Elgibreen: You mean the National Museum of Women in the Arts? Binzagr: Yes, and I
have letters but I could not go, my father was in hospital in Switzerland and I could not leave them [her
family]’. Although Binzagr could not participate in the exhibition, the current scholar was able to trace
the catalogues of Binzagr’s first exhibition with Mosly in Jeddah (1968); and her second solo-exhibition
in Dhahran (1976), in the library and archive of the National Museum of Women in the Arts, which
indicates awareness of her role with Mosly; see: (Appendix 1-2).
44
Salwa Nashashibi, ‘Elements of Empowerment: Support System in Art Practice’, in Contemporary
Arab Women’s Art: Dialogues of the Present, ed. Fran Lloyd (London: Women’s Art Library, 1999), 90.
45
This is: Wijdan Ali, Modern Islamic Art: Development and Continuity (Gainesville: University Press of
Florida, 1997).
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was a French colony, and states that in 1924 French became the formal language
alongside Arabic. 46
In general, no academic case study on a Saudi woman artist exists, and only two
studies are available by art-education scholars of a selected group of women artists:
‘The Effect of Culture on Artistic Vision in Saudi Contemporary Painting and the Role
of Women in this Field’, by Maha Al-Senan; 47 and ‘Cultural and Environmental Effects
of Painting on Saudi Woman Artists in Saudi Arabia’, by Elham Jan. 48 Both texts are
MPhil dissertations in art education. The second is hard to access since it was produced
at Halwan University in Cairo and has never been published, however the first was
divided and published in three volumes extracted directly from the dissertation. 49
Similar to many scholars in Saudi, Al-Senan, in both her dissertation and the three
books, could not escape the effect of Al-Solaiman’s study. She limits the role of the
early generation of Saudi women artists to their precedent in exhibiting their work,
without further explanation of the obstacles that made this achievement worthy of
recognition. The socio-cultural situation of Saudi women artists especially of the early
generation remains vague, and the challenges they faced, whether related to gender roles
and society’s expectations, or to the nature of their unestablished careers, have not been
examined. Unfortunately, Al-Senan’s studies do not fulfil their declared aim of
examining the work of Binzagr and the rest of the chosen artists: there is no close
reading of the artists’ work, only a description of their general style, and there is no
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Nashashibi, ‘Elements of Empowerment: Support System in Art Practice’, 89. Saudi Arabia has never
been occupied or ruled by any Western country, and Arabic was the only formal language during the first
half of the twentieth century.
47
Maha Al-Senan, ‘The Effect of Culture on the Artistic Vision in Saudi Contemporary Painting and the
Role of Women in This Field’ (MPhil diss., College of Home Economics and Art Education, 2001).
48
Elham Jan, ‘Cultural and Environmental Effects of Painting on Saudi Woman Artists in Saudi Arabia’
(MPhil diss, Halwan University, Art Education Department, 2003).
49
 اﻟﻤﺮأة واﻟﻔﻦ اﻟﺘﺸﻜﯿﻠﻲ ﻓﻲ،(؛ ﻣﮭﺎ اﻟﺴﻨﺎن2007 ، اﻟﻤﺆﻟﻔﺔ: أﺳﺎﻟﯿﺐ ﻣﻌﺎﺻﺮة ﻓﻲ اﻟﺘﺼﻮﯾﺮ اﻟﺘﺸﻜﯿﻠﻲ اﻟﺴﻌﻮدي )اﻟﺮﯾﺎض،ﻣﮭﺎ اﻟﺴﻨﺎن
: ﻣﺆﺛﺮات اﻟﺮؤﯾﺔ ﻓﻲ اﻟﺘﺼﻮﯾﺮ اﻟﺘﺸﻜﯿﻠﻲ اﻟﺴﻌﻮدي اﻟﻤﻌﺎﺻﺮ )اﻟﺮﯾﺎض،(؛ ﻣﮭﺎ اﻟﺴﻨﺎن2007 ، اﻟﻤﺆﻟﻔﺔ:اﻟﻤﻤﻠﻜﺔ اﻟﻌﺮﺑﯿﺔ اﻟﺴﻌﻮدﯾﺔ )اﻟﺮﯾﺎض
2007 ،)اﻟﻤﺆﻟﻔﺔ.
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commentary by the scholar or direct reference to the images of Binzagr’s work in the
context. In fact, many of the images do not include the title in the caption. Moreover,
every paragraph about Binzagr is quoted or cited from her second book, 50 and from AlSoliman’s first edition, 51 although Al-Senan declares in her research that she
interviewed Binzagr and sent her a questionnaire, and includes an unanswered sample
of this questionnaire in her appendices. 52
Literature on Saudi art reveals a tendency to focus on two main aspects of Saudi
art and artists: short artist biographies and the state’s role in establishing and developing
Saudi art. This is a rather problematic style of writing if no other in depth studies are
made, because short biographies provide neither appreciation for the work, nor discuss
the social and cultural context in which they were produced. In addition, the focus on
the state’s role marginalises the efforts of artists as individuals, both men and women, in
shaping the development of art. More importantly, these studies only consider the
logistic obstacles faced by the first generation of Saudi artists, such as the lack of art
schools and galleries, and dismiss many pressing ideological barriers. One of these is
how they managed to change public attitudes towards representational art, which was
prohibited by religious belief. 53 Another important issue ignored by scholars although
Saudi artists are still struggling with it, is the weakness of the Saudi art market and
consumers’ lack of trust in art in general as an investment, which is related to their
attitude towards art practice.

50

That is, Binzagr, A Three-Decade Journey with Saudi Heritage.
See Al-Senan, ‘The Effect of Culture on the Artistic Vision in Saudi Contemporary Painting and the
Role of Women in This Field’, 141–146; ،؛ اﻟﺴﻨﺎن37–30 ، اﻟﻤﺮأة واﻟﻔﻦ اﻟﺘﺸﻜﯿﻠﻲ ﻓﻲ اﻟﻤﻤﻠﻜﺔ اﻟﻌﺮﺑﯿﺔ اﻟﺴﻌﻮدﯾﺔ،اﻟﺴﻨﺎن
46–39 ،أﺳﺎﻟﯿﺐ ﻣﻌﺎﺻﺮة ﻓﻲ اﻟﺘﺼﻮﯾﺮ اﻟﺘﺸﻜﯿﻠﻲ اﻟﺴﻌﻮدي.
52
Al-Senan, ‘The Effect of Culture on the Artistic Vision in Saudi Contemporary Painting and the Role
of Women in This Field’, 169–170, 271–272.
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See: (Chapter 4).
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There were also other problems for the first generation of women artists related
to gender roles, such as inequality in work and education opportunities, and lack of
communication with their audience on account of gender segregation. For example,
Binzagr could not attend the openings of all her exhibitions in Saudi until 1976, when
she exhibited her work in a private facility owned by the Saudi Arabian Oil Company
(Aramco). 54 On these occasions, she was represented by her father, four brothers, and
sometimes male colleagues (see Figure 1). This makes her an interesting case for
examination, in order to understand how such support systems can help a female artist
turn discriminatory situations in her favour. The analysis of Binzagr’s visual art will
hopefully demonstrate different modalities of women’s agency in the pre-oil society of
Saudi Arabia. Moreover, analyzing Binzagr’s career choices, which include her style,
subject matter and publication, within the socio-political context of the time of
production will demonstrate how these modalities developed and/or changed from past
to present.

1.3 Scope, methodology and source material
It will be of great value to shift the focus of research on Saudi artists, specifically
women, from their historic precedent to the cultural and artistic contribution they made
to the visual culture of their country. This study therefore examines one artist in
particular, Safeya Binzagr, to avoid generalisation and provide clearer understanding. It
takes into consideration other aspects of the artist’s life, such as class and cultural
ideology, in conjunction with changes in the socio-cultural context of Saudi Arabia.
Therefore, the focus will be on Binzagr’s work from her debut in 1968 to the formal
54

Safeya Binzagr, Saudi Arabia: An Artist’s View of the Past (Lausanne and Geneva: Three Continents
Publishers, Arabian Resource Management S.A., 1979), 11. The company, Aramco, was formerly known
as the Arabian American Oil Company.
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inauguration of her museum in the year 2000. This choice was made to avoid the new
challenges that changed the Saudi society after the terrorist attacks of 9/11 the following
year. The global pressure on Saudi Arabia, after revealing that the majority of the
suspects were Saudis, created a new identity crisis for its nationals. The government
was forced to revise and make serious changes in the media discourse and school
curriculums resulting a disruption of its recently developed identity of the 1960s to the
1990s. 55
The current scholar’s ten years of experience, working as an artist herself in
Saudi Arabia, gave her a fuller understanding of the situation of Saudi women artists –
their obstacles, attitudes and reactions to social norms. However, this study will only
shed light on the career of Binzagr in order to highlight her success in inducing sociocultural change. 56
This study depends on formal and contextual analysis as a methodology to
demonstrate Binzagr’s representations of women. The analysis will cover four areas:
firstly, a selected group of Binzagr’s works of art published in her first and second
books, consisting mainly of paintings, drawings and prints made from 1968 to the late
1990s, although other rare and/or unpublished work is referred to whenever necessary,
such as the Preliminary Studies and Sketches collection in her museum, Darat Safeya
Binzagr. The work in focus from the first book is from the Marriage, Traditional Dress,
Old Architecture, Religion, Daily Life, and Desert Life collections; 57 work selected from
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the second book includes examples from the Motherhood series, and from the Daily
Activities, Markets, Trades and Occupations collection. 58
The second area of focus is Binzagr’s written statements in her exhibition
catalogues and two books. Texts written by her sister Olfet Binzagr in the first book,
and by Dr Muhammad A. Fadhl in the second, are also considered because they were
approved by Binzagr and therefore reflect her perception of herself and her culture.
The third area of examination is Binzagr’s career choices, decisions and
projects. These include training methods and courses, exhibitions, marketing methods,
and the function of her museum inaugurated in the year 2000.
The fourth and most important area of analysis is the artist’s opinions and
answers in her interviews with the current scholar. These took place in two different
stages during the research. The first three interviews were conducted in the Darat Safeya
Binzagr museum in Jeddah, in August 2010, where the artist answered many questions
about her biography and paintings. The scholar spent four mornings with the artist, three
of which were recorded on tape, 59 while the final day was designated for photographing
details of certain paintings and some of the unpublished work. In January 2013, a fourth
interview with the artist was carried out in the same place, but this time, although the
scholar spent three full days discussing and revising certain information with the artist,
only snippets of the conversation were recorded on tape when documentation was
necessary. 60 The aim of this visit was to collect more material including photographs.
Finally, the scholar met the artist three times in informal meetings to get more updated
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information about her latest projects. 61 The last meeting was crucial to this study as it
allowed the artist to read the final thesis draft and give her opinion on many of the
scholar’s interpretations of her work. This gave the scholar an opportunity to confirm
the points of agreement, and clarify their different opinion whenever they disagreed
offering the reader a varied perspectives on the artist’s work.
The primary source material for this study is the interviews, the artist’s books
and her museum Darat Safeya Binzagr in Jeddah. Material was also gathered from the
Tate Britain library and archive, Central St Martin’s archive in London, and the
National Museum of Women in the Arts in Washington, D.C. There are also resources
from three Orientalist photography collections: firstly, Snouck Hurgronje’s threevolume album, combined and printed in one book, entitled Makkah a Hundred Years
Ago, or, C. Snouck Hurgronje’s Remarkable Albums; 62 secondly, Comtess de CroixMesnil’s photos from the Femmes d'Orient album in the Victoria and Albert Museum;
and thirdly, the Gerald de Gaury album at the Royal Geographical Society picture
library. Material about the socio-cultural history of Jeddah was gathered from two main
sources: historical books and anthropological research on the society of Jeddah, and
correspondence with the social historian of Jeddah, Ahmad Badeeb. Badeeb explained
the relation between Binzagr and her family to many other important figures in Jeddah
in a letter responding to the current scholar’s questions, and also sent information in the
form of a full draft of his unpublished book,  إﻧﮭﺎ ﺣﻘﺎ ً ﻋﺎﺋﻠﺔ ﻣﺤﺘﺮﻣﺔ:ﺟﺪة, ‘Jeddah: It is Truly a
Respectable Family’, which consists of more than one hundred articles written for
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seminars during the last decade. The articles cited in this thesis, in addition to Badeeb’s
letter, are included in the Appendices. 63

1.4 Summary of chapters
It is important to summarise the six chapters of this study following this introduction, so
the reader can envisage the progress of the subject. Following this introduction, Chapter
2 lays the ground for the analysis by introducing the reader to Safeya Binzagr and the
cultural history of Saudi Arabia, specifically Jeddah. The main argument of this chapter
is that Binzagr’s work is actually a response to an identity crisis in Saudi during the
1960s and 70s. This was a result of the drastic cultural change brought by the oil boom,
which replaced many aspects of tangible and intangible Saudi heritage with imported
lifestyles. It is argued that the cultural gap it created made Saudis very sensitive about
any attempt of criticism towards their hybrid lifestyle, and created nostalgia for the past.
In addition, this overview explains some obstacles that were dismissed by Saudi
scholars as a result of the identity crisis, and ignored the role of Binzagr and many other
influential Saudis in changing their culture. Some issues related to popular theoretical
approaches in gender studies will also be discussed in order to demonstrate how the
cultural significance of certain concepts, such as the meaning of domestic space in
Saudi Arabia, can make these concepts insufficient in the examination of Binzagr’s
work.
Chapter 3 argues that segregation and domesticity did not limit women’s
authority in Jeddah, nor their economic and aesthetic experience, and that the borders
between the public and the private in Jeddah are not fixed. This is demonstrated through
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the analysis of Binzagr’s depictions of women in both urban and Bedouin society in
Jeddah, and how their roles changes depending on the system of their cultural group.
The analysis of Binzagr’s ceremonial scenes will consider the cultural context and
meaning of the rituals and the symbolic objects, such as the bride’s slippers, to reveal
how it was used culturally and artistically to signify women’s agency. In addition, this
chapter argues that Binzagr controlled her representation of the male figure which made
the female appear more authoritative and influential.
Chapters 4 and 5 explore how Binzagr developed an approach to painting that
made her human figures less threatening to the audience’s religious beliefs and win
admiration for her work. The examination follows the development of her style in
conjunction with the shift in the boundaries that took place in image making in Saudi
Arabia, and how she implemented hybridity and fantasy to serve this purpose. It also
considers how her interest in portraiture changed from the late 1960s to the 80s, to
become a tool for defending the less fortunate of the workers who occupy traditional
trades and threatened by the oil boom. Chapter 5 will explore her use of portraits of
public figures to create a social network with certain people and negotiate their support
for her career. It will also consider her use of female images painted from imagination
and after Orientalist photography as representations of the nation’s wealth. It will be
suggested that her sense of authority over the subject drove her to adjust them whenever
needed and make them appear more significant.
Chapter 6 analyses the strategic ways in which Binzagr persuaded her audience
and negotiated their support for her work using self-representation methods that accord
with the expectations of each group. It argues that her family were her first audience and
winning their support was her guarantee to gain the support of the public and expand
her audience group. Branding and marketing, as well as self-fashioning are also
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discussed as part of these strategies. In addition, the importance of the ‘home’ as a
concept and as performance in Binzagr’s career is explored through the analysis of the
function of her museum. Darat Safeya Binzagr, the museum she inaugurated in 2000, is
discussed as the ultimate representation of Binzagr’s agency enabling her to evoke
images and spaces from the past giving her the opportunity to recreate a cultural history
of Saudi Arabia and present women as the face of the nation.
Finally, Chapter 7 concludes with a re-ordering of crucial stages and turning
points in Binzagr’s career, that religious based debates are the most influential tool of
negotiation in Saudi Arabia. It helped her push the boundaries and develop her art
career regardless of the conservative nature of the society. The Appendices include
transcripts of the four recorded interviews, 64 catalogues from her exhibitions of 1968,
1973, 1976 and 1980, 65 and a letter and five articles by Ahmad Badeeb. 66 The last are
included because they are unpublished sources and not easily available. The images
referred to in this research are printed in a separate catalogue.
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Chapter 2: Cultural, theoretical and conceptual matters

2.1 Introduction
In her book on Victorian women artists, Deborah Cherry raises an important issue by
asking the question: ‘Why look at women’s art?’ 67 Cherry’s question brings to attention
that interest in women’s art often goes beyond the surface of their paintings. She
addresses the fact that women’s art, especially from societies where women are
historically less visible, is interesting as a source of information about their situations
during that era, 68 or at least, provides a reflection of women artists’ views on their
societies. Therefore, examining the work of a woman artist is often a twofold process:
examining the artist’s life conditions, and those of the women she painted.
However, the case of Binzagr is further complicated as the majority of her work
is about a different period than her own. Until the 1980s, her work focused on showing
the domestic life, costumes and traditions of the pre-oil society of Jeddah. Therefore,
approaching her work requires a clear understanding of both periods: Jeddah in both the
1960s–70s and the late nineteenth and early twentieth centuries. This helps to reveal an
important aspect of Binzagr’s art that has long been overlooked by her audience, and
has never been declared by the artist. It is suggested here that although the subjects of
Binzagr’s art represent an older era, the impulse for making them emerges from her
present time. Analysis will reveal that Binzagr’s paintings often include signifiers of
certain debates and happenings in Saudi Arabia during the 1960s and 70s onwards. 69
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Binzagr enjoys a prestigious status in Saudi Arabia today, which makes one
wonder why she is still unknown internationally, although she had several solo
exhibitions and was invited to take part in group shows abroad. 70 There are many
reasons for this, such as her decision to abstain from selling her work after 1973, 71
P70F
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which limited her chances of expanding her reputation by participating in commercial
exhibitions and decreased collectors’ interest in her work. Yet this does not explain the
consistent rise of her reputation in Saudi where conditions remained similar. The
importance of Binzagr’s work is that it answers a pressing demand in Saudi Arabia
since the 1960s and accounts for her current popularity. Rather than a documentation of
a dying cultural heritage, as many scholars have described it based on the artist’s
declared aims, 72 Binzagr’s work functioned as a reassurance in the opposition to the
P71F

P

identity crisis Saudis were facing in the 1960s. However, the traditions and values she
defended in her work clashed with Western attitudes on the consequences of these roles
creating another limitation to her international popularity, especially during the feminist
waves of the 1970s and 80s when Binzagr was trying to break into the Western art
scene. She was very defensive about any attempts to question women’s choices in
Saudi. Here she describes her responses to the foreign audience every time she showed
them her work:
They consider me an odd case, and ask if my mother is not a Saudi woman
[hinting that a foreign element had an influence on Binzagr]. In return, I insist
that I am not the only [ambitious] women in Saudi and ask them to look for
themselves and see other examples. I keep telling them that the first womb
transplant operation in Saudi was carried by a woman, the first Saudi pharmacy
professor was a woman, Dr. Islam, not a man [...] Even if the mother is illiterate,
70
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she can push her children forward. My mother was illiterate, but she sacrificed
her life and left her home [in Jeddah] to join us [in Cairo] and support us. She
never stood in our way and she did not go to school because this was her choice,
to marry at a young age, but she had an artistic taste.73

Binzagr’s subjects and strong positive opinions about women’s situation in Saudi did
not cater to public expectations abroad. She explains that she has never been interested
in attending a feminist talk, and refuses to be described as a feminist, 74 because she
resents the way they judge Saudi women:
They always have to ask first if my mother is foreigner or something like that [...] I
respond: why? Do you think that when God was creating the human species he ran
out of clay 75 and could not complete the creation of women from our region? [Do
you think] that she [Saudi women] is disabled? [...] incapable of being creative?
Incapable of defending herself? When they start speaking on behalf of Saudi
women, I say: who assigned you to speak [on behalf of them]? Show me a Saudi
woman, a woman with a genuine sense of Saudi identity who has ever asked
anyone to help claim her rights back? Why? Do you think we do not have a
tongue? This is my response to these people. 76

Binzagr constantly insists that it has never been her intention to show women
more authoritative than men, and that she only shows them in their traditional roles as
they appear in Saudi culture. 77 She strongly reject any attempt to interpret her work as a
representation of women’s agency including the current thesis. 78 This rejection can be
understood as the artist’s method for eliminating any attempt to feed negative
73
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stereotypes about Saudi Arabia in any way. However, her opinion should not exhaust
other interpretations of her work once it has been grounded on the same base of her
inspiration; that is, Saudi cultural heritage. Therefore, the following pages will explain
some of the cultural differences and historical events that inspired Binzagr to make her
work. This account will start with a general look at Binzagr’s journey before
establishing her career, and at the city of Jeddah before and after Binzagr was born. The
identity crises mentioned requires analysis of the factors that led to them and how this
affected art in Saudi Arabia. Understanding these issues is important for understanding
Binzagr’s view of Saudi cultural heritage and the history and culture of Saudi Arabia,
which are completely different to those of Britain and many other countries in the Arab
world.
Light will also be shed on why popular theoretical approaches in gender studies
relating to women’s ability to exert change cannot be applied easily when looking at
Binzagr’s work. This is crucial in order to trace and appreciate culturally specific
models of agency used in Binzagr’s work. Finally, new ways of looking at domestic
women and their sources of empowerment will be explained before moving forward to
use them in the analysis of Binzagr’s work in the following chapters.

2.2 Safeya Binzagr: cultural and historical background
Safeya Binzagr was born in 1940 in the city of Jeddah, which has a unique geographical
location and history. 79 Jeddah is located in the Hijaz province, very close to the two holy
Islamic cities of Mecca and Madinah. 80 The city was therefore subjected to many
foreign elements over the years, such as rule by Islamic states from outside the Arabian
79
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Peninsula, including the Mamluks in Egypt (1252–1526) who influenced the
architectural design of the city, and the Ottomans in two different periods, 1526–1809
and 1840–1917, 81 who influenced the costumes and customs of the people of Jeddah. In
addition, Jeddah is the most important harbour on the Red Sea for ships crossing the old
Silk Road, and the only port for pilgrims coming by sea from around the world to
Mecca. 82 Jeddah, then, has long been, and remains, a multicultural city. The exchange of
goods and services with foreigners by its merchants and sailors, and with pilgrims from
China, Indonesia, Pakistan, Yemen, Egypt, South Africa, Syria, Morocco and many
other countries who decided to settle in Jeddah and Mecca after performing their Hajj
journey, enriched the cultural weave of the city.
Binzagr’s family were merchant themselves, which provided them with a good
level of income and a prestigious class. 83 In 1947, the head of the family, Binzagr’s
uncle, decided to send his nieces and nephews with their mother and grandmother to
Egypt in order to receive formal education after studying at the local Islamic teacher’s
house, 84 while he and Binzagr’s father stayed in Jeddah to provide a sustainable
livelihood. 85 People of Jeddah had long struggled to establish a stable educational
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Islamic Calendar years, as shown in the original source.
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15: اﻟﻤﺠﻠﺪ اﻷول، ﻣﻮﺳﻮﻋﺔ ﺗﺎرﯾﺦ ﻣﺪﯾﻨﺔ ﺟﺪة،اﻷﻧﺼﺎري.
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69 ، ﺣﻜﺎﯾﺔ ﻣﺪﯾﻨﺔ.. ﺟﺪة،طﺮاﺑﻠﺴﻲ, Muhammad Traboulsy says that the Binzagrs are one of the most
prestigious households in Jeddah, and describes them as a pillar of Jeddah’s economy.
84
Binzagr, First personal interview: ‘  ﻋﻤﻲ ﻣﺎﻋﻨﺪة أوﻻد ﻓﻜﺎن ھﻮ رﺋﯿﺲ.أﺗﺮﺑﻮا ﻋﻤﻲ وأﺑﻮي ﻛﻨﻈﺎم أول ﻋﺎﯾﺸﯿﻦ ﻓﻲ ﺑﯿﺖ واﺣﺪ
[ ﺑﯿﺪوا اﻟﻔﺮﺻﺔ...]  ﻣﻦ ﻧﻌﻤﺔ رﺑﻨﺎ أﻧﮭﺎ ﻋﺎﺋﻠﮫ ﻣﻨﻔﺘﺤﺔ... ﯾﻌﻨﻲ....ﻛﺎن ﻣﻦ...[ ﻓﮭﻮ اﻟﻠﻲ ﻛﺎن اﻟﻠﻲ ﺑﯿ َﻤ ﱢﺸﻲ...]  ﻋﻤﻲ ﻛﺎن رﺋﯿﺲ اﻟﻌﺎﺋﻠﺔ،اﻟﻌﺎﺋﻠﺔ
’اﻟﺒﻨﺎت واﻷوﻻد واﺣﺪ. Translation: ‘By father and uncle were raised according to the old traditions; living in
one house. My uncle did not have any children and he was the head of the family [...] so his orders had to
be followed. It was a blessing that we had an open minded family [...] they gave their boys and girls equal
opportunities’ .
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Ibid.: ‘  أرﺳﻠﻮﻧﻲ أﺳﻮي، ﯾﻌﻨﻲ ﻛﻨﺖ أﻧﺎ رﺣﺖ أﺻﻼً ﻟﻌﻼج اﻟﻠﻮز،[ ﻟﻜﻦ أﺣﻨﺎ أﻧﺘﻘﻠﻨﺎ ﻟﻤﻨﺎﺳﺒﺔ...] أﺣﻨﺎ أﺗﻨﻘﻠﻨﺎ ﻋﻠﻰ اﻟﻘﺎھﺮه ﻋﺸﺎن اﻟﺘﻌﻠﯿﻢ
 ﻋﻠﻰ طﻮل ﺧﻠﺺ، ﻗﯿﺪه إﺧﻮاﻧﻲ اﻷوﻻد راﺣﻮا اﻟﻘﺎھﺮة،[ ﺑﻌﺪ ﻛﺬا ﺟﺖ ااﻟﻌﺎﺋﻠﺔ وﻛﺎن ﻋﻤﻲ ﻋﻨﺪه اﻟﻨﯿﺔ ﯾﺪﺧﻠﻨﺎ أﺣﻨﺎ اﻟﺒﻨﺎت...] ﻟﻮز ﺑﺎﻟﻘﺎھﺮة
 وﻛﻨﺘِﻲ:[ اﻟﺠﺒﺮﯾﻦ...]  ﺳﻨﯿﻦ دﺧﻠﻨﺎ ﻟﻜﻨﮫ ﻛﻨﺎ رﺣﻨﺎ ﻋﻨﺪ اﻟﻔﻘﯿﮭﮫ ﻓﺘﺮة ﺑﺴﯿﻄﺔ ﻗﺒﻠﮭﺎ۸  طﺒﻌﺎ،زﻓﺎف أﺧﺘﻲ وراح ﻣﻘﺪم ﻟﻨﺎ ﻓﻲ اﻟﻤﺪارس ھﻨﺎك
 اﻟﻌﺎﺋﻠﺔ ﻛﻠﮭﺎ أﺗﻨﻘﻠﺖ، ﻻ ﺧﺎرﺟﻲ ﻷﻧﮫ ﻛﺎن ﯾﻌﻨﻲ ﻋﺸﺎن ﻣﺎ ﻧﻔﻘﺪ اﻟﻌﺎﺋﻠﺔ:؟ ﺑﻦ زﻗﺮ..’ﺗﺪرﺳﯿﻦ ﻓﻲ اﻟﻤﺪرﺳﺔ داﺧﻠﻲ واﻻ. Translation: “We
moved to Cairo for the purpose of education [...] I went first to treat my tonsils, they [her family] sent me
to have a surgery to remove my tonsils in Cairo [...] then the whole family came, and my uncle had the
intention to submit us, the girls, [to school] because the boys were already there in Cairo [studying].
Instantly, after my sister’s wedding, he applied to admit us to school [in Cairo]. Of course, at the age of
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system. This started after their campaign against the Ottoman rulers in the late
nineteenth and early twentieth centuries, and was considered a symbol of resistance.
According to Abdul Kuddos Al-Ansari, a historian from Jeddah, during the second
Ottoman period (1840–1917) Ottoman Turkish was the formal language in the Hijaz
region used for all educational subjects including Arabic grammar. 86 This was perceived
by the masses as an attempt by the Ottoman rulers to deprive Arabs of their cultural
heritage and limit their political influence. 87 Therefore, a few figures in Jeddah, mostly
merchants, started to establish their own private schools to keep Arabic heritage alive,
though these were mainly for boys, such as Al-Falah School established in 1905. 88 This
school, in particular, represented an important symbol of political resistance to Turkish
hegemony over the region. 89 However, such schools could not answer the demands of
the citizens of Jeddah, and their limited number meant that few students were accepted.
Moreover, the curriculum they offered did not qualify graduates to continue their higher
education abroad because it was not validated and authorised by the state. 90 The lack of
formal schools in Jeddah continued after the end of the Ottomans rule until the 1950s,
because of the unstable political situation during this transitional period and the lack of

eight we started school, but we studied before at the local Islamic teacher’s house for a brief period [...]
Elgibreen: Did you go to a boarding or normal school? Binzagr: No, [I went to] normal school and my
entire family moved [to Cairo] so we would not miss them’.
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192–191: اﻟﻤﺠﻠﺪ اﻷول، ﻣﻮﺳﻮﻋﺔ ﺗﺎرﯾﺦ ﻣﺪﯾﻨﺔ ﺟﺪة،اﻷﻧﺼﺎري.
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Ibid.; see also:  ﺳﻠﺴﻠﺔ اﻟﺮﺳﺎﺋﻞ، اﻟﻄﺒﻌﺔ اﻟﺜﺎﻧﯿﺔ،م1909/ ھـ1327  اﻟﺪوﻟﺔ اﻟﻌﺜﻤﺎﻧﯿﺔ واﻟﻐﺰو اﻟﻔﻜﺮي ﺣﺘﻰ ﻋﺎم،ﺧﻠﻒ اﻟﻮذﯾﻨﺎﻧﻲ
481–480 ،(2003 ، ﻣﻌﮭﺪ اﻟﺒﺤﻮث اﻟﻌﻠﻤﯿﺔ ﺟﺎﻣﻌﺔ أم اﻟﻘﺮى:اﻟﺠﺎﻣﻌﯿﺔ اﻟﻤﻮﺻﻰ ﺑﻄﺒﺎﻋﺘﮭﺎ )ﻣﻜﺔ اﻟﻤﻜﺮﻣﺔ.
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454–446 ، ﺣﻜﺎﯾﺔ ﻣﺪﯾﻨﺔ.. ﺟﺪة،؛ طﺮاﺑﻠﺴﻲ201–192: اﻟﻤﺠﻠﺪ اﻷول، ﻣﻮﺳﻮﻋﺔ ﺗﺎرﯾﺦ ﻣﺪﯾﻨﺔ ﺟﺪة،اﻷﻧﺼﺎري. The Founder of
Al-Falah School, Muhammad Zeinl, went through a long journey to make sure that this school continues
its mission. He collected donations from the elite families in Jeddah and had to travel all the way to India
to collect more money.
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456–454 ، ﺣﻜﺎﯾﺔ ﻣﺪﯾﻨﺔ.. ﺟﺪة،طﺮاﺑﻠﺴﻲ. The Founder of Al-Falah School and many of its graduates started a
mission to establish similar institutions in many countries under Ottoman rule, or occupied by foreign
elements, in the Arab Gulf states, India, Indonesia, Yemen, Zanzibar, Somalia, Ethiopia, Philippines,
Malaysia and many other countries to keep Arabic and Islamic heritage alive among Muslim
communities. This effort faced some troubles, especially in the Gulf region, from British forces there.
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Soraya Altorki, Women in Saudi Arabia : Ideology and Behavior among the Elite (New York:
Columbia University Press, 1986), 9. According to Soraya Altorki, these private schools remained
informal until 1954, when the Saudi government transformed them into formal public schools, provided
certificates and exempted students from paying tuition fees.
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stable funding. 91 These conditions started a trend in Jeddah among upper-class families
for sending their children to study abroad from a young age, particularly to Egypt, to
obtain a degree; the Binzagrs were one of many who followed this trend. 92
Education played an important role in shaping the lives of many Saudis during
the 1960s–80s. As well as driving upper-class youth to travel and live in expatriation for
long periods of time, it enabled those who graduated from local schools to climb the
social scale and become influential figures in the country after the establishment of
Saudi Arabia (1932). 93 Binzagr was one of those affected by the lack of formal schools
in Saudi, as from 1931 to 1960 girls’ schools in Jeddah were still informal. 94 Therefore,
after graduating from high school in Egypt in 1960, 95 she studied for a year at a
finishing school at Kent, then for two years at another in Surrey. 96 Consequently,
Binzagr had to stay abroad for 16 years, without returning to Jeddah even once until
1963. 97 This long expatriation shaped Binzagr’s personality in ways that became
apparent later when she moved back to Jeddah to begin her career. For instance, her
family was keen to keep the children in touch with their heritage during the years
abroad creating an anxiety about losing their identity. This in return sparked their love
of Saudi heritage, but the person who had the most influence over Binzagr was her older
91

203–202: اﻟﻤﺠﻠﺪ اﻷول، ﻣﻮﺳﻮﻋﺔ ﺗﺎرﯾﺦ ﻣﺪﯾﻨﺔ ﺟﺪة،اﻷﻧﺼﺎري.
454 ، ﺣﻜﺎﯾﺔ ﻣﺪﯾﻨﺔ.. ﺟﺪة، ;طﺮاﺑﻠﺴﻲBinzagr, First personal interview: ‘  ﺑﺲ اﻟﻠﻲ ﺑﺄﻗﻮل ﻟﮭﻢ ﻣﻮ ﻋﺎﺋﻠﺘﻨﺎ ﺑﺲ.إﯾﮫ ھﺬا زي ﻛﺬا
’ﻓﻲ ﻋﻮاﺋﻞ ﻛﺜﯿﺮ. Translation: ‘Yes, it was like this, but what I used to say is that it was not our family only,
many other families did”.
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Mordechai Abir, Saudi Arabia: Society, Government and the Gulf Crisis, 6th ed. (London and New
York: Routledge, 2002), 51, 90. Mordechai Abir, Saudi Arabia: Society, Government and the Gulf Crisis,
6th ed. (London and New York: Routledge, 2002), 51, 90. When the government of Saudi Arabia
established formal schools and universities, the early generation of graduates were assigned to highranking positions in new state offices, because of the urgent need to build the country’s infrastructure and
the lack of trust in foreigners to hold certain jobs as a result of the highly disturbed political climate; see
also: 195–194: اﻟﻤﺠﻠﺪ اﻷول، ﻣﻮﺳﻮﻋﺔ ﺗﺎرﯾﺦ ﻣﺪﯾﻨﺔ ﺟﺪة،؛ اﻷﻧﺼﺎري461 ، ﺣﻜﺎﯾﺔ ﻣﺪﯾﻨﺔ.. ﺟﺪة،طﺮاﺑﻠﺴﻲ.
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Altorki, Women in Saudi Arabia, 9.
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230 ، ﺗﺎرﯾﺦ اﻟﻔﻦ اﻟﺘﺸﻜﯿﻠﻲ ﻓﻲ اﻟﻤﻤﻠﻜﺔ اﻟﻌﺮﺑﯿﺔ اﻟﺴﻌﻮدﯾﺔ،اﻟﺮﺻﯿﺺ.
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Safeya Binzagr, Fourth personal interview, interview by Eiman Elgibreen, Tape recording, 7 January
ْ  أول وﺣﺪة ﻛﺎﻧﺖ ﻓﻲ ’ ِﻛ ْﻨ،‘ﻛﺎﻧﺖ ﻓﻲ ’ﺳُﻮ ّري
2013, Darat Safeya Binzagr, Jeddah, Transcript (Appendix 4): ‘ .‘ﺖ
 وﻓﻲ ’ﺳُﻮرّي‘ ﻗﻌﺪت ﺳﻨﺘﯿﻦ، أول وﺣﺪة ﻗﻌﺪت ﺳﻨﺔ: ﻛﻢ ﻗﻌﺪﺗﻲ؟ ﺑﻦ زﻗﺮ:اﻟﺠﺒﺮﯾﻦ.’. Translation: ‘It was in Surrey, the first
one was in Kent. Elgibreen: How much time did you spend there? Binzagr: I spent a year in the first, and
two years in Surrey’.
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Binzagr, Saudi Arabia, 9.
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sister Soraya. Soraya was already married and settled in Jeddah when the family moved
to Cairo, and whenever she visited she would tell stories about Jeddah traditions and
customs. 98 Later on, when she started her career, Soraya became one of Binzagr’s main
sources of information. 99 The family’s stories created a nostalgia that remained after
Binzagr returned to Jeddah, because modernity had drastically changed the way people
were living. The artist explains how disappointed she was in 1963, when she discovered
that most of these customs and lifestyles had disappeared and that what survived was
also on its way to extinction. 100
However, these social changes also came with new benefits for the younger
generation of Saudi women. Binzagr’s family, like many of the elite in Jeddah, were
eager for their daughter to join the family business, and her father prepared an office for
her in his company so she could take care of his secretarial work, which had been part
of her training in finishing school. 101 Binzagr remembers how rumours started to spread
quickly about her going to the company although she had just arrived from England. 102
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Ibid., 10; Binzagr, ‘Who Am I ?’, 41; Binzagr, First personal interview: ‘ أﻧﺎ ھﺬي اﻷﺷﯿﺎء اﻟﺤﺎﺟﺎت ﻛﻠﮭﺎ ﻣﻮ
 ]اﻟﻠﻲ ﻋﻠﻤﺘﻨﻲ[ ﺟﺎﯾﺰ ﻟﻮ ﻋﺸﺖ... ﻛﺎﻧﺖ ھﻲ،  أﺧﺘﻲ ﻣﺎﺷﺎء ﷲ اﻟﻜﺒﯿﺮة ﻛﺎﻧﺖ ﻣﻦ اﻟﻠﻲ ﯾﺤﺒﻮا اﻟﺘﺮاث. أﻧﺎ ﻋﺮﻓﺘﮭﺎ ﺑﺎﻟﺒﺤﺚ،ﻣﻌﻘﻮﻟﺔ ﻋﺎﺻﺮﺗﮭﺎ
[ أﻧﺎ ﻟﻤﺎ ﺟﯿﺖ اﻟﻠﺒﺲ ھﺬا ﻣﺎ ﻛﺎن ﺑﯿﺘﻠﺒﺲ...] ’]ﻓﻲ ﺟﺪة[ ﻛﻨﺖ ﻋﺎﺻﺮﺗﮭﺎ وﺷﻔﺘﮭﺎ. Translation: “It is impossible that I witnessed
all these things, I learned about it through research. My older sister, God bless, loved heritage and she
was.. [the one who taught me] Perhaps if I lived [in Jeddah] I would have seen these things [...] These
costumes were no longer in fashion when I came back’.
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Binzagr, Second personal interview: ‘ اﻟﻤﺼﺎدر ﺣﻘﺘﻲ.. ’ﻛﺎﻧﺖ ﻣﺮت ﺧﺎﻟﻲ ھﻲ وأﺧﺘﻲ ودوﻻ اﻟﻠﻲ ﺑﯿﺪوا. Translation:
‘My maternal uncle’s wife and my sister were the ones who gave me.. [the information], they were my
source’.
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Binzagr, Saudi Arabia, 9.
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Binzagr, First personal interview: ‘ ، ﻓﻲ ھﺬا اﻟﻮﻗﺖ ﻣﺎ ﺑﺪي أﻧﺰل اﻟﻤﻜﺘﺐ،ﺑﺲ أﻧﺎ ﺟﯿﺖ طﺒﻌﺎ ً ﺑﯿﺘﻨﺎ ﻓﻲ اﻟﺒﻠﺪ ﻗﺮﯾﺐ ﻣﻦ اﻟﻤﻜﺘﺐ
، آﻟﺔ ﻛﺎﺗﺒﺔ( ﻷﻧﻲ ﺗﻌﻠﻤﺖ ﻓﻘﻌﺪت زي أﻗﻞ ﻣﻦ ﺳﻨﺘﯿﻦ وﺑﺎﻟﻔﻌﻞ أول أﺳﺒﻮع ﺟﯿﺖ اﻟﮭﺮج أﻧﮫ ﻧﺰﻟﻮﻧﻲ اﻟﻤﻜﺘﺐ،ﻓﻜﺎﻧﻮا ﯾﻄﻠﻌﻮا ﻟﻲ اﻻوراق )ﺗﺮﺟﻤﺔ
 )ﻓﯿﺮان اﻟﺒﯿﺖ ﻣﺎ ﺳﻤﻌﻮا ﻋﻨﮭﺎ( ﻗِﺪه اﻟﻤﻜﺎن: وأﻧﺎ ﻟﺴﻰ ﯾﺎ دوﺑﻲ ﯾﻌﻨﻲ ﻣﺤﺪ ﺳﻤﻊ ﻋﻨﻲ ﯾﻤﻜﻦ زي اﻟﻤﺜﻞ اﻟﻠﻲ ﺑﯿﻘﻮل،أﻧﮫ ﺷﻐﻠﻮھﺎ ﻓﻲ اﻟﻤﻜﺘﺐ
 ﺑﺲ أﻧﺎ ﻣﻠﯿﺖ، ﻛﺎن ﺑﯿﻄﻠﻊ ﻟﻲ اﻟﺸﻐﻞ: ﺑﺲ ﻣﺘﻮﻗﻌﯿﻦ أﻧﻚ ﺑﺘﻜﻤﻠﻲ اﻟﺸﻐﻞ؟ ﺑﻦ زﻗﺮ: اﻟﺠﺒﺮﯾﻦ.’أﺗﺮﺗﺐ. Translation: ‘Of course, when I
returned our house was in downtown, close to the company, but at that time I did not want to go to the
office so they sent me the papers [that I needed to work on] for translation or typing because I had already
learned that. So, this lasted for less than two years, and sure enough during the first week after I returned
people were making rumours about me going to office although I was still at home but it was like what
they used to say in the old days “the mice of the house have not heard the news”, however, an office was
already prepared for me in the company. Elgibreen: But everyone was expecting you to continue your
work in the family business? Binzagr: They used to send the work to my home, but I was bored’.
102
Ibid.
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People were both excited and expectant for her to join the business. 103 At the time, girls'
schools were still a problematic issue, and many families were unhappy about girls
receiving a non-traditional education. 104 Similarly, the idea of women working in a
business was still radical in many parts of the country. However, since the people of
Jeddah had already formed their own educational system before the establishment of
Saudi Arabia, and had sent their daughters abroad, Jeddah was also ahead of the rest of
the country in pioneering women’s right to work. According to Binzagr, the first
generation of women from elite families in Jeddah who were educated abroad were also
the first to work in and run Saudi universities. 105 Interestingly, though, Binzagr decided
not to work in the family business. Instead, she helped her father from home and started
to write articles about art for Albilad, the first Saudi newspaper, and to publish some of
her early drawings. 106 Although Binzagr considers this amateur work, 107 it was one of
the earliest, if not the very first, art-history article to be published in the country. Her
work for Albilad was also important in sparking her desire to become an artist. 108 After
18 months of publishing articles, Binzagr decided to move back to Cairo to study art, 109
and took private lessons for almost two years from Sabri Abdulghani, a university
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See: Amani Hamdan, ‘Women and Education in Saudi Arabia: Challenges and Achievements’,
International Education Journal 6, no. 1 (2005): 42–64.
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Binzagr, First personal interview: ‘ أﺳﺎس اﻟﺠﺎﻣﻌﺎت اﻟﻠﻲ أﺳﺴﻮا اﻟﺠﺎﻣﻌﺎت اﻟﺒﻨﺎت اﻟﻠﻲ ھﻢ اﻟﻌﻮاﺋﻞ اﻟﻠﻲ ﺧﺮﺟﺖ ﻋﻠﻤﺖ ﺑﻨﺎﺗﮭﺎ
 ﻋﻮاﺋﻞ ﻛﺜﯿﺮ ﻣﺶ إﺣﻨﺎ،’ﻋﻠﻰ ﺣﺴﺎﺑﮭﺎ ﺑﺮا. Translation: ‘The girls who were funded by their families to study abroad
were the ones who built the infrastructure of the [Saudi] Universities, many families not just us’.
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Ibid.: ‘  ﺻﺤﯿﺢ ﻛﻨﺖ ﺑﻜﺘﺐ ﺳﺎﻋﺎت، ﺑﺲ أﻧﺎ ﻣﻠﯿﺖ ﻷﻧﮫ ﻣﻮ ھﺬا اﻟﺸﻲ،[ ﻛﺎن ﺑﯿﻄﻠﻊ ﻟﻲ اﻟﺸﻐﻞ...] ﻓﻲ ھﺬا اﻟﻮﻗﺖ ﻣﺎ ﺑﺪي أﻧﺰل اﻟﻤﻜﺘﺐ
 رﺳﻮﻣﺎت ﺗﻌﺘﺒﺮ ﺿﻌﯿﻔﺔ ﻛﺪه ﻓﻲ اﻟﺒﻼد ﻛﻨﺖ أرﺳﻤﮭﺎ ﺑﺲ ﻣﺎ ]ﺗﻌﺘﺒﺮ ﻗﻮﯾﺔ،[ ﺷﻲ أﻛﺘﺒﮫ ﻣﻦ اﻟﺪا ]ﻧﻔﺴﻲ، ﺷﻲ أﺗﺮﺟﻤﮫ،’]ﻋﻦ اﻟﻔﻦ.
Translation: ‘At that time I did not want to go to the office [...] they used to send the work to my home,
but I was bored because this was not the thing [I aspired to do], sometimes I used to write art articles,
some were translated, some were.. [mine], publish some drawings, but these were weak, in the Albilad
[newspapers]’.
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Ibid.: ‘  ﻛﺎﻧﺖ ﻟﺴﻰ.م64  ﻓﺒﻌﺪﻣﺎ ﺧﻠﺼﺖ ﻣﻠﯿﺖ ﻗﻮﻟﻲ ﻋﻠﻰ،ﻓﻲ ذاك اﻟﻮﻗﺖ ﻣﺎﻛﺎﻧﻮا ﺑﯿﻜﺘﺒﻮا وﻻ ﺑﺈﺳﻢ ﻣﺴﺘﻌﺎر وﻻ ﺑﯿﻄﻠﻌﻮا ﺑﺈﺳﻢ ﻣﺴﺘﻌﺎر
 أﻧﮭﻢ ﺑﯿﺮﺟﻌﻮا ﻓﺮﺟﻌﺖ أﺑﻐﻰ أﻗﺪم ﻓﻲ ﻣﺤﻞ ]ﻣﻌﮭﺪ ﻓﻨﻮن،’]ﻓﯿﮫ اﻟﻌﺎﺋﻠﺔ ﻣﺎﻧﻘﻠﻮا اﻟﻨﻘﻠﺔ دي. Translation: ‘At that time they [Saudi
women] did not [have to] use a pseudonym in their writing or any other profession, so after I finished –
say about 1964– I was bored and the family were still there [in Egypt] so I wanted to apply to a place [an
art institution]’.
109
Binzagr, Saudi Arabia, 9.
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professor at the Fine Art College in Cairo. 110 It was at this time that she met her friend
Mounirah Mosly, who was studying at the same college. 111
After she returned to Jeddah for the second time, realising that she was serious
about her decision, her family built an additional half-storey for her to use as a studio,
and she soon agreed with Mosly that they should curate a joint exhibition. 112 The lack of
galleries in Jeddah forced them to exhibit their work in a newly established girls’ school
called دار اﻟﺘﺮﺑﯿﺔ اﻟﺤﺪﯾﺜﺔ, ‘Dar Al-Tarbieah Al-Hadeethah’. 113 This decision can be
P12F
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interpreted as a strong statement on their part about girls’ education, which was still a
subject of debate in Saudi. 114 Each artist showed her work in a separate room in the
P13F
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school, which is why Binzagr believes there were two solo exhibitions happening at the
same time. 115
P14F

What makes Binzagr and Mosly’s first exhibition of 1968 extraordinary is that it
came only three years after the first registered exhibition in Saudi Arabia 116 –

110

Binzagr, First personal interview: ‘ ﻓﻄﺒﻌًﺎ ﻋﻦ طﺮﯾﻖ ﻧﺎس أﻋﺮﻓﮭﻢ ﯾﻌﺮﻓﮭﻢ ﻋﺎد دﻟﻮﻧﻲ ﻋﻠﻰ ﻣﻨﯿﺮة وأﺧﺘﺎرت ﻟﻲ أﺳﺘﺎذ ھﻮ
 ورﺟﻌﺖ، ﺳﻨﺘﯿﻦ اﻻ ﺷﻮﯾﺔ،[ اﻟﻤﮭﻢ أﺧﺬت اﻟﺴﻨﺘﯿﻦ...] [ اﺳﻤﮫ ﺻﺒﺮي ﻋﺒﺪاﻟﻐﻨﻲ...] ’ﯾﺪرّس. Translation: ‘I met Mounirah
through some friends and she referred me to a professor [...] called Sabri Abdulghani. I spent [with him]
about two years, or probably less than two, and then I went back [to Jeddah]’.
111
Ibid.
112
Ibid.: ‘’ﺟﯿﻨﺎ ﻓﻜﺮﻧﺎ ﻓﻲ ﺣﻜﺎﯾﺔ اﻟﻤﻌﺮض أﻧﺎ ﻣﻦ ﯾﻮم ﻣﺎﺟﯿﺖ ﻋﻠﻰ طﻮل ﺑﻨﻮا ﻟﻲ ﻧﺺ دور ﻓﻲ اﻟﺒﯿﺖ. Translation: ‘When we
came back [Mounirah and Binzagr] we thought about the exhibition, so my family built half-story at our
house [to use as a studio]’.
113
44 ، ﺗﺎرﯾﺦ اﻟﻔﻦ اﻟﺘﺸﻜﯿﻠﻲ ﻓﻲ اﻟﻤﻤﻠﻜﺔ اﻟﻌﺮﺑﯿﺔ اﻟﺴﻌﻮدﯾﺔ،اﻟﺮﺻﯿﺺ.
114
See: (Chapter 5).
115
45 ، ﺗﺎرﯾﺦ اﻟﻔﻦ اﻟﺘﺸﻜﯿﻠﻲ ﻓﻲ اﻟﻤﻤﻠﻜﺔ اﻟﻌﺮﺑﯿﺔ اﻟﺴﻌﻮدﯾﺔ،اﻟﺮﺻﯿﺺ. Binzagr wants to give credit to her friend Mosly,
because it is generally believed that Binzagr was the first female artist to curate a solo exhibition in Saudi,
and that this was her 1970 show in Dar Al-Hanan in Jeddah.
116
According to Binzagr, Saudi artists held an exhibition in the 1950s at City Bank in Jeddah. One was
Mohammed Racim, and the other was called Falaly and was originally from Mecca. However, it is hard
to trace more information about these artists, except in a book about the history of Jeddah first published
in 1963 by the Jeddah historian Abdul Kuddus Al-Ansari, who mentions an artist in Jeddah called
Muhammad Racim. See: Binzagr, Second personal interview  أﻧﺎ ﺳﻮﯾﺖ ﺑﺤﺚ ﻋﺸﺎن أﻋﺮف،دﺣﯿﻦ ﻟﻜﻦ أول ﻛﺎن ﻓﯿﮫ
 أﻧﺎ أﻋﺮﻓﮫ.. ﻣﺤﻤﺪ راﺳﻢ ﻷﻧﮫ: ﺑﻦ زﻗﺮ. ﻛﻨﺖ ﺑﺴﺄﻟﻚ ﻋﻨﮫ وﻻ أﺣﺪ ﯾﺒﻲ ﯾﺘﻜﻠﻢ ﻋﻨﮫ: اﻟﺠﺒﺮﯾﻦ.[ ﻣﺤﻤﺪ راﺳﻢ...] أﻗﯿﻢ ﻣﻌﺮض ﻓﻲ اﻟﺨﻤﺴﯿﻨﺎت...اﻟﺪا
 أﻧﺎ أﻋﺮف اﻟﺸﺨﺺ وﻟﺪه ﻣﺘﺰوج ﺑﻨﺖ ﺧﺎﻟﻲ،[ رﺣﺖ ﻣﺎﺧﻠﯿﺖ ﺳﺄﻟﺖ ﻓﻲ اﻟﺴﻔﺎرة...]  ﻣﺎﺷﻔﺖ ﻟﮫ ﻏﯿﺮ أﺳﻜﺘﺶ َﻋ َﻤﻠُ ْﮫ ﺑﻮرﺗﺮﯾﮫ،ﻷﻧﮫ ﻓﯿﮫ اﻟﺼﻠﺔ
 ﻗﺎﻟﻮا ﻟﻚ أﺻﻠﮫ، أﻧﺎ أﺣﺴﺐ أﺻﻠﮫ، آه: اﻟﺠﺒﺮﯾﻦ.[ ﻟﻜﻦ ﻣﻮھﻮ...]  ھﺬا ﻣﺤﻤﺪ راﺳﻢ إﯾﺮاﻧﻲ، ﻗﺎﻣﻮا ﺟﺎﺑﻮ ﻟﻲ ’ﻛﺎﻻﻧﺪر‘ ﻣﺮﺳﻮﻣﺔ،ﻟﻜﻦ ﻣﻦ أم ﺛﺎﻧﯿﺔ
 ھﺬا ﻣﺤﻤﺪ راﺳﻢ، ﺑﻌﺪﯾﻦ طﻠﯿﺖ ﻣﻮ ھﻮ... ھﺬا ﻣﺤﻤﺪ راﺳﻢ ﻗﻠﺖ: ﻣﺤﻤﺪ راﺳﻢ ﻓﯿﮫ واﺣﺪ ﻟﻤﺎ ﺟﺎﺑﻮا ﻟﻲ ’ﻛﺎﻻﻧﺪر‘ ﻗﺎﻟﻮا ﻟﻲ، ﻻ ﻻ: ﺑﻦ زﻗﺮ.إﯾﺮاﻧﻲ
 اﺗﺼﻠﺖ،‘ ھﻮ ذﻛﺮو ﻣﻌﺎه ﺳﻌﻮدﯾﯿﻦ ﺛﺎﻧﯿﯿﻦ أﻧﮫ أﻗﯿﻢ اﻟﻤﻌﺮض ﻓﻲ ’ﺳﯿﺘﻲ ﺑﺎﻧﻚ، ﯾﻌﻨﻲ ﻣﺎظﮭﺮ ﻟﮫ، ﻣﺎ أدري، ھﺬا ﻣﺤﻤﺪ راﺳﻢ ﷲ أﻋﻠﻢ،إﯾﺮاﻧﻲ
 أﻧﺎ ﺳﻤﻌﺖ أﻧﮫ ﻓﻲ اﻟﮭﻮﻟﻨﺪي و أﺳﺘﻐﺮﺑﺖ: اﻟﺠﺒﺮﯾﻦ. ﻣﺎﻓﯿﮫ أرﺷﯿﻒ ﻟﻠﻤﻌﺮض ھﺬا،ﺑﻨﺎس ﻓﻲ ’ﺳﯿﺘﻲ ﺑﺎﻧﻚ‘ أﻧﮫ ﯾﺸﻮﻓﻮا ﻟﻲ ﺑﺎﻟﺴﻔﺎرة اﻷﻣﺮﯾﻜﯿﺔ
[ ﻟﻜﻦ ﺑﺠﺎﻧﺐ ﻣﺤﻤﺪ راﺳﻢ...]  ﻓﻲ ’ﺳﯿﺘﻲ ﺑﺎﻧﻚ‘ واﻟﻤﻌﻠﻮﻣﺔ أﺧﺬوھﺎ ﻣﻨﻲ أﻧﺎ ﻟﻤﺎ أﺗﻨﺸﺮت ﺛﺎﻧﻲ، ﻻ ﻻ:ﻷﻧﮫ ﻛﺎن ﻣﻮﺟﻮد ﻓﻲ ذاك اﻟﻮﻗﺖ!! ﺑﻦ زﻗﺮ
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Abdulhalim Radwi’s show of 1965, in Jeddah. 117 It is rare for pioneer women artists to
achieve recognition and support for their very first exhibition, and even more rare to
find an example of a male and female artists starting at almost the same time which is
why Binzagr refuses to adopt any feminist claim. Binzagr suggests that she could have
started with a solo exhibition, but that getting support from another woman artist would
make it ‘easier to work towards public recognition.’ 118 Interestingly, although the
custom of gender segregation prevented both artists from attending the opening, their
exhibition was a huge success and was attended by high-profile people including
royalty, diplomats and fellow artists such as Abdulhalim Radwi, 119 who was happy to
volunteer and explain the paintings for the guests of honour (Figure 1). The responses
towards this event reveal Jeddah’s progressive attitude towards the changes brought by
the younger generation, especially women, regardless of traditional customs.
The following year, Binzagr participated in a group exhibition at King
Abdulaziz University. 120 Then, in 1970, she curated her first solo exhibition in a leading
girls’ school – دار اﻟﺤﻨﺎن, ‘Dar Al-Hanan’. 121 By 1973, Binzagr was ready for her first
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international exposure and held her first international solo show at the Woodstock
Gallery in London. 122 Subsequently, she decided to stop selling her work and to focus
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on different traditional subjects representing Saudi Arabia before the production of
oil. 123 This was one of the most important decisions she took in her career. It enabled
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، ﻣﻮﺳﻮﻋﺔ ﺗﺎرﯾﺦ ﻣﺪﯾﻨﺔ ﺟﺪة، ﺑﯿﺮﺳﻢ ﺷﻌﺒﯿﺎت’؛ اﻷﻧﺼﺎري، ھﺪا ﺷﻐﻠﺔ ﻛﺪا ﯾﻌﻨﻲ ﺑﺮﺿﻮ ﺑﺴﯿﻂ،ﻓﯿﮫ واﺣﺪ ﺑﺮﺿﻮ ﻗﺪﯾﻢ أﺳﻤﮫ اﻟﻔﻼﻟﻲ ﻓﻲ ﻣﻜﺔ
496:اﻟﻤﺠﻠﺪ اﻷول.
117
44 ، ﺗﺎرﯾﺦ اﻟﻔﻦ اﻟﺘﺸﻜﯿﻠﻲ ﻓﻲ اﻟﻤﻤﻠﻜﺔ اﻟﻌﺮﺑﯿﺔ اﻟﺴﻌﻮدﯾﺔ،اﻟﺮﺻﯿﺺ.
118
Binzagr, Saudi Arabia, 9.
119
Olfet Binzagr, ‘An Historical Perspective’, in Saudi Arabia: An Artist’s View of the Past, by Safeya
Binzagr (Lausanne and Geneva: Three Continents Publishers, Arabian Resource Management S.A.,
1979), 20; Binzagr, ‘Who Am I ?’, 33; 45 ، ﺗﺎرﯾﺦ اﻟﻔﻦ اﻟﺘﺸﻜﯿﻠﻲ ﻓﻲ اﻟﻤﻤﻠﻜﺔ اﻟﻌﺮﺑﯿﺔ اﻟﺴﻌﻮدﯾﺔ،اﻟﺮﺻﯿﺺ.
120
Safeya Binzagr, ‘Safeya’s Profile: Exhibitions’, HTML, Darat Safeya Binzagr Website, (2008),
http://daratsb.com/eng/profile/main_e_profile_8.php.
121
Ibid.; 45 ، ﺗﺎرﯾﺦ اﻟﻔﻦ اﻟﺘﺸﻜﯿﻠﻲ ﻓﻲ اﻟﻤﻤﻠﻜﺔ اﻟﻌﺮﺑﯿﺔ اﻟﺴﻌﻮدﯾﺔ،اﻟﺮﺻﯿﺺ.
122
An Exhibition of Paintings by Safeya Binzagr (London: Woodstock Gallery, 1973), (Appendix 7).
123
Binzagr, First personal interview: ‘  إﺑﺘﺪت اﻟﻠﻮﺣﺔ ﺗﺼﯿﺮﻣﺠﻤﻮﻋﺔ،[ ﺑﺲ اﻟﺴﺒﺐ ﻟﯿﮫ وﻗﻔﺖ اﻟﺒﯿﻊ...]  أﻧﺎ وﻗﻔﺖ اﻟﺒﯿﻊ73 ﻣﻦ
’]ﯾﻌﻨﻲ إﺑﺘﺪﯾﺖ ﻣﺜﻼ ﻣﺠﻤﻮﻋﺔ اﻟﺰﻓﺎف ﺑﺎﻟﺤﻨﺎ ﻛﺎﻧﺖ اﻟﻌﻜﺲ ]ﻓﻜﺮة اﻟﻠﻮﺣﺔ ﺳﺒﻘﺖ اﻟﻤﺠﻤﻮﻋﺔ. Translation: ‘Binzagr: Since 1973 I
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her to conserve a large collection of work worthy of a museum of its own for permanent
public display. 124 According to Binzagr, she made the decision when she realised that
her work represented a series of scenes from particular subjects, such as traditional
weddings, 125 and that it would be more valuable for it to be held in a single collection. 126
She was also receiving requests from scholars and members of the public to use her
work to help them document the past. 127 This demand was not something she could
ignore, so she decided to quit selling her work and make it available for them.

2.3 Art, oil and identity crisis
The growing demand for traditional subjects in the 1970s was caused by the identity
crisis Saudis started to feel as the result of drastic social, political and economic
change. 128 According to Abdullah Alghathami, by the mid-1980s, a strong wave of antimodern and anti-Western feeling that had overrun the country reached its climax, 129 to

stopped selling [...] but why did I stop? Because the painting started to become a collection, for example
when I started the Marriage Series with Al-Henna it was the opposite [the idea of making the painting
came before the series]’.
124
Which she did in the year 2000, see (Chapter 6).
125
Binzagr, First personal interview: ‘ [ وﻟﻤﺎ ﺟﯿﺖ أﺳﻮي ﻛﺘﺎﺑﻲ ﻓﯿﮫ ﻟﻮﺣﺔ ﻣﻦ اﻟﻠﻮﺣﺎت...] ﻟﻤﺎ إﺑﺘﺪﯾﺖ أدﺧﻞ ﻓﻲ اﻟﻤﺠﻤﻮﻋﺔ
 ﻋﻨﺪ ﻋﺎﺋﻠﮫ طﻠﺒﺖ ﻣﻨﮭﻢ أﺻﻮرھﺎ ﻗﺎﻟﻮا وﷲ ﻣﺎﻧﻌﺮف ﻓﯿﻨﮭﺎ ﻷﻧﮫ أﺣﻨﺎ ﻏﯿﺮﻧﺎ اﻟﺪﯾﻜﻮر ﻓﻘﻠﺖ ھﺬي ﺣﻜﺎﯾﺔ ﻟﻤﺎ أﺷﯿﻞ ﻣﻨﮭﺎ ﺻﻔﺤﺔ،ﻣﺎﻋﻨﺪي ﺻﻮرﺗﮭﺎ
 اﻟﺤﻤﺪ ہﻠﻟ أﻧﻲ أﻗﺪر ﻣﺴﺘﻐﻨﯿﺔ ﻣﺎدﯾﺎ ً ﻓﺄﻧﺎ ﻟﯿﮫ أﺑﯿﻌﮭﺎ أﻧﺎ ﻓﻲ اﻟﺴﺒﻌﯿﻨﯿﺎت ﻓﯿﮫ واﺣﺪ،[ ﻓﺄﻧﺎ ﻣﺜﻼً أﯾﺶ اﻟﻌﺎﯾﺪ ﺑﺎﻟﻔﺎﯾﺪة اﻟﻤﺎدﯾﺔ...] أﻗﻄﻌﮭﺎ ﻣﺎ ﺗﻘﺮأﯾﻦ
[ وﺛﯿﻘﺔ أﺳﺘﻔﺎد...]  طﯿﺐ أﻧﺎ ھﺬي اﻟﻤﺠﻤﻮﻋﺔ، أﻧﺎ ﻣﻦ زﻣﺎن ﺑﯿﺘﻌﻤﻞ رﺳﺎﺋﻞ ﻋﻠﻰ ده،ﺑﯿﺪرس ﺗﻠﻔﺰﯾﻮن ﻋﻤﻞ ﻣﺎﺟﺴﺘﯿﺮه ﻋﻠﻰ ﻣﺠﻤﻮﻋﺔ اﻟﺰﻓﺎف
 اﻟﻠﻲ،ً اﻧﺎ أﻓﺮﻗﮭﺎ ﺑﺪوري ﻣﻦ ﺑﯿﺖ ﻟﺒﯿﺖ أﯾﺶ اﻟﻔﺎﯾﺪة؟ ﻗﻠﺖ ﯾﻮم أﺟﻤﻌﮭﺎ ﺗﻜﻮن ﺳﮭﻠﺔ ﻓﻲ اﻟﻜﺘﺎب ﻟﻠﻲ ﺣﯿﻘﺮاھﺎ ﺣﯿﺴﺘﻔﺎد ﻣﻨﮭﺎ ﻓﻨﯿﺎ،ﺑﯿﮭﺎ واﺣﺪ
 طﺒﻌﺎ ً اﻟﻮﻗﺖ أﺧﺬ ﻓﺘﺮة طﻮﯾﻠﺔ،’ﺣﯿﺴﺘﻔﺎد ﻣﻨﮭﺎ إﺟﺘﻤﺎﻋﯿﺎ اﻟﻠﻲ ﺣﯿﺴﺘﻔﺎد ﻣﻨﮭﺎ ﻣﻌﻤﺎرﯾﺎ ً ﺑﺼﺮﯾﺎ ً ﺑﺄي أﺳﺘﻔﺎدة. Translation: ‘then when the
series started to grow bigger [...] and I wanted to make my book there was a missing photograph of a
painting that I do not own any more, I asked the family who owned it to allow me to take a picture but
they said they do not know where it was; they changed their home decoration. So I thought to myself: this
is a story and when I remove a page no one can read it [...] I do not need the profits, thank God, I am
financially independent so why do I sell my work?. In the seventies there was a scholar of media and film,
he did his master [dissertation] on my Marriage Series, scholars have always been interested in my work,
so this series [...] is a document that was useful to someone how can I divide it between houses [of
buyers] ? So I decided to gather it in a book to make accessible for everyone regardless of their subject of
interest, and of course this took a long time to make possible’.
126
Ibid.
127
Ibid.
128
See: Mai Yamani, Cradle of Islam: The Hijaz and the Quest for an Arabian Identity, 2nd ed. (London:
I.B.Tauris, 2009); Mai Yamani, Changed Identities: The Challenge of the New Generation in Saudi
Arabia (London: Royal Institute of International Affairs, Middle East Programme, 2000).
129
،(2005 ، اﻟﻤﺮﻛﺰ اﻟﺜﻘﺎﻓﻲ اﻟﻌﺮﺑﻲ: اﻟﻄﺒﻌﺔ اﻟﺜﺎﻟﺜﺔ )اﻟﺪار اﻟﺒﯿﻀﺎء وﺑﯿﺮوت، ﺣﻜﺎﯾﺔ اﻟﺤﺪاﺛﺔ ﻓﻲ اﻟﻤﻤﻠﻜﺔ اﻟﻌﺮﺑﯿﺔ اﻟﺴﻌﻮدﯾﺔ،ﻋﺒﺪﷲ اﻟﻐﺬاﻣﻲ
33–32.
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the extent that for a while the Saudi Ministry of Information had to ban the use of the
word ﺣﺪاﺛﺔ,‘modernity’, in television and newspapers to avoid agitating the public. 130
P129F

At the beginning of this era of change, and as a result of the country’s new oil
wealth, there was no noticeable intellectual or cultural resistance to modernity. In the
1950s and 60s Saudis who had had exposure to other cultures through their travels
and/or education were happy to ride the wave of change and adopt new trends and
lifestyles. 131 They built modern concrete residences next to the old brick and mud
traditional houses, and drove town cars over unpaved roads instead of their old pickup
trucks. 132 They became the new bourgeois whereas their relatives and neighbours who
did not attend the newly established formal schools were still living a very traditional
lifestyle. However, people soon started to feel caught between their past and present. 133
The inhabitants of rural areas and certain social groups in the city could not obtain the
new goods and machinery imported after the oil wealth. Their inability to gain an
academic and/or technical training deprived them from joining the new work force, and
they could not work at their families’ old trades such as farming since their products and
services were no longer required after being replaced with modern machinery and
imported labour. 134

130

Ibid., 33.
See ، دار اﻟﺸﺮوق: ﺗﺤﻮﻻت اﻟﺤﯿﺎة اﻷﺳﺮﯾﺔ ﺑﯿﻦ ﻓﺘﺮﺗﯿﻦ )اﻟﻘﺎھﺮة: ﺟﺪة أم اﻟﺮﺧﺎ واﻟﺸﺪة، وآﻣﺎل طﻨﻄﺎوي، أﺑﻮ ﺑﻜﺮ ﺑﺎﻗﺎدر،ﺛﺮﯾﺎ اﻟﺘﺮﻛﻲ
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People suffered from what Homi Bhabha calls ‘cultural uncertainty’, 135 a state
Binzagr tries to describe to explain the aim of her work:
The past is appealing and enchanting, but you cannot live it now. Progress
demands a new life-style, with its nylon material, electric lights, tall building.
We need all this in our time. You get used to it and cannot live without it. It is
better to live with the modern than to spoil the beauty of the old by trying to
mix the modern with it. If you are in-between the old and the new, you are lost.
Appreciation and acceptance of new realities are necessary for the progress and
the future of Saudi Arabia. My work does not intend to bring back the past, but
to treasure it, so that future generations may take pleasure in and benefit from
it. 136

Bhabha explains ‘cultural uncertainty’ 137 as a state of being forced ‘to live on the cusp,
[and] to deal with two contradictory things at the same time, without either transcending
or repressing that contradiction.’ 138 The progress of change was faster than Saudis’
ability to reconcile their traditional and modern lifestyles. As Bhabha explains, this
creates a conflicted situation that often happens when ‘two contradictory and
independent attitudes inhabit the same place, one takes account of reality, the other is
under the influence of instincts’. 139
Binzagr herself experienced these contradictory beliefs and emotions when she
discovered that Jeddah had changed forever. Change was no longer an optional decision
restricted to one aspect of upper-class people when deciding to live abroad, it became
inevitable for all. Binzagr’s traditional themes were therefore an answer to her own
feeling of loss after expatriation, as much as an answer to her generation’s demand to
conserve their heritage.
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The year 1973, when Binzagr decided to stop selling her work, is identified as
the beginning of the oil boom, when oil revenues started to rise significantly. 140
According to Anthony H. Cordesman, the boom ‘transformed Saudi Arabia into a
heavily urbanized welfare state’. 141 As a result, Saudis needed to adjust their cultural
existence and create a new identity, but why did Binzagr and many of her generation
show an interest in repeating the past?
In The Location of Culture, Bhabha suggests that repeating the past by representing it in different forms is an attempt to establish authority over unfamiliar
situations. 142 Visual images, fashion, intellectual movements such as anti-modernism
and other responses to modernity in Saudi Arabia are different attempts to represent the
past, but for the sake of establishing a more stable present. ‘It is the problem of how, in
signifying the present, something comes to be repeated, relocated and transitioned in the
name of tradition, in the guise of a pastness’, 143 and these representations of the past do
not necessarily have to be a ‘faithful sign of the historical memory but a strategy of
representing authority in terms of the artifice of the archaic’. 144 This is particularly true
in Binzagr’s case, as she declares that she painted customs and traditions she never lived
by, or even saw in practice. 145 Binzagr depended entirely on descriptions she read or
heard from other people. 146 As she wrote in her first book, her work represents her
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personal impression of the past. 147 Therefore, her paintings are not historically accurate
depictions, although some scholars have treated them as such. 148
There was also a rising political conflict between Saudi Arabia and some nonArab countries that reached its climax in the 1970s, and made images of desert life and
Saudi heritage a sign of power and resistance. 149 Therefore, repeating the past was an
expression for that. Bhabha explains that repetition ‘negates our sense of the origins of
the struggle. It undermines our sense of the homogenizing effects of cultural symbols
and icons, by questioning our sense of the authority of cultural synthesis in general’. 150
But the question here is how much heritage is available for Saudis to repeat?
The heritage of many parts of Saudi Arabia is intangible and hard to reach.
Islamic doctrine in the region has for a long time prevented people from making human
images. 151 In addition, the unforgiving weather conditions forced many to migrate from
one place to another in search of a livelihood, 152 which meant that migrants could not
make or keep many objects. Consequently, literature, poetry, narration and oral history
were the most popular forms of art in the Arabian Peninsula and acted as a substitute for
the visual arts. 153 This reality created an important problem for Binzagr and every other
artist who was interested in representing the past. There was not enough visual sources
to rely on.
In general, the lack of visual representations of the past deprived Saudis of
reassurance about losing their memories and cultural identity; creating new visual
147
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images might therefore reduce this tension. However, making images of living creatures
would also contradict the desire to hold on to traditional Islamic heritage which rejects
image making. 154 Thus, it could be argued that the visual arts were part of the solution
and the problem at the same time. This complicated situation may explain why the few
scholars who have written about the history of art in Saudi Arabia avoid discussing this
aspect of artists’ struggle. 155 These writers have tended to list the small traditional crafts
and historic artefacts as the style of preference in the past with no reference to the
sources that shaped this style. 156 They also attribute the change in art forms and rise of
modern art in Saudi to the government decision to add art to the school curriculum. 157
This might be true if the prohibition of image making was a state law, but in fact it was
a general attitude on the part of the public, and a government decision to introduce art
education would not be sufficient to change attitudes, unless, artists have played a role
in negotiating and changing this situation.
Al-Senan goes further and attributes the scarcity of art practice before 1954 to
Saudi Arabia’s cultural isolation. 158 This claim is somewhat inaccurate because, since
the eighth century, the Hijaz region has been visited annually by people from around the
world for pilgrimage, and since ancient times it has been an important location on the
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old Silk Road. 159 These writers have no obvious reason to avoid discussing the question
since they were all active in an era when art was accepted. 160 Yet all avoid mentioning
the Islamic rejection of human images and its effects on shaping the development and
nature of Saudi art. 161 The only Saudi scholar who has ever discussed this issue is Olfet
Binzagr, when she wrote a chapter for her sister’s first book. 162
One possible reason for scholars’ negligence is that they wanted to avoid stirring
a debate that has been settled for some time, as documenting the fact might encourage
religious authorities to campaign afresh to warn people from image making. However, it
could be argued that origin of this negligence lies in the very problem of identity crisis.
Saudis, in general, are either religious, or realise that Islam represents a strong part of
their cultural identity. Hence Saudi intellectuals who were able to find a balance
between their religious beliefs and secular lifestyle remain sensitive about scrutiny and
judgment. They are also discouraged by global discourse and the media from discussing
religious debates in writing, and therefore from documenting their history. Saudi Arabia
is not well represented in global discourse, and raising any sensitive issue can feed
negative stereotypes about the country. Moreover, Saudi scholars have learned by
experience that negotiating subjects of women and religion in Saudi Arabia is often
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taken out of context and used against them in political and economic arguments. 163 This
has made them believe that it can be used to exert political pressure and control the oil
reserve in the country. 164 For them, oil is a mixed blessing. In fact, the prominent Saudi
scholar, Ghazi Alqusaibi, dedicated an entire book to warn Saudis from foreign cultural
and intellectual invasion, although he lived the majority of his life abroad and adopted a
Western lifestyle. 165 The history of Saudi Arabia has been summarised in global
discourse as two brief historical moments: the rise of Islam and the discovery of oil.
This narrow frame has deprived Saudis, to an extent, from having noticeable presence in
written history since the seventh century when the capital of the Islamic empire moved
outside the Arabian Peninsula and until the discovery of oil. 166 They also fear losing
their agency, and their historical presence again, once the oil reserve is exhausted, since
both events –the rise of Islam and the discovery of oil– are acts of God. 167 This sense of
worthlessness is reinforced by the tendency in foreign studies about Saudi Arabia to join
together notions of valuable and invaluable, fullness and emptiness, such as by linking
oil, gold, wealth, fortune and authority with ideas about desert, sand and myth. 168
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Bringing this issue to attention is important not only to highlight a missing part
of Binzagr’s history, but also to anticipate an important aspect of her future. The claim
that oil revenue and government initiatives were the only factors responsible for the
establishment of art in Saudi marginalises the role of the individual in comparison with
that of the state. 169 This may even affect the status of Binzagr’s museum once the
government creates its first art gallery. Regardless of the source, there is definitely a
problem of quantity and quality in literature about Saudi Arabia, which has deprived
Binzagr of acknowledging her influence over women image is Saudi art and culture.

2.4 Theoretical approaches and conceptual issues
It is not an easy task to shift the focus in academic work from the value of Binzagr’s
historical precedent to that of her contribution to Saudi visual culture. Moreover,
Binzagr’s refusal to adopt any Western feminist claims, regardless of her understanding
of this movement in art and the re-writing of women’s history, 170 complicates
examination of her case further. The subject she defended which is Saudi traditional
culture including domesticity clashes with feminist claims. According to the artist, she
is proud of being a woman and has never felt that men have more freedom than she
Wealth: A Very Mixed Blessing’, Foreign Affairs 60, no. 4 (1 April 1982): 814–35; Vitalis, America’s
Kingdom.
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does, and believes that working within certain boundaries is inevitable for both. 171
Therefore, Western and Eurocentric gender studies are not useful for appreciating the
representations of women’s agency in Binzagr’s work since these studies were designed
for, and tested on, a different ideological system.
Cultural differences can substantially affect the way a particular circumstance is
perceived. For example, during Binzagr’s visit to France for her Galerie Drouant
exhibition in Paris (1980), she was surprised when a group of French female artists told
her that in order to get good press reviews they had to conceal their gender identity by
hiding their first names. 172 She was somewhat offended that they advised her to do the
same, 173 and found it difficult to believe that this could still happen in Paris in 1980. 174 It
is important to note that though her class provided her with certain privileges, enabling
her to study art and support her career, this should not be used as an argument to
undermine her achievement and her opinions about her culture. 175 In the 1980s in Saudi,
artists of both sexes were still struggling to overcome the lack of training and exhibiting
opportunities, as there was not any art colleges, tutors, galleries, even art suppliers to
buy their basic material from. 176 More importantly, both male and female artists were
challenged to get public recognition and to overcome the religious and social obstacles
related to the field. 177 Therefore, Binzagr felt privileged that her struggle in the art world
was mostly related to technical, instead of gender, issues.
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Comparative examples indicate that her dedication and planning for ways of
self-presentation and work promotion are the main reason for her success. Her class and
subject matter were tools she implemented to serve her plans, but was not an assurance
for her success. For example, her colleague Fawzia Abdullateef (b.1947) comes from an
upper-class, and painted many subjects similar to those of Binzagr, yet her work does
not have the same popularity in Saudi. 178 Another example is Abdulhalim Radwi (1939–
2006), who established a private museum after Binzagr. However, Radwi’s museum
was closed shortly after his death because he lacked a clear vision for its future. 179
According to Alrosais, Radwi’s museum was actually a house he owned cluttered with
his art collection, and was only open by appointment because he never hired staff, 180
whereas Binzagr’s plans covered all such issues before establishing her museum. 181
Binzagr studied and understood her audience as well as her trade, thus she was able to
plan effectively and reach her goals.
She refuses to be called a feminist because she understands that this title will
force her to choose and defend one model of women’s lifestyle over the other, and she
could never do it because she saw and admired conflicted models of women’s agency in
different cultures: Saudi Arabia, Egypt and England. Her case also does not fit well with
prominent Muslim feminist scholarship for the same reasons that makes Western
feminism unsuitable. Despite their important observations, Muslim feminists cannot
avoid judgment based on criterion that does not accommodate other models of women’s
agency. This problem lies in the methodology of their argument which focus on
defending their model by proving that it is ‘right’ or ‘best’. This forces them to reject
any other model that clashes with their own. For example, although Mernissi and
178
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Ahmed have both sought to demonstrate that Islam does not degrade women, each
forces her version of religious interpretation over the reader as the ‘true’ version of
Islam. Mernissi argues that all forms of veiling are not a religious order, 182 whereas
Ahmed accepts one form of the veil and argues that the rest are wrong and
demeaning. 183 They both denounce domesticity, restricting agency to the public sphere,
and particularly deny Saudi, Iranian, and Pakistani women any social or historical
significance based on the scholars’ political stance towards the governments of these
countries. 184 Muslim feminist rejection of other modalities in Arab and Muslim
countries, such as Iran, Pakistan, Saudi Arabia and the rest of the Gulf states, can be
explained as a result of an anxiety of losing their newly structured postcolonial identity;
an identity that they worked hard to re-establish, understand, justify, and familiarize
182
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themselves and the rest of the world with. The belief of Muslim feminists that
something has to be ‘right’ and consequently everything else is wrong, means that the
existence of new hybrid forms of Islamic and Arab cultures that developed under other
influences threaten their own, and therefore, had to be rejected.
Scholars who noticed this problem of judgment tried to expand the meaning and
models of agency by examining unacknowledged cases. For example, Saba Mahmood
regardless of her secular orientation demonstrates the impact of women’s piety
movement in the mosques of Cairo, Egypt. Mahmood argues that the focus in feminist
scholarship over ‘politically subversive form of agency’ led to the negligence of ‘other
modalities of agency whose meaning and effect are not captured within the logic of
subversion and resignification of hegemonic terms of discourse.’ 185 She explains that
although ‘acts of resistance’ to sources of domination represent an important model,
they ‘do not exhaust’ the entire ‘field of human action’. 186 She also notes that the
number of religious people who have conflicting opinions regarding the religious
principles of the piety movement is almost equal to those who approve it. 187 In other
words, the influence of one religious opinion does not exhaust that of the other.
Similarly, Reina Lewis demonstrates how the veil –like many religious and cultural
practices– ‘cannot be contained within a single truth, experience or understanding’,
because it change according to its historical moment and location. 188
It is therefore important when examining Binzagr’s work to abandon established
feminists’ perspectives on domesticity and gender based segregation, and to try to see
her culture from her own viewpoint to understand how a woman can negotiate the
185
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hierarchies of her society and make radical changes without feeling oppressed. What
matters is her notion of agency.
Assessing the status of Arab women in general is still an unresolved debate.
Many Arab, or Arab-based, scholars are not satisfied with the way Arab women are
represented by scholarship. Cynthia Nelson, for example, in her study about the
unacknowledged role of Middle Eastern women, argues that ‘women can and do
exercise a greater deal of agency in spheres of social life than has heretofore been
appreciated’. 189 Nelson wanted to challenge the idea of reducing the social world to
private and public spheres, with power being restricted to the public domain, by using
Middle Eastern society as an example. 190 According to her, the status of Middle Eastern
women has been underestimated because ‘Western social scientists have imposed their
own cultural categories onto the experiential world of the Middle East’. 191 As a
consequence, there is a sense of urgency to adopt a new approach more suitable for
Arabic society and ideology, though this is hard to accomplish. Soha Abdel Kader
stresses the importance of developing a grand theory to enable scholars to understand
the general position of Arab women, 192 but admits that it is difficult since ‘there is too
little comparable data on Arab women’. 193
Even less data exists on Saudi than Arab women, because most scholarly interest
in Saudi Arabia focuses on economic and political issues where women were
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historically less apparent. 194 Even if scholars were to attempt to provide data on Saudi
women, it would probably be deficient and unrepresentative. The strict gender
segregation system prevents foreign scholars, especially men, from observing the lives
of Saudi women in a normal environment. 195 Religious women must maintain their veil
of choice in the presence of an observer, and it would be difficult to convince nonreligious Saudi women to provide pictures or personal information for publication as
they have to observe cultural norms. 196
As Abdel Kader argues, this lack of data is not just a result of the scarcity of
studies, but also of the complexity of Arab society. The vast scale and long rich history
of Arab countries maximise scholarly demands and discourage scholars from pursuing a
theoretical perspective. 197 Arab societies, including Jeddah, are preoccupied with
parallel social systems. For example, the status of women varies from Bedouin to urban
societies, and from the urban elite to the peasant. 198 Hence Abdel Kader adds that a
thorough understanding of the status of Arab women necessitates examination of their
role within three socio-conceptual spaces: the family, the social and reproductive
arenas, and the ideologies of the Arab world. 199
This raises another important issue related to the public/private debate in gender
studies. Interestingly, Arab societies have a different spatial system than those in the
West, which can vary from one social group to another within the same society. In other
words, among urban and Bedouin societies a public space can be transformed into a
194
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private one, and vice versa. The borders between public and private can be disrupted,
meaning that spatial systems are not useful when studying power division in the Arab
world. Domesticity in Jeddah and many other Arabic cities exceeds the borders of the
house. For example, the Bedouin home, the tent, is located in the middle of an open
space, and there is no door to shield women or separate them from the exterior world.
Moreover, their social roles are different from those of women in urban societies.
Bedouin women in Jeddah share responsibility with men for providing a livelihood.
They work outdoors, either alone, as illustrated in Bedouin Landscape (1971) by
Binzagr (Figure 2), or side by side with men, as in Pasture (1968), where Binzagr
shows women and men herding sheep (Figure 3), or Watermelon (1968), where they are
seen sitting on the road selling crops (Figure 4). 200
Furthermore, the need for mobility forced women to invent a mobile domestic
space – the veil – when they travel short distances. Privileged women also concealed
themselves, especially when travelling for long distances, in a howdah, which is a
tented camel saddle that can also be put on the ground at night for use as a private space
for women to sleep. 201 This gave domestic spaces interesting diversity.
Moreover, the uses and forms of the veil were never fixed, 202 and served
purposes other than maintaining women’s modesty. For instance, in Jeddah, the veil
signified the marital status of urban women but the economic and social status of
Bedouin women. 203 According to the customs of some urban tribes of the Hijaz, which
were practised until the rise of Islam, the veil was also used to differentiate between
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mistress and slave. 204 These examples show the complicated nature of social and spatial
systems and their undefined boundaries in Arab societies, which makes it difficult to
apply Western theories when studying Binzagr’s work.

2.5 Sources of experience and spaces of productivity: ways of looking
In order to expand the meaning and modalities of agency and accept Binzagr
representations, the notions related to sources of knowledge, and spaces of productivity
and transformation should be analyzed and returned to its wider meaning. The emphasis
on girls’ education as a source of knowledge, and paid work as a space for
transformation shows one aspect of women’s empowerment. Access to effective sources
of empowerment is strongly related to the access to any source of experience that can
aid women with knowledge and deep understanding for their society, hence learn an
effective language to use for negotiation. In fact, spaces of productivity which vary
depending on the expectations and values of that society are all potential spaces for
transformation; they allow women a space to show the value of their role regardless if it
was paid work or not. This is important in order to build women’s confidence as they
earn the appreciation of their society for the fulfilment of their duties, hence it
encourages them to claim authority and exert change. Thus, marriage, aging and
migration even from the family to the marital house should be considered as important
sources of women’s experience and knowledge. This explains the rise of women’s
status and influence in traditional societies as they grow older. 205
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Therefore, evaluating Binzagr’s actions by looking at the changes she prompted
is more useful for understanding her role than looking at her resistance to social norms.
This approach also draws attention to the socio-economic roles performed by traditional
women in Binzagr’s work, 206 and shows how the artist made women appear more
important than men by giving their images greater interest. For example, Morning Visit
(1986) shows two women sitting in a front room filled with rich colours and patterns
(Figure 5). The room is furnished with traditional red Arabic-style seats and a large
expensive Persian rug and is connected to another that appears less furnished and
embellished. Two women can be seen sitting in the room, talking and leaning
comfortably on the Arabic-style seats. The woman on the right has her legs crossed in a
confidant, relaxed pose, while the other sits with one leg over the seat. The back room
shows two more women, presumably their maids, 207 who appear occupied making pots
of tea and coffee. The woman in a printed pink dress approaches the front room carrying
a tray between her hands, with her head leaning modestly forward and watching
carefully the tray in her hands. It is therefore a scene that involves two classes of
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abstain from describing these figures as the family’s slave. The labels: slave, servant, or maid for the
female were used interchangeably in Saudi culture before the abolishment of slavery in 1962. This is
because many slaves after being manumitted by their master’s will either chose to continue to work at his
house as servants, or remained in touch and offered some of their services for the master’s family for free.
It was common that a slave carries the name of his master after manumission, and live close by, or at his
house to start their own family. According to Alexei Vassiliev ‘Most slaves were found around the centre
of the slave trade, in Hijaz, where every relatively well-off family would expect to buy a slave. Outside
Hijaz, only rich families owned them.’ They mainly ‘acted as servants, guards and housekeepers’. What
signified servants and maids in Saudi Arabia during the era depicted in Binzagr’s work, is that they were
mainly originated from Africa or local Arabs although the latter were rare. While from the 1960s
onwards, African and local Arab house labour started to extinct, and were replaced by imported labour of
other ethnic groups, but mostly were South Asians. Therefore, both slaves and servants in Saudi Arabia
before 1962 were signifiers of socio-economic power. For more about the status of slaves and freedmen,
and the hierarchy of social class in Saudi Arabia before and after the 1960s, see: Vassiliev, The History of
Saudi Arabia, locations 1110, 1132–1160.
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women: the upper and working class, and Binzagr stresses the authority of the women
in the foreground by presenting their servants in the same scene. This representation of
class is reinforced by the rich details of the surroundings. By contrast, in Chatting
(1991) (Figure 6) Binzagr depicts two men seated in similar postures but in a setting
that creates a very different impression of their socio-economic status: they sit on a
wooden bench covered with a rather cheap rug next to a plain wall with a simple
wooden-shuttered window. Unlike the extended view in Morning Visit, Chatting uses a
more typical perspective, which narrows the depth of the scene and prevents the
spectator from seeing beyond the wall. The wooden window provides a link between
the two scenes: according to Binzagr, the two women and their maids are behind this
window. 208 For her, domestic spaces in Jeddah are more significant and elaborately
decorated than public spaces, which lack luxurious details, and she maintains that had
she shown these men indoors she would have given them a richer setting. 209
However, it could be argued that making the choice of depicting these settings is
an attempt to control the image of men and women in visual memory. Although Binzagr
did not live this traditional life, changing the way such women are perceived empowers
both: the female subjects and the artist, since the latter belongs to the same society.

Binzagr, Third personal interview: ‘ ، اﻟﺪاﺧﻞ ﺟﻮا ﻟﻜﻦ ھﻮ ﺑﺮا،ﺗﺤﺴﻲ اﻟﺸﺒﺎك....ﻣﺜﻼً زي ھﺬا..ﯾﺎ.. إﻧﺘﻲ ﻋﺎرﻓﺔ ﺑﯿﻜﻮن ﯾﻌﻨﻲ
 ﻷﻧﮫ ﺑﺮا ﻓﻲ اﻟﺸﺎرع ﻓﻲ اﻟﻄﺮﯾﻖ: ﻟﯿﮫ ﺑﺮا ﺗﻘﺸﻒ و ﺟﻮا ﻓﯿﮫ ﻏﻨﻰ؟ ﺑﻦ زﻗﺮ: اﻟﺠﺒﺮﯾﻦ.. ﻟﻮ ھﻮ ﺟﻮا ﺣﯿﻜﻮن ﻣﺘﻔﺮد،ﺑﺮا ﻓﯿﮫ ﺗﻘﺸﻒ ﻣﺎ ﻓﯿﮫ ﯾﻌﻨﻲ
 ﻟﻜﻦ ھﻤﺎ، ﻣﺶ ﺣﯿﻜﻮن ﺑﻄﺮﯾﻘﺔ ﻓﻮق ﺑﯿﻜﻮن ﺑﺮﺿﻮ ﻣﻔﺮش ﺳﺠﺎﺟﯿﺪ،ﻟﻜﻦ ﻟﻮ ھﻮ ﺟﻮا ﻗﺎﻋﺪ ﻣﺜﻼً ﻣﻦ ﺟﻮا اﻟﺸﺒﺎك اﻟﻤﺠﻠﺲ ﺣﯿﻜﻮن ﻣﻔﺮش
 ﻣﺎ ﻓﯿﮫ اﻟﻔﺮش ﻣﺎ ﻓﯿﮫ،ﻣﺎ ﻓﯿﮫ ﺳﺠﺎد..ﻣﺎ ﻓﯿﮫ.. ﻓﺪا اﻟﺴﺒﺐ أﻧﮫ اﻟﺸﻲء، ﯾﻌﻨﻲ ﺧﺎرﺟﯿﻦ ﻗﺎﻋﺪﯾﻦ ﻓﻲ اﻟﺤﻮش ﻗﺎﻋﺪﯾﻦ ﻓﻲ ﺑﺮا،ﻗﺎﻋﺪﯾﻦ اﻟﺸﺒﺎك وراھﻢ
 ﻟﻜﻦ ﻟﻮ ﻛﺎﻧﻮا ھﻤﺎ اﻟﺸﺒﺎك ﻣﺎ ھﻮ وراھﻢ وھﻤﺎ ﻓﻲ اﻟﺪاﺧﻞ،’اﻟﺤﺎﺟﺎت دي. Translation: ‘You know, it was.. like this one
[referring to Chatting], you feel that the person who is sitting inside [behind] window is outside. The
exterior settings [in old Jeddah] were poor, there was not [anything special about it] but if it was an
interior setting [referring to Chatting] it would have been unique. Elgibreen: why the exterior of their
houses used to be that poor while the inside was very luxurious? Binzagr: because it [the men’s seating
area] was outside, in the street, in the road, but if they sat inside, for example behind that window, the
guest room would have been furnished, not like the above [referring to Chatting] it would have rugs and
things. However, these are sitting in front of the window [referring to the two men in Chatting], which
means they were outside in the front yard, and this is why there was not any rugs, there was not any
furniture or anything of that sort. But if they were inside and not in front of the window it would have
been different’.
209
Ibid.
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Cultural awareness is very important for understanding certain elements in
Binzagr’s work. For example, the veil, one of the most debated issues in women’s
rights, which is often seen as a symbol of oppression and sometimes as a symbol of
political resistance, 210 is used in Binzagr’s work for a completely different reason.
According to the artist, the main purpose for painting Morning Visit (Figure 5) was to
represent a social convention that uses the veil to send a message. 211 The woman on the
left wears a black skirt over her dress, which is part of her outer garment, while she is
depicted wearing her black face cover lifted over her head. This was understood as a
sign to the hostess that the guest would not be staying long and there was no need to
prepare lunch. 212 In the past women used to visit each other without appointment, so to
spare the hostess the embarrassment of having to ask if her guest was staying for lunch
they developed their own sign language. Asking the guest such a question was
considered rude in Saudi culture, because it gave an impression that the hostess was
anticipating the guest’s departure. It was also important for the hostess to know if her
guest was not staying long so she could hurry her maids to serve tea and coffee.
Cultural awareness is also important for understanding how Binzagr controlled
the presentation of her work to send the same message to her audience. Since Binzagr
was working between two cultures, she was careful about the translation of her titles.

210

See: Lewis, ‘Preface’, 10–14; Mohanty, ‘Under Western Eyes’, 75; Fanon, ‘Algeria Unveiled’, 72–78;
see also: Leila Ahmed, A Quiet Revolution: The Veil’s Resurgence from the Middle East to America
(USA: Yale University Press, 2011); Fatima Mernissi, ‘Women in Muslim History: Traditional
Perspectives and New Strategies’, in Retrieving Women’s History: Changing Perceptions of the Role of
Women in Politics and Society, ed. S. Jay Kleinberg (Oxford; Paris: Berg Publishers; UNESCO, 1988),
338–55.
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Binzagr, Third personal interview: ‘ [...]  ﻟﻤﺎ ﺗﯿﺠﻲ اﻟﺰاﺋﺮة ﻓﻲ اﻟﺼﺒﺢ،ﻓﻲ ھﺮﺟﺔ ﺻﺒﺤﯿﺔ ﻋﺎرﻓﺔ ﻓﯿﮫ رﻣﺰﻋﺮف ﻟﺤﺎﻟﺔ
 ﺗﻔﮭﻢ ﺻﺎﺣﺒﺔ اﻟﺒﯿﺖ أﻧﮫ ھﺪي ﺟﺎﯾﺔ، ﺗﺸﯿﻞ راس اﻟﻤﻼﯾﺔ وﺗﻘﻌﺪ، ﻣﺎﺗﻔﺼﺦ ﻛﻞ اﻟﻘُﻨﻌﺔ ﺣﻘﺘﮭﺎ،وﻣﺴﺘﻌﺠﻠﺔ ﺑﺲ ﺟﺎﯾﮫ ﺗﺸﺮب ﻓﻨﺠﺎن ﺷﺎھﻲ وإﻻ ﻗﮭﻮة
 ﻓﮭﺬي اﻟﺮﻣﺰﯾﺔ ﻣﻦ اﻟﺤﺎﺟﺎت اﻟﻠﻲ ﺗﺴﻤﻌﯿﮭﺎ أﻧﮫ ﻣﻦ اﻟﻌﺎدات اﻟﺤﻠﻮة ﺣﺘﻰ ﻟﻮ ھﻲ ﺟﺎت ﻣﻦ ﻏﯿﺮ ﻣﯿﻌﺎد،’زﯾﺎرة ﻗﺼﯿﺮة ﻣﺎھﻲ ﻗﺎﻋﺪه ﻟﻠﻐﺪاء.
Translation: ‘Morning Visit represents a cultural convention for a special case; when the visitor come in
the morning [...] and in a hurry, she is only going to stay for tea or coffee, she does not take off her entire
outer garment, only the upper part is removed and this way the hostess understand that she is there for a
short visit and cannot have lunch. This sign was one of beautiful customs we learned about which women
used to follow when they come without a previous appointment’.
212
Ibid.
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For instance, the titles of Morning Visit and Chatting (Figures 5 and 6) in Arabic differ
slightly in meaning from their English titles. Morning Visit is called in Arabic ھﺮﺟﺔ

ﺻﺒﺤﯿﺔ, which literally means ‘Morning Chat’, whereas Chatting in Arabic is ھﺮﺟﺔ راس,
which means ‘Head Talk’. 213 The term ھﺮﺟﺔ راس, or ‘Head Talk’, is widely used in
Arabic as a reference for short, urgent and private one-to-one conversations. Arguably,
Binzagr understood that the luxury of morning visits and domestic entertaining, which
for Saudis signify the economic independence and social authority of women, might be
interpreted by a Western audience as a sign of women’s laziness. 214 Thus she tried to
P213F
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lessen the significance of the male subject by changing the title to mean a simple chat
that gave no indication of social position. This manipulation of audience perception
makes the examination of Binzagr’s work more interesting.

2.6 Conclusion
The previous chapter showed how Binzagr grew up in unique conditions, having been
born in an era when formal education was not accessible for girls in many parts of the
country. Her family’s ambition to give their children a better future gave Binzagr the
opportunity to live in, and learn from, other cultures. However, her 16 years of
expatriation between Egypt and England nurtured a nostalgia for Saudi heritage. Hence
she focused on painting scenes from the past to compensate for her feeling of loss. The
drastic changes that occurred in the late 1960s and the 70s as a result of the oil boom
affected many Saudis’ sense of stability and increased demand for Binzagr’s traditional
subjects, especially since there were few visual representations of the past to satisfy
213

56 ،40 ،(1999 ، اﻟﻤﺆﻟﻔﺔ: رﺣﻠﺔ ﺛﻼﺛﺔ ﻋﻘﻮد ﻣﻊ اﻟﺘﺮاث اﻟﺴﻌﻮدي )ﺟﺪة، ;ﺻﻔﯿﺔ ﺑﻦ زﻗﺮBinzagr, Third personal interview:
‘ أدﯾﻨﻲ ﻛﻠﻤﺔ راس أﺑﻐﻰ أﻗﻌﺪ أﻧﺎ وأﻧﺖ ﻟﻮﺣﺪﻧﺎ،[ اﻟﺘﻤﺜﻠﯿﺎت...].. ﯾﺒﻐﻮا ﯾﮭﺮﺟﻮا زي ﻋﻨﺪﻛﻢ ﺣﻘﺖ.. ﻟﻤﺎ ﯾﻜﻮن ﻓﯿﮫ:’ھﺮﺟﺔ راس.
Translation: ‘Head talk: is when there.. when they want to talk [...] like in tv drama when they say: “give
me your word, we need to talk in private”.’
214
See: Reina Lewis, Gendering Orientalism: Race, Femininity and Representation (London and New
York: Routledge, 1996), 150–3, for a similar debate about Oriental women.
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people’s appetite for their lost heritage. Moreover, restricting Saudi history in global
discourse to two historical events, the rise of Islam and discovery of oil, denies its
citizens their presence in written history and significantly affects how they write their
history. This problem deprived Binzagr and many other Saudi artists of
acknowledgement of their role in exerting cultural change, especially their success in
pushing the boundaries of image making.
The explanation of these unique conditions makes it clear that traditional
theoretical approaches cannot be applied easily to Binzagr’s work, particularly when
examining gender in relation to spatial division. Domestic space in Jeddah does not
have a fixed meaning, and the politics of domestic space are culturally specific. The
custom of the veil also complicates the boundaries between private and the public, since
it represents a mobile home that maintains the privacy of women in public areas. In
addition, public spaces can be transformed into private spaces, and the tendency in
gender studies to associate public space with power therefore becomes inappropriate. As
a consequence, the ways of looking at sources of empowerment and spaces of
transformation must expand and consider any source of life experience and any space of
productivity. Binzagr’s own explanations and her exposure to other cultures supports
the argument that women can have different sense of agency based on their sense of
identity and their personal experience. This idea will become clearer after the analysis
of her domestic scenes in the next chapter.
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Chapter 3: Domestic Space

3.1 Introduction
The meaning of space is complex since it changes from one field of knowledge to
another. 215 Space is ‘infused with human meanings’, 216 and by the personal and
collective experiences of its occupiers. 217 People’s experience of space can therefore
affect their sense and conception of their identity, 218 which explains why people may
develop different feelings towards the same space. This means that domestic and
segregated spaces, or any other form of space, are open to new interpretations as long as
they concur with people’s personal experience.
Spatial experience is also affected by the politics of space, which differs from
one culture to another. For example, according to the traditions of Jeddah in the 1970s,
males were completely excluded from female gatherings and formal events after
puberty, but were allowed to gather with certain female relatives on informal
occasions. 219 Women, on the other hand, were allowed into public spaces used mainly
by men, but had to observe the codes of modesty dress. 220 Analysis of Binzagr’s work
will therefore demonstrate the significance of domestic space in Saudi culture,
specifically in Jeddah, to explain why Binzagr developed a positive view of these
places. It will also reveal how Binzagr created images of segregated spaces that
favoured women. However, examining domestic space as a field of empowerment
215

See: John Agnew, ‘Space and Place’, in The SAGE Handbook of Geographical Knowledge, ed. David
N. Livingstone and John Agnew (London: SAGE Publications Ltd, 2011), 316–330.
216
Helen Couclelis et al., ‘Location, Place, Region, and Space’, in Geography’s Inner Worlds: Pervasive
Themes in Contemporary American Geography (USA: Rutgers University Press, 1992), 230; see also:
David Harvey, ‘Space as a Keyword’, in David Harvey: A Critical Reader, ed. Noel Castree and Derek
Gregory (Oxford: Blackwell Publishing Ltd, 2006), 281–84.
217
See: Yi-Fu Tuan, ‘Space and Place: Humanistic Perspective’, in Philosophy in Geography, ed.
Stephen Gale and Gunnar Olsson, First Edition (New York: Springer, 1979), 387–427.
218
Agnew, ‘Space and Place’, 324–325.
219
Altorki, Women in Saudi Arabia, 29–49. Alorki gives a more detailed description of how codes of
modesty and the politics of space changed in Jeddah from the late nineteenth century to the early 1980s.
220
See: Ibid., 36–39, for more information on the politics of the veil in Jeddah.
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cannot be clear-cut. Binzagr’s work will show how power relations in segregated spaces
are often affected by other factors, such as class, race and cultural group, and it is
therefore important to explore the influence of these aspects on gender power play in
domestic space.
Since 1968 Binzagr has produced many series on domestic life. The majority
represent traditional rituals and ceremonial events in Jeddah, one of which is the
Marriage Series. 221 This collection is one of her most famous and continued to grow
until the 1990s as she discovered new material about traditional wedding costumes and
rituals. 222 The rich cultural context of the Marriage Series makes it an interesting case
study for examining her feeling towards traditional models of women’s agency in
domestic and segregated spaces. As James Duncan and David Ley explain, any vision
of the spatial world can never be innocent or without purpose, because the world is
already coded according to systems of representation. 223 However, understanding the
artist’s personal perspective is not enough – there are other symbolic meanings
embedded in these ceremonies and rituals, and it is important to understand them from a
cultural perspective. Roland Barthes, in his famous article ‘Rhetoric of the image’,
draws attention to the importance of cultural connotations in representation, 224
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Binzagr, Saudi Arabia, 10, 25; Binzagr, ‘Mission of Safeya Binzagr’s Darah’, 89. the first book
showed this collection under the name Marriage Series, then in the second book the name changed to
Nuptials Series.
222
In: Binzagr, Saudi Arabia, 10, Binzagr states that the Marriage Series was completed by 1976.
However, in the 1990s she decided to produce more scenes to add it to her museum collection, such as AlRabeya (1998), which depicts a bride from the Najd region sitting on the ground next to a fully covered
woman in black; and Annasasat (n.d), which depicts three women wearing a black and white traditional
costume with golden embroidery and a headpiece. Both paintings are currently on display in the first
gallery at Darat Safeya Binzagr Museum (see Figure 7); in Binzagr, Third personal interview: ‘ ﺣﺎﺟﺔ ﻣﻦ
 ﻣﻮ زي، ﺣﺘﻰ ﻟﯿﮫ أﻧﺎ ﺣﻄﯿﺖ اﻟﻠﻮﺣﺔ دي ﻣﺘﺄﺧﺮة وﺟﻨﺒﮭﻢ؟ ﻷﻧﮫ ﻟﻤﺎ ﺳﻮﯾﺖ اﻟﺒﺤﺚ ﻋﺮﻓﺖ أﻧﮫ أھﻞ اﻟﻌﺮﯾﺲ ﺑﯿﺠﻮا ﻻﺑﺴﯿﻦ ﻛﺪه،ﻧﻔﺴﻲ ﻛﺪا طﻠﻌﺖ
 ﻓﺄﻧﺎﺳﻮﯾﺖ اﻟﺸﺒﮫ ﺣﻖ اﻟﻠﺒﺲ وﺣﻄﯿﺘﮫ ﺟﻨﺐ،’ھﺪا اﻟﻠﺒﺲ, Binzager mentions that after she painted Al-Nassah (1975) she
discovered through research that the female members of the groom’s family wear a special costume. She
decided to paint Anassassat (n.d) to hang next to Al-Nassah (1975) in order to enrich information about
this subject.
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James S. Duncan and David Ley, Place/Culture/Representation (London; New York: Routledge,
1993), 4.
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Roland Barthes, ‘Rhetoric of The Image’, in The Visual Culture Reader, ed. Nicholas Mirzoeff, 2nd
ed. (London: Routledge, 2002), 136.
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explaining that images can generate a second level of meaning that is closely connected
to the concept of ideology. Images can therefore be affected by the ‘conceptual
frameworks and value systems of society’. 225
According to Barthes, images have ‘a very close communication with culture,
knowledge, history’. 226 Hence interpretation and appreciation of the cultural meanings
in the Marriage Series depend on how familiar the viewer is with the culture of Jeddah,
and specifically on his/her ability to take three factors into consideration: firstly, the
way traditional women of Jeddah felt towards their private spaces and defined their
experience, which is where socio-anthropology studies become useful; secondly, the
way the artist perceives and depicts the experiences of these women, by examining her
comments on this subject and analysing her paintings; thirdly, the willingness of the
viewer to accept and even adopt a new perspective when evaluating the experience of
both painter and subject. This strategy will reveal not only Binzagr’s perception of some
aspects of women’s power in relation to segregated spaces, but also that of the society
of women represented since these paintings are all reflections of cultural practices.
These arguments will offer a new reading of domestic space as represented in
Binzagr’s work, based on the ideology of Jeddah during the late nineteenth and early
twentieth centuries, which is the era represented in the paintings not the era in which the
artist lived. It is important to note that any information elicited from analysis of the
paintings does not mean that it applies to all women of that era in Jeddah, but explains
Binzagr’s view of the women she painted who consisted mostly of upper-class urban
and Bedouin women. It is also important to emphasise that Binzagr’s demonstration of
women’s transforming role in her paintings does not deny the authority of the men, or
225

Stuart Hall, ‘The Work of Representation’, in Representation: Cultural Representations and Signifying
Practices, ed. Stuart Hall (London: Sage Publications Ltd, 1997), 39.
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Roland Barthes, Elements of Semiology (New York: Hill & Wang, 1997), 92.
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vice versa. As Michelle Rosaldo explains, ‘acknowledging the universal fact of male
authority’ does not deny the importance of women. 227

3.2 The Slipper Carrier: representing domestic space
The Slipper carrier (1969) is one of the rare paintings in the Marriage Series that
depicts a ceremony in a public space (Figure 8). 228 The subject of the painting is the old
custom of sending the ْاﻟ َﺪﺑَﺶ, ‘Dabash’ – the bride’s trousseau – to her future house in a
festive procession. 229 This was popular from the late nineteenth to the early twentieth
P28F
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century. 230
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The Slipper Carrier (Figure 8) depicts a group of male figures of different ages
walking in the street with three carriages behind them, which carry some chests,
mirrors, a lantern and two water jugs. Three of the figures carry small objects and a pair
of slippers on trays covered with a sheer fabric; one carries a potted plant and another
bears a sword on top of a book, also covered with sheer material, in this case red. These
men are usually hired especially to perform this task, and some are craftsmen who have
made the bride’s new furniture, 231 which is shown on top of the carriages. The purpose
of this festive parade around the city was to exhibit the bride’s trousseau, and when it
reached her new house children helped unload the carriages, while the craftsmen
installed and arranged the furniture in place. 232 The procession represented an important
transitional stage in the life of women, when they moved from one house to another to
begin a new role. In Jeddah, men never left the family house, even after marriage, with
227

Rosaldo, ‘Women, Culture, and Society: A Theoretical Overview’, 21.
The Slipper Carrier (1969) and The Chanter (1972) are the only two paintings in the series that depict
an outdoor scene.
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Binzagr, Saudi Arabia, 28; 63–362 ، ﺣﻜﺎﯾﺔ ﻣﺪﯾﻨﺔ.. ﺟﺪة،طﺮاﺑﻠﺴﻲ.
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each son expected to continue living in an apartment attached to the family house. 233
The house therefore consisted of many stories in order to fit the extended family, and
continued to grow depending on the number of families sharing it and the economic
status of the head member. 234 Thus middle and upper-class women in Jeddah acted as
family delegates when they moved into the new marital home, and based on how good
they are treated they could decide with their families to either cut or continue their
alliance with the in-laws. 235 As a prelude to this role, the groom had to give his bride a
female slave for use as a personal maid before the wedding as a sign of her new status
and the reputation of her family. 236 He was also expected to send many other items
specially made for her. 237 These gifts were usually small objects of adornment, such as
an expensive trinket box for holding the bride’s dowry, some incense burners, small
expensive perfume bottles hung over a silver tree that looked like a chandlery, silver
kohl containers and engraved silver lids to cover drinking-water jugs. 238 These were
lavishly decorated with, or made of, gold or silver and wrapped in silk cloth, 239 and were
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See: 110 ، ﺣﻜﺎﯾﺔ ﻣﺪﯾﻨﺔ.. ﺟﺪة،؛ طﺮاﺑﻠﺴﻲ250 ، ﺟﺪة أم اﻟﺮﺧﺎ واﻟﺸﺪة، وطﻨﻄﺎوي، ﺑﺎﻗﺎدر،اﻟﺘﺮﻛﻲ.
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In: Soraya Altorki, ‘Family Organization and Women’s Power in Urban Saudi Arabian Society’,
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Zaki Yamani, ‘Birth and Behaviour in a Hospital in Saudi Arabia’, Bulletin (British Society for Middle
Eastern Studies) Vol. 13, no. No. 2 (1986): 169–176, for more explanation on the wifyan title, or ‘faithful
ones’, of women of Jeddah who could cut connections between two families if these women failed to
fulfil the duties of this role.
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248: اﻟﻤﺠﻠﺪ اﻷول، ﻣﻮﺳﻮﻋﺔ ﺗﺎرﯾﺦ ﻣﺪﯾﻨﺔ ﺟﺪة،اﻷﻧﺼﺎري.
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Binzagr museum contains many of these objects including a small face towel embroidered with solid
gold hammered strips made for the bride’s trousseau. See: Binzagr, Third personal interview‘ ﯾﻌﻨﻲ ﺑﯿﺪﺧﻠﮭﺎ ﻣﻦ
 ﻓﻔﯿﮫ، روس ُﺷ َﺮاب، ﻣﺒﺎﺧﺮ، ﺻﻨﺪوق ﻓﯿﮫ اﻟﻤﮭﺮ، ﺷﺠﺮة ﻓﯿﮭﺎ ﻋﻄﻮرات، ﻋﻠﻰ ﺣﺴﺐ إﻣﻜﺎﻧﯿﺎت اﻟﻌﺎﺋﻠﺔ، ﻣﺜﻼً ﺣﻘﺖ اﻟﻜﻠﻮﻧﯿﺎ،ﺑﯿﺖ اﻟﻌﺮﯾﺲ ﯾﺠﯿﮫ
 ﯾﻘﻮﻣﻮا ﯾﻤﺴﺤﻮا ﻓﻤﮭﻢ و، ﻋﺼﯿﺮ ﺑﯿﺖ واﻻ ﻛﺪه،.. ﻛﺎﻧﻮا ﻟﻤﺎ ﯾﺠﻮا أﯾﺎم اﻹﻣﻼك ﯾﻘﺪﻣﻮا ﺑﻌﺪ دا اﻟﻌﺼﯿﺮ و، ﻣﻨﺸﻔﺔ،[ ھﺬي ﻗﺪﯾﻤﺔ...] ﺣﺎﺟﺎت ﯾﻌﻨﻲ
[ ﻓﻜﺎﻧﺖ ﻓﻲ ﯾﺪ اﻟﻌﺮوﺳﺔ ﯾﺴﻮو ﻟﮭﺎ دا...] ’اﻻ ﻛﺪه. Translation: ‘[Binzagr referring to the content of a glass display in
her museum] the groom’s family used to send things like perfume bottles depending on their budget,
[some send] a metal tree stand with perfume bottles, the dowry in a box, incense burners, special lids for
drinking jugs, there were certain things you know [...] this is an old towel, they used to use it to wipe their
faces after they drink juice or something like that in the matrimony party [...] so they used to make it for
the bride to keep it in her hand’.
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Ibid.
239
353 ، ﺣﻜﺎﯾﺔ ﻣﺪﯾﻨﺔ.. ﺟﺪة،طﺮاﺑﻠﺴﻲ.
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largely expected from the groom to the extent that families did not have to specifically
ask for them during the engagement period. According to the historian Muhammad
Trabulsi, the gifts went by the name ﻣﺎ ﯾﻠﯿﻖ ﺑﺎﻟﺒﻨﺎت, which means ‘what suits girls’ with no
further explanation in order to test the courtesy of the groom’s family. 240 The family of
3TP29F
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the bride spent even more on special gifts for their daughter for her daily use, to
3T

symbolise their love and care. For example, Binzagr remembers that a family in Jeddah
3T

once made a solid silver rope for their daughter on which to hang her night garment and
lingerie after being washed. 241 In addition, families used to compete to make the
P240F
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procession caravan look as long as possible, by distributing the objects into small
groups over as many carriages as they could afford to rent. 242 Binzagr deliberately
3TP241F
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creates an illusion of continuity by painting the third carriage as if approaching the
viewer, which appears to hide more behind it.
A pair of wooden slippers inlaid with gold or silver, as well as the bridal chest,
were the most important components of the bride’s procession in old Jeddah, 243 and
were usually carried on a special pillow, or on trays made of silver or decorated wood,
for public display. 244 Binzagr shows them all on trays in the painting. What makes The
Slipper Carrier interesting is that although the bride is visually absent from the scene
she nonetheless appears the most authoritative figure, which the artist has emphasised
by focusing on certain moments and objects and by showing the male figures under her
command. In addition, she chose to name the painting after the slipper carrier instead of
240

Ibid.
Binzagr, Third personal interview: ‘  ﯾﺮﺳﻠﻮا ﻟﮭﺎ ِﻣ ْﺸﻘَﺮة ﻓﯿﮫ ﻧﺎس، ﯾﺮﺳﻠﻮا ﻟﮭﺎ ﻣﺒﺨﺮه،[ ﯾﺮﺳﻠﻮا ﻟﮭﺎ اﻟﻤﻜﺤﻠﺔ...] ﺣﺴﺐ اﻟﺘﻔﺎﻧﯿﻦ
، ﻋﺎرﻓﮫ ﺗﻨﺸﺮ ﻋﻠﯿﮫ ﻗﻤﯿﺺ اﻟﻨﻮم وﻏﯿﺮه،ﻓﯿﮫ وﺣﺪه أھﻠﮭﺎ ﻋﻤﻠﻮا ﻟﮭﺎ ﺣﺒﻞ ﻏﺴﯿﻞ.. ﺑﯿﻌﻤﻠﻮا ﻟﮭﺎ،[ اﻟﺨﺸﺐ ھﺬي اﻟﻠﻲ ﺑﺘﺸﺪ اﻟﺸﻌﺮ ]ﻣﻠﻘﻂ اﻟﺸﻌﺮ..
’ﻓﻀﺔ. Translation: ‘depending on what was in fashion at the time [...] they send [with her trousseau] a [n
embellished] kohl bottle, an incense burner, eyebrow tweezers, some people.. you know wooden
tweezers? The one they used to pull facial hair? They used to make her one. Once, there was a family
who made a rope for their daughter to hang her laundry on; her night garment and other things, it was
made of silver’.
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362 ، ﺣﻜﺎﯾﺔ ﻣﺪﯾﻨﺔ.. ﺟﺪة،طﺮاﺑﻠﺴﻲ.
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Binzagr, Saudi Arabia, 28; Binzagr, Seventh personal interview; 63–362 ، ﺣﻜﺎﯾﺔ ﻣﺪﯾﻨﺔ.. ﺟﺪة،طﺮاﺑﻠﺴﻲ.
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Binzagr, Saudi Arabia, 28; 362 ، ﺣﻜﺎﯾﺔ ﻣﺪﯾﻨﺔ.. ﺟﺪة،طﺮاﺑﻠﺴﻲ.
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by the renowned name of the procession, which is ْ اﻟ َﺪﺑَﺶor ‘the Dubbash’. Carrying the
slippers was considered the most humiliating task in the procession; children used to
follow the slipper carrier and tease him for his lack of shame by clapping and singing a
special song, 245 which would attract the attention of people in their houses to look at the
3TP24F
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procession. Binzagr does something similar to her audience by naming the painting after
the slipper carrier. It is clear that the people of Jeddah were aware of the stigma of
carrying the slippers around the town but this never discouraged them from continuing
the practice. The wedding was an occasion where the bride was entitled to be celebrated
in all possible ways, and the celebration would last at least three days and nights in
addition to other ceremonies that took place before and after the wedding. 246
3TP245F

However, Binzagr did not rely on just the title of the painting to attract attention
to the slippers. They are also made visible by their central position and sheer green
cover (Figure 9), instead of being covered with the usual piece of velvet, 247 cashmere or
silk, 248 that definitely would not allow for a similar visibility. Although this tradition
had been practised in other Ottoman provinces since the eighteenth century, 249 it is still
difficult to understand the attention given to the slippers in Jeddah. The only logical
explanation is that expensive slippers signified a higher class. During his travels to the
Arabian Peninsula, the eighteenth-century German Orientalist, Carsten Niebuhr,
observed that only women of the upper classes could afford slippers, 250 while women of
245

363 ، ﺣﻜﺎﯾﺔ ﻣﺪﯾﻨﺔ.. ﺟﺪة،طﺮاﺑﻠﺴﻲ. According to Trabulsi the lyrics of the song are: ‘  ﺷﺎﯾﻞ، ﺟﺎﻛﻢ..أﺑﻮ اﻟﻘﺮﺣﺎف
ﺟﺎﻛﻢ.. ﻣﺎھﻮ ﺧﺠﻼن، ﺟﺎﻛﻢ.. ﻣﺎﺷﻲ ﺣﻔﯿﺎن، ﺟﺎﻛﻢ..’ﻗﺒﻘﺎب. Translation: ‘The man with sandals, here he comes. Carrying
slippers, here he comes. Walking barefoot, here he comes. Having no shame, here he comes’.
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See: 49–245: اﻟﻤﺠﻠﺪ اﻷول، ﻣﻮﺳﻮﻋﺔ ﺗﺎرﯾﺦ ﻣﺪﯾﻨﺔ ﺟﺪة،اﻷﻧﺼﺎري, for more information about the customs and
traditions of the other nights in Jeddah.
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362 ، ﺣﻜﺎﯾﺔ ﻣﺪﯾﻨﺔ.. ﺟﺪة،طﺮاﺑﻠﺴﻲ.
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149 ،(1999 ، دار اﻵﻓﺎق اﻟﻌﺮﺑﯿﺔ: أزﯾﺎء اﻟﻤﺮأة ﻓﻲ اﻟﻌﺼﺮ اﻟﻌﺜﻤﺎﻧﻲ )اﻟﻘﺎھﺮة،آﻣﺎل اﻟﻤﺼﺮي.
249
Ibid. According to Amaal Almasri, during the Ottoman rule in Egypt, it was a custom to carry a silver
inlaid slippers over a silver tray in the bride’s dowry procession.
250
Carsten Niebuhr, Travels through Arabia and Other Countries in the East Performed by M. Niebuhr...
With Notes by the Translator; and Illustrated with Engravings and Maps, trans. Robert Heron, (Reprint)
first published in 1774, vol. 2, Social Sciences (Edinburgh, London: Eighteenth century collections online
print edition (ECCO), 2012), 190.
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the middle class used to wear sandals rather than slippers. 251 This was probably due to
the cost of their craftsmanship since sandals were made of leather, whereas these
slippers were inlaid with gold or silver.
Certain Islamic texts might also explain the inclusion of the slippers and other
objects in the bride’s procession, and consequently in Binzagr’s painting. The slippers
can be interpreted as a symbol of the bride’s hidden charm, which she was supposed to
keep concealed in front of foreign men. According to the famous verse that gives the
order of modesty in the Muslim holy book, the Qur’an, women must never attract
attention to their hidden adornments: ‘And let them not stamp their feet to make known
what they conceal of their adornment.’ 252 The prominent Islamic scholars, Ulama, in the
early Islamic period agreed that the order referred to the ankle bracelet. 253 Later, the
verse was interpreted as an order for women to neutralise their sexual power over
foreign men by concealing any means of seduction, especially high heels and
perfumes. 254 This last meaning was practised in Jeddah by women using a small
perfume container, which they carried with them and were only allowed to use when
they reached the wedding place. 255 The slippers in question were also high heels,
therefore it could be argued that women were discouraged from wearing them in public.
As a consequence, it is suggested here that the wedding became a legitimate
occasion for respectable women to embrace their femininity and enjoy their adornment
in the marital house. And as a reward for young women’s devotion, families spent a
251

Ibid.; according to Binzagr, middle class people used to wear another form of wooden slippers with a
leather strap and were sometimes inlaid with pewter. Source: Binzagr, Seventh personal interview.
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See:  ﻣﻜﺘﺒﺔ: اﻷوﻟﻰ )اﻟﻘﺎھﺮة، ﺗﻔﺴﯿﺮ اﻟﺠﻼﻟﯿﻦ،اﻟﻤﺤﻠﻲ ﺟﻼل اﻟﺪﯾﻦ ﻣﺤﻤﺪ ﺑﻦ أﺣﻤﺪ وﺟﻼل اﻟﺪﯾﻦ ﻋﺒﺪاﻟﺮﺣﻤﻦ ﺑﻦ أﺑﻲ ﺑﻜﺮ اﻟﺴﯿﻮطﻲ
462 ،(1933 ،،اﻟﻨﮭﻀﺔ اﻟﺤﺪﯾﺜﺔ.
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See: ،؛ ﻋﺒﺪاﻟﻌﺰﯾﺰ ﺑﻦ ﺑﺎز وآﺧﺮون.ت. ب،901  ﻣﻦ1  رﻗﻢ، ﺷﺮﯾﻂ ﺗﺴﺠﯿﻠﻲ دﻋﻮي، ﺳﻠﺴﻠﺔ اﻟﮭﺪى واﻟﻨﻮر،ﻣﺤﻤﺪ ﻧﺎﺻﺮ اﻟﺪﯾﻦ اﻷﻟﺒﺎﻧﻲ
 اﻟﻌﺪد اﻟﺘﺎﺳﻊ، ﻣﺠﻠﺔ اﻟﺒﺤﻮث اﻹﺳﻼﻣﯿﺔ،’ھـ1397/10/13  وﺗﺎرﯾﺦ1678  ﻓﺘﻮى رﻗﻢ:‘ﺣﻜﻢ ﻟﺒﺲ اﻟﻜﻌﺐ اﻟﻌﺎﻟﻲ ﻟﻠﻤﺮأة ووﺿﻊ اﻟﻤﻨﺎﻛﯿﺮ
 ﺷﺮح ﺻﺤﯿﺢ: ﻓﻲ اﻟﻤﻨﮭﺎج،’2254  اﻟﺤﺪﯾﺚ رﻗﻢ: ‘ﺑﺎب اﺳﺘﻌﻤﺎل اﻟﻤﺴﻚ وأﻧﮫ أطﯿﺐ اﻟﻄﯿﺐ،؛ ﯾﺤﯿﻰ ﺑﻦ ﺷﺮف ﺑﻦ ﻣﺮي اﻟﻨﻮوي65 :(1984)
10 ،(1962 ، دار إﺣﯿﺎء اﻟﺘﺮاث اﻟﻌﺮﺑﻲ: اﻟﻄﺒﻌﺔ اﻟﺜﺎﻧﯿﺔ )ﺑﯿﺮوت،15  اﻟﺠﺰء،ﻣﺴﻠﻢ ﺑﻦ اﻟﺤﺠﺎج.
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260: اﻟﻤﺠﻠﺪ اﻷول، ﻣﻮﺳﻮﻋﺔ ﺗﺎرﯾﺦ ﻣﺪﯾﻨﺔ ﺟﺪة،اﻷﻧﺼﺎري.
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fortune on objects for daily use, which were paraded in public to show their gratitude
and celebrate their daughter’s chastity. Binzagr shows a book, which she explains is a
copy of the Qur’an, in the front of the procession (Figure 8). 256 This works as a
reminder of Muslim women’s right to enjoy their adornment in the presence of their
kinsmen, which has long been protected by their religion. In addition, locating the
Qur’an at the front of the procession in the painting reflects its position as the main
guidance and arbitrator in the social system of Jeddah. The sword on top of the book is
described by Binzagr ‘as a symbol of strength’, 257 and can be interpreted as a reminder
of the power the book has over everyone, protecting the bride’s reputation and forcing
others to respect her. This interpretation is supported by the two other trays in the
painting filled with small trinkets, including small bottles that look like incense burners
and perfume holders (Figure 8), and the pot plant which Binzagr says signifies ‘a wish
for a good life’. 258 The fact that there was another important ceremony in the wedding
called ﺳﻚ اﻟﺨﻠﺨﺎل, ‘the closure of the ankle bracelet’, which Binzagr depicted in The
Ankle Bracelet (1972–75), further emphasises this interpretation.
The scene not only suggest a celebration of women’s right to embrace their
femininity on certain occasions, as a popular cultural practice it also provides visual
evidence of their socio-economic efficiency and authority. The painting, and the actual
ceremony, are both about collective economic and moral power: the power of the class
that the bride derives from her family’s socio-economic status, and the power of virtue
that entitles her to enjoy this position and bring honour to her family. In addition,
cultural solidarity was an important aspect of people’s lives in Jeddah, and weddings
were the best occasion to celebrate communal solidarity. This is the context in which
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See: Binzagr, Saudi Arabia, 28.
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Olfet Binzagr, the artist’s sister, presented the Marriage Series. 259 For instance,
neighbours and relatives offered their services to help with the preparation of the
wedding and the trousseau. If the bride was poor, they used to lend her jewellery, china
and furniture to use for the wedding party. 260 Although these objects were usually
returned after the wedding, they still acted as a signifier of the bride’s power since they
represented the number of people willing to help her in good times and bad. 261
Binzagr’s painting shows an interesting relationship between women’s bodies
and domestic space in Jeddah that is worth examining. The Slipper Carrier is a maledominated scene, however, close examination reveals a number of female figures
dwelling in different forms of domestic space represented in the scene. These women
are identified by the colour of their dresses since men conventionally wore white. 262 In
addition, the social status of each woman is identifiable from her style of dress. The
women highest in status in The Slipper Carrier are the four standing behind the lattice
windows of their houses, who are shown in colourful red and green dresses with
uncovered faces. The high level of the windows, as well as the shutters, provided the
required level of privacy (see Figures 10–13). However, when the shutters are absent as
in the other three windows, one on the far right building and the other two on the far
left, the lower part of the women’s faces are covered. All three women behind the
shutters appear to be watching the procession; the two on the left wear red and blue
dresses, while the one in the far right window wears yellow (see Figures 14–16). In both
cases, these women can enjoy wearing colourful dresses because they are not exposed
directly to the gaze of passers-by. The two women walking in the street in the
259

See: Binzagr, ‘An Historical Perspective’, 21–22.
58–375 ، ﺣﻜﺎﯾﺔ ﻣﺪﯾﻨﺔ.. ﺟﺪة،طﺮاﺑﻠﺴﻲ.
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Some people used to write poems in honour of the bride and the groom and give it to the wedding
chanter, who was responsible for entertaining the male party. Other services could also be offered to the
groom from his community. See: Ibid., 358–60.
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See: 63–260: اﻟﻤﺠﻠﺪ اﻷول، ﻣﻮﺳﻮﻋﺔ ﺗﺎرﯾﺦ ﻣﺪﯾﻨﺔ ﺟﺪة،اﻷﻧﺼﺎري.
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background, on the other hand, are fully covered in black, because no border of the
home is there to protect their privacy (Figures 14 and 17). In the late nineteenth and
early twentieth centuries in Jeddah, home confinement was not only a requirement of
modesty for women, it was also a signifier of socio-economic power; only upper-class
urban women could afford to stay home and hire someone to do their chores outside. 263
Less privileged women had to maintain their privacy when going out by wearing
different forms of the veil, which worked as a mobile home. 264 In other words, the more
the borders of the home were removed, the more women covered their bodies.
Binzagr was alert to these minor differences when she painted these women. The
women in the houses, unveiled or partially veiled, come second in status after the bride.
They are the main audience of the procession, so are painted facing the viewer, whereas
the two women walking down the street and completely covered in their black cloaks,
the Quna’a Turki or Turkish mask, 265 represent the lower class. They are obliged to
leave their houses so cannot enjoy watching the parade (Figures 14 and 17). The
painting also demonstrates how the veil complicated the borders between private and
public space in Jeddah, and offers other ways to examine gender power play.
Binzagr has inserted certain architectural elements into the scene to demonstrate
the wealth and class of the women peeking from the windows. These are the two styles
of windows in traditional Jeddah houses, 266 which indicated the family’s socioeconomic status (see Figures 18–19). The first was called روﺷﺎن, ‘rushaan’, and was the
18 ،’ ﻧﺸﺄﺗﮭﺎ وﺗﻄﻮرھﺎ: ‘اﻟﺒﻄّﻮﻟﺔ،اﻟﻌﺰي.
Describing the veil as a mobile home was inspired by an interview with an Afghani woman in: Lila
Abu-Lughod, ‘Do Muslim Women Really Need Saving? Anthropological Reflections on Cultural
Relativism’, American Anthropologist Vol. 104, no. No. 3 (September 2002): 783.
265
Binzagr, Seventh personal interview.
266
Binzagr, Third personal interview: ‘  واﻟﺮواﺷﯿﻦ ﯾﻜﻮن ﻟﮭﺎ ھﺪا اﻟﻠﻲ ﺧﺎرج ﻣﻦ، ﻓﯿﮫ ﻋﻨﺪك رواﺷﯿﻦ،..ﻋﻨﺪك ﻓﯿﮫ ﻧﻮﻋﯿﻦ ﻣﻦ
[ ھﻤﺎ ﺳﻤﻮھﺎ...] [ ﺑﺘﺪﺧﻞ ھﻮاء ﻷﻧﮭﺎ ﺷﺒﺎك...] ﯾﻌﻨﻲ ﺑﺘﻔﺘﺤﯿﮭﺎ ﺑﺘﺪﺧﻞ ھﻮاء...  ﻓﺈﻧﮫ ﻻ،طﯿﻖ وﺗﻄﻠﻊ وﺗﻨﺰل.. وﻓﯿﮫ اﻟﻠﻲ ﯾﻜﻮن زي ﻛﺪا،ﺑﺮا
’ﻣﺸﺮﺑﯿﺔ وﺑﯿﻘﻮﻟﻮا روﺷﺎن. Translation: ‘There are two styles...[windows], there is the rushaan and this has the
prominent part from the outside, and there is like this one [pointing to the small windows in The Slipper
Carrier] windows that move up and down, you can open it to let the air come in [...] it is a regular window
this is why it allows the breeze to come in [..] they call it mashrabiya and some call it rushaan’.
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largest, most expensive and decorative window of the two traditional styles. 267 Most of
the wood used for building in Jeddah used to be imported from South Asia, 268 only rich
people could afford to build the lavishly decorated rushaan. The rushaan window took
the shape of a large wooden box attached to the exterior wall of the house, 269 and acted
as a form of closed balcony in which women could sit and watch the streets without
being seen. 270 It varied in size, but the more prominent the rushaan the better as it
allowed more cool air to enter the house. 271 The second style of window was called طﺎﻗﺔ

وﺷﯿﺶ, ‘taga-wa-sheesh’, which took the shape of a regular window with plain wooden
shutters that could be opened by moving them upwards, and sometimes inwards. 272
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These windows were used more by middle to lower-class families as they were smaller
in size, less decorative and less expensive. 273 Interestingly, the smallest and least
P27F
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expensive window style, taga-wa-sheesh, is only shown once in The Slipper Carrier
(Figure 5), whereas the windows in the background buildings are the first style, the
rushaan (Figure 8). This indicates that these houses belong to wealthy families, which in
turn signifies the artist’s desire to link authority to her class – the upper class of the
urban society of Jeddah. Moreover, wealthy families in Jeddah used to build more than
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ّ ي اﻟﺼﻨﺪوق ﻣﻦ ﺑﺮا ز
ّ ﻻ ھﺬي ﺑﺮﺿﻮ ز
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two stories in their houses. 274 This also appears in the painting since all the houses
exceed the second floor and extend beyond the borders of the painting.
The relation between women’s socio-economic status and the house is not fixed
in Binzagr’s work, but changes depending on the cultural group represented. For
example, in Bedouin society, staying home did not represent the highest level of
authority as it did in urban society in Jeddah. Unlike urban houses, Bedouin tents do not
provide conclusive segregation between private and public space, as the face mask is the
only border separating women from men in desert life. Binzagr therefore identified
authoritative Bedouin women by focusing attention on their face masks in different
ways. 275 These women are shown to be most influential when depicted working outside.
Since Bedouin women are expected by their society to be the main contributors of
livelihood, they were entitled to the same level of authority and respect when meeting
that expectation. 276 For example, the Sleeping Shepherd (1976) shows three women
wearing red face masks embellished with coins (Figure 20). They are carrying firewood
and gazing down at a male figure lying on the ground. In the distance a tent is used to
represent the home these women have left to find fuel for cooking and heating.
Meanwhile, the herd can be seen abandoned in the background by the sleeping
shepherd, to indicate his laziness and uselessness. The scene reflects a sense of
contempt for the shepherd and a desire to claim admiration for the women, a meaning
that is emphasised by the arrangement of the entire setting, which shows women as
dominant in the scene. They surpass the man in number and position as they stand at a
274
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higher level, surrounding the shepherd from all three sides and leaving the front
unblocked to engage the viewer in the scene. The colours of the painting, apart from the
women’s face masks, belts and the lower edge of one woman’s sleeve, are muted, and
contrast with the red colour of the face masks and belts. Choosing a sensual colour such
as red to highlight these details reflects the confidence of the women who wear it. In
general, the painting illustrates the context that entitles Bedouin men and women to
authority and respect.
Binzagr never included paintings of Bedouin women in the Marriage Series, but
did show them in a number of scenes of unparalleled freedom: dating or dancing with
men while protecting their reputation by wearing the veil. These paintings can be
considered equivalents to the marriage scenes that celebrate the urban woman’s right to
embrace her femininity. For instance, Rendezvous (1976) is a series of two paintings
telling the story of a Bedouin woman meeting her lover. The first scene (Figure 21)
shows the couple sitting together under the tree, while the woman in a flirtatious pose
fixes her gaze on a man. The second scene (Figure 22) shows the woman walking fully
veiled after the meeting, 277 meanwhile the man sits on the ground playing his flute. A
preliminary study of the first painting reveals more of the woman’s sense of confidence
and flirtation (Figure 23). Notably, Binzagr took great care in drawing the details of the
woman’s face although she knew it would eventually be covered by the mask. Again,
similar to The Sleeping Shepherd, the woman’s face mask and trousers are red,
reflecting the artist’s eagerness to show the confidence of the Bedouin woman in
contrast to the male figure whose facial details were obscured. Interestingly, the veil in
this painting reduces the threat of the subject. As well as muting the strong facial
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expression of the female figure, it signified her demureness and allowed the artist to get
away with such a provocative view of Bedouin life in a conservative country like Saudi
Arabia.
Likewise, the women in Algais (1981) are shown fully veiled while dancing
with men (Figure 24). They hold sticks in their hands, which indicates a form of power
parade in Bedouin and urban tradition. According to Mahmud Zanati, Bedouin women
in different Arab countries often carry some sort of weapon when they join men to
dance. 278 This can be a sword or a stick to warn whoever might think of denouncing
their reputation in any way of their ability to take revenge. 279 However, the men in the
Algais dance are actually women dressed in male costumes to represent certain
authoritative figures of their town including: the mayor, governor, and the guards of the
neighbourhood. 280 This masquerade party was common in both urban and Bedouin
community in Jeddah, but more popular at Mecca, to celebrate Eid festival. 281
These examples illustrate that segregation of space does not necessarily result in
segregation of power or authority. The procession was not invented by Binzagr to
empower the image of the women of Jeddah, but choosing to preserve it in visual
memory reflects the artist’s desire to recover the collective authority of these women
through referencing traditions that gave them a legitimate right to parade their agency.
Since these significant occasions of empowerment are culturally embedded, Binzagr’s
representations of female authority becomes less threatening for her society. Moreover,
the fact that the custom of sending the trousseau in a procession had existed for some
time reflects a social desire to empower the presence of women on certain occasions,
278
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when their physical presence was culturally denied. This is reminiscent of Binzagr’s
own experience when her talent was often celebrated in her absence, such as at the
opening of her first exhibition (Figure 1). Interestingly, the photograph shows the Emir
of Mecca smiling next to Bedouin Dance (1968), which illustrates a group of women
dancing (Figure 25). This scene would have been considered scandalous if they were
real women. Therefore it could be said that the analysis of The Slipper Carrier, which
shows how some women were able to maintain their influence despite segregation,
reflects the artist’s perception of herself since she worked in a similar situation.

3.3 Women and spatial experience
Studying domestic space as a potential space of empowerment has been relatively
hindered in the field of art history as a result of some of the work of early feminist art
historians. An example of this is Griselda Pollock’s famous article ‘Modernity and the
Spaces of Femininity’. 282 Pollock argues that domestic space in nineteenth-century Paris
restricted both aesthetic experience and the economic independence of the women who
lived in these spaces. 283 The profoundness of Pollock’s argument has had a significant
influence on the work of other scholars and her article is regularly referenced by art
historians who study domestic subjects. 284 However, other scholars such as Clarissa
Campbell Orr have been able to explain how women can influence the public sphere
regardless of gender-based segregation. 285 Victorian women, for example, led diverse
lives as travellers and emigrants in addition to being housewives. In order to appreciate
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their influence, historians are required to acknowledge how women in these societies
“accepted, negotiated, contested, or ignored” the options available to them. 286 Orr
encourages historians to look at the range of activities women practised while
performing conventional roles such as philanthropy and social work, which eventually
helped deliver radical achievements including the abolition of slavery. 287
In general, there is a tendency to treat domestic space as having a fixed meaning
of subordination and powerlessness, and interpretation of women’s art was often based
on this presumption. 288 Such a tendency drove Frances Borzello to wonder:
Since every recent history book has stressed how women, until the early
twentieth century, were denied the same opportunity as men, how did they find
the time, the space, the permission, psychological daring, to learn and then
practise as artists? 289

The points Borzello raises in her question are actually the essence of women artist’s
spatial experience: what was their spatial system like? And how did they respond to it?
Attempts to scrutinise the artistic creations of conservative women as an expression, or
a result, of oppression undermine the artistic value of their work. It may make the reader
sympathise with them and the obstacles they faced, but will never add to the aesthetic
value of their art or demand that viewers appreciate it for itself. By encouraging such
treatment of the subject, the link between femininity and lack of creativity is
perpetuated. This is why it was suggested that the analysis of their work should examine
the other sources of experience they had, and the spaces that allowed them to show the
value of their roles, gain confidence and make a difference.
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The veil, the harem and domestic space are all forms of spatial organisation. 290
However, views on them vary depending on artists’ individual experience, and analysis
of their work must therefore take this aspect into consideration. For example, a number
of Western Orientalists acknowledged, and sometimes admired, the use of the veil as a
protector of the female’s reputation. For some female Orientalists, such as Lady
Montagu (1689–1762) 291 or Grace Ellison (d. 1935), it was a dress of social and sexual
freedom. 292 Similarly, Demetra Vaka Brown (1877–1946) followed Montagu in seeing
‘aspects of value in the female-run spaces of domestic life in the Arab or Turkish
city’. 293 While, Zeyneb Hanoum (1913) saw some aspects of the Ottoman harem in
Europe, she was unhappy about the Ladies’ Gallery in Britain’s parliament and
described it as ‘the harem of the Government!’. 294 To her, it looked similar to the
Turkish harem, even the use of the lattice-style windows. 295 These examples encourage
examination of two dimensions of Binzagr’s work: the artist’s perception of the
economic freedom of traditional women in Jeddah, and her aesthetic response towards
domestic spaces.
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3.3.1 Spaces of economic freedom
Conventionally, women in the Arabian Peninsula have full authority over their assets.
As early as the eighteenth century, Niebuhr noted that although Arabian women were
fully covered with the veil,

[they] enjoy a great deal of liberty, and often a great deal of power, in their
families. They continue mistresses of their dowries, and of the annual income
which these afford during their marriage, and, in the case of divorce, all their own
property is reserved to them. 296

This can be seen in a rather unique painting by Binzagr called Shaving Ceremony
(1975), in which the artist presents the mother of the groom as the most authoritative
figure in the room (Figure 26). She is shown rewarding the barber while he shaves her
son by inserting a golden coin into his turban. 297 The mother stands in a higher position
than both the barber and her son, whereas the rest of the space is dominated by seven
female figures holding traditional drums and surrounding the two male figures to watch
the procedure. Interestingly for such a conservative society, it was the mother of the
groom who performed this authoritative role and who was in charge of giving the barber
his wage, not the groom or his father. 298 She was also in charge of choosing a bride for
her son. Until the 1980s, a Saudi man was not allowed to see his bride until the wedding
night. 299 He had to trust his mother to choose the woman with whom he would spend the
rest of his life. Moreover, the barber in the painting seems to be accustomed to being
paid by a woman, which signifies that women were accepted as having a certain
financial authority in Jeddah. Thus the financial freedom of women was more
296
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influenced by the availability of a social system that guaranteed women full authority
over their assets than by a spatial system that promised to eliminate the boundaries
between different spheres.
Space is generally organised to accord with the needs of humans, not vice versa.
Therefore domestic space has the potential to be a place of economic freedom for
women when they want it, especially in conservative societies. If it is assumed that
gender segregation enables men to dominate the market economy, then women have an
equal opportunity to do the same as suppliers and consumers. The market economy is
usually driven by the dynamics of supply and demand, which is ‘the conceptual meeting
place between sellers and buyers’; if the supply is higher than demand for a certain
commodity prices will drop, but if it is lower than demand prices will rise. 300 Therefore,
saleswomen, for example, have a better opportunity than salesmen to increase their
income in a conservative society because space segregation raises demand for their
goods and services, since these saleswomen can reach a wider range of prospective
clients. 301 Moreover, conservative women often prefer to deal with a female than a male
agent, even if the female is less qualified, in order to avoid having their behaviour,
gestures, body language and reputation observed when dealing with a man. 302 This gives
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them unmatched bodily freedom making the experience more comfortable. For
example, conservative women would often seek the services of a nurse or a midwife
over a male doctor. 303 This gave the nurse and/or midwife an opportunity not only to
increase their income, but to pressure society to give women access to additional
sources of training. Such situations were often how conservative women succeeded in
using social norms to argue for their rights and exert change.
Hence working women in private/domestic spaces could control public space.
For example, in the business sector saleswomen could control the flow of goods owned
by male merchants, and the currency owned by clients, from the market to the
household and vice versa. Whether for convenience, or for conservativeness, some
female clients would ask the saleswoman to play the role of mediator. The saleswoman
might then be offered an additional commission to provide other services, such as
buying goods from other merchants, or referring them to the best place to get a
particular product. Such women took control of certain merchandise and its prices, and
some would even go further to maintain their economic position by hiding their
sources. 304 This, of course, depended greatly on how protected the financial rights of
other women in these conservative societies were.
The confidence gained by some of these women is reflected in a number of
Binzagr’s works. For example, Al Dalalah, ‘The Saleswoman’ (1984), shows a
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saleswoman dressed in a yellow blouse who occupies the central space of the
room/painting (Figure 27). Her status is emphasised by this central position, as well as
by her comparatively larger size. This exaggerated scale reflects the artist’s sense of the
seller’s self-confidence. The vividly coloured dresses of the women contrast with the
dark colour of their cloaks when they go outside, which increases the visual pleasure
when contemplating this domestic scene. The decoration of the rugs and seats, the depth
of the room, and the extended space signified by the open door, all indicate a certain
level of comfort. Interestingly, one woman is depicted sitting in the middle wearing
nothing but her undergarments, an act that could never be seen in public but that reflects
the client’s sense of self-confidence and physical comfort in this private space. It also
signifies the casualness of the relationship between these women and the seller,
something that is difficult to develop in a more conservative setting with a salesman.
Moreover, the scene demonstrates how such relationships develop. There are signs that
such a shopping experience often extends for a period of time. The woman in the upperright corner is preparing tea on a portable traditional fireplace and boiler, a mankal and
samovar, to make sure that she does not miss any part of their conversation while
preparing tea. Apparently, the saleswoman at a certain place of the relationship is no
longer a stranger, but a friend of the family who can visit, have tea and offer her
services during the process. This experience was rarely developed by conservative
women in an open public space, even if the seller was a woman, as in public space the
conservative woman could not control the gaze of passers-by, as a result the client
would not feel as comfortable even if she wore a veil. Wearing modest clothing could
certainly help reduce the feeling of discomfort, but wearing it for a long time could also
deprive her of her femininity. Thus the existence of segregated spaces was highly
important for conservative women. It was the only place that provided a suitable
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environment for them to dress up and feel feminine without the guilt of being immodest.
To a woman with this belief, domestic space could be a space of comfort and freedom.
It could therefore be said that segregated spaces in Jeddah have the potential of
enabling women to enhance not only their economic position but also allow them to
raise their socio-political status. Working women had access to the most private spaces
of their clients, their houses, which added a personal dimension to their services and
allowed them to establish deeper relationships with their clients and expand their social
networks through them. They became their consultant in different matters and the
bearers of their secrets about various concerns. This eventually made them very
effective agents of change in their societies, because they could ask their influential
clients for different favours in the name of this friendship.
Another example of the authoritative status of working women as dominant of
the trade can be seen in Al-Nasbah (1976). The subject of this painting is the traditional
wedding music band that performed in Jeddah during the nineteenth and early twentieth
centuries (Figure 28), and shows the prestige the singer and band enjoyed with the
family hosting the wedding party. The singer and musicians, being the only possible
option for entertainment on this special occasion, would be pampered by the hostess.
According to Binzagr, the wedding hostess had to prepare everything for the singer to
put her in the right mood; 305 if she was happy everyone would be happy. As soon as the
singer arrived, she would receive compliments from the guests on her talent, and the
band was offered a higher seat so they could be seen by everyone. Tea, coffee, sweets,
and shisha – traditional tobacco pipe – were a must to set their mood. 306 As a special
reward for the singer, it was also a custom in Jeddah for the hostess to offer a special
gift consisting of a large wedding candle on a special stand and a tray filled with gifts,
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such as perfumes and sweets. 307 In order to emphasise the scale of the candle, Binzagr
shows the tea and coffee cups and pots in miniature (Figure 28), which are barely
recognisable on the right behind the candle. This is arguably the artist’s way of
emphasising the band’s presence in the scene. In addition, the woman on the left,
smoking a pipe with one hand and warming the drum over the burning coal with the
other, was known by traditional women as اﻟﻨﻘﯿﺒﺔ, which means ‘captain’. 308 Binzagr
explains that women used to call her this because she was responsible for doing
multiple tasks for the band, 309 and refers to her as ‘the lady-in-waiting’. 310 She serves
coffee and tea, and warms the drums for the musicians. 311 Thus women in the traditional
society of Jeddah, although self-employed in private spaces, were able to earn official
titles from other women that indicated their rank.

3.3.2 Spaces of aesthetic experience
When comparing Binzagr’s paintings of parallel scenes of men and women celebrating
the same ceremonial event, it is noticeable that the women’s space on certain occasions,
which is often inside the house, is aesthetically richer than the men’s, which is often
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Binzagr, Third personal interview: ‘  ﯾﺴﻤﻮھﺎ اﻟﻨﻘﯿﺒﺔ ھﻲ ﺗﻜﻮن ﺗﻠ ّﻢ ﻟّﮭﻢ،[ ھﺬي اﻟﻨﻘﯿﺒﺔ...] ھﺬي ﻣﺎ ھﻲ ﻣﻦ أھ ّﻢ ﻧﺎس ﻓﻲ اﻟﺪا
 دﺣﯿﻨﮫ ﻣﺎﻓﻲ ﺷﻲ أﺳﻤﮫ ﻧﻘﯿﺒﺔ ﯾﺠﯿﺒﻮا ﻟﮭﻢ وﺣﺪه اﻟﻠﻲ ﺗﺴﻮي ﻟﮭﻢ وﺗﺼﺐ ﻟﮭﻢ اﻟﺸﺎھﻲ. ﻟﻜﻨﮭﺎ ﺑﺮﺿﻮ ﻻﺑﺴﮫ وﻣﺘﺼﻠﺤﮫ،وﺗﺤﻂّ ﻟّﮭﻢ وﺗﺴﺨﻦ وﻏﯿﺮه
 ﺗﺎﺧﺬ،... ﺗﻌﺮف، ﺗﻌﺮف ﺗﻐﻨﻲ، ﻟﻜﻨﮭﺎ ﺑﺮﺿﻮ ﻓﻲ اﻟﻜﺎر ﺗﻌﺮف ﺗﻄﺒﻞ، ﺳﺎﻋﺎت ﺗﻼﻗﯿﮭﺎ ﻓﻠﺒﯿﻨﯿﺔ ﺳﺎﻋﺎت ﺗﻼﻗﯿﮭﺎ ﻣﻨﮭﻢ ﻣﻦ اﻟﻔﺮﻗﺔ،وﯾﺴﻤﻮھﺎ اﻟﺸﻐﺎﻟﺔ
،.. ﺣﺘﻰ اﻟﻤﻐﻨﯿﺔ ﺑﺘﻤﺴﻚ... ﯾﻌﻨﻲ ﻣﺎ أﻋﺮف اﻟﻤﻐﻨﯿﺎت ﻓﺠﺎﯾﺰ إﻧﮭﻢ ﺑﯿﻤﺴﻜﻮا..[ أﻧﺎ رﺳﻤﺘﮭﻢ ﻛﻔﺮﻗﺔ...] ..ﻧﺼﯿﺒﮭﺎ ﻣﻦ اﻟﻠﻲ ﯾﺪوھﺎ ھﻮ ﻋﻠﻰ ﺣﺴﺐ
’ﯾﻌﻨﻲ ھﺪوﻻ زي اﻟﻤﺸﺠﻌﺎت وإن طﺒﻠﻮا ﻛﻠﮭﻢ. Translation: ‘This woman was not the leading figure in the band, [...]
this is the captain, they used to call her captain because she is responsible for gathering the band’s things
[money and instruments] and preparing and heating [their drums], but she also used to dress up and take
care of her image. Nowadays, there is no longer such thing as captains. They [bands] hire a woman to
help them and prepare tea and they call her a maid, sometimes this woman is from the Philippines
[imported labourer] and sometimes she is a member of the band [a local] but she also knows the
[principles of the] trade: she knows how to play the drums, how to sing, and take her share of whatever
the band makes in accordance to how much help she offered [...] I painted them as a band, so I really
cannot tell which one is the singer. However, it is possible that the singer used to hold [the drums], in
other words, all these women function as cheerleaders even if they all had [another main role to do] to
play the drums’.
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Binzagr, Saudi Arabia, 40.
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located in the outside areas of the same house. For example, the dress colours, details
and embellishments in The Ankle Bracelet (1972–75) are more elaborate than in The
Chanter (1972) (Figures 29 and 32), although both scenes depict the last ritual in the
wedding before the couples meet each other for the first time. 312 This difference is
related to the nature of the city and its culture. From the nineteenth century up to the
1970s, aesthetic experience in Jeddah was found mainly in material culture rather than
nature. The hot, damp climate of Jeddah, 313 and the scarcity of water sources led to a
lack of green landscapes and outdoor activities. 314 In addition, the shallow shore and
thick coral reef surrounding Jeddah decreased opportunities for enjoying beach
activities. 315 Thus embroidery and vividly coloured clothing, traditional market displays,
rugs and furniture, the lanterns of Ramadan, and theatrical performances of social
ceremonies and religious rituals, compensated for the scarcity of aesthetically
interesting natural resources. 316 Since these cultural resources were often based in the
confines of the house, in addition to the fact that only women had access to segregated
spaces, it is possible that Binzagr and other female artists in the conservative society of
Jeddah had a better chance than men to rejuvenate their aesthetic inspiration. When
Binzagr started her career in her home-based studio in the late 1960s, 317 the house was
still in its original condition – a typical traditional Jeddian house, except that it had
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See: Ibid., 34, 36.
See: John Lewis Burckhardt, Travels in Arabia: Comprehending an Account of Those Territories in
Hadjaz Which the Mohammedans Regard as Sacred, ed. William Ouseley, Reprint, first published
(1829), vol. 1 (Cambridge: Cambridge University Press, 2010), 295;  اﻟﻤﺠﻠﺪ، ﻣﻮﺳﻮﻋﺔ ﺗﺎرﯾﺦ ﻣﺪﯾﻨﺔ ﺟﺪة،اﻷﻧﺼﺎري
19:اﻷول.
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145 ،135 ،18 ، ﺣﻜﺎﯾﺔ ﻣﺪﯾﻨﺔ.. ﺟﺪة،؛ طﺮاﺑﻠﺴﻲ591 ،20 ،15: اﻟﻤﺠﻠﺪ اﻷول، ﻣﻮﺳﻮﻋﺔ ﺗﺎرﯾﺦ ﻣﺪﯾﻨﺔ ﺟﺪة،اﻷﻧﺼﺎري.
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 اﻟﺤﺮﻓﯿﻮن ﻓﻲ ﻣﺪﯾﻨﺔ،؛ وھﯿﺐ ﻛﺎﺑﻠﻲ159 ، ﺣﻜﺎﯾﺔ ﻣﺪﯾﻨﺔ.. ﺟﺪة،؛ طﺮاﺑﻠﺴﻲ19–18: اﻟﻤﺠﻠﺪ اﻷول، ﻣﻮﺳﻮﻋﺔ ﺗﺎرﯾﺦ ﻣﺪﯾﻨﺔ ﺟﺪة،اﻷﻧﺼﺎري
83–82 ،(2004 ، اﻟﻤﺆﻟﻒ: اﻟﻄﺒﻌﺔ اﻟﺜﺎﻟﺜﺔ )ﺟﺪة،ﺟﺪة ﻓﻲ اﻟﻘﺮن اﻟﺮاﺑﻊ ﻋﺸﺮ اﻟﮭﺠﺮي.
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This idea was inspired by an essay written by Salwa Nashashibi, Laura Nader, and Etel Adnan. See:
Salwa Mikdadi Nashashibi, Laura Nader, and Etel Adnan, ‘Arab Women Artists: Forces of Change’, in
Forces of Change: Artists in the Arab World, ed. Salwa Nashashibi (California; Washington D.C.: The
international Council for Women in the Arts; The National Museum of Women in the Arts, 1994), 13.
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Binzagr, First personal interview.
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electricity and air conditioning. 318 Moreover, many of the customs and traditions she
represented were in the process of disappearing, but had not vanished entirely; 319 some
traditional celebrations such as the Henna night were still celebrated, but had been
slightly changed and modernised. 320 According to Binzagr, before the 1970s, she
attended few celebrations in the Bedouin community of Jeddah. Her sister and uncle’s
wife took her to watch the Algais dance and take pictures as a reference for her painting
which she made later in 1981 (Figure 24). 321 This suggests that Binzagr’s aesthetic
experience was enriched, and she highly inspired by her knowledge of spaces similar to
those she painted. Her contemporary male artists, however, were detached from this
important source of inspiration. Artists such as Dia’a Aziz (b. 1947), who were
interested in painting similar subjects, had to depend entirely on vague childhood
memories. 322
The politics of domestic space in Jeddah were significant and carefully
organised. 323 In general, neither sex in Jeddah was able to enjoy public leisure places,
such as theatres, bars, casinos and circuses, as the conservative nature of the city during
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Binzagr, Second personal interview: ‘  ﯾﻌﻨﻲ إﺣﻨﺎ ﺑﯿﺘﻨﺎ ﻣﻦ اﻟﻠﻲ أﺗﺤﺪث ﻣﻦ،اﻟﻨﺎس ﺧﺮﺟﻮا ﻣﻦ ﺟﺪة اﻟﻘﺪﯾﻤﺔ وراﺣﻮا ﻟﻠﺒﯿﻮت
، ﺑﺲ ﻓﯿﮫ ﻋﻮاﺋﻞ ﺧﻼص ﺧﺮﺟﻮا ﺑﺮا، ھﻤﺎ ﻛﺎﻧﻮا ﺳﺎﻛﻨﯿﻦ ﻓﯿﮫ، دﺧﻠﺖ ﻓﯿﮫ اﻟﻜﮭﺮﺑﺎء و ﻓﯿﮫ ﻣﻜﯿﻒ ودا ﻣﺪة ﻣﺎ،  ﺳﻮوا ﻟﮫ دﺷﺎت وﺣﻤﺎﻣﺎت ده،ﺟﻮا
’اﺗﻨﺸﺌﺖ اﻟﺒﻐﺪادﯾﺔ و اﻟﺸﺮﻓﯿﺔ و اﻟﮭﻨﺪاوﯾﺔ وإﺑﺘﺪوا اﻟﻨﺎس ﯾﺨﺮﺟﻮا ﺑﺮا. Translation: ‘People left their old houses in Jeddah,
but we did not. We updated the interior: added some showers and bathrooms, installed electricity and airconditions at that time. Meanwhile, some families left for good; when the new neighbourhoods called AlBughdadiah, Al-Sharafeiah, and Alhidawiyah were founded people started to move out’.
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See: Binzagr, Saudi Arabia, 9.
320
See: Binzagr, ‘An Historical Perspective’, 22.
321
Binzagr, Second personal interview: ‘ ﻛﺎﻧﻮا ﺳﺎﻛﻨﯿﻦ ﺑﯿﺖ ﺧﺎﻟﻲ..ﯾﻌﻨﻲ أﻧﺎ ﻣﺜﻼً ﻟﻐﺎﯾﺔ اﻟﺴﺒﻌﯿﻨﺎت أواﺧﺮ اﻟﺴﺒﻌﯿﻨﺎت ﻛﻨﺖ أطﻠﻊ
[ ﺗﺎﺧﺬﻧﻲ ﺗﻮدﯾﻨﻲ...]  ﻛﺎﻧﺖ ﻣﺮت ﺧﺎﻟﻲ، ﻛﻨﺖ ﻣﻊ ﻣﺮت ﺧﺎﻟﻲ،[ ﻛﺎن ﻓﯿﮫ اﻟﺒﺪوان ﺳﺎﻛﻨﯿﻦ ﺣﻮاﻟﯿﮭﻢ ﺳﻮوا اﻟﻘﯿﺲ ﻓﻲ اﻟﻌﯿﺪ...] ﻛﺪا ﻓﻲ اﻟﺮوﯾﺲ
 ﺗﺴﻮي ﻟﻲ ’ﺳﯿﺘﯿﻨﻖ‘ اﻟﺠﻠﺴﺔ وﻏﯿﺮه ﻋﻨﮭﺎ ﺑﺎﻟﺒﯿﺖ أﺟﻲ و أﺻﻮر ودا،... ﻧﺮوح ﻧﺤﻀﺮ، ﻧﺮوح ﻧﺤﻀﺮ اﻟﻘﯿﺲ،’اﻟﻘﯿﺲ. Translation: ‘For
example, until the 1970s, I used to go [to traditional occasions]. My maternal; uncle’s house was in AlRuwais [a Bedouin land that was transformed during the period of modernisation to an urban
neighbourhood] and was surrounded by Bedouin neighbours, so when they had an Algais dance in the Eid
holiday, I went with my uncle’s wife [...] She used to take me with her to attend Algais and other
occasions, and prepare a setting including the seating area and everything in her house sometimes so I
could come and take pictures for reference’.
322
See: 36–135 ، ﻣﺴﯿﺮة اﻟﻔﻦ اﻟﺘﺸﻜﯿﻠﻲ اﻟﺴﻌﻮدي،اﻟﺴﻠﯿﻤﺎن, for more information about Dia’a Aziz. He is one of the
few Saudi male artists of the first generation who produced similar subjects to some of Binzagr’s
painting. For example, he painted the traditional washing day, traditional children’s street games,
craftsmen and street vendors.
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112–108 ، ﺣﻜﺎﯾﺔ ﻣﺪﯾﻨﺔ.. ﺟﺪة،طﺮاﺑﻠﺴﻲ.
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the two periods in question did not allow for such places. 324 The most common place
available was the coffee house. However, according to the Orientalist traveller, John
Lewis Burckhardt (1784–1817), the coffee houses of Jeddah during the nineteenth
century were filthy in comparison with those he saw in Damascus, 325 and he never
witnessed entertainment such as storytellers at these coffee houses, contrary to those in
Egypt and Syria. 326 This made these places uninspiring for the imagination, which
meant that women did not miss out by not being allowed into them. Burckhardt also
noticed that ‘respectable merchants [of Jeddah] are never seen in a coffee house; but
those of the third class, and sea-faring people, make it their constant resort.’ 327 Eating in
the town’s cafes, since restaurants did not exist until the second half of the twentieth
century, was considered improper for such respectable men. 328 Traditionally, the urban
men and women of the middle and upper-middle classes took tea, coffee and tobacco
separately, either indoors or by the side of the house, 329 as in Tea Party (1986) and
Folklore (1969) (Figures 35 and 36). 330 The area outside the house, the mirkaz, where
men used to sit to smoke and enjoy a casual coffee gathering, was a high wooden
bench, 331 similar to that in Chatting (Figure 6). This allowed women who gathered for
tea by the rushaan window to see and hear these men. Tea Party (1968) shows women
sitting by the window in the house (Figure 35), while The Chanter (1972), although it
depicts a formal event (Figure 32), shows how women were able to access these spaces
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15–413 ،196 ، ﺣﻜﺎﯾﺔ ﻣﺪﯾﻨﺔ.. ﺟﺪة،؛ طﺮاﺑﻠﺴﻲ244: اﻟﻤﺠﻠﺪ اﻷول، ﻣﻮﺳﻮﻋﺔ ﺗﺎرﯾﺦ ﻣﺪﯾﻨﺔ ﺟﺪة،اﻷﻧﺼﺎري.
Burckhardt, Travels in Arabia 2 Volume Paperback Set, 1:50.
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Mai Yamani, Cradle of Islam: The Hijaz and the Quest for an Arabian Identity (London: I.B.Tauris &
Co Ltd, 2004), p. 146.
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206–202 ، ﺣﻜﺎﯾﺔ ﻣﺪﯾﻨﺔ.. ﺟﺪة،طﺮاﺑﻠﺴﻲ.
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Men were painted inside the house in Folklore (Figure 36) for a special reason that will be explained
shortly. For a similar female subject see Music (Figure 156)
331
202 ، ﺣﻜﺎﯾﺔ ﻣﺪﯾﻨﺔ.. ﺟﺪة، ;طﺮاﺑﻠﺴﻲBinzagr, Seventh personal interview: The mirkaz was also a popular place
for the mayor of the city to sit and remain approachable by the people to answer their needs. However, the
maga’ad was a reception room for men located at the entrance of the house and furnished with carpets
and Arabic style seats to be used for formal occasions.
325

88
of men’s gatherings (Figures 33 and 34). It was the special architectural design of
Jeddah houses, in addition to the city’s conservative traditions, that gave women such
unparalleled access.
In addition, singing and playing stringed musical instruments were occasionally
practised for leisure in informal gatherings. 332 However, since the majority of people
used to believe these were forbidden by their faith, 333 music was often played privately
by both sexes at home. 334 This is why in Folklore the men are sitting inside the house
(Figure 36). In Al-Henna (1969) Binzagr also shows a woman sitting in the middle of
the bride-to-be bedroom playing the oud, an Arabian stringed musical instrument
(Figure 37). This is because Henna night was a private celebration attended only by the
bride’s close friends and relatives to celebrate her preparation for the official wedding
night. 335 They would sing, play music and drink fruit and almond punch made especially
for the occasion, and help her family prepare the house for the wedding, while the bride
had her hair and hands dyed with henna. 336 Thus Binzagr uses some of the seven main
colours of traditional women’s dresses in this painting to express the joyful mood of
such gatherings. 337
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417 ، ﺣﻜﺎﯾﺔ ﻣﺪﯾﻨﺔ.. ﺟﺪة،طﺮاﺑﻠﺴﻲ.
134 ، اﻟﺤﺮﻓﯿﻮن ﻓﻲ ﻣﺪﯾﻨﺔ ﺟﺪة ﻓﻲ اﻟﻘﺮن اﻟﺮاﺑﻊ ﻋﺸﺮ اﻟﮭﺠﺮي،ﻛﺎﺑﻠﻲ.
334
19–417 ، ﺣﻜﺎﯾﺔ ﻣﺪﯾﻨﺔ.. ﺟﺪة،طﺮاﺑﻠﺴﻲ.
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See: Binzagr, Saudi Arabia, 30; Binzagr, Third personal interview: ‘  ﯾﺤﻄﻮھﺎ وراء اﻟﺴﺘﺎرة وﻛﺎﻧﻮا،ﯾﻮم اﻟﺤﻨﺎء
ّ  ﻟﻜﻦ ﯾﺤ، اﻷھﻞ ﯾﺠﻮا ﯾﻐﻨﻮا ﯾﻄﺒﻠﻮا، وھﻤﺎ أﺻﻼً زﻣﺎن ﻣﻔﮭﻮم اﻟﺤﻨﺎء ﻛﺎن ﯾﻮم ﺷﻐﻞ، ﺻﺎﺣﺒﺎﺗﮭﺎ، ﻣﺎﯾﺪﺧﻞ ﻟﮭﺎ إﻻ اﻟﻠﻲ ﺑﯿﺰﯾﻨﮭﺎ،ﯾﺰﯾﻨﻮھﺎ
ﻀﺮوا
 ﻟﻜﻦ دﺣﯿﻦ اﻟﺤﻨّﺎء ﺻﺎرت ﺣﻔﻠﺔ وﺻﺎرت ﺛﻮب ﺑﺎﻵﻻﻓﺎت وﺻﺎرت ﺳﮭﺮة وﺻﺎرت ﻏﯿﺮه،’ﻛﻞ ﺷﻲء ﻟﻠﻔﺮح. Translation: ‘On the
Henna day, people used to put her [the bride] behind a decorated curtains, and no one can go in but her
closest friends who were responsible for grooming her. Traditionally, the concept of the Henna day was a
day of labour; her [the bride’s] family used to gather, sing, and play the drums while preparing everything
for the wedding day, but nowadays the Henna became a party and a dress that costs thousands of Riyals,
and took place in the evening. It changed’.
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See: Binzagr, Saudi Arabia, 30; Binzagr, Third personal interview.
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Binzagr, First personal interview: ‘ أﻧﺎ ﺻﺤﯿﺢ ﻣﺜﻼً ﺑﯿﻠﺒﺴﻮا ﺳﺒﻌﺔ أﻟﻮان ﻓﻲ اﻟﺜﯿﺎب ھﺬي ﻟﻜﻦ ﺗﻮظﯿﻔﮭﺎ ﻓﻲ اﻟﻠﻮﺣﺔ ﻣﯿﻦ ﺑﯿﺤﻄﮫ
 ﻓﮭﻮ ﺗﻮظﯿﻒ اﻟﺸﻲ ﻓﻲ اﻟﻠﻮﺣﺔ.. أﯾﺶ اﻟﻠﻲ ﺑﯿﻤﺸﻲ ﺟﻨﺐ أﯾﺶ و ﺑﺎﻟﺸﻜﻞ دا،’أﻧﺎ اﻟﻠﻲ ﺑﺤﻄﮫ. Translation: ‘It is true that they
traditionally used to wear their dresses in seven colours, but who was able to employ this to serve the
subject? I am. It is me who arrange these colours in the composition to look coordinated and took other
elements into consideration. What counts is the employment of the elements in the painting’.
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In contrast, chanting, dancing and playing the drums were allowed and were
common activities at formal social occasions and on Ramadan nights. 338 The setting of
these formal parties was arranged so women occupied the higher floors, while men
celebrated on the ground floor or just outside the house if it lacked space to cater for
segregated parties. 339 Once again women had a chance to experience both parties,
whereas it was impossible and prohibited for men to enter women’s spaces. Thus it was
more a case of parallel domestic spaces in Jeddah rather than a public/domestic
dichotomy.
This cultural setting is one of the many reasons why Binzagr was able to depict
spaces of amusement in Jeddah for both men and women, and domestic space did not
therefore limit her aesthetic experience. However, it should be stated that this portrait of
a visually nourishing domestic interior in Jeddah is incomplete because the full spatial
experience of religious societies consists of two spaces: the physical and the spiritual.
The spiritual beliefs of Muslims play an important role in organising physical space.
Muslims believe that life on earth is a temporary stage to test their faith. Based on their
performance, they may reach the eternal space of heaven. 340 This space is described in
Islamic doctrines as unimaginable, 341 which makes it worthy of sacrifice in the secular
world. However, Muslims have different opinion regarding the measurements of
modesty and this opinion has long been subject to change, but those who believed in
gender segregation, such as those who Binzagr is trying to represent in her work, were
not bothered by it. They consider their life incomplete until they have reached this
ultimate space. Thus, they spent their lives trying to elevate their spiritual experience by
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53–152 ، اﻟﺤﺮﻓﯿﻮن ﻓﻲ ﻣﺪﯾﻨﺔ ﺟﺪة ﻓﻲ اﻟﻘﺮن اﻟﺮاﺑﻊ ﻋﺸﺮ اﻟﮭﺠﺮي،؛ ﻛﺎﺑﻠﻲ26–421 ، ﺣﻜﺎﯾﺔ ﻣﺪﯾﻨﺔ.. ﺟﺪة،طﺮاﺑﻠﺴﻲ.
246: اﻟﻤﺠﻠﺪ اﻷول، ﻣﻮﺳﻮﻋﺔ ﺗﺎرﯾﺦ ﻣﺪﯾﻨﺔ ﺟﺪة،؛ اﻷﻧﺼﺎري110 ، ﺣﻜﺎﯾﺔ ﻣﺪﯾﻨﺔ.. ﺟﺪة،طﺮاﺑﻠﺴﻲ.
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See: ‘Aal-Imran’, in The Holy Qur’an, Verses. 14–15.
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 أﻋﺪدت ﻟﻌﺒﺎدي اﻟﺼﺎﻟﺤﯿﻦ ﻣﺎ:2824  اﻟﺤﺪﯾﺚ، ﻛﺘﺎب اﻟﺠﻨﺔ وﺻﻔﺔ وﻧﻌﯿﻢ أھﻠﮭﺎ:51 " ،اﻟﻨﯿﺴﺎﺑﻮري ﻣﺴﻠﻢ ﺑﻦ اﻟﺤﺠﺎج أﺑﻮ اﻟﺤﺴﻦ اﻟﻘﺸﯿﺮي
.2174 . ص،(ھـ1374 ، دار إﺣﯿﺎء اﻟﻜﺘﺐ اﻟﻌﺮﺑﯿﺔ: اﻟﺠﺰء اﻟﺮاﺑﻊ )اﻟﻘﺎھﺮة، ﺗﺤﻘﯿﻖ ﻋﺒﺪاﻟﺒﺎﻗﻲ ﻣﺤﻤﺪ ﻓﺆاد، ﻓﻲ ﺻﺤﯿﺢ ﻣﺴﻠﻢ،"...ﻻ ﻋﯿﻦ رأت
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controlling the senses, and preventing themselves from answering their sensual desires
to remain focused on this goal. This suggests that the segregation of space, and the
modesty of dress forced on both sexes, 342 provide a means for controlling what is
valuable for the Muslims who support that believe. 343 The difference in people’s opinion
regarding this issue explains why some people feel oppressed by segregation, while
others defend it. Faith in conservative societies creates a third dimension that is worthy
of consideration when examining life experience in general.

3.4 Controlling gender images
The selected moments of ceremonial events and traditional rituals that Binzagr painted
highlight the unacknowledged agency of elite urban women in Jeddah. However, it is
worth noting that this is not the only method the artist used. Since the beginning of her
career in 1968 until the late 1980s, Binzagr often adjusted other elements in these
scenes to assert her sense of these women’s significance.
One of the first methods the artist uses is her tendency to marginalise the male
figure. Although she denies doing it deliberately, 344 Binzagr often conceals the faces of
adult males, and unrealistically miniaturised the scale of the young male figures which
make them look less significant in the presence of women. For example, in Al-Nassah
(1975), a scene of the first official meeting of a couple on their wedding night, 345 the
groom was expected to be given as much attention as the bride, but instead she
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See: 63–252: اﻟﻤﺠﻠﺪ اﻷول، ﻣﻮﺳﻮﻋﺔ ﺗﺎرﯾﺦ ﻣﺪﯾﻨﺔ ﺟﺪة،اﻷﻧﺼﺎري, for more details on the different forms of dress
worn in Jeddah by both sexes from the nineteenth century to the 1980s.
343
See: David Morley, ‘Bounded Realms: Household, Family, Community, and Nation’, in Home, Exile,
Homeland: Film, Media and the Politics of Place, ed. Hamid Naficy, 1st ed. (New York; London:
Routledge, 1999), 151–68, for examples from other societies on the use of domestic space to protect
family values.
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Binzagr, Seventh personal interview.
345
Binzagr, Saudi Arabia, 38.
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concealed his face (Figure 38). The artist explains that she only painted the couples the
way they used to sit facing each other. 346 However, the angle of the view she chose does
not show much of the groom’s face; he is painted from behind sitting on a chair with his
back to the viewer. There are two other male figures in the scene that have received
similar marginalisation: the one standing closest to the groom also appears from the
back, while the second, who is seen hiding next to the woman in green and facing the
audience, is hardly recognisable on account of his tiny size (see Figure 39). These two
young boys are supposedly relatives of the groom. 347 In contrast, the young girl on the
left side of the groom faces the viewer and has a rather realistic proportion to the rest of
the figures (Figure 38). It was traditional in Jeddah to dress a young girl in a similar
costume and headdress, and ask her to walk in the formal wedding procession. 348
This approach can also be seen in Al-Rahmani (1973–1975), which depicts the
rituals performed on the seventh day after a baby’s birth to officially give it a name
during a special set of ceremonies (Figure 40). 349 The painting features five male figures
who are miniature in scale in comparison with the females. Two of these male figures
are standing on the left side, two others are hidden behind the pair of young women on
the right, and a very tiny fifth male stands next to the female in the green dress facing
the viewer. Interestingly, Al-Rahmani originally had a sixth young male figure standing
in the foreground with his back to the viewer, but the artist deleted him two years after
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Binzagr, Seventh personal interview.
Binzagr, Third personal interview: ‘ [...]  ھﺬي وﺣﺪة أﻣﮭﺎ ووﻟﺪھﺎ.. أوﻻد: ھﺬا ﻣﯿﻦ ﯾﻜﻮن ﻋﺎدةً؟ ﻣﻦ اﻟﻮﻟﺪ؟ ﺑﻦ زﻗﺮ:اﻟﺠﺒﺮﯾﻦ
[ ﻣﻮ أھﻠﮭﺎ إﻻ إذا ﻛﺎن أﻣﮭﺎ ﺣﺘﻜﺸﻒ ﻋﻠﯿﮫ...] ’أﺻﻠﮫ ﻋﺎدةً ﻟﻤﺎ ﺑﯿﺠﻲ اﻟﻌﺮﯾﺲ ﺑﯿﺪﺧﻠﻮا ﻣﻌﺎه أھﻠﮫ. Translate: ‘Elgibreen: Who is this
person usually? Who is that boy? Binzagr: boys, [for example] a guest who brought her son with her [...]
anyhow, traditionally, when the groom enters [to meet his bride in the women’s space], his family used to
come along with him, not her family unless her mother was allowed to uncover her face in front of him
[in other words, these boys are more likely to be relatives of the groom]’.
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Ibid.: ‘ [ ﻛﺪا ﯾﺴﻮوھﺎ زﻓﺔ...] وﻋﺎدةً ھﺬي اﻟﺒﻨﺖ اﻟﺼﻐﯿﺮة ﯾﻠﺒﺴﻮا ﺑﻨﺖ وﯾﺠﯿﺒﻮھﺎ ﻣﻌﺎھﺎ ﺗﺪﺧﻞ ﺑﺰﻓﺔ ﺑﺮﺿﻮ وﺗﺪﺧﻞ ﻟﮭﺎ اﻟﻤﻌﺎﺷﺮ وﻛﻠﮫ
’ﺑﻨﺖ ﺻﻐﯿﺮة ﯾﻠﺒﺴﻮھﺎ وﯾﺠﯿﺒﻮھﺎ. Translation: ‘Usually, they dress a young girl [referring to the girl in the AlNassah] and bring her in the ceremony with the bride, and they bring the gift trays in [...] it was a special
procession for the dressed girl’.
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completing the painting because she felt he was blocking the view. 350 Instead, she
painted a water pipe in his place for the old woman on the left side. 351
The second noticeable method Binzagr uses to lessen the status of her male
figures is to depict them under the command of a female, as in The Slipper Carrier
(Figure 8) and Shaving Ceremony (Figure 26), as discussed previously. The Ankle
Bracelet (1972–75) provides a unique example of this (Figure 29). Here Binzagr
captures the moment when a young male relative of the bride fastens her last piece of
adornment to signify that she is ready to meet her future husband. 352 The femaledominated space, the position of the male figure leaning on the ground about the feet of
the seated bride (see Figure 30), the relatively empty foreground, and the number of the
figures standing, all make this male figure seem vulnerable and less significant. The
only other figure that has been marginalised in the painting is the female sitting on the
floor wearing yellow. The difference between her dress style and skin colour and those
of the rest of the women indicate that she is the bride’s servant or a slave the groom has
sent as a gift. 353 Although the male figure in The Ankle Bracelet belongs to an elite
family, he is placed in a similar position to the servant regardless of the artist rejection
of any attempt to interpret the male figures in her work as being marginalised. 354
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Ibid., 10.
Binzagr, Third personal interview: ‘ ..؟ إﯾﻮه ھﻨﺎ ﺑﺎﯾﻦ! وﷲ ﻣﺎﻛﺎن ﻗﺎﺳﻢ اﻟﺼﻮرة ﺑﺲ أﻧﺘﻲ ﻛﻨﺘﻲ.. وﯾﻦ ﻛﺎن اﻟﻮﻟﺪ اﻟﻠﻲ:اﻟﺠﺒﺮﯾﻦ
 ﻣﺎﻛﻨﺖ ﻣﺮﺗﺎﺣﺔ ﻓﻌﺸﺎن ﻛﺬا ﺣﻄﯿﺖ اﻟﺸﯿﺸﺔ ھﺬي:’ﺑﻦ زﻗﺮ. Translation: ‘Elgibreen: where is the boy that was.. [erased]
oh, yes, I can see him here! But I do not think he is dividing the composition, you probably.. Binzagr: It
did not make me comfortable, which is why I added this water pipe instead’.
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Binzagr, Saudi Arabia, 34; Binzagr, Third personal interview: ‘ ﻛﺎن ﻣﻦ ﺿﻤﻦ اﻟﺸﺮح ﯾﺎ.... ﻟﻤﺎ رﺳﻤﺘﻲ:اﻟﺠﺒﺮﯾﻦ
 واﺣﺪ ﻛﺒﯿﺮ؟: ﻋﺸﺎن ﻣﺎﯾﺪﺧﻞ ﺑﯿﻦ اﻟﺴﺘﺎت اﻟﺠﺒﺮﯾﻦ،ً وﻟﺪ ﻋﻤﮭﺎ ﻋﺎدة، أﺧﻮھﺎ اﻟﺼﻐﯿﺮ:أﺣﺪ ﻣﻦ أﺧﻮاﺗﮭﺎ اﻟﺼﻐﺎر واﻻ أﺧﻮھﺎ اﻟﺼﻐﯿﺮ؟ ﺑﻦ زﻗﺮ
 ﻷﻧﮫ ﻓﻲ ﺑﯿﺖ أھﻠﮭﺎ ﻟﺴﻰ ﻣﺎ دﺧﻞ اﻟﻌﺮﯾﺲ، ﻣﻮ اﻟﻌﺮﯾﺲ، راﺟﻞ ﺣﯿﺠﻲ ﯾﻠﺒﺴﮭﺎ اﻟﺨﻠﺨﺎل، وﺑﻌﺪﯾﻦ إذا ﻣﺎﻓﯿﮫ، ﻛﺒﯿﺮ إﯾﻮه:’ﺑﻦ زﻗﺮ.
Translation: ‘Elgibreen: when you made this work [The Ankle Bracelet] there was in the description that
one of her brothers, her younger brother..? Binzagr: usually, her younger brother, or her cousin because
they were not allowed to women’s spaces. Elgibreen: [you mean] the older brothers? Binzagr: Yes, the
older, but if there is not any boy [to fulfil this task] they can ask a [related] man to close the ankle bracelet
for her, not the groom, because she is still in her family’s house and the groom has not arrived yet’.
353
It was common for the urban households of Jeddah to have at least one slave until (1963 AD/ 1383
AH). See: 248: اﻟﻤﺠﻠﺪ اﻷول، ﻣﻮﺳﻮﻋﺔ ﺗﺎرﯾﺦ ﻣﺪﯾﻨﺔ ﺟﺪة،؛ اﻷﻧﺼﺎري262 ، ﺣﻜﺎﯾﺔ ﻣﺪﯾﻨﺔ.. ﺟﺪة،طﺮاﺑﻠﺴﻲ.
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Binzagr, Seventh personal interview. Although it is a pattern in her work to conceal and/or marginalise
male figures, the artist refuses to accept such interpretation, and insists that it was a necessity forced by
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The marginalisation of female servants can also be seen in Al-Rahmani. All
three servants, who wear round white caps and green, yellow and purple dresses, are
shown from behind, similar to the adult male (Figure 40). This introduces the third
method Binzagr uses to heighten elite urban women’s status. The artist often paints at
least one servant and expensive objects or furniture in the scene to indicate the woman’s
class. For example, Toilette (1970) illustrates one of the most important morning rituals
performed by urban women of Jeddah in the past (Figure 41), and shows both the lady
and her servant sitting to indicate that this process took a rather long time. Again, the
scene confirms the lady’s authoritative status since she has the luxury of spending time
on herself. The presence of the servant in the scene, in addition to the golden buttons
attached to her undergarment, the metal-inlaid wooden chest behind the lady, the richly
carved door, and the fountain in the connecting room, all reveal the subject’s wealth.
Servants were also included in many other paintings, such as the three servants in
Morning Visit (Figure 5), The Ankle Bracelet (Figure 29) and Tea Party (Figure 35).
Binzagr also adds to the activities of domestic areas by extending the space of
the rooms. For instance Toilette (Figure 41), Morning Visit (Figure 5), The Ankle
Bracelet (Figure 29), Al-Henna (Figure 37), Al-Nassah (Figure 38) and Al-Rahmani
(Figure 40), all show an open door leading to a second room containing an activity or
object related to what is happening in the main room. She describes this device as using
the perspectives of two different rooms. 355 It is almost as if the main space was not
enough to show the vibrancy of domestic life, as if the world of these women was
unlimited. In The Ankle Bracelet (Figure 29). Binzagr uses a mirror for the same

the angle she chose to give the audience a better view of the interaction between the figures in the
different scenes she painted.
355
Binzagr, First personal interview: ‘ وأﻧﺎ ﻣﺘﻤﯿﺰة ﻓﻲ ﺣﺎﺟﺔ ﻋﻨﺪي ﻣﻨﻈﻮرﯾﻦ ﻟﻮ ﺗﻄﻠﻲ ﻓﻲ أﻏﻠﺐ ]اﻟﻠﻮﺣﺎت[ﻋﻨﺪي ﻏﺮﻓﺘﯿﻦ
’ﻟﻤﻨﻈﻮرﯾﻦ. Translation: ‘My style is unique because I use two perspectives; if look at most of what I have,
[my paintings], you will realize that there are two rooms [in one scene] with two different perspectives’.
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purpose. Hung on the facing wall, this extends the scene of joyful dancing, as if to
suggest that the party will never end (Figure 31). Domestic spaces in Binzagr’s work are
limitless and endless, they give an impression of a continuous story awaiting discovery,
similar to the eroded cultural history she was trying to retrieve. The traditional rituals,
ceremonies, customs, costumes, even children games which were being abandoned by
many Saudis and replaced with imported goods and lifestyles, are perpetuated in
Binzagr’s work.
The perspective she uses in these six paintings, which makes the rooms in her
paintings look as if they are tilting, also helps her to show details of carpets and floor
tiles, but, more importantly, the dual perspective and open doors show the event, such
as a child’s birth or a wedding, being celebrated in multiple spaces. 356 It therefore
illustrates an aspect of the past, when houses used to be very small yet people managed
to use them for many different activities. 357 Moreover, Binzagr often shows unexpected
activities for conservative women, such as trading commodities, dancing, singing, or
smoking the water pipe (Figures 27–29, 35, 37, 40), to signify their authority, and even
produced images of women wearing only undergarments (Figures 27, 41). On some
356

Binzagr, Second personal interview: ‘ ﻛﺎن ﻟﻚ ھﺪف ﻣﻌﯿﻦ واﻻ ﺑﺲ... ﻟﯿﺶ ﻛﻨﺘﻲ ﺗﺤﻄﯿﻦ ﻣﻨﻈﻮر ﺧﺎرﺟﻲ و ﻣﻨﻈﻮر:اﻟﺠﺒﺮﯾﻦ
 ﻓﻤﺜﻼً اﻟﺮﺣﻤﺎﻧﻲ ھﻲ اﻟﻮاﻟﺪة، اﻟﺒﯿﻮت أﺑﯿّﻦ اﻟﺪاﺧﻞ ﻛﺪه ﻓﺒﺘﻼﻗﯿﮭﺎ،  ﺣﺘﻰ ﻟﻮ ھﻮ ﻣﻮﺟﻮد ﺗﻼﻗﯿﻨﻲ داﺋﻤﺎ ً أﺗﻮﻣﺎﺗﯿﻜﯿﺎ، ﻛﺬا أﺣﺴﮫ ﯾﺠﯿﻨﻲ:ﻛﺬا؟ ﺑﻦ زﻗﺮ
 ﻓﯿﻌﻨﻲ، اﻟﺴﺮﯾﺮ ﺟﻨﺐ ﺣﻖ اﻟﺠﻠﺴﺔ و اﻷﺷﯿﺎء ھﺬي.. اﻟﻐﺮﻓﺔ اﻟﺴﺮﯾﺮ ﺑﺎﯾﻦ ھﺬي ﻏﺮﻓﺘﮭﺎ وھﻤﺎ ﻗﺎﻋﺪﯾﻦ واﻟﺒﯿﻮت،ﺟﻮا ﻏﺮﻓﺘﮭﺎ وھﻤﺎ ﺑﯿﺴﻮوا ﺟﻨﺒﮭﺎ
، ﺼﻔّﺔ
ُ  ﻛﺎﻧﺖ اﻟﻤﺠﻠﺲ واﻟ، ﺳﺎﻋﺎت ﺑﺘﺠﻲ ﻣﺜﻼً اﻟﺰﻓّﺎﻓّﺎت ﻣﺎﻛﺎﻧﻮا ﯾﺪﺧﻠﻮا ﻓﻲ اﻟﻤﺤﻞ ﻋﺸﺎن اﻟﻌﺮﯾﺲ ﻓﺒﺘﻼﻗﯿﮭﻢ ﺑﯿﺰﻓﻮا وھﻤﺎ ﻓﻲ اﻟﻐﺮﻓﺔ اﻟﻠﻲ ﺟﻨﺒﮭﺎ
 ﻷﻧﻲ،[ ﻓﺘﺸﻮﻓﻲ ﺗﻮظﯿﻒ اﻟﺤﺎﻟﺔ ﻓﻲ اﻟﻤﻜﺎن ﻓﮭﻮ ھﺬا...] أوظﻒ ﻛﻞ ﻣﻮﺿﻮع ﺣﺴﺐ داﺧﻠﻲ أو ﺧﺎرﺟﻲ... أدﺧﻞ..[ ﻓﺄﻧﺎ ﺑﺄﺳﻮي...] ﯾﻌﻨﻲ ﻋﺎرﻓﺔ
 ﻣﺎ أﻋﺮف ﻋﻦ ﺟﺪة ﺑﺲ ﻛﺎن ﻣﻌﺮوف ﻓﻲ ﻧﺠﺪ اﻟﻐﺮف ﺻﻐﯿﺮة ﻓﻠﻤﺎ ﯾﻜﻮن ﻣﻨﺎﺳﺒﺔ ﻛﻞ اﻟﻐﺮف ﺑﻨﻔﺘﺢ ﻓﻲ... وﻛﻤﺎن ھﻮ: اﻟﺠﺒﺮﯾﻦ.ﺑﺄﺳﺠﻞ اﻟﺤﺎﻟﺔ
 اﻟﻤﺠﻠﺲ اﻟﻠﻲ ھﻮ ﺿﯿﻮﻓﮫ ﯾﻔﺮﺷﻮا ﻓﯿﮫ،  ﻋﺒﺎرة ﻋﻦ ﺷﻘﻖ ﺻﻐﯿﺮة، إﯾﻮه ﻻن اﻟﺒﯿﺖ اﻟﺤﺠﺎزي ﺛﻼﺛﺔ إﻟﻰ أرﺑﻌﺔ أدوار: ﺑﻦ زﻗﺮ...  ﻓﻜﻠﮫ،اﻟﺰواج
ﺼﻔّﺔ و اﻟﺤﺘﺖ اﻟﺼﻐﯿﺮة ﺗﻘﻌﺪ ﻓﯿﮭﺎ
ُ  و ﻓﯿﮫ اﻟ،’ﯾﻨﺎﻣﻮا. Translation: ‘Elgibreen: So why did you use two perspectives? Did
you have something in mind or just did it for no reason? Binzagr: I did it because this is how I felt it, even
if it did not really exist I automatically tend to draw it as such. I wanted to show what was inside the
houses. For example, during the Al-Rahmani celebration, the new mother usually sits inside her bedroom
and they celebrate next to her [room], so [you can see here] that they are sitting and the bed and the
bedroom are visible. Houses used to be [arranged like this] the bedroom is next to the living room and so
on. [...] I arrange the subject’s composition according to its place, whether it is an interior or an exterior
setting [...]Therefore, you can see how I employ the subject in the space, and this is because I am
recording a case [a moment]. Elgibreen: Also, it is known that old houses used to be very small, thus in
parties they had to open all the rooms to accommodate. Binzagr: yes, because the Hijazi house used to
have three to four stories, but these were actually divided into small apartments. Therefore, the guests
who are sitting in the guest room used to sleep there, and those who sat in the other smaller rooms would
remain in their places’.
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occasions the artist attempted to protect the reputation of these women by including
symbolic reminders of Islamic orders, such as a copy of the holy book (Figure 8), and
the veil in her paintings of Bedouin women (Figures 21–22).
There are many unexplored ideological and religious beliefs that could reveal
other aspects of the unacknowledged agency women of Jeddah enjoyed. For example,
the cultural emphasis on marriage as the first step towards child bearing, reflected in
numerous paintings by Binzagr, is a constant reminder of the highly celebrated status of
the mother in Islamic doctrine. Mothers, according to a number of famous Islamic
scripts, enjoy some celestial powers. It is written that paradise lies beneath their feet,
‘’اﻟﺠﻨﺔ ﺗﺤﺖ أﻗﺪام اﻷﻣﮭﺎت, and that their prayers are granted without limitation. 358 This
means that their efforts are guaranteed to be rewarded with immortality in heaven.
Pleasing or distressing a mother according to Muslim’s belief can therefore determine
her child’s eternal destiny, whether in heaven or hell, as God’s contentment with a
person is dependent on how they honour their parents: ‘’رﺿﺎ ﷲ ﻣﻦ رﺿﺎ اﻟﻮاﻟﺪﯾﻦ. In fact,
according to a famous prophet’s order: men should care for the company of their
mothers three times more than they do their fathers. 359 The rituals of the Al-Rahmani
P358F
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celebration are a cultural translation of the religious order of paying respect to the
mother. On the seventh day after a baby’s birth, the parents throw a party for other
children to celebrate its survival and officially declare its name. 360 The naming
P359F
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ceremony includes many rituals of prayer and giving alms of money and meat. 361
P360F
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However, none of these rituals was depicted by Binzagr, who focuses only on that of
pounding the mortar, which highlights the authority of the mother. Traditionally, an
358

See: Yamani, ‘Birth and Behaviour in a Hospital in Saudi Arabia’, 172, for more information about
how this belief is incorporated into the rituals of childbirth celebrations in Jeddah.
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See:  ﻓﻲ، ﻛﺘﺎب اﻟﺒﺮ واﻟﺼﻠﺔ واﻵداب، ﺑﺎب اﻟﺒﺮ ﺑﺎﻟﻮاﻟﺪﯾﻦ وأﻧﮭﻤﺎ أﺣﻖ ﺑﮫ،"2548  "ﻗﻮﻟﮫ،أﺑﻮزﻛﺮﯾﺎ ﯾﺤﯿﻰ ﺑﻦ ﺷﺮف ﺑﻦ ﻣﺮي اﻟﻨﻮوي
،103-102 . ص ص،18/16  اﻟﺠﺰء،(م1962 ، دار إﺣﯿﺎء اﻟﺘﺮاث اﻟﻌﺮﺑﻲ: اﻟﻄﺒﻌﺔ اﻟﺜﺎﻧﯿﺔ )ﺑﯿﺮوت،اﻟﻤﻨﮭﺎج ﺷﺮح ﺻﺤﯿﺢ ﻣﺴﻠﻢ ﺑﻦ اﻟﺤﺠﺎج
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Binzagr, Saudi Arabia, 42.
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Yamani, ‘Birth and Behaviour in a Hospital in Saudi Arabia’, 171–72.
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older woman would pound the mortar and give the baby orders to obey its mother. 362
She would then name other family members, asking the baby to obey them as well,
while other children responded by repeating the order to the baby. 363 The aim of the
pounding was to take away the baby’s fear of loud noises. 364 Without incorporating this
knowledge about the status of the mother in the culture of Jeddah, it would be
impossible to appreciate their role as figures responsible for building courage in the
hearts of the newborn.
Al-Rahmani also demonstrates how the status of women increased as they grew
older (Figure 40). 365 Two older women are shown in the scene, and each is given
something to attract attention. For instance, the one in the background, who is probably
one of the grandmothers, is given the privilege of holding the baby during the ritual of
pounding. The second older woman, on the other hand, is depicted in relaxed pose
smoking a water pipe. The comparatively large scale of these two women reflects the
artist’s perception of their family status in controlling the family’s alliances through
friendship and marriage, as a result of the strict segregation system. 366 According to the
Saudi anthropologist, Soraya Altorki, segregation excluded men from active control
over decisions connected with these spaces. Hence women controlled many aspects of
men’s information and experience, such as meeting the future bride and her family. 367 In
other words, they were the ones to decide whether a young woman would be a suitable
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bride for their sons. Without segregated spaces, as well as traditional beliefs, these
women would therefore have lost much of their agency. 368
Binzagr also portrayed the belief system of Jeddah women that enabled them to
exercise considerable control over their own destinies. The Fortune-Tellers (1968)
shows three women at an afternoon coffee party, trying to predict their future from a
bunch of seashells thrown onto a piece of cloth (Figure 42). From the perspective of a
traditional Jeddah woman, segregated tea and coffee parties therefore increased the
potential for increasing her control over her life through these exchanged services. The
Articles of Superstition (1969) gives a sense of their belief in black magic and
superstition, and of how effective women were in creating their own sources of
empowerment and control (Figure 43).

3.5 Conclusion
The scope of the paintings analysed in this chapter demonstrates that domestic space
could be representative of agency on two levels: first, the agency of traditional women
of Jeddah, as they are often shown exerting authority over their male and female
subjects; second, the agency of the artist in claiming back the collective power of Saudi
women by depicting certain moments and settings of traditional celebrations in which
women were the most authoritative figures. In highlighting the importance of
production and reproduction in the traditional society of Jeddah as tools for increasing
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an individual’s authority, the artist exerted significant influence over how Saudi women
were perceived by her audience.
Most importantly, the fact that Binzagr was able to uncover these disappearing
private spaces represents a power in itself. As Cherry says about Victorian artists, their
choices helped them to shift marriage and motherhood from a concealed space to a
highly public one – that is, to exhibition rooms and discourse, making them visible in a
way that helped change how they were perceived. 369 In a similar way, Binzagr not only
made visible women’s traditional domestic roles, she also gave Saudi culture
unprecedented exposure in art as it had hardly ever been captured before Binzagr’s time.

369

Cherry, Painting Women, 131.

99

Chapter 4: Pushing the boundaries with hybrid style

4.1 Introduction
This chapter will argue that Binzagr’s so-called ‘primitive’ style represents an
aspect of her agency. 370 It is suggested here that she developed her own version of
primitive art to serve a number of purposes beyond her personal taste, enabling her to
meet three main requirements that were a result of the nature of society in that era.
Firstly, the desire to represent the human figure without conflicting with religious
prohibitions. Secondly, the urgency of certain social problems, which limited Binzagr’s
access to sitters. Thirdly, the desire to represent Saudi culture as a pure and authentic
source of inspiration. The last required her to reach a location at a certain historical
moment in the past to seek more information about the subject. Therefore, Binzagr had
to push three boundaries at once: religious, social and spatio-temporal boundaries, and
by doing this she helped changing the artistic scene in the country. However, the way
Binzagr and her commentators described her style, reflects their desire to put her at the
same level of some leading Western artists regardless of her wish to create authentic
representations of her culture. This contradiction can be understood as a result of her
main art training sources and her life in England, and in Egypt shortly after the end of
British colonization.
Binzagr started and based her career in Saudi Arabia, and is one of the few
artists of her generation to have produced representational art consistently since the
1960s. Yet she has never been criticised or banned from producing it. In fact, all of her
exhibitions in Saudi were sponsored by formal organisations and inaugurated by a
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public figure who was often a member of the Saudi royal family. 371 Therefore, it is
important to examine how Binzagr gradually controlled perception of her art in the
desired direction; firstly, by examining how Binzagr, as well as her commentators,
presented and explained her style to the Saudi audience as it played a great role in
perceiving it as a work of an ‘art master’. Then, by an examination of the situations that
encouraged her to develop this style for herself. This analysis will illuminate several
issues affecting her work: how style helped Binzagr create human images in a society
that used to consider them sinful; how she used this to protect herself and her female
sitters’ reputation; how she was able to please her local and international audience
request for ‘authentic’ representations of Saudi Arabia; and how she neutralize the
critical issues of image making by disengaging her work from the present.

4.2 Binzagr’s style
Style is ‘the constant form—and sometimes the constant elements, qualities, and
expression—in the art of an individual or a group,’ 372 as well as a system that works to
make the personality of the artist more visible 373 – a trademark that makes people
identify the artist’s work easily. Meyer Schapiro considers style a ‘vehicle of expression
within a group of people’. 374 He suggests that it forms a language of its own that has the
ability of ‘fixing certain values of religious, social, and moral life through the emotional
suggestion of forms.’ 375 This definition by Schapiro is very close to what style means
here. It is used to refer not only to the formal aspect of Binzagr’s work, but also to her
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expression and subject matter. Together these created a communication system between
her and her audience.
Interestingly, Binzagr described her style as ‘primitive’. 376 She justified this
choice by saying that it ‘represents’ her ‘subject’ well. 377 According to Schapiro, some
art historians ‘find in the content of the work of art the source of its style’. 378 However,
this still does not make Binzagr’s statement convincing, because she had both formal
and informal artistic training. 379 Moreover, Binzagr’s subject, which is Saudi heritage,
did not belong to a primitive society. The Arabian Peninsula has been inhabited by
many civilizations since prehistoric times, and the Islamic empire sprung from the
western region which is the focus of Binzagr’s work. 380 In 1979, Binzagr made a
statement about all the artists who had inspired her over the years. Although these artists
represent completely different styles and historical periods, she insists that she was
influenced by all of them:
I had been very impressed by Cezanne’s early works when I first became interested
in art, and my first painting was an attempted copy of one of his. As my knowledge
of art broadened, I felt closer to Gauguin’s colours and style. (My own style is
primitive, which I feel represents my subjects well.) Giotto’s work has also made
an impact on me, and I enjoy Fra Angelico and most of the early Renaissance
paintings. 381
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Then in 2010, she confessed that she was not happy about classifying her work
according to a certain style because this restricts the artist’s creativity. 382 Therefore,
Binzagr’s description of her style as primitive does not necessarily convey her
perception of it but, rather, reflects the artist’s consciousness of how others might see it.
According to Binzagr people still compare her to Western artists other than those she
mentioned, such as Henri Matisse. 383 In other words, Binzagr’s desire to get
international recognition, in addition to the lack of academically trained art critics in
Saudi, forced her to accept any comparison between her work and other artists of the
world particularly of the modern era.
This shift in Binzagr’s attitude from 1979 to 2010, as well as her selection of
artists, suggests that she was trying to keep up with local and international audience
expectations, as will be explained later. It is unlikely that Binzagr was using ‘primitive’
to describe herself, as a self-trained artist because she had art training. Instead, her
statement invites the reader to think about the motives for her choice of style, and for
her use of the word ‘primitive’ to characterise it.
It may seem a rather broad statement to combine two post-Impressionist artists,
Gauguin and Cezanne, with two early Renaissance artists, Giotto and Fra Angelico, and
to claim that all four were sources of inspiration for the same artist. Nevertheless, this
can be justified by looking back at the definition of style given above. Style can refer to
the constant form in works of art, as well as to the expressive qualities and moral values
of an artist. Binzagr explains, for example, that she loves Gauguin the most and uses his
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colours and compositional arrangements as a starting point; 384 but she is also inspired by
the working methods of Fra Angelico and Leonardo da Vinci although she never
attempted to copy any of their work. 385 She wishes that she could have lived in da
Vinci’s era to be inspired in the same way. 386 What links these artists together and
appeals to Binzagr, other than their leading role in the art movement, is their genuine
expression; their honesty which inspires her to create more work. Rudolf Arnheim
explains a similar case in ‘Gauguin’s homage to honesty’, but from a different source of
inspiration. Arnheim discovered through Gauguin’s journal that he was inspired by a
work attributed to Giotto. 387 After a formal comparison of the two, Arnheim suggests
that the honesty of presentation in the work attributed to Giotto was the main attraction
for Gauguin. This study highlights other possible reasons for Binzagr’s selection of
artists, but first we must consider the question of how people see Binzagr’s work.
Unfortunately, there are several common misconceptions about Binzagr’s style.
These arose after Mohammad A. Fadhl published an analysis of Binzagr’s style in the

Ibid.: ‘  أﻧﺎ أﻛﺜﺮ واﺣﺪ ﺑﺤﺒﮫ ’ﺟﻮﺟﺎن" أﻛﺜﺮ ﻣﻦ ’ﻣﺎﺗﯿﺲ‘ ﯾﻌﻨﻲ ’ﺟﻮﺟﺎن‘ أﺣﺐ ﺷﻐﻠﮫ.. ﯾﻌﻨﻲ أﻧﺎ ﻣﺜﻼً ﻣﺎ ﯾﻌﯿﺒﻨﻲ إذا ﺗﺄﺛﺮت.. ﯾﻌﻨﻲ ﻣﺎ
 ﻟﯿﮫ، ﺑﺄرﺳﻢ اﻟﺘﺨﻄﯿﻂ ﺗﺸﺮﯾﺤﯿﺎ ﻛﺎﻣﻼً ﻟﻜﻦ ﻟﻤﺎ ﺑﺠﻲ أرﺳﻢ ﻋﻠﻰ اﻟﻠﻮﺣﮫ أﻧﺎ ﻣﻊ اﻟﻠﻮن ﺑﯿﺘﻐﯿﺮ، أﻧﺎ ﺷﻮﻓﻲ أﺧﻄﻂ اﻟﻠﻮﺣﺔ ﻋﻨﺪي ﻣﺨﻄﻂ...ﺑﺘﺤﺴﻲ
 ﻣﻦ ﻓﯿﻦ أﺧﺬ ’ﺑﺮﯾﻤﺘﯿﻒ‘ ﻣﻦ،ﺑﯿﻜﺎﺳﻮ ﻣﻦ ﻓﯿﻦ أﺳﺘﻮﺣﻰ؟ ﻣﻦ اﻻﻓﺎرﻗﺔ.. ًﺧﻠﯿﻨﻲ ﯾﻌﻨﻲ ھﻢ ﻣﺜﻼ... ﺑﺘﻼﻗﻲ...ﺗﺸﺮﯾﺤﻲ اﻟﺨﺎص ﻣﺎ أﻟﺘﺰم ﺑﺎﻟﺘﺸﺮﯾﺢ دا
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artist’s second book. 388 Fadhl, who was a professor of art education at the King Saud
University in Riyadh at the time, was commissioned by Binzagr to write a chapter about
her style. She trusted Fadhl – and his colleague Mohammad Alrosais, 389 who
contributed another chapter in the same book – to add their professional perspective, but
sadly, Fadhl’s chapter is filled with historical mistakes and generalisations. These have
been cited by other scholars and have perpetuated a false understanding of Binzagr’s
style and journey. 390 For example, he assumed that she completed her course at St
Martin’s School of Art before she started her career: ‘After completing her studies in St
Martin’s in the U.K., she returned home after a long absence...’ 391 This is then followed
by an exaggerated description of how Binzagr felt when she returned:
We can imagine the psychological trauma this young artist went through upon her
return carrying sweet memories of many personally dear small crannies in her
Sham 392 neighbourhood and Jiddah [sic] city that were a constant source of solace
for her in her time abroad.393

Fadhl depended on Binzagr’s first book for his account, but misunderstood and
exaggerated her statements. Binzagr relates, ‘I returned to Jeddah in 1963 to find the old
ways were rapidly being eroded and replaced’, 394 but she never said anything about
having personal memories of the old Jeddah. In fact, Binzagr complains in the first
book, saying: ‘I need to do a lot of background reading and coaxing the elder members
of my family [...] I often ask my father, my mother or eldest sister to check the details
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while I am working’, 395 because she did not remember anything from her childhood in
Jeddah before moving to Cairo in 1947. Binzagr was honest about having a short
memory, 396 and confirmed that the only things she knew were either from research or
from her sister Soraya who was passionate about Saudi heritage. 397 Binzagr even
expressed her gratitude to Soraya in the second book for that reason. 398 In other words,
the artist’s interest in preserving the past was driven by a fear of losing her identity, not
by that of losing ‘sweet memories’, as Fadhl imagined.
Fadhl suggests that Binzagr’s style went through three phases, which he calls
‘The evolution of Safeya’s style’, 399 though these are not divided according to the
formal development of her style or subject matter despite being the initial goal. Fadhl
tries to avoid classifying her work chronologically:
These phases cannot be tied down to any chronological sequence since Safeya is
known to work on several works all at the same time. She would start some
paintings to complete one today, then would leave one of this group to be
completed after one year or longer and thus may be subject to change, alteration,
and re-composition. 400

Yet he contradicts himself and categorises her work according to decades: 1968–78,
1978–88 and 1988–98. 401 This chronological division was adopted afterwards by Darat
Safeya Binzagr, the artist’s museum. However, Binzagr acknowledges that it is
inaccurate. 402 According to her, Fadhl misunderstood when she said, ‘I always have a
395
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397
Ibid.: ‘  أﺧﺘﻲ ﻣﺎﺷﺎء ﷲ اﻟﻜﺒﯿﺮة ﻛﺎﻧﺖ ﻣﻦ اﻟﻠﻲ ﯾﺤﺒﻮا اﻟﺘﺮاث. أﻧﺎ ﻋﺮﻓﺘﮭﺎ ﺑﺎﻟﺒﺤﺚ،أﻧﺎ ھﺬي اﻷﺷﯿﺎء اﻟﺤﺎﺟﺎت ﻛﻠﮭﺎ ﻣﻮ ﻣﻌﻘﻮﻟﺔ ﻋﺎﺻﺮﺗﮭﺎ
[ ﺟﺎﯾﺰ ﻟﻮ ﻋﺸﺖ ]ﻓﻲ ﺟﺪة[ ﻛﻨﺖ ﻋﺎﺻﺮﺗﮭﺎ وﺷﻔﺘﮭﺎ...]  ﻛﺎﻧﺖ ھ ّﻲ،’. Translation: ‘It is impossible that I witnessed all
these things, I learned about it through research. My older sister, God bless, loved heritage and she was..
[the one who taught me] Perhaps if I lived [in Jeddah] I would have seen these things’.
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Binzagr, ‘Who Am I ?’, 41.
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Fadhl, ‘Works of Safeya Binzagr’, 51.
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Ibid.
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Ibid., 51–52. See particularly the captions under the pictures.
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Binzagr, Second personal interview: ‘ [ أﻧﺎ ﻗﺮﯾﺖ ﻣﺮة ﻛﺎن ﻣﺤﻤﺪ ﻓﻀﻞ ﻛﺎﺗﺐ أﻧﻚ ﺑﺘﺸﺘﻐﻠﻲ ﻛﺬا ﻋﻤﻞ ﻓﻲ ﻧﻔﺲ...] :اﻟﺠﺒﺮﯾﻦ
، ھﻮ ﺣﻠﻠﮭﺎ،  ھﻮ ﻣﺎ أدري ﻓﻲ ھﺬي ﻛﯿﻒ ﻛﺘﺒﮭﺎ،[ ﻻ ﺷﻮﻓﻲ...]  أﻧﺎ ﻣﺎ أﺷﺘﻐﻞ ﻛﺬا ﻋﻤﻞ ﻓﻲ وﻗﺖ واﺣﺪ، ﻻ ھﻮ ھﺬا ﻏﻠﻄﺔ ﻣﻨﮫ: ﺑﻦ زﻗﺮ،اﻟﻮﻗﺖ؟
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recently finished painting when working on another, so I can retouch.’ 403 The artist
insists that she never left a painting before it was complete, and never changed her
paintings after they were done, except for two. These were rare incidents mentioned in
her first book: deleting the male figure in the foreground of Al-Rahmani (1973–75), 404
and changing the bride’s face in The Ankle Bracelet (1972–75). 405
The descriptions and examples given for the three phases are problematic in
themselves. According to Fadhl:
The first phase was an imitation of the style of the major artists especially the
Impressionists. Among those as I mentioned earlier, she was influenced by
Cezanne, the father of the modern art who had wanted to lay the foundations of
Impressionism. 406

But Cezanne has never been famous as an Impressionist, and Binzagr’s early work has
no affinity with that of the Impressionists. This mistake is repeated again when he says
that ‘Gogan [sic]’, ‘Van Gough [sic], who [according to Fadhl] started the
Impressionistic school and introduced it’, Fauvist and Oriental art, specifically
‘Japanese or Chinese brush treatments’ all influenced Binzagr during the first decade of
her career. 407 The problem here is that, even leaving aside the historical mistakes, it is
[ أوﻗﻒ ﻓﯿﻦ؟ ﻟﻤﺎ...] [ ﻷﻧﻲ ﻣﻮ ﻣﺜﻼ ﻓﻨﺎﻧﺔ ’ﻛﻮ َﻣﯿﺮﺷَﻞ‘ ﺑﺄﺷﺘﻐﻞ ﻟﻠﺒﯿﻊ...]  أﺧﻠﺺ ﻋﻤﻞ،أﻧﺎ ﻣﺎ أﺷﺘﻐﻞ ﻋﻤﻠﯿﻦ ﻓﻲ وﻗﺖ واﺣﺪ..ھﻮ أﺧﺬ اﻟﺪا
ھﻮ أﺧﺬھﺎ ﻣﻦ ﻓﯿﻦ؟ ﻗﻠﺖ ﻣﺠﻤﻮﻋﺔ اﻟﻤﻼﺑﺲ أﺧﺬت ﺳﻨﯿﻦ ﻛﺜﯿﺮ وﺑﺄرﺟﻊ ﻟﮭﺎ... ھﺬا اﻟﻠﻲ ﯾﻮﻗﻔﻨﻲ، أﺣﺲ اﻟﻤﻌﻠﻮﻣﺔ ﻧﻘﺼﺖ،اﻟﻤﻌﻠﻮﻣﺔ ﺗﻨﻘﺺ...’.
Translation: ‘Elgibreen: [...] I read once something written by Mohammad Fadhl where he say that you
work on more than one painting at the same time? Binzagr: No, this was a mistake, he made this up. I
never work on two paintings at the same time [...] No, listen, I do not know how he came to this idea, how
he wrote it? He analysed this, he took the.. [first book]. I never work on two paintings, I have to finish my
work [...] because I am not a commercial artist who works to sell [...] when do I stop? I stop when there is
a missing information [about a detail I want to add] This what interrupt me sometimes. Therefore, he
came up with this idea when I said that the Costume Collection took me years to finish...’
403
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Binzagr, First personal interview: ‘  ھﺬي اﻟﻠﻮﺣﺔ اﻟﻮﺣﯿﺪة اﻟﻠﻲ،ﻋﺎرﻓﺔ ﻋﻨﺪك ﺣﻘﺖ اﻟﺮﺣﻤﺎﻧﻲ ھﺬي ﻟﻮ دا ﺣﺘﻼﻗﻲ ﻓﯿﮫ ﺷﺨﺼﯿﺔ
[ ﺷﻮﻓﻲ اﻟﻠﻮﺣﺔ إذا...]  وأﻧﺎ ﺑﺮﺳﻢ: ﻣﻤﻜﻦ ﺗﻌﺪﻟﯿﻦ أو ﺗﻌﯿﺪﯾﻦ أﺣﯿﺎﻧﺎ ً ﺟﺰﺋﯿﺎت ﺑﺴﯿﻄﺔ ﺻﺢ؟ ﺑﻦ زﻗﺮ:[ اﻟﺠﺒﺮﯾﻦ...] رﺳﻤﺘﮭﺎ وﺑﻌﺪﯾﻦ ﺻﻠﺤﺖ ﻓﯿﮭﺎ
 إﻻ ﻟﻤﺎ أﺧﻠﺺ، أﻛﺜﺮ ﻟﻮﺣﺎﺗﻲ،’ﻗﻌﺪت ﻋﻠﯿﮭﺎ. Translation: ‘you know, when you look at Al-Rahmani you will find a
figure [that was deleted], this is the only painting I have changed after it was finished [...] Elgibreen: Is it
ever possible that you alter or change minor details? Correct? Binzagr: only when I am painting [...]
listen, when I start a painting, most of my paintings, I never leave it until I am done’.
405
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hard to accept the examples he gives to illustrate Binzagr’s attempt to ‘imitate’ the work
of these artists/movements. 408 His examples are either irrelevant, or do not support his
claim because many of them are generalised. Moreover, Fadhl’s analysis of the
examples is confusing as he does not show clear distinction between imitation and
inspiration. 409
As the following pages will demonstrate, the three phases suggested by Fadhl do
not illustrate Binzagr’s style and how it developed. For example, he describes the
second phase as
…a period of study. During this period of her career she would be seen adhering
with rigor to the artistic ‘rules’ and abiding by the percepts of proportion and
perspective. […] she mimicked nature or made representations similar in style and
commitment to that of some of the impressionistic school artists. 410

He considers the third phase (1988–98) ‘the takeoff stage’ of Binzagr’s career, because
she liberated herself from mimicking the work of ‘any other artist or school’. 411
Moreover, Fadhl claims that Arabic calligraphy is common in Binzagr’s work.
According to him, she typically uses it in three ways: first, by adding script as
background, similar to old Islamic manuscripts of ‘medicine, agriculture,
pharmacology, and astrology’; 412 second, by integrating Arabic letters into the painting
in ‘a way that the audience can recognise the words, though she made every effort to
make the writing congruent with the work itself in an organic fashion’; 413 and third, by
using it as a decorative element in the depicted scenes. Apparently, Fadhl came up with
this conclusion after seeing Arabic script in two of Binzagr’s works: Al-Henna (1969)
and A Bedouin Women (1978) (Figure 37, 129). However, these are the only works
408

Ibid.
Some of the traits of Binzagr’s work have an affinity with some of Cezanne and Gauguin’s work, but
Fadhl was not successful in choosing the right examples or to show common traits between the two.
410
Fadhl, ‘Works of Safeya Binzagr’, 53. (My emphasis).
411
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where Binzagr added Arabic text. They are not enough to claim that this is a common
trait in her work, and he failed to give an example of the second method he describes.
Moreover, the two examples he uses are from an early stage in Binzagr’s career: 1969
and 1978. Hence, they fall under the first phase which he suggests is an imitation of
certain Western artists and ‘Japanese or Chinese’ art.
Fadhl could have avoided many of his mistakes if the chapter had been
presented as a reading of some of Binzagr’s work, rather than as an ambitious attempt to
theorise her style and divide her work into distinct phases. One of the suggested reason
why Fadhl’s perception of Binzagr’s style has perpetuated among Saudis is that it is the
only official publication in Arabic about the artist. Her first book was printed in English
and French, and, whether from convenience or because of the language barrier, people
rarely refer to it. It is useful to know these mistakes when comparing the artist’s
statement and reading of her paintings with Fadhl’s analysis. Interestingly, Binzagr
agreed that Fadhl made a lot of mistakes in his chapter, 414 which may have happened
because she did not revise the book before it was printed. 415 Darat Safeya Binzagr
categorises her work according to the chronological phases Fadhl suggested, but does
not use his descriptive titles: imitation, study and the take-off stage. Consequently, a
more coherent analysis of Binzagr’s style is required. The formal aspects of her work, or
style, will be addressed in the following sections.

414

Binzagr, Second personal interview: ‘ إﻟﻰ ﺣﺪ ﻣﺎ ﻣﺘﺄﺛﺮة.. أﻧﺎ أﺗﻮﻗﻊ أﻧﮫ ﻗﺎﻋﺪ ﯾﺤﺎول ﻓﻲ ﻛﺘﺎﺑﺘﮫ ﯾﻘﻨﻊ اﻟﻘﺎرئ إﻧﻚ ﯾﻌﻨﻲ:اﻟﺠﺒﺮﯾﻦ
 ﺑﯿﺎﺧﺬوا ﻋﺎﻟﺴﺮﯾﻊ،[ ھﻮ ﻓﮭﻤﮭﺎ ﻏﻠﻂ ﯾﻤﻜﻦ ﻣﻊ اﻟﺤﺪﯾﺚ أﻧﮫ اﻟﻮﺗﺮ ﻛﻮﻟﻮر ﻣﺎ ﺑﯿﺪﻗﻘﻮا...] :[ ﺑﻦ زﻗﺮ...]  ﻷﻧﮫ ﯾﺒﻐﻰ ﯾﺤﻂ أﻧﻚ ﻣﺮاﺣﻞ..’.
Translation: ‘Elgibreen: maybe he was trying to convince the readers that you are influenced to an extent..
I mean because he wanted to divide your work into different stages [...] Binzagr: [...] he misunderstood,
probably when I talked about my watercolour work..They [scholars] do not look carefully, the gather [the
information] in a hurry’.
415
Binzagr, Seventh personal interview: Mounirah Mosly volunteered to do the art work, the revision,
and assign a translator for the book to help the artist.
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4.3 Representing the human figure
Representational art was not common in Saudi Arabia when Binzagr first exhibited her
work in 1968. The emergence of the religious movement of Muhammad bin AbdulWahhab (1703–1792) had a major influence on the development of art. The main aim of
the movement was to eliminate the widespread practice of worshipping images, trees
and sculptures, 416 and its success is arguably what created the general resistance against
representational art that lasted until recently. In addition, Olfet Binzagr believes that
living conditions in the Arabian Peninsula were extremely harsh. People had to
constantly migrate in search of a livelihood, which also discouraged development of the
arts. 417 This lasted until the foundation of the third Saudi state and the beginning of the
modernisation movement. 418 Moreover, since the dawn of Islam the making of
figurative images had been religiously prohibited to avoid idolatry. 419 This was based on
a number of the Prophet’s sayings and orders that warned people from making such
images. 420 However, since these early Islamic periods, the ban limited but never entirely
stopped human subjects from being produced. 421 Yet attempts at figurative
representation in the Arabian Peninsula during the eighteenth century were strongly
resisted. Bin Abdul-Wahhab’s movement shaped people’s daily lives and became the
driving force for the foundation of the first Saudi nation (1744–1818), 422 and continued
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Niblock, Saudi Arabia, 23–27.
Binzagr, ‘An Historical Perspective’, 18.
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See: -5952 . اﻷﺣﺎدﯾﺚ رﻗﻢ،؛ أﻧﻈﺮ أﯾﻀﺎ ً ﻧﻔﺲ اﻟﺠﺰء176 . ص،5951-5950. اﻷﺣﺎدﯾﺚ رﻗﻢ،""ﺑﺎب ﻋﺬاب اﻟﻤﺼﻮرﯾﻦ ﯾﻮم اﻟﻘﯿﺎﻣﺔ
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See: Eva Baer, ‘The Human Figure in Early Islamic Art: Some Preliminary Remarks’, Muqarnas 16 (1
January 1999): 32–41.
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its strong influence over the second (1840–91) and third (1932–present) Saudi states. 423
P

P

P42F

P

Inhabitants of the Arabian Peninsula swore allegiance to the Saud family mainly
because the latter were allies of Bin Abdul-Wahhab and supporters of his movement.
Thus it was hard to produce images in the Arabian Peninsula – later Saudi Arabia –
without upsetting public opinion.
However, attempts by some respectable Islamic scholars in other countries to
negotiate image making made this a possible subject of discussion. For instance, Sheikh
Ahmed Harredi in 1963, 424 and Sheikh Jad Al-haq Ali Jad Al-haq in 1980, 425 of the Dar
Al-Ifta Al Misriyyah in Cairo – a respectable Islamic institution that provides religious
advice, ‘Fatwa’, about contemporary Muslim issues – have argued that figurative image
making is permissible under certain conditions, such as when images no longer
endanger people’s devotion to God. This justification was also employed by Olfet
Binzagr in her argument about representational art:
Social, political or economic tyranny adulterates the Unity of God more than do
representational art forms. The latter are no danger to the purist concept of Islam as
long as the Muslim is not led to believe that such art forms in any way exercise or
represent supernatural power. 426

Therefore, the issue of debate according to this position is no longer Binzagr’s ability to
breach the prohibition of image making. Rather, it is her ability to do so without
agitating public opinion or overtly contesting people’s beliefs. Mainstream opinion in
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Saudi Arabia still insists on the ban of image making, 427 yet so far there is no traceable
criticism of Binzagr’s figurative work, whose very first exhibition with Mosly was
entitled Portraits First Exhibition (1968). 428 In fact, the Emir of Mecca, the holy Islamic
capital, inaugurated this exhibition, which in a sense legitimised Binzagr’s work both
religiously and politically. 429 Olfet Binzagr explains the important things which this
historical event represents:
An enlightened society protected by a body of law that ensures for its people peace,
security, and educational, physical and social nourishment can never be misled by
any form of demagoguery or charlatanism. Recognition of this truth by the Saudi
rulers has encouraged them to sponsor a wide range of programmes. 430

In addition, she considers this exhibition a transitional point in the history of art in
Saudi Arabia. According to Olfet Binzagr, the exhibition led to a general acceptance of
figurative art, and subsequently to the addition of fine art into girls’ school
curriculum. 431 The question here is how Binzagr won the support of the Saudi rulers
although they were supposedly against these practices.
It is suggested here that Binzagr achieved this through her so-called primitive
style. The figures in her work, especially during her early years (1968–76) are not
realistic. Both their facial features and limbs are out of proportion. In addition, the artist
does not commit herself to the rules of perspective or scale. She combines two kinds of
perspective, 432 and manipulates the scale of her figures according to their importance in
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.(م2000 ، دار اﻟﻮطﻦ: )اﻟﺮﯾﺎض، اﻟﻄﺒﻌﺔ اﻟﺜﺎﻟﺜﺔ، دراﺳﺔ ﻓﻘﮭﯿﺔ ﻣﻮازﻧﺔ:ﻓﻲ اﻟﺸﺮﯾﻌﺔ اﻹﺳﻼﻣﯿﺔ
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This will be explained with examples later in this chapter.
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the scene. 433 In other words, her style reduced the threat her images might have over
people’s religious devotion. The figures were neither analytically accurate nor
identifiable, and thus she has never shown an intention of emulating God’s creation.
Instead, the paintings were presented to the audience as having another purpose.
According to Binzagr, her work was intended to teach new generations something about
their traditional culture. 434 This accorded with the argument of Islamic scholars Harredi
and Jad Al-haq, as mentioned above. Although Binzagr has never declared that
primitivism was employed deliberately to ease the tension of image making, her sister’s
argument indicates that this was one of the main concerns.
The dominant style during the 1960s and 70s in Saudi was abstraction, which
suggests that artists themselves were concerned with this issue. For instance, both
Abdulhalim Radwi (1939–2006) and Muhammad Al-Saleem (1939–1997), who with
Binzagr and Mosly made up the first generation of Saudi artists, developed their own
version of abstract art. Radwi developed his abstract forms into a circular motion, a
style that was inspired by his philosophy about the influence of electromagnetic energy
over the dynamics of people’s emotions, dreams and realities. 435 Al-Saleem developed
what he called ‘Horizontalism’, a style of abstract forms confined within a few gradient
horizontal lines inspired by the Saudi desert horizon. 436 Binzagr was one of the rare
artists who never abandoned image making and negotiated its acceptance. Like Binzagr,
Mosly produced representational art in her early career years. It is suggested that they
were both encouraged because they studied art in Cairo where the subject of figurative
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See: (Chapter 3).
Binzagr, Saudi Arabia, 11; see also the dedication of: Moussely [sic] and Binzagr, Portraits: First
Exhibition, (Appendix 5).
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93 ، ﻣﺴﯿﺮة اﻟﻔﻦ اﻟﺘﺸﻜﯿﻠﻲ اﻟﺴﻌﻮدي،؛ اﻟﺴﻠﯿﻤﺎن223 ،221 ، ﺗﺎرﯾﺦ اﻟﻔﻦ اﻟﺘﺸﻜﯿﻠﻲ ﻓﻲ اﻟﻤﻤﻠﻜﺔ اﻟﻌﺮﺑﯿﺔ اﻟﺴﻌﻮدﯾﺔ،اﻟﺮﺻﯿﺺ.
436
97 ، ﻣﺴﯿﺮة اﻟﻔﻦ اﻟﺘﺸﻜﯿﻠﻲ اﻟﺴﻌﻮدي،اﻟﺴﻠﯿﻤﺎن.
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art was discussed and permitted, whereas Radwi and Al-Saleem studied in Italy and
were not exposed to debates that attempted to reconcile secular and spiritual beliefs.
During her years of training in Cairo (1965–67), Binzagr produced more
realistic female portraits (see Figures 44–46). These were only published in her second
book (1999) after the boundaries of image making were pushed in Saudi Arabia. When
the Dar Al-Ifta Al Misriyyah was first announced in Cairo in 1963, 437 Binzagr may have
been exposed to the debate there and been convinced. However, when she moved back
to Jeddah (1967), her figures became less analytically accurate. Except for Zabun
(1969), her early published work of women in Jeddah (1968–79) show them veiled. 438 It
is difficult to determine whether this was done specifically to observe socio-religious
norms in Saudi Arabia, or came about as a result of her personal interest in the subject
of veiled women. Be that as it may, it is obvious that there was an attempt to conciliate
the two conflicting opinions regarding image making. Binzagr could have continued
painting the way she had in Cairo when she moved to Jeddah and caused conflict within
her society, or she could have converted to an entirely abstract style to find favour.
However, she rejected these options and found an alternative solution.
Examination of Binzagr’s initial sketches in comparison with her final work is
particularly important as it reveals the amount of effort that was put into making the
figures less realistic. For example, Study of Wash Day (1972) (Figures 47–48) shows
more defined faces compared with the original work (Figures 49–50). The subject is the
old tradition of women gathering on the roofs of houses in Jeddah to do their laundry. 439
To compensate for the deformed faces and omitted figurative details, the artist added
others to enliven the scene. For instance, the sketch shows the seated figure in the
437
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foreground – the woman wearing green in the painting – with her dress lifted up
revealing her bare legs, knees and parts of her inner left thigh (Figure 48). However, this
was changed in the final painting where the figure’s legs are covered with a traditional
undergarment, a pair of long striped pants (Figure 50). This adjustment would still have
been considered a daring treatment of Saudi women, since they were supposed to
maintain their modesty and remain unexposed in public, but the artist has done the
opposite by undressing the figure standing in the background in an image for public
display. In the sketch the woman is depicted wearing a full-length dress, but in the final
painting she wears only her traditional undergarment. This can be interpreted as an
attempt to subtly negotiate and familiarise the audience with unconventional
representations of Saudi women. Binzagr succeeded in doing this by engaging her
audience within the scene. In the final work she also added a fence in the background
and a panoramic scene of Jeddah. This detail was important to stir the memories of her
audience about mothers, aunts and servants gathering on the roof to do their laundry, 440
and to distract attention from issues of modesty and figurative representation.
It was hard to examine this process of alteration before the establishment of
Binzagr’s museum, because these sketches were never exhibited. However, now an
entire gallery is dedicated in Binzagr’s museum to show her sketches and life drawings,
which included many studies of poses, hands, feet and faces (Figures 51–56). Although
there is no study that follows the change in Saudi attitudes towards image making, it
could be argued that sensitivity to this issue has been decreasing since the late 1980s.
This suggestion is confirmed by the increase in publications during the mid-1980s and
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Ibid.; doing the laundry in Jeddah used to take place on the house roof, which explains why these
women were comfortable wearing immodest dress.
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90s that discuss the subject of image making. 441 Opening the doors to negotiation of this
subject, even if the initial attempt was to reinforce its prohibition, indicates public
demand for rethinking the boundaries of this issue.
This scholarly activity assisted Binzagr in pushing the boundaries of imagery
even further. By the end of the 1980s, alongside producing other work in her usual
style, she created a large series of pastel portraits 442 that show more defined faces. 443
This was possibly a result of active debate around the issue, as well as her recent reexposure to life-drawing classes, which lasted for two years (1976–78). 444 One example
is a work entitled Gathering Vegetables (1989), which depicts a woman sitting in a
relaxed pose (Figure 57). Her dress is slightly lifted to show her left knee, while a scarf
is draped loosely around her head and shoulders; most importantly, her facial features
are defined. Therefore, it can be said that Binzagr has never neglected representational
art. However, her methods of representing human figures have changed over the years,
which both helped induce, and reflected, changes in Saudi visual culture.
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See for example: ، اﻟﺮﺋﺎﺳﺔ اﻟﻌﺎﻣﺔ ﻟﻠﺒﺤﻮث اﻟﻌﻠﻤﯿﺔ واﻹﻓﺘﺎء: )اﻟﺮﯾﺎض، اﻟﺠﻮاب اﻟﻤﻔﯿﺪ ﻓﻲ أﺣﻜﺎم اﻟﺘﺼﻮﯾﺮ،ﻋﺒﺪاﻟﻌﺰﯾﺰ اﺑﻦ ﺑﺎز
، اﻟﺸﺮﯾﻌﺔ اﻹﺳﻼﻣﯿﺔ واﻟﻔﻨﻮن، اﻟﻘﻀﺎة. أ،(1987 ، دار اﻟﺨﯿﺮ: )ﺑﯿﺮوت ودﻣﺸﻖ، أﺣﻜﺎم اﻟﺘﺼﻮﯾﺮ ﻓﻲ اﻟﻔﻘﮫ اﻹﺳﻼﻣﻲ، ﻣﺤﻤﺪ اﻟﺤﺒﺶ،(1985
 ﺟﻤﻌﯿﺔ إﺣﯿﺎء: )اﻟﻜﻮﯾﺖ، أﺣﻜﺎم اﻟﺘﺼﻮﯾﺮ ﻓﻲ اﻟﺸﺮﯾﻌﺔ اﻹﺳﻼﻣﯿﺔ، ﻋﺒﺪاﻟﺮﺣﻤﻦ اﻟﯿﻮﺳﻒ،(1987 ، دار اﻟﺠﯿﻞ ودار ﻋ ّﻤﺎر:)ﺑﯿﺮوت وﻋ ّﻤﺎن
، ﻣﻜﺘﺒﺔ دار اﻟﻤﻄﺒﻮﻋﺎت اﻟﺤﺪﯾﺜﺔ: )ﺟﺪة، ﺣﻜﻢ اﻟﺘﺼﻮﯾﺮ ﻓﻲ اﻹﺳﻼم، اﻷﻣﯿﻦ اﻟﺤﺎج ﻣﺤﻤﺪ أﺣﻤﺪ،(1988 ، ﻣﺮﻛﺰ اﻟﺒﺤﺚ اﻟﻌﻠﻤﻲ:اﻟﺘﺮاث
 ﺣﻜﻢ ﻣﻤﺎرﺳﺔ اﻟﻔﻦ ﻓﻲ، ﺻﺎﻟﺢ اﻟﻐﺰاﻟﻲ،(1991 ، دار اﺑﻦ اﻟﻘﯿﻢ: )اﻟﺪﻣﺎم، ﺟﻤﻊ اﻟﺪرر ﻓﻲ أﺣﻜﺎم اﻟﺘﺼﻮﯾﺮ واﻟﺼﻮر، أﺣﻤﺪ اﻟﻤﺼﺮي، (1989
 ﺟﺎﻣﻌﺔ اﻹﻣﺎم، رﺳﺎﻟﺔ ﻣﺎﺟﺴﺘﯿﺮ،‘ ’أﺣﻜﺎم اﻟﺘﺼﻮﯾﺮ ﻓﻲ اﻟﻔﻘﮫ اﻹﺳﻼﻣﻲ، ﻣﺤﻤﺪ واﺻﻞ،(1996 ، دار اﻟﻮطﻦ: )اﻟﺮﯾﺎض،اﻟﺸﺮﯾﻌﺔ اﻹﺳﻼﻣﯿﺔ
.1996 ، ﻗﺴﻢ اﻟﻔﻘﮫ، ﻛﻠﯿﺔ اﻟﺸﺮﯾﻌﺔ ﺑﺎﻟﺮﯾﺎض،ﻣﺤﻤﺪ ﺑﻦ ﺳﻌﻮد اﻹﺳﻼﻣﯿﺔ
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It would be more appropriate to describe these works as ‘ethnographic portraits’ since Binzagr’s
declared aim was to produce descriptive images of people’s costumes, customs, habits and differences as
an attempt for a scientific study. However, the term ‘portrait’ is used instead to cohere with the artist’s
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portrait’, and his opinion on ‘Fabricated Identities: Placements’ in: Richard Brilliant, Portraiture, Kindle
Edition (London: Reaktion Books, 2013), locations 1518–1523.
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See: (Chapter 5).
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Binzagr, Second personal interview: ‘ ﺑﺎﻟﻔﻌﻞ أﻧﻲ ﺻﺮت داﯾﻤﺎ ً ﻛﻞ ﯾﻮم أﺧﺮج أﻣﺮ ﻋﻠﻰ اﻷﻗﺴﺎم و ﺻﺮت أرو ح أﺟﻲ ﻓﻲ
 ﻟﻜﻦ ﻓﻲ، أﯾﺎم اﻟﻠﻲ ﻓﻲ اﻟﻠﯿﻞ ﻓﯿﮫ ’ﻻﯾﻒ دروﯾﻨﻖ‘ أﺟﻲ أﻗﻌﺪ أرﺳﻢ ھﻲ دي اﻟﻠﻲ ﻛﻨﺖ ﺑﺘﻠﻘﺎھﺎ ﻣﻌﺎھﻢ زﯾﺎدة،اﻟﻠﯿﻞ ﻻن ’اﻟﻼﯾﻒ دروﯾﻨﻖ‘ ﻓﻲ اﻟﻠﯿﻞ
 ﻋﻨﺪﻧﺎ ’ﺗُﻮﺗَﺮ‘ ]ﻣﺪرﺑﺔ ﺧﺎﺻﺔ،[’]اﻟﻨﮭﺎر اﻷﺳﺘﺪﯾﻮ ﺣﻘﻲ ’ﺗُﻮﺗَﺮ‘ ]ﻣﺪرﺑﺔ ﺧﺎﺻﺔ. She attended life-drawing classes in the
evening, while taking an advanced study programme in fine art during the day at St Martin’s School of
Art, London.
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4.4 Solving technical and social problems
Representing human figures in art was not the only problem Binzagr had to solve. There
were other minor issues that stood in her way when she first started in Jeddah, one of
which was to find female models willing to have their image displayed in public, as
women were supposed to wear the veil in Jeddah during the 1960s and 70s. According
to Soraya Altorki, the middle and the younger generation of women in Jeddah in the
1970s altered the veil form to suit their modern lives. 445 However, they could never
entirely abandon wearing it in public places and in the presence of unrelated men. 446
Younger women were mostly afraid of the social stigma attached to shameless
behaviour, whereas the older generation observed this dress code out of fear of divine
retribution. 447 For example, walking in the marketplace without a headscarf was
‘considered a sin by unrelenting traditionalists, and a shameless act by all.’ 448 Thus it
can be imagined how problematic it was for a female to pose for a work of art that was
going to be displayed in public.
Binzagr therefore had to solve several problems at once: firstly, she had to
convince someone to pose for her in order to paint; secondly, she had to protect the
model’s reputation from the shame stigma. Since female public exposure was not
accepted at the time, only a few would probably have offered to help Binzagr.
According to the artist, her models were often household members – house servants and
some of her sisters. 449
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Ibid., 36–37.
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See: Ibid., 37, for full description of the appropriate modesty dress in Jeddah during the 1970s.
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Binzagr, Third personal interview: ‘ أﻛﺜﺮھﻢ ﻣﺜﻼ ﺑﯿﻜﻮﻧﻮا ﻣﻮدﯾﻼت ﻓﻲ اﻟﺒﯿﺖ.. ’ﯾﻌﻨﻲ. Translation: ‘Well, most of
my models are members of my house’; ibid.: ‘ ﻣﺜﻼ ﻗﺮﯾﺒﯿﻦ ﻣﻨﻲ ﻣﻦ اﻟﻌﺎﺋﻠﺔ ﻣﺎ ﻓﻲ..  ﻋﺎرﻓﮫ ھﺬوﻻ،أﻧﺎ ﻣﺜﻼً أﺻﻮر ﺻﻮرة
 أو أﺣﻂ ﻣﻼﻣﺢ ﺛﺎﻧﯿﺔ ﯾﻌﻨﻲ ﺑﺄﻋﻤﻞ دوﯾﺮة اﻟﻮش وﺑﻌﺪ ﻛﺪه ﻣﻦ ﻏﯿﺮ،إﻋﺘﺮاض وأﻧﺎ ﺑﺄرﺳﻢ اﻟﺤﺎﻟﺔ ﻣﺎ أﻛﻮن إﻧﻲ ﺑﺄﺗﻌﻤﺪ إﻧﻲ أﺧﻔﻲ اﻟﻤﻼﻣﺢ
 ﻓﺒﺄﻛﻮن، ﻟﻜﻦ ﻟﻤﺎ ﺑﺄرﺳﻢ أﺳﻮي ﻧﺎس ﻓﻲ ﺣﺎﻟﺔ اﻟﻠﻲ ھﻤﺎ اﻟﻤﻮدﯾﻼت أﺻﻼً ﻣﻦ اﻟﻌﺎﺋﻠﺔ، أو ﺳﺎﻋﺎت ﺑﺄﻏﻄﯿﮭﺎ و أرﺳﻢ،اﻟﺼﻮرة ﺑﺄﺣﻂ اﻟﻤﻼﻣﺢ
 ﻓﮭﺬا ﺑﯿﻔﺮق ﻓﻲ اﻟﻮش،’ﻣﺮﺗﺎﺣﺔ إﻧﻲ ﺑﺄﺗﻘﯿﺪ إﻧﻲ أﺿﯿّﻊ ﻣﻼﻣﺢ أو أﺿﯿﻊ أﺷﯿﺎء زي ﻛﺪه. Translation: ‘I, for example, take a
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As a consequence, a technical problem was added to the situation: multiple
figures in the same paintings might look very similar, because she had to depend on the
same model for different figures. Hence the paintings could seem unrealistic or
sometimes dull. Therefore, it is suggested that the artist had to think about a solution to
diversify the figures in her work, particularly since many of her early works were
ceremonial scenes that require a large group of women (see, for example, Figure 29).
Her style therefore offered a solution to the problem because it enabled her to keep
figures’ faces unidentified, protecting the models and their family’s reputation. It also
helped Binzagr revitalise her subjects by decreasing attention on the figures and
focusing more on their role in the scene. Binzagr acknowledged that the main reason for
changing the features of her figures was to free herself from restrictions of display. 450
She used to ask some of her models to cover their faces when taking a picture as a
reference so she would free herself from revealing their features by mistake later when
she paint at her studio. 451 This was a precautionary measure she took whenever there
was a possible risk, such as painting someone from outside her family. 452

picture.. you see, these [painted figures] are all close relatives, therefore, they do not mind being painted
because when I paint the subject I purposely conceal the resemblance, or change their features. In other
words, I draw the perimeter of the face, then I add different features than what I have in the picture, or
sometimes I cover the features [in the picture] and I start drawing. When I paint family members to
capture a certain action or pose, I feel comfortable because I do not have to force myself to distort or
conceal their features, because this makes a difference in the face [and they do not mind]’.
450
Binzagr, Second personal interview: ‘ ﺑﺲ..ھﻮ أﺳﻠﻮﺑﻚ ﻟﻤﺎ ﺗﻐﯿﺮي ﻣﻼﻣﺢ اﻟﻮﺟﮫ و ﻛﺬا..  ﻟﻤﺎ ﻛﻨﺘﻲ ﺗﻐﯿﺮﯾﻦ ﻣﻼﻣﺢ:اﻟﺠﺒﺮﯾﻦ
 ﻣﺎ أﺑﻐﻰ أﺗﻘﯿﺪ ﻋﺸﺎن ﯾﻘﻮﻟﻮا ﻻ ﺗﻌﺮﺿﯿﮭﺎ:؟ ﺑﻦ زﻗﺮ.. ’ﻛﺎن ﻓﯿﮫ ھﺪف واﺿﺢ ﻋﻨﺪك أﻧﮫ ﻣﺜﻼً ﻣﺎﺗﺒﻐﻲ. Translation: ‘Elgibreen: when
you change the features, was this done on purpose to change how the face looks to create your own style,
or was there any other significant goal you wanted to reach such as...? Binzagr: I did want to limit myself
in case they [the sitters] prevented me from showing it in public’.
451
Binzagr, Fourth personal interview: ‘  ﺣﻄﻮا ﺷﻲ ﻋﻠﻰ وﺟﮭﻜﻢ،ﻟﻤﺎ ﻛﻨﺖ ﺑﺄﺻﻮر ﻟﻠﻤﻼﺑﺲ ﻋﺸﺎن ﯾﻮاﻓﻘﻮا أﻗﻮل ﻟﮭﻢ ﻏﻄﻮا
’ﻋﺸﺎن أﻧﺎ ﻣﺎ أﺗﻘﯿﺪ وﯾﺠﻲ أﺣﺪ ﯾﻘﻮل ﻟﯿﮫ رﺳﻤﺘﯿﻨﻲ. Translation: ‘when I was taking pictures for the traditional costume
collection I had to let them cover their faces in order to get their approval [to take a picture], because I did
not want to limit myself when someone argues with me for drawing them’.
452
Ibid.: ‘  ﯾﻌﻨﻲ ﻣﺜﻼً ﺑﺘﻄﻠﻊ ﻣﻼﻣﺢ ﻟﻜﻦ ﻣﺎ ﯾﮭﻤﻨﻲ ﻷﻧﻮ ھﺬوﻻ ﻓﻲ اﻟﻌﺎﺋﻠﺔ،ﻟﻜﻦ ﻟﻤﺎ ﺑﺄﻛﻮن ﺑﺄرﺳﻢ ﻋﺸﺎن ﺣﺮﯾﺔ اﻟﻌﺮض ﻣﺎ ﺑﺄﺣﺎول أﻗﯿﺪ ﻧﻔﺴﻲ
 ﺣﺘﻰ ﻟﻤﺎ ﻛﻨﺖ ﺑﺄﺻﻮر ﻟﻠﻤﻼﺑﺲ ﻋﺸﺎن ﯾﻮاﻓﻘﻮا أﻗﻮل ﻟﮭﻢ ﻏﻄﻮا، ﺑﺲ ﻣﺎ أروح ﻣﺜﻼً رﻗﺼﺔ ﺷﻌﺒﯿﺔ وﺑﺄطﻠﻊ اﻟﻮﺟﻮه،’ﻣﺎﻓﻲ إﻋﺘﺮاض.
Translate: ‘when I draw, to liberate myself for the purposes of exhibiting [my work] I try not to restrict
myself. For example, sometimes you can recognize the features because the sitters are members of the
family and they do not mind so I am not concerned. But I would never attend a folklore dance [traditional
party to paint] and then reveal the faces, even when I was taking pictures for the traditional costume
collection I had to let them cover their faces in order to get their approval [to take a picture]’; Binzagr,
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This situation, of observing social restriction more than religious orders, was not
new in Jeddah. It had been present since 1900, when the Ottoman Sultan Abdulhamid
II, who ruled 1876–1909, issued a decree to ban the sale of photographs of women
without a veil in all cities under his rule, including Jeddah. 453 This indicates that the
women of Jeddah were accustomed to being photographed, but the ban was issued to
prevent the circulation of their images and protect them from being exposed to the gaze
of unrelated men. In other words, it was done to protect women’s reputations. Mary
Roberts cites that it was acceptable for elite Ottoman women in the late nineteenth
century to breach the religious order of modesty, but not the social. They were allowed
to be photographed by an unrelated male photographer, on the condition that he was
trustworthy and would never publish their photos. However, it was never acceptable for
an unrelated male viewer to see these photographs. 454 This is because the photographer
was complying with the woman’s demand, whereas the viewer would be looking at the
image for personal pleasure. The Saudi artist Nasser Almousa (b.1955), mentions that
during the 1980s he once had to abstain from exhibiting a portrait of young woman he
had sketched from imagination after receiving a phone call from a man saying that the
woman in the portrait looked like his daughter, and showing it in public might ruin her

Second personal interview: ‘  ﻷﻧﮫ وأﻧﺘﻲ طﺒﻌﺎ ً ﺑﺘﻄﻠﻲ ﻓﻲ اﻟﺼﻮرة اﻟﻔﻮﺗﻮﻏﺮاﻓﯿﺔ،ﺷﻮﻓﻲ أﻧﺎ اﻟﻠﻲ ھﻤﺎ ﻣﺎ ﻋﻨﺪي ﺿﺮر ﻣﻨﮭﻢ ﺑﯿﻄﻠﻊ
 ﺳﺎﻋﺎت اﻟﻮﺟﮫ أﻏﻄﻲ اﻟﻮﺟﮫ واﺣﻂ أﻧﺎ.. ﻓﯿﮫ ﻧﺎس أﺑﻌﺪ، ﻷﻧﮭﻢ ﻋﺎرﻓﺔ ﻣﺶ ﺣﯿﻘﻮﻟﻮا ﻻ، ﻓﯿﮫ ﻧﺎس ﻣﺎ أھﺘﻢ، ﺑﯿﺠﻲ اﻟﺸﺒﮫ،وﺑﺘﺮﺳﻤﻲ ﺑﯿﺠﻲ اﻟﺮوح
’اﻟﻤﻼﻣﺢ اﻟﻠﻲ أﺑﻐﺎھﺎ. Translation: ‘Listen, those who will not be affected [by concealing their features] I let the
resemblance show. When you look at a picture and then draw you cannot resist it; some resemblance [to
the sitter in the picture] show in the drawing. This does not bother for some people who I know would not
mind, but for those who are not very close to me, I sometimes have to cover the face [in the picture] and
draw the features I like instead’.
453
Durkje Van der Wal, Christiaan Snouck Hurgronje: The First Western Photographer in Mecca, 18841885, vol. 9, Rijksmuseum Studies in Photography (Amsterdam: Manfred & Hanna Heiting Fund,
Rijksmuseum, 2011), 19.
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Mary Roberts, Intimate Outsiders: The Harem in Ottoman and Orientalist Art and Travel Literature,
1st ed. (Durham and London: Duke University Press Books, 2007), 115.
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reputation. 455 According to Almousa, this incident drove him from portraiture to abstract
art. 456
Such conflicted situations usually occur during periods of drastic cultural change
and a new exposure to a different culture. The people of Jeddah in the 1960s and 70s
were going through a major period of modernisation, similar to that of the Ottomans in
the late nineteenth century. In the second half of the nineteenth century, the younger
generation of the Ottoman Empire, who had been educated abroad, tried to reconcile
their desire to observe tradition with that of building a new identity and engaging with
Western visual culture. 457 Likewise, the people of Jeddah during the 1960s and 70s had
many conflicting practices, 458 which is why it is suggested that Binzagr and other artists
in Jeddah, even before her time, faced similar obstacles to those of the Ottoman period.
For example, the photographer Snouck Hurgronje (1857–1936) had to overcome a
series of obstacles in Jeddah and Mecca in order to photograph its people and places. 459
Interestingly, there was an early incident when Binzagr breached social
restrictions with her painting Zabun (1969) (Figure 58), but escaped criticism. The artist
has long considered Zabun (1969) her ‘masterpiece’, 460 and a journalist once described
it as a ‘signature painting’, 461 a ‘trademark, 462 and ‘the Saudi Mona Lisa’. 463 Zabun was
the only female portrait published in Binzagr’s first book with a comparatively defined
455

Nasser Almousa, Public interview with Nasser Almousa in ‘Mawihba’ Summer programme for the
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Binzagr, Second personal interview: ‘’ﻷﻧﮭﺎ طﺒﻌﺎ ً ﺗﻌﺘﺒﺮ ﻣﺎﺳﺘﺮﺑﯿﺲ. Translation: ‘Because, of course, it is
considered a masterpiece’.
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Nimah Ismail Nawwab, ‘Safeya Binzagr: Painting Cultural History’, Saudi Aramco World, February
2001, 22.
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Ibid., 24.
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Binzagr, Second personal interview: ‘’ﺣﺘﻰ وﺣﺪة ﻛﺎﺗﺒﺔ ﻓﻲ ﻣﺠﻠﺔ ﻋﺮﺑﯿﺔ ﻗﺎﻟﺖ ھﺬي ﻣﻮﻧﺎﻟﯿﺰا اﻟﺴﻌﻮدﯾﺔ. Translation:
‘Yes, even a journalist from an Arabic magazine said [wrote that] this is the Saudi Mona Lisa’.
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face. There were several other defined portraits of male figures, which she presented
carefully to avoid criticism, 464 but hardly any female representation other than Zabun.
Binzagr’s description of this work suggests that defining the face was not an easy
decision. She mentions that she had to paint the face in Zabun four times until she was
satisfied with what she called the ‘Arabic face’. 465 She explains that she tried to
emphasise this by adding the perfect tan to the face, although its roundness has always
reminded her of ‘Queen Victoria’. 466 Binzagr had to make the face more defined
because her aim was to produce a work that could express the pride and glory of Hijaz
women. 467 She therefore took this risk and painted Zabun after a photograph of her
sister, Inja Binzagr, wearing a traditional dress, which became the subject of the
picture. 468 This important information about the sitter’s real identity has never been
revealed in any of Binzagr’s books or interviews, other than in those undertaken by the
current scholar. However, people who knew the Binzagrs were able to recognise the
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See: (Chapter 5).
Binzagr, Saudi Arabia, 10.
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Binzagr, First personal interview: ‘ [ ﻟﻤﺎ ﺗﻄﻠّﻲ...]  ﻛﺎﻧﺖ اﻷول- اﻟﺘﻔﺎﺻﯿﻞ- ﻷﻧﮫ ﻟﻘﯿﺖ ﻓﯿﮫ اﻟﻮش اﻟﺴﻤﺎر،رﺟﻌﺖ ﻏﯿﺮت ﺛﺎﻧﻲ
 ﯾﻌﻨﻲ ﻓﯿﮫ وﺷﯿﻦ ﺛﻼﺛﺔ.... وش وش دوﯾﺮه ده، أﻗﻮﻟﮭﻢ ھﺬا ﻗﺮص ﺣﻖ اﻟﻤﻠﻜﺔ ﻓﯿﻜﺘﻮرﯾﺎ...،’ﻓﻲ اﻟﺘﺤﺖ ﺣﺘﻰ ﺗﻼﻗﻲ. Translation: ‘I
changed it again [during the painting process] because I realized that the details, the face tan, was in the
beginning.. [not satisfying], if you could see the layers beneath [the surface] you will find it, there are
about two or three faces. I tell them: this is the face of Queen Victoria, it is a round face’; Binzagr, Fourth
personal interview: ‘’ﻟﻮ دﺧﻠّﻨﺎ اﻟﺼﻮرة دي ﺗﺤﺖ ال’إﻛﺲ راي‘ ﺣﺘﻼﻗﻲ ﻛﺬا وش ]وﺟﮫ[ ﻋﺸﺎن إﻧﻲ أوﺻﻞ ﻟﻠﻮش دا. Translation:
‘If we put this painting under X-rays you will find a number of faces that I did to reach this one’.
467
Binzagr, First personal interview: ‘  ﻛ ِﻌﺰة ﻛﺪا،أﻧﺎ ﻟﻤﺎ ﻛﻨﺖ ﺑﺎ أرﺳﻤﮭﺎ أﺑﻐﻰ أرﺳﻢ اﻟﻠﺒﺲ و اﻟﻤﺮأة اﻟﺤﺠﺎزﯾﺔ ﻛﺎﻣﺮأة ﻛﺸﻤﻮخ
ْ ﻛﻞ اﻟﻮﺟﻮه اﻟﻠﻲ رﺳﻤﺘﮭﻢ ھﻢ ﺳﺘﺎت ﻣﻦ ﺻﻮرھﻢ ﻻﺑﺴﯿﻦ اﻟﻠﺒﺲ ﻟﻜﻦ ﻣﺎ ﯾﺪﯾﻚ اﻟ َﻤ ْﻠ َﻤﺢ،...’ﻏﯿﺮه. Translation: ‘When I decided to
paint her, I wanted to paint both: the costume, and the Hijazi woman’s pride, glory, and other
characteristics of that sort. All the figures I drew for women were made after their photographs wearing
the costumes, but it does not show their features’; Binzagr, Fourth personal interview: ‘  أﻧﺎ،ﺑﺎﻟﻨﺴﺒﺔ ﻟﻠﺰﺑﻮن
’ﺳﻮﯾﺘﮭﺎ ﻛﻠﻮﺣﺔ ﺗﻤﺜﻞ اﻟﺸﻤﻮخ واﻟﻌﻈﻤﺔ ﺣﻘﺖ اﻟﻤﺮأة اﻟﺤﺠﺎزﯾﺔ. Translation: ‘Regarding the Zabun, I made it to represent
the pride and glory of the Hijazi woman’.
468
Binzagr, First personal interview: ‘’ﺑﻌﺪﯾﻦ ﺣﺼﻞ أﻧﮫ أﺧﺘﻲ أﺗﺼﻮرت ﺑﺎﻟﺰﺑﻮن ﻓﻠﻘﯿﺖ ﻓﯿﮫ ﯾﻌﻨﻲ. Translation: ‘then, it
happened that my sister was photographed once wearing the zabun, so I thought..’; Binzagr, Fourth
personal interview: ‘  ﻣﺎ ﺳﻤﯿﺘﮭﺎ ﺑﺈﺳﻤﮭﺎ ﻣﺶ ﻋﺸﺎن.آﺧﺮ ﺻﻮرة أﺳﺘﺨﺪﻣﺘﮭﺎ –أﻧﺎ ﻣﺎ ﺣﻄﯿﺖ ﻗﺪاﻣﻲ أﺣﺪ أرﺳﻤﮫ– أﺳﺘﺨﺪﻣﺖ ﺻﻮرة أﺧﺘﻲ
 ﻋﺸﺎن أﻧﺎ أﺑﻐﻰ اﻟﺼﻮرة إﺳﻤﮭﺎ اﻟﺰﺑﻮن اﻟﻠﻲ ھﻮ اﻟﻠﺒﺲ؛ ﻧﮭﺎﯾﺔ ﺗﻄﻮر ﻟﺒﺲ اﻟﺰﺑﻮن اﻟﻠﻲ ھﻲ اﻟﻤﺮأة ﻓﻲ اﻟﺤﺠﺎز ﺑﺘﻠﺒﺴﮫ،’أﻧﺎ ﻣﺎ أﻗﺪر أﺳﻤﯿﮭﺎ.
Translation: ‘the final picture I used [as a refrence] was my sister’s photograph, but I did not ask anyone
to sit for me while drawing. I chose not to name the painting after her on account that I wanted it to be
named after the dress which signified the final stage of the Hijazi woman’s development, not because I
could not name her [reveal her name]’.
465

121
face as Inja’s, and others thought it was the artist’s. 469 Consequently, when Binzagr
decided to show the painting in Jeddah, she had to ask her sister and brother-in-law for
permission. 470 There was a chance that society would criticise both Inja and her
husband, so they had to think carefully before making this decision. Zabun was used as
the main attraction for the exhibition and was printed on posters and billboards, and
displayed for a while in the window outside the gallery. Some friends advised them to
remove it from the window fearing that it may cause trouble, but no one criticised them
for exhibiting it. 471
In order to explain how this conflicted situation could happen without causing a
problem, the situation must be analysed on two levels: understanding the nature of the
model’s family, and that of their society – in other words, how both were persuaded to
approve and accept such an action. According to Altorki, in her study of elite women in
Jeddah in the 1970s, ‘The limits to which a woman can “expose” herself are culturally
469

Binzagr, Fourth personal interview: ‘ ﻟﻜﻦ اﻟﺰﺑﻮن طﻠﻊ اﻟﺸﺒﮫ اﻟﻠﻲ ﯾﻌﺮﻓﻨﻲ ﯾﻘﻮل أﻧﺎ واﻟﻠﻲ ﯾﻌﺮف أﺧﺘﻲ ﯾﻘﻮل ھ ّﻲ ﻷﻧﻮ آﺧﺮ
’ﺻﻮرة اﻟﻠﻲ أﺳﺘﺨﺪﻣﺘﮭﺎ ﻛﺎﻧﺖ ﺻﻮرة أﺧﺘﻲ. Translation: ‘However, the resemblance in the Zabun was apparent;
those who knew me said it was me [in the painting], and those who knew my sister said it was her
because the last photograph I relied on [as a reference] was my sister’s’.
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Ibid.: ‘  ﺑﺲ أدﺑﯿﺎ ً ﻷﻧﻮ طﻠﻌﺖ، ﺑﺲ طﺒﻌﺎ ً ﻣﺎ ﻛﺎن ﻋﻨﺪه ﻣﺎﻧﻊ، وطﺒﻌﺎ ً أﻧﺎ ﻟﻤﺎ ﻋﺮﺿﺘﮭﺎ أدﺑﯿﺎ ً أﺳﺘﺄذﻧﺖ زوﺟﮭﺎ،إﯾﻮه ﻛﺎﻧﺖ ﻻﺑﺴﺔ اﻟﻠﺒﺲ
’ﺗﺸﺒﮭﮭﺎ. Translation: ‘Yes, she [Inja] was wearing that costume, and of course when I decided to exhibit
this work, I had to ask for her husband’s permission. He did not mind, but I had to ask out of courtesy
because the [figure in the] painting ended up looking like her’.
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Binzagr, Third personal interview: ‘ .. طﺒﻌﺎ ً ﻗﻠﺖ،ﻣﺜﻼ ﻟﻤﺎ اﻟﺰﺑﻮن ﺗﺸﺒﮫ أﺧﺘﻲ – ﷲ ﯾﺮﺣﻤﮭﺎ – و ﯾﻘﺪروا ﯾﻘﻮﻟﻮا ﺗﺸﺒﮭﻨﻲ
 إذا ﻋﻨﺪك اﻋﺘﺮاض ﻗﺒﻞ ﻣﺎﺗﺪﺧﻞ ﻷﻧﮫ ﻟﻮ دﺧﻠﺖ ﻣﺶ ﺣﺄﺧﺮﺟﮭﺎ وﺣﺘﺼﯿﺮ، ﺷﻮف اﻟﺼﻮرة دي داﺧﻠﮫ اﻟﻤﻌﺮض:أﺳﺘﺄذت ﺟﻮز أﺧﺘﻲ ﻗﻠﺖ ﻟﮫ
 ﻻ ﻟﺴﮫ ﻣﺎ، ﻗﺪ اﻧﻌﺮﺿﺖ ﻗﺒﻞ ﻛﺬا ﻣﺎ ﻗﺎل ﺷﻲ ﻓﺼﺎرت ﻟﺴﮫ ﻣﺎ اﻧﻌﺮﺿﺖ، ﻓﻲ ﻗﺎﻋﺔ ﺳﻮوھﺎ أﺳﻤﮭﺎ ردك،ﻣﺎﺗﻌﺮف؟ ﺑﻮﺳﺘﺮ؟ ﻓﻠﻤﺎ ﺟﯿﺖ ردك
 وھﺬا ﺻﺎﺣﺒﻨﺎ ﻣﺎ ﺧﻠﻰ ﻣﻜﺎن ﻓﻲ، وأ ّدوا ﻟﻮاﺣﺪ ﺑﺎﻛﺴﺘﺎﻧﻲ ﯾﻌﻠﻖ، ﺳﻮوا اﻟﺒﻮﺳﺘﺮ ﻟﻮﺣﺔ اﻟﺰﺑﻮن، وأﻧﺎ طﺒﻌﺎ ً ﻣﺎ أﺧﺬت ﺑﺎﻟﻲ.اﺗﻌﺮﺿﺖ ﻗﺎﻋﺔ ردك
 وﺑﻌﺪﯾﻦ ﺣﺒﯿﻨﺎ ﻧﻈﮭﺮھﺎ ﻷﻧﮭﺎ طﺒﻌﺎ ً ﺗﻌﺘﺒﺮ ’اﻟﻤﺎﺳﺘﺮﺑﯿﺲ‘ ﻓﯿﮫ اﻟﻠﻲ ھﻮ زي.ً  طﺒﻌﺎ،[ ﺑﻀﻤﯿﺮ...] [ﺟﺪة ﻻ ﻓﻮق ﻛﺒﺮي وﻻ ﺗﺤﺖ ﻛﺒﺮي ]ﺗﻀﺤﻚ
: واﻟﮭﺎ’ ﻣﯿﻦ ﺟﺎﺑﮭﺎ ﻣﻌﺮوﺿﺔ وﻣﺶ ﻋﺎرﻓﺔ إﯾﮫ؟ ﺟﺎء: ھﺬا، أول ﺷﻲء ﺟﺎء أﺻﺤﺎﺑﮫ ﻗﺎﻟﻮا ﻟﮫ اﻟﻠﻲ ﻋﻨﺪه ﻓﻲ اﻟﺒﺸﻜﮫ ﯾﺠﻮا،اﻟﻔﺘﺮﯾﻨﺔ أﻧﺤﻄﺖ ﻓﯿﮭﺎ
 ﺧﻼص أﻗﺘﻨﻊ ﻓﻲ ﻛﻼﻣﻲ، اﻟﻤﮭﻢ ﺷﻠﻨﺎھﺎ ﻣﻦ اﻟﻔﺘﺮﯾﻨﺔ وﻋﻠﻘﻨﺎھﺎ ﺟﻮا،’ﺗﺮاﻧﻲ أﺳﺘﺄذﻧﺖ. Translation: ‘For example, the [figure in
the] Zabun looks like my sister –may her soul rest in peace– and they can say it looks like me of course.
Therefore, I took her husband’s permission and said: ‘listen, this painting will be displayed. If you have
any objection [say it] before it goes public, because if it does I will never remove it from the exhibition. It
may be used in a poster, or anything of that sort.’ And when I went to Radak, a gallery called Radak, I did
not realize that they used in the poster. They ask a Pakistani worker [who was not aware of the country’s
traditions] to hang the posters, and he did not leave a spot in Jeddah without putting one of the posters in.
He hung the posters over bridges, under bridges.. he did his job with true passion [saying this laughing].
Then of course we wanted to give the painting more exposure because it is considered a masterpiece, thus
we put it in the glass window of the gallery. At the beginning, his friends [friends of her brother in law]
who used to spend time with him asked him who is putting [his wife’s image] in display and so on
[raising some concerns]. He then came to me [asking her to remove it] so I said: ‘I took your
permission!’. Anyways, we removed it from the window to the gallery, but he was already convinced by
my argument’.

122
negotiable,’ 472 but it required an ability to analyse the rules of restrictions and re-assess
whether these needed to be maintained or could be changed. This was aided by the
transfer of the power of decision-making from the older to the younger generation. For
example, Altorki noticed that married women of the younger generation had more
liberty than the unmarried, regardless of the latter’s age. This is because the decision of
the veil transfers from her family to become a shared with her husband once she is
married. 473 Thus it was easier for those who were unconvinced that this dress should be
observed to partially abandon it, and the men of the younger generation in elite families
often ‘regarded the veil as unnecessary in the presence of men who are allowed to enter
the house frequently, unless such men are of “a backward mentality and object to
meeting women”’. 474 Unmarried women were not allowed to appear unveiled to anyone
who was a potential husband, unless he was a relative raised with her. 475 Such action
could ‘jeopardize the reputation of her family; “showing off” one’s daughter or sister
invites malign gossip.’ 476 Although it cannot be confirmed if the Binzagrs were part of
Altorki’s study, her observations are applicable to Inja since the Binzagrs are part of
elite society in Jeddah, 477 and they are related to Altorki. 478 As a result, Binzagr may
have taken advantage of her sister’s powerful position – being married at the time – and
used her image to negotiate this social restriction.
The remarks of Binzagr about Zabun in her book and interview suggest many
important things: that she developed the desire to negotiate this boundary after
developing an affection for the painting, that the process of repetition sparked this
desire, and that her description of the repetition is in itself a strong indication of her
472
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resistance and hesitation. ‘For the Zabun I did four faces until I was happy with the
Arabic face. Now I can never part with that painting. I like the colours, the style, and
feel relaxed when I look at it.’ 479
It is also a reminder of how careful Binzagr was as an artist who favoured
working within the hierarchies of her society, and of how important it was for her to
stabilise, if not elevate, her social status by observing the social and religious
conventions of Jeddah. Binzagr distracted the audience from the female face in Zabun
through the title of the painting, which is the name of the traditional dress. It was also
important to employ different methods of negotiation to maintain the trust of her
audience, one of the most important of which was writing. Binzagr’s first book was an
important means of protecting her reputation and simultaneously provoking cultural
change. This includes her explanation of the process of painting Zabun, which could be
seen as an attempt to legitimise her action by signifying the cultural necessity of it. She
also emphasised the importance of the defined Arabic face to complement the
traditional dress, 480 but is it really Inja’s face that tempted her to define it? Is it really
Inja’s face at all?
Zabun was the centre of attention in many of Binzagr’s local and international
exhibitions: it was the key piece in her first-ever international exhibition at the
Woodstock Gallery in London (1973), printed on the exhibition invitations and the
catalogue (Figure 59), and the advertisement of her exhibition in Paris which, according
to Binzagr, was widely spread (1980). 481 It was also printed in Binzagr’s second book
opposite the beginning of the chapter entitled ‘Who am I?’ 482 Thus it could be argued
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that the face in Zabun is actually the artist’s face, the face of Safeya and not Inja
Binzagr. Binzagr might have used her sister’s photograph, but the face of the model
bears a remarkable resemblance to her own (see Figure 60). Her hesitation and remarks
about this painting become much clearer if one considers that it was her first selfportrait and a statement of her power.
Apparently, the agency represented by Zabun is not limited to Binzagr’s ability to
exhibit an image of a female face. Her perspective on the dress, along with that of Olfet
Binzagr, reveals a significant authority traditionally inherited with this dress:
Zabun, the lady properly attired in the dress of the day, reflects a high point in both
fashion and respectability. The demands on such a lady were many and great. She
was a homemaker, and in this capacity she was expected to supervise her home,
preparing it always to receive family and guests. She was a lady, but moral
standards required her to help her domestics with the daily chores. 483

The words speak for themselves. ‘High point’, ‘respectability’, ‘supervise’, ‘moral
standards’; these are all indications of status, moral observance, control and moral
observance again. It is almost as if she was portraying the lady as a queen – a domestic,
kind, humble queen – hosting guests and always prepared, wearing a costume that
signified her moral and economic status. This explains why Binzagr recalled the face of
Queen Victoria when she was describing the figure. Olfet Binzagr’s description of the
lady in Zabun stresses the characteristics that made her desired. Binzagr adds that this
dress was usually secured with a chain attached to six buttons made of solid gold, silver,
or even diamonds, which were given to the lady by her father as a gift depending on the
family’s wealth. 484 These can be interpreted as a sign of the family’s support for their
daughter’s authoritative position, which would certainly please a conservative and
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ambitious woman. Thus it is hardly surprising that Binzagr said about Zabun: ‘Now I
could never part with that painting.’ 485

4.5 The quest for a pure culture
According to Bhabha, ‘all forms of culture are continually in a process of hybridity’. 486
There is no such thing as a ‘pure culture’, however Binzagr’s statements reflect her
belief about the purity of the Saudi heritage. Therefore, by recreating images from the
past she assumed that she is producing representations of a culture that was not
disrupted by foreign elements. This motivates a closer look at these statements in order
to understand where did this misleading belief came from, and how the recreation of the
past aided her furthermore in making her representational art acceptable.
The assumption about Mecca, as well as Jeddah, as places to observe a pure
undisrupted society was not made by Binzagr. It was an idea that existed since the
nineteenth century. The ban that restricted non-Muslims from entering the holy land of
the Hijaz provoked Orientalist travellers to have access and examine its culture. In fact,
to the present day, very restrictive rules are enforced on visitors to grant them access to
Mecca. Thus, it is believed that any representation of its culture would interest those
who are curious about it, and it also gave those who have the privilege of access an
authority over the subject. Orientalists were eager to describe it in their journals. For
example, the Swiss Orientalist Johann Ludwig Burckhardt (1784–1817), had to convert
to Islam in order to visit the Hijaz and publish his travel journals about it. 487 However,
the Dutch Orientalist Christiaan Snouck Hurgronje (1857–1936) was the first to take
485
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pictures of these places and its people. 488 He followed the plan of Burckhardt by
converting to Islam, 489 and described life in the Hijaz as ‘the unspoiled Mohammedan
life untouched by Frankish culture’. 490 His romanticized descriptions with the help of
his Meccan assistant, Abd al-Ghaffar, enabled him from publishing a successful twovolume album to showcase some of their photographs. 491
The material Orientalist left was important to some of Binzagr’s work since she
was aspiring to produce images of that era. 492 These were preliminary source of
information, then she used her primitive style with its vivid colours and distorted
proportions to emphasise the ethnic characters of the subject and highlight its assumed
‘authenticity’. 493 However, such sources of information remains deficient, especially
since Binzagr was more interested in depicting the actual interaction of the ceremonies
and daily life rather than the figures themselves; an aspect that does not show in the rare
Orientalists’ photographs of her people. Therefore, Binzagr had to rely on oral history
and her imagination to compose her subjects, and recreated these scenes in many
occasions by arraigning settings using her collection of traditional objects and costumes.
As a consequence, by painting the past Binzagr was able to protect her sitter’s
reputation as her audience know that her work is mostly based on oral history. The past
disengages her subjects from the present, and make her figures more tolerable as they
appear to be from her imagination.
The focus on the ethnic identity of the pre-oil society gives Binzagr many
advantages. It highlights her position as an insider to that culture, therefore gives her
488
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some authority over the subject. Moreover, it lures a wider range of audience who are
fond of Orientalist art to her work. 494 Jeddah was ruled by many Islamic dynasties, 495
but Binzagr’s work mainly reflects Ottoman influence which makes it more closer to
Orientalist art. Her collection of the 1960s and the 70s often shows women smoking
water-pipes, playing musical instruments, and dancing or reclining in extensively
decorated interiors with servants in attendance. Such subjects work perfectly as
signifiers of the East. However, unlike many Oriental paintings, these subjects are not
treated in a sensual way in Binzagr’s work. Binzagr’s work is more focused on
celebrating the exotic character of Saudi culture to add interest to her work, as well as to
celebrate the people of Jeddah and the richness of their material culture.
It is interesting that although Binzagr is a contemporary artist, she has been
through many situations and obstacles similar to those faced by other female Orientalist
artists. For instance, she was raised outside the culture she represents and longed for a
pure source of inspiration to enrich her work. Like most Orientalist female artists, she
also experienced the disappointment of finding that the culture she dreamed of was not
as traditional as she expected. 496 Similarly, the journals and letters of female Orientalists
sometimes reveal their frustration with the drive for modernisation of the Ottoman
Empire, and the combination of Eastern and Western elements. 497 However, they felt
most disappointed with the fashion and the interiors of their subjects, which
494
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demonstrated that the exotic scene they had imagined no longer existed. 498 Hence the
hybridity of these culture represented an obstacle that complicated the Orientalists’
search for a new territory of creativity, and in Binzagr’s case it was the similar.
Comparison between the Orientalist artist Mary Adelaide Walker’s journal and
Binzagr’s text is particularly instructive in revealing the resemblance in their attitudes.
As Mary Roberts notes, the Ottomans’ hybrid lifestyle was ‘disruptive to her [Walker’s]
preconceived ideas’, and was ‘distinctively unpictorial’. 499 She often expressed
frustration with Ottoman women’s insistence on being depicted in Parisian dresses and
updated interiors that followed the latest European trends. Walker believed that ‘the
ease, the grace, the dazzling magnificence of the East [had been] lost and dimmed by a
painful striving after Western fashions’. 500 Similarly, Binzagr complained about Saudis’
abandonment of their heritage. She was not against modernisation, but refused to live in
between traditional and modern cultures: ‘It is better to live with the modern than spoil
the beauty of the old by trying to mix the modern with it.’ 501 Binzagr assumed that there
was a clear distinction between cultures and was very critical of how Saudis were
adapting to their new life:
The older, ordinary people who lived during that period do not understand why I insist
on knowing more details [...] They have no artistic or historical perception [...] And
the younger members of the Bedouin families recently settled in towns have so much
to catch up on that they have no time for listening to their grandmothers’ stories, and
therefore cannot help. 502

She was striving for a defined identity in a time of uncertainty, and fighting her fears of
getting lost in between: ‘If you are in-between the old and the new, you are lost.’ 503
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Likewise, her sister, Olfet Binzagr, was unhappy about the new lifestyle and cultural
choices being made by her generation, though she was more explicit about the things
she wanted her society to adopt from Western culture:
With the oil industry came exposure to outside influences, such as European housing
styles, Danish furnishings, French cosmetics and American hotdogs, but not much
appreciation of Dickens, Hesse, Dante and Rousseau [...] Of the hundreds of Saudi
graduating from Western institutions of higher education, I would estimate that only a
few can distinguish between works by Picasso and Raphael, Seurat and Henry Moore.
A large number have probably never visited any form of museum (not even the Cairo
Museum), while many have visited Madame Tussaud’s in London. 504

The writings of both Safeya and Olfet Binzagr reveal constant comparison
between Europe and Saudi Arabia although they were keen to preserve their cultural
heritage. However, Olfet was judging Saudis from the perspective of a Western cultural
capital, 505 and was therefore disappointed in their cultural and intellectual taste. Safeya
Binzagr, on the other hand, was disappointed by their inability to embrace Oriental
identity and fight the lure of modernity and Western culture, saying: ‘I do not feel there
is a beautiful life-style now; it is like a machine. And in Europe it is the same.’ 506 Her
comparison between Saudi Arabia and Europe was based on her dependency on the two
cultures as a source of inspiration. Thus her failure to find a pure culture in both
territories drove her to make art that sheltered her from this feeling of loss. Realising
that she could never retrieve the past, she announced that her work is intended to
‘treasure it’. 507
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Binzagr’s situation also share another obstacle with some female Orientalists
regardless of the spatio-temporal differences between their cases. They all needed to
promote their work to make a living, and this was dependent on meeting the public’s
preconceptions of the harem as a representation of the sexual fantasies of the Arabian
Nights. 508 Even for an artist who did not plan to sell her work such, as Binzagr, pleasing
the audience was her main goal. In fact, Binzagr declared that her choice of subject was
made to cater to her audience:
After finding that the most admired paintings of the 1968 exhibition were those
depicting desert life and everyday life in Saudi Arabia, I decided to use my brush to
record the changing traditions and social customs of the country. 509

Moreover, there was little traditional life left for Binzagr to depict when she first
returned to Jeddah. What is significant about her method is that, on rare occasions, she
was swept away by Oriental fantasy. This is visible in her painting Bedouin girl (1968),
which shows an almost bare-chested figure (Figure 61). Although Binzagr claimed that
the girl was wearing a bodice and trousers under her dress, 510 she in fact appears to wear
a sheer dress that reveals her arms and bust, and the drum she is holding in her hand
evokes the popular fantasy of the Oriental woman. However, the fact that there is no
similar image in the rest of Binzagr’s work suggests that she managed to resist this
fantasy and to satisfy her local audience’s demand for a more realistic representation of
their past. Nevertheless, maintaining accuracy and meeting public demand for a certain
type of pictorial image raised the problem of exhibiting portraits of Muslim women
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without breaching the modesty order such women follow. 511 This was especially
important for Binzagr since her models were mostly based on her own family whose
reputation she had to protect.
In her chapter ‘The politics of portraiture behind the veil’, Roberts demonstrates
how Ottoman women, which reminds of those represented in Binzagr’s work, controlled
the way they were depicted by Orientalist artists, and when and where these images
were shown. 512 In other words, artist had to comply to the society of their sitters and
respect its customs and traditions. The relationship between Walker and the daughter of
the Ottoman Sultan Fatma Sultan, for example, reveals many details about the politics
of portraiture and harem dynamics of power during the period of Walker’s visit in the
1850s. 513 According to Roberts, Fatma Sultan was an authoritative figure, who had a
noticeable command over her husband, her household subjects and even Walker herself.
Fatma observed the Islamic order of modesty, and took special precautions to keep
Walker’s portrait of her concealed from unrelated men. Painting sessions took place in
her harem and a curtain was hung over the painting after it was finished. 514 These
measures frustrated Walker as it limited her ability to show the work outside the harem,
and she constantly expressed regret at her inability to exhibit Fatma’s portrait in her
diaries. 515
Therefore, the Orientalist artists’ ability to represent this highly restricted subject
showed their capability of surpassing socio-political obstacles. To overcome the strict
politics of harem portraiture, Binzagr, similar to Walker, was obliged to find alternative
511
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methods. She has to resist the hybrid nature of the culture, meet audience expectations,
and depict the harem without disrespecting the requirement of modesty. The last
imperative was probably the hardest to address, because Binzagr, Walker and other
Orientalist such as Henriette Browne could lose cultural authority, income and, most
importantly, a rich source of inspiration if they lost the trust of their clients and models.
Walker and Browne were not the only Orientalist artists who faced these obstacles, 516
but they are mentioned here because of their similarity with Binzagr in the way they
desexualised the harem. Comparison between their respective solutions will deepen
appreciation of their efforts and work, but is not intended to suggest that they enjoyed
the same level of authority. Rather, it will call attention to the creativity of each artist in
solving problems.
Starting with the problem of accuracy in Binzagr’s painting, it is noticeable that
her books include detailed descriptions of the process she followed to produce her work
and avoid possible mistakes. However, this does not mean that she did not make
mistakes. She declared this meaning in her book when she said: ‘I am writing a cultural
history with my brush and want to record it as accurately as possible. I often ask my
father, my mother or eldest sister to check the details while I am working’. 517 She also
complained about not finding enough information in libraries and archives, or from her
meetings with the indigenous people of Jeddah. 518 Therefore, by mentioning her sources
of information she shifted the burden of responsibility for any mistake from Binzagr’s
shoulders and legitimised her poetic treatment of the subject.
A similar use of writing can be seen in Walker’s career. Walker’s journals
helped her to represent the harem to the Western audience and, although she was
516
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obliged to use pseudonyms for Ottoman women in her journals, this enabled her to
present a detailed description of harem life and to earn good fees without breaching the
privacy of her Muslim clients. 519 In contrast, Binzagr protected the reputation of her
models by emphasising that her scenes no longer existed and were based on family oral
history leaving the audience to believe that the sitters are not real but from her
imagination. In addition, Binzagr used her so-called primitive style to make these
models less identifiable. Walker and Binzagr’s different solutions demonstrate that
conservative female artists were capable of overcoming the challenges of their work,
but that the methods of problem solving they adopted also defined their respective
levels of authority. The more the artist could help her audience visualise the subject, the
more she became influential.
Appreciating the artist’s authority in these examples depends on the willingness
of others to appreciate her solution to obstacles. For example, in Brown’s case, Lewis
foregrounds her ability to desexualise the harem and activate it as a social realm by
painting Ottoman women fully dressed and consumed by social obligations. 520
However, she notes that Browne’s depiction of the veil worn by some women in A Flute
Player (1861) seems incongruous in relation to what is assumed about harem
etiquette. 521 Interestingly, this is different in Binzagr’s case. Her painting Morning Visit
(1986) did not receive such criticism, although it also shows a woman in full veil and
waiting in relaxed pose for the maid to bring tea (Figure 5). The fact that the foreign
audience knew Binzagr was depicting her own culture prepared them to accept her
work, even though she was representing practices she often did not witness. Moreover,
both Binzagr and her local audience are familiar with this ‘traditional etiquette’ as she
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calls it which made it unquestionable. 522 In other words, her deep understanding for her
society and her audience aided with her constant verbal and written justification to
protect her work from any criticism of that kind. 523
Although the artist insists that her representations of Saudi heritage was her way
to resist modern hybrid Saudi culture, what Binzagr and her audience often overlooked
was that old Saudi culture, as represented in her art, was also a hybrid culture. Binzagr
did not realise that hybridity has long been the norm of Jeddah’s culture. The costumes,
customs, interiors and rituals of Jeddah during the late nineteenth and early twentieth
centuries were highly influenced by different cultural groups, including Turks, Indians,
Moroccans, Egyptians and Indonesians. 524
The culture Binzagr presents in her painting is not the only hybrid aspect of her
work – her art is in itself hybrid. Living between three different countries shaped
Binzagr’s identity and style, despite wanting to protect both from foreign influence. 525
Her work is a hybrid product of Western artistic techniques learned in Cairo and
London, 526 as well as of her memory of works seen around the world, family history,
traditional objects collected in Jeddah and old photographs found in London archives. 527
For instance, there is a resemblance between the composition of Binzagr’s Toilette
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(1970) (Figure 41) and The Toilet of Venus, “The Rokeby Venus” (1647–51), by Diego
Velazquez (Figure 62), in London’s National Gallery, one of Binzagr’s favourite
museums. 528 The subject of Binzagr’s Toilette is a beautiful upper-class woman from
Jeddah performing her morning toilette within a luxurious setting. 529 A black figure is
shown holding up a mirror, a reminder of Cupid’s role in Velazquez’s painting.
Binzagr’s figure is also depicted facing the viewer and has a rather defined face, unlike
the majority of the figures in her paintings, emphasising confidence in her beauty. As
such, the painting is reminiscent of Manet’s Olympia (1863) (Figure 63) and indicates
that Binzagr was perhaps unintentionally influenced by this work. Moreover, although
the woman is not naked and does not appear in a sensual pose, her dress is improper
according to Saudi standards of modesty. The white bodice and trousers are
undergarments, a form of dress that was hardly ever represented visually, and the gold
buttons on the woman’s bodice remind the viewer of the bracelet and ribbon worn by
Olympia. This reflect the artist’s desire to produce a daring subject, yet Binzagr’s
painting was never considered scandalous by Saudis, as this form of undergarment was
no longer in fashion by the time Toilette was painted, which means that crossing the
temporal boundary protected Binzagr’s work from criticism. In addition, there is no
connotation in Arabic culture between black people and sexuality. 530 The black figure in
Binzagr’s scene is intended to represent a servant and therefore indicates class rather
than sexuality. As explained previously, urban brides used to be given a female slave as

528

Binzagr, Second personal interview: ‘ واﻟﺘﯿﺖ أروح ﻓﯿﮫ ﺣﺎﺟﺎت ﺣﻠﻮة، اﻟﻨﺎﺷﯿﻮﻧﺎل ﺟﺎﻟﯿﺮي أﺣﺒﮫ..’ﯾﻌﻨﻲ أﺣﺐ.
Translation: ‘Well, I love.. the National Gallery, I love it. Also, I go to the Tate, it has a great collection
of work’.
529
Binzagr, Saudi Arabia, 100.
530
Such as the myth of black women’s bodies as sexually unstrained in colonial Europe and North
America, which affected the way their images were perceived and led to read their bodies as ‘foul’ and
‘bestial’. See: Serena Maurer, ‘Embodied Public Policies: The Sexual Stereotyping of Black Women in
the Design and Implementation of U.S. Policies’, Journal of Public and International Affairs 11 (Spring
2000): 37.

136
a gift from their grooms. 531 Thus Binzagr’s Toilette reminds the viewer of the leisurely
marital life enjoyed by upper-class women, an interpretation that is closer to Józef
Grabski’s description of Titian’s Venus of Urbino (1538) as a ‘commemorative allegory
of marital love’ (Figure 64). 532 The latter, like Binzagr’s Toilette, shows a bridal
trousseau chest in the background and uses servants to signify socio-economic status. 533
Binzagr emphasises the sense of leisure further by depicting her two figures seated on
the ground, suggesting that the woman spent a long time performing her morning rituals
and romanticized the subject. Thus it could be said that the main inspiration for Binzagr
was the link between beauty, as represented by Venus’s toilette, and the marriage
chamber in Western art. 534 As a result, Binzagr’s work is a hybrid of Eastern and
Western sources, which reflects her family’s activity as merchants and their introduction
of European imported goods into Saudi culture. 535 Bhabha explains that hybridity is tied
to a ‘process of translating and transvaluing cultural differences’, 536 and usually happens
through identification, where a subject identifies ‘with and through another object’ as a
form of ‘otherness’. 537 Binzagr’s use of cross-cultural elements to create a form of
hybrid art was important in enabling her to define her cultural identity.
Hybridity, migration together with fantasy, were therefore the primary tools that
empowered Binzagr and enabled her to overcome obstacles, and did not contradict her
desire to resist the influence of modernity over her culture. According to Roberts and
Jill Beaulieu, Oriental intellectuals usually tend to resist the hybridisation of their
culture by manipulating Western codes that represent an ‘idealized past’, and by
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searching for ‘cultural authenticity through a resistance to the “universalising power of
Western technology”’. 538 Moreover, the art historians Zeynep Çelik and Roger
Benjamin both assert that the work of indigenous artists, even if it has a visual
resemblance to Western art, can still be read as an expression of cultural difference. 539
Growing up, Binzagr was exposed to different events that threatened the stability of her
cultural identity, one of which was the demolition in 1948, a year after the Binzagrs
moved to Cairo, of the old wall that had surrounded Jeddah since the sixteenth
century. 540 The wall was the defining border between the Bedouins and the urban
citizens of Jeddah and was built to protect the city from outsider invasion. The event,
together with moving to another country at a young age and for a long period of time,
added to the artist’s feeling of being lost. In addition, Binzagr witnessed a very intense
political period in the Arab world during the late 1960s and 70s, which infused a sense
of patriotism in her entire generation. 541 Similar to Edward Said’s experience as a
colonial subject raised in Egypt, Binzagr witnessed the independent movements of
‘Arab nationalism, Nasserism, the 1967 war’, and ‘the 1973 war’. 542 She was also
exposed to Western discourse during her years of education in England, which
instigated her ‘consciousness of being an Oriental’. 543 However, her reaction towards
Orientalist art was different than Said’s. For her, Orientalist art was inspiring. It
provides visual evidence; traces of the rich material culture of the Middle East in the
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nineteenth century, and helps her imagine the settings and domestic life of old Jeddah.
Unlike Said, Binzagr did not have a long literature to rely on in her recreation of the
past. However, she defended her culture by producing her own representational images
and descriptive literature in the form of books and paintings starting from these images.
Presumably, the deficiency of images and literature on many aspects of people’s life in
Saudi Arabia during the nineteenth century, in comparison to those in other Middle
Eastern countries such as Egypt and Turkey, made Binzagr less sensitive about
Orientalist art. The example of Bedouin Girl (1968) shows how she fell once under the
influence of Orientalist art. This conflicted situation is understandable since she was
first introduced to art by Western artists and had her first artistic experiences through
the museums and books of Western and colonised countries.
As a consequence, Binzagr’s ability to play the role mediator between past and
present, Eastern and Western cultures must be considered as a representation of her
authority. Conventionally, attaining or expressing power in conservative societies is
measured by the female artist’s ability to overtly cross social, political or religious
boundaries. However, cultural and geographical borders are often overlooked during
these discussions, which makes it harder to appreciate the power of female artists who
succeeded in crossing these boundaries. Many British and French artists during the
eighteenth and nineteenth centuries crossed border lines, to enhance their status by
exploring exotic subjects; similarly, Binzagr crossed both spatial and temporal
boundaries by depicting scenes from the past. In general, the lure of Oriental scenes
derived from breaching an inaccessible space and this is similar to Binzagr’s case.
Through their representation of certain scenes, Orientalist artists played the role of
interpreters or mediators between cultures, and contributed to Oriental discourse. What
distinguishes Binzagr from earlier female Orientalist artists, such as Henriette Browne
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who also desexualised the harem, 544 is that Binzagr’s local audience was never
disappointed with her scenes. Binzagr’s images are always carefully constructed and
planned in terms of how, when and what she produced for her local and foreign
audiences. Or at least, this is how the artist made her audience feel in her books. For
example, her sister Olfet Binzagr wrote:
The Marriage Series is encyclopaedic, the product of many hours spent collecting
historical material and checking details from one source against the next. Each
painting of the series took days to dream, weeks to sketch and months to complete. In
the years that followed, the artist’s brush retouched the expression of the girl in the AlHenna scene, adding or deleting something, as in Al-Nasbah, so that every detail be
historically accurate. 545

The Marriage Series is the most representative of the old harems of Jeddah and, as this
account explains, was designed to reflect local perceptions of the subject. Moreover,
publishing her sister’s description of how she worked suggests that Binzagr was trying
to engage her audience and gain their appreciation of the final product. 546

4.6 Conclusion
For Binzagr, pushing the boundaries of figurative representation would never have been
successful if not for her so-called primitive style, which helped ease both the audience’s
and her own concerns, on both religious and social levels, about breaching the
prohibition on image making. The style also lessened the significance of the faces in her
paintings, which was important as she lacked sufficient numbers of people to sit for her.
As a result, Binzagr was able to produce scenes with multiple figures that depended on
very few people. No one could tell if her models were real or imagined.
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Binzagr desire to represent the pre-oil society of Saudi Arabia, drove her to rely
on her imagination in order to recreate scenes from oral history, and during the process
she could not escape the influence of Western art. She was driven by the popularity of
Orientalist themes in the West and focused on that aspect of her heritage in her work.
However, she did not disappoint her local audience because she desexualised her
scenes. Therefore, the advantages Binzagr gained from her ‘primitive’ style went
beyond solving the problem of depicting human figures, it also accentuated the
authenticity of her artistic experience and hinted at her authority over the subject by
helping her to achieve two interrelated advantages: firstly, her primitive style signified
the uniqueness of her subject, that is, the traditional heritage of Saudi Arabia which
incorporate traces of the Ottoman heritage; secondly, it reminded the viewer that she
was an insider. Unlike some female Orientalists who’s authenticity was questioned for
their attempt to show the harem as a social space, her interpretations of Saudi heritage
were more likely to be treated as absolute truth. Binzagr’s ability to signify her
knowledge of the subject, either by producing descriptive texts or by the fact that she
belongs to the same culture, was important to exert her control. According to Stuart
Hall, knowledge not only indicates the authority of truth, it also ‘has the power to make
itself true’. 547 Binzagr’s ability to bring her knowledge about Saudi into cultural
discourse, regardless of how truthful it was, makes this knowledge part of Saudi reality
and therefore contributes to her power.
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Chapter 5: Portraiture as a manifestation of power

5.1 Introduction
To make her work less challenging Binzagr used her style to make her figures less
realistic, hence accepted. However, on a few early occasions Binzagr produced portraits
of identifiable figures and was not criticized for it. This chapter argues that the strategic
choice of the portrait subject and the way it was presented had protected Binzagr from
criticism, and that it enabled her at a later stage to negotiate other pressing issues
triggered by socio-cultural changes brought by the oil boom, such as women and labour
rights. In addition, it will be argued that the intense political atmosphere around the
world during the 1960s and 70s as a result of the oil embargo, provoked Binzagr to
adjust old images of Saudi women in visual culture and make a statement about heritage
and women, rather than oil, being the true wealth of her nation.
All the figures in her published works of the first decade (1968–78), except for
Grandfather (1968), King Faisal (1970) and Mr. Asfahani (1976), remained unnamed
(see Figures 65–67). These three portraits were of people who had an influential role in
the history of Jeddah in particular, and Saudi Arabia in general. This raises a question
about the potential for Saudis, during the 1960s and 70s – an intense period in Saudi
history – to push the boundaries of image making in certain contexts. Both negative and
positive political and socio-cultural changes in relation to the protection of the cultural
heritage, national identity and women rights were taking place in Saudi, but by 1979
Olfet Binzagr had noted that positive change was becoming the norm. 548 This suggests
that these portraits were produced and accepted on the same grounds as her other
subjects. They were presented as purposeful images that paid tribute to the people who
548
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changed the course of events. It is therefore important to examine these three portraits
within their historical setting to understand what they represent to Saudis, particularly
the people of Jeddah, and what they reveal about the artist’s use of portraiture as a
means of demonstrating and enhancing her agency as an artist.
During the rule of King Saud (1953–64), Saudi Arabia was on the verge of
collapse. The country was steeped in international debt as a result of the king’s wasteful
expenditure. 549 In addition, his government was facing serious threats from pan-Arab
nationalists, socialists, and Marxist and pro-Nasserite groups supported by other
organisations and governments, such as Egypt during Gamal Abdel Nasser’s
presidency. 550 The main aim of these oppositional groups, particularly Saudi
nationalists, was to nationalise the kingdom’s oil wealth and join the United Arab
Republic (UAR). 551 This was a result of the anti-Western movement that swept the Arab
world in the 1950s. The Saudi government’s first response was to encourage a return to
traditional values and religious studies, and to curtail modernisation. 552 However, this
solution did not satisfy oppositional groups. As a consequence, Crown Prince Faisal bin
Abdulaziz (1906–1975) was forced to dethrone his brother, King Saud, to restore public
trust in the royal family. 553 He then proceeded to launch a programme of infrastructure
development to improve standards of living and restore the country’s financial stability.
As of 1962, the new King Faisal faced critical challenges from old enemies of the
previous king, and from traditionalists threatened by his radical development projects,
all of which he managed to suppress. 554 For instance, in 1967 he eliminated a bombing
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plot by non-Saudi oil workers, and in 1969 he uncovered a serious military coup and
plot to assassinate the king. 555 However, this situation never hindered his development
plans, which began in 1958 when he was appointed prime minister. 556 One of his first
reforms when he became king in 1962 was to abolish slavery. 557 This was followed by
an aggressive state building plan drafted in the year of the military coup (1969), 558 and
put into action (1970–74). 559 These initiatives also resulted in the establishment of a
number of state ministries to enhance the quality of public services. These included the
ministries of Justice (1970); Higher Education; Municipal and Rural Affairs; Planning,
Public Work and Housing; Commerce, Industry and Electricity; and Posts, Telegraphs
and Telecommunications (all 1975). 560 These departments funded a number of
ambitious projects, such as desert reclamation, education, healthcare, and, most
importantly, settlement of the Bedouins. 561
These development activities encouraged the involvement of the country’s
youth. Like Binzagr, many young Saudi pioneers in a variety of fields had grown up
under King Faisal, whose accomplishments enhanced the nation’s status by playing an
active role in solving global conflicts and establishing a number of international
organisations, making his country a world power after he used oil embargo to exert
political pressure. 562 Therefore, Binzagr and many other Saudis were driven by a sense
of citizenship to do their best, leading her to dedicate her first exhibition, with her
colleague Mosly, thus:
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To every good citizen who has devoted himself to [a] better future and happier
life... to him in his struggle in life to assurten [sic] his existence and consolidate his
being and defend his rights we offer this humble efforts [sic] with the hope that we
may learn and teach. 563

Her sister, Olfet Binzagr, explains that King Faisal succeeded in pleasing both the
conservatives who thought his modernisation projects were moving too fast, and the
liberals who thought he was not going fast enough. 564 She believes that Saudis should
‘take an active part in social and cultural integration’, to ‘assure that Saudi Arabia
becomes one viable whole’. 565 Regardless of their area of interest, Saudis were engaged
in all the changes taking place during this period, and Binzagr was no exception.
Although her portraits were accepted as images of traditional dress, they also reflected
the socio-political changes that had occurred since 1968, and her opinion on many
debates from that date onward. In order to understand how her portraits expressed her
views, and how they developed in parallel with events, these will be examined as a
series of groups: firstly, her portraits of public figures; secondly, her ethnographic
portraits of urban and Bedouin females; and finally, her representations of the working
class. In addition, an interesting group of a more recent ethnographic portraits made
after Orientalist photographs will be analyzed separately.

5.2 The king and I: early self-representations
Binzagr was threatened twice by the Arab Nationalist movement. In 1956, her family,
although not Egyptian, lost their properties in Egypt to the government when Gamal
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Abdel Nasser nationalised assets. 566 This incident and the unpredictable political future
of Egypt forced the Binzagrs to change their plans and to send their children to England
to finish their education. 567 After graduating from finishing school in 1963, and
spending some time with her family in Jeddah, Binzagr thought the situation in Egypt
was settled. She therefore admitted herself to the Leonardo da Vinci Art Institute in
Cairo, a very well-known institute at the time, but had to withdraw and take private
lessons instead at the request of her father, because he feared that her studies could be
interrupted if the Egyptian government decided to deport her. 568 This was because of the
longstanding conflict that existed between President Abdel Nasser of Egypt and King
Saud, then King Faisal, in the years 1956–67. One of the main reasons for this conflict
was Nasser’s declared support of the Saudi nationalists and other oppositional groups in
Saudi, especially his endorsement of their claims to control and nationalise the oil
wealth of the Arabian Peninsula, and his ‘vitriolic attack on Faisal personally’. 569 Thus it
could be said that the Binzagrs’ stability and livelihood were threatened by nationalist
movements in both Egypt and Saudi Arabia. In addition, if the monarch was
overthrown, the Binzagrs and other merchant families in Jeddah would lose their special
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concession for the supply of certain goods, 570 which they had earned as a reward for
their early economic support of the founder of Saudi Arabia before the era of oil
wealth. 571 Binzagr’s first portrait, Grandfather (1968) (Figure 65), commemorates not
only her forefather’s role in building the family’s name and legacy, but also his
prestigious status as a supporter of the monarchy. It is hard to imagine a loyal citizen
condemning Binzagr for declaring the name and identifying the face of such a
respectable person. Unlike the majority of her work, the subject in Grandfather closely
resembles its original source, his photograph (Figure 68).
This work was soon followed by two portraits of the king: King Faisal in a
Najdi Dance (1969), which shows the king with some of his brothers and companions
performing a traditional dance (Figure 69), and the individual portrait, King Faisal
(1970) (Figure 66). The paintings were included by the artist in her 1979 book as
illustrations for certain subjects: King Faisal in a Najdi Dance (Figure 69) was re-titled
The Late King Faisal in a Najdi Dance and presented as a scene from ‘Desert Life’,
while King Faisal (Figure 66) was given as an example of ‘Traditional Dress’. 572
However, the subject and year of production of King Faisal in a Najdi Dance (1969)
suggests that it was concerned with the power of the state and manifestations of the
artist’s support. The year 1969 marked the king’s victory over one of the most radical
coups in Saudi Arabia staged by a military group, 573 whereas three neighbouring Arab
regimes were overthrown by their military and were transformed to republics. 574 The
Najdi dance also known as Al-Ardah, meaning parade, was originally a war dance in
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which men paraded with their weapons. Although the painting was supposedly an
illustration of desert life, in her description of the work Binzagr says nothing about this:
Here swords are unsheathed in this ceremonial dance. Al-Ardah, the war dance, is
still performed by the King at state parties. It is originated in the Najd region of
Saudi Arabia. The black, crossed belts of the dancers are bandoleers for guns. The
men’s old-style, long-sleeved garments are worn for this dance. 575

The painting therefore represents the main elements of state power: its fearless leader,
and his loyal men and their weapons. Fearlessness is conveyed by the unsheathed
swords ready to attack the enemy, though the men are also armed with other weapons
and have prepared other tactics. The dance itself has a dual meaning: as an expression of
both power and joy. In the past, Najdis used to perform this dance before going to war
to encourage enthusiasm and scare their enemies, but it was also a formal performance
to celebrate and express joy in times of peace. 576 Although King Faisal in a Najdi
Dance is not a portrait, it gives the king’s face a special attention that makes it as
important as his individual portrait. The face of the king in this work appears brighter
and more defined than those of the other men (Figure 69), which suggests that in
addition to his significance in the painting his status protected the artist from possible
criticism and encouraged her to define his face.
Significantly, the individual portrait of King Faisal (Figure 66) also coincided
with the launch of the first development plan. 577 According to Mordechai Abir, by 1970
almost all Saudis supported the king because of the significant rise in the standard of
living, and many had joined his power base. 578 Thus the portrait marks the beginning of
a new era of stability and positive change in internal affairs.
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The subject of the king was important in enabling Binzagr to push the
boundaries of painting in Saudi Arabia but, more importantly, it reflected many aspects
of her life. The artist continued to declare her loyalty and admiration for the king after
his death. One year after his assassination in 1975, she painted a third portrait of King
Faisal (Figure 70), which was never published in any of her books. It hangs on the wall
of Binzagr’s personal studio with a small group of paintings she made when she was
training at St Martin’s School of Art, in London (1976–78). According to Binzagr, these
paintings have been kept in her personal studio on the second floor instead of the
galleries of her museum, because the king’s portrait was repeated and the rest of the
work next to it does not represent Saudi culture. 579 They depicts scenes from the streets
of London (see for example, Figure 71). 580 But why did Binzagr repeat the king’s
portrait although she does not need it for display? The artist admitted that she painted
King Faisal many times because, like many of her generation, she loved him and
admired his work. 581 Her sister, Olfet Binzagr, describes King Faisal as a ‘devout
Muslim, [and] a true Prince’, who died ‘too horribly and too soon’. 582 He was
assassinated by his nephew, but the latter’s motives have never been confirmed and are
subject to many theories. 583 Some believe that the assassin was taking revenge for his
older brother, who was sentenced to death ten years earlier by the king. 584 The brother
was a fundamentalist who was upset by the king’s modernisation projects and killed
some members of the National Guard during a protest he led against the inception of
television broadcasting in Saudi. 585 Others believe that the assassination was staged by
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the CIA as the assassin had lived in the US for a long period, to punish the king for the
financial damage caused by his plans for an oil embargo and his objection to the
expansion of Israel into Egypt and the Palestinian territories. 586 Regardless of the truth,
Faisal’s death made him a hero and romanticised his struggle in the eyes of his
supporters. The King Faisal Centre for Research and Islamic Studies recently mounted a
successful exhibition to commemorate his death: Faisal: A Witness and A Martyr
(2014). 587 A man who brought political stability and economic prosperity to his country,
he was described by the American statesman Henry Kissinger as ‘the mightiest Arab in
a millennium’. 588
Before he became king, Faisal had a special place in Hijazi hearts. His
relationship with the people of Hijaz started in 1926 when, at the age of nineteen, 589 he
was appointed first viceroy of the region and first minister of foreign affairs in the
history of the country. 590 The prince’s young age and great responsibility won him the
admiration of the public. The Jeddah historian Ahmad Badeeb tells many stories about
how Faisal was perceived by the people of Jeddah, particularly women, since he was the
first member of the royal family to be directly in touch with Hijaz subjects. 591
According to Badeeb, women used to anticipate the passage of the Emir, Prince Faisal
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at that time, in the street wearing his traditional Najdi crown and cloak, 592 carrying his
golden sword and riding his horse (in years later his car), and call each other to watch
him from the rushaans, the lattice-style windows, admiring his handsomeness and
chivalry. 593
Thus Binzagr’s portraits of the king (Figures 66, 69–70) are early forms of selfrepresentations of the artist’s identity. As will be discussed later in this chapter, the
development of her paintings reveals that she was influenced by many of the issues of
debate that was within the king’s interest. In addition, she often used images of the royal
family and symbols of the state in her projects. For instance, the cover of her first book
recalls the Saudi passport: in addition to sharing the same shade of green, the words
‘Saudi Arabia’ are accentuated in relation to the rest of the title by their brighter colour
and larger font (see Figure 72–73). The first page in the book shows five members of
the Saudi royal family: three kings and two crown princes (Figure 74), while the preface
is written by the vice-minister of the Saudi Ministry of Information, H. E. Abdulaziz Al
Rifai. 594 Currently, a relatively new portrait by Binzagr of the founder of Saudi Arabia,
King Abdulaziz, hangs in the entrance to her museum in Jeddah (Figure 75). Whether
she did this out of nostalgia for her country, or as a result of her identity crisis, these
state symbols have helped Binzagr negotiate the boundaries of image making by adding
a formal touch to her work. The only sitter of the first decade in Binzagr’s career who
has been identified, other than her grandfather and King Faisal, is Muhammad Asfahani.
Asfahani, a famous intellectual and founder of the first press in Jeddah, was related to
both the Binzagrs and the king. 595 His portrait, Mr. Asfahani (1967) was produced by

592

Najd is the central, and Hijaz the western, region of Saudi Arabia.
 أرﺷﯿﻒ أﺣﻤﺪ، ﺳﻠﺴﻠﺔ ﺟﺪة إﻧﮭﺎ ﺣﻘﺎ ً ﻋﺎﺋﻠﺔ ﻣﺤﺘﺮﻣﺔ،(2005  ﻣﺎرس15 ، ﻣﻘﺎل )ﺟﺪة،’(10) إﻧﮭﺎ ﺣﻘﺎ ً ﻋﺎﺋﻠﺔ ﻣﺤﺘﺮﻣﺔ: ‘ﺟﺪة،أﺣﻤﺪ ﺑﺎدﯾﺐ
ﺣﺴﻦ ﺑﺎدﯾﺐ. (Appendix 10).
594
Binzagr, Saudi Arabia, 7.
595
206 ، اﻟﺤﺮﻓﯿﻮن ﻓﻲ ﻣﺪﯾﻨﺔ ﺟﺪة ﻓﻲ اﻟﻘﺮن اﻟﺮاﺑﻊ ﻋﺸﺮ اﻟﮭﺠﺮي،ﻛﺎﺑﻠﻲ.
593

151
Binzagr from a photograph (Figures 67 and 76), as a gift for sponsoring her early
exhibitions and printing its brochures. 596 According to Badeeb, Asfahani was related to
the Binzagrs through his maternal side of the family, and was a close friend of Prince
Abdullah, son of King Faisal. 597 In other words, Mr. Asfahani (1976) represents the
power of knowledge, which is the missing link between the economic power of the
family represented by Grandfather (1968), and the political power of the state
represented by King Faisal (1970). All three portraits were presented in the first book
and explained by the artist as examples of different traditional costumes for men, 598 yet
they had greater political significance for the artist at the time of their production.
Portraiture is used by Binzagr to create a network of social relations, and to negotiate
their support for her career especially her family’s support which will be discussed later
in further detail. 599
Binzagr agrees that, like many other Saudis in the 1960s and 70s, she was not
satisfied with Western and Arab’s mockery of the traditional ruling system, and their
doubts about the country’s ability to survive without imported Western machinery and
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goods. 600 However, she denies that her work was intentionally made as a direct political
response to these accusations, and insists that it was meant for preserving the vanishing
cultural heritage. 601 This also applies to her public figures’ portraits, which according to
Binzagr were only made to show different examples of male traditional costumes; and
also to her later work showing her nieces, Motherhood Series, and the working class as
being primarily made to capture a moment she witnessed before it disappear. 602 These
statements however do not contradict the suggestion that her subjects were triggered by
the intense socio-political environment, and that she had used it strategically to push the
boundaries of image making and manifest her opinion on many issues. The international
criticism of the newly developed country of Saudi Arabia, which Binzagr disliked, was
stirred by two main political events: first, the export of oil and the pan-Arab
nationalists’ desire to control its revenue; second, the oil embargo and the global
economic crisis which created an international resentment. Therefore, the artist’s desire
to show that Saudis had been self-sufficient and satisfied with their traditional lifestyle
and trades before the production of oil cannot be understood without the historical
context of the period of production. Similarly, the choice of her sitters for the traditional
dress collection cannot be detached from the artist’s affinity and connection to these
public figures, as well as, the increase of influence she gained by showing these
particular subjects. Otherwise, she would have painted anonymous figures instead
wearing the same dress to serve the documentation purposes of the traditional dress
collection. The artist admits that it was almost impossible at the time to be criticized for
painting the king, but explains her choice of subject as an attempt to produce ‘formal’
work for special purposes. 603 According to her, the portrait of King Faisal was made
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once as a proper gift for HRH Prince Majid of Mecca in a formal occasion, and that she
included the images of the royal family in her first book only because it was a popular
protocol in Saudi. 604 In addition, she hung the portrait of King Abdulaziz in the entrance
of her museum to copy the followed protocol in the Saudi ministries. 605 In other words,
Binzagr was giving royal authority to her actions which again coincide with the
chapter’s argument. Moreover, the artist’s justifications draw attention to an important
fact, that is Binzagr’s attempts to show her loyalty and pride was a common practice,
many Saudis were doing the same. This explains the artist’s insistence on neutralizing
her motives, and her incapability of seeing a direct link between her work and the time
of its production as this chapter will continue to reveal.

5.3 The Wealth of the Nation: female images
Examination of Binzagr’s work reveals that she uses the female figure to represent the
Saudi nation, and that the style and subject of her female representations have
developed in parallel with the country’s debates. For instance, the majority of her
individual portraits of 1968 –78 depict female Bedouins. These works coincided with
the ambitious state project to settle the Bedouin tribes by providing them with
accommodation, stable jobs, education and healthcare. 606 This meant that Bedouin
society was on its way to extinction through merging with villages and towns. This may
be what made them one of Binzagr’s favourite subjects.
The Wealth of the Nation (1969) is an oil painting of a Bedouin woman (Figure
77), who is shown covering her face with a traditional face mask embellished with gold
jewellery while holding a small goat in her arms. Though it seems to portray a simple
604

Ibid.
Ibid.
606
Wynbrandt, A Brief History of Saudi Arabia, 226.
605

154
and traditional subject, it carries a strong statement, declaring that the moral and
economic wealth of the Saudi nation is in the hands of its women. This is a message that
cannot be understood without referring to the cultural meaning of the two main objects
in the painting: the mask and the goat.
According to the ancient traditions of the tribes of Hijaz, the region where
Jeddah is located, women represent the tribe’s honour and status. Therefore married
women wore face masks to indicate the sacredness of their honour, and indicated their
wealth by embellishing their masks with all their assets of real silver and gold. 607
Throughout the history of the Arabian Peninsula, Bedouin women were, literally, the
homemakers. They were responsible for weaving wool and goat hair to make the family
home – the tent – and for herding livestock, the primary source of livelihood, for
fetching water from the spring, and for gathering firewood. 608 Binzagr expresses this
authority by depicting the woman staring back in confidence at the viewer, in control of
her tribe’s wealth. This is supported by a comment written by the artist below the image
on the cover of the catalogue to her exhibition, Safeya Binzagr: paintings and etchings,
at the Patrick Seale Gallery in London, in 1980 (see Figure 78): ‘The wealth of the
Bedouin woman was her mask. The wealth of the tribe was in its sheep.’ 609
The role of women as representatives of the Saudi nation continued to appear in
Binzagr’s later work. In the late 1980s, she started a series of pastel drawings called
Heritage is Wealth, of which the principal subject was the traditional costume of
women in Bedouin and urban societies. The first drawing in the series, Heritage is
Wealth 1 (1989), shows five costumes of Bedouin women from different regions in
18 ،’ ﻧﺸﺄﺗﮭﺎ وﺗﻄﻮرھﺎ: ‘اﻟﺒﻄّﻮﻟﺔ، ;اﻟﻌﺰيBinzagr, Saudi Arabia, 56. It should be noted that Binzagr has a
different perspective about the marital status of mask wearers. She mentions in her first book that veiling
was a custom practised by non-married Bedouins. However, this does not conflict with the fact that
masked women represented the tribe’s honour in Arabia.
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Saudi Arabia (Figure 79). Our Heritage is Wealth 2 (1990) (Figure 80) illustrates five
more costumes of urban women from the same regions. Some of the costumes in both
paintings are traditional bridal gowns that Binzagr owns, such as درﻓﺔ اﻟﺒﺎب, or ‘Durfat
Al-Bab’, and their portrayal seems to be an attempt to give each region a feminine face.
Women were often responsible for keeping their culture alive by transmitting customs
and traditions to later generations. Marriage was an important stage in fulfilling this
task, and was also an occasion to parade their new role. 610 Thus Heritage is Wealth 1
(1989) and Our Heritage is Wealth 2 (1990) can be interpreted as an attempt to present
marriage as a unifying experience for the nation and a guarantee for the survival of its
cultural heritage. Although the images appear to document the traditional wedding
dress, they also reflect Binzagr’s appreciation of traditional gender roles. This accords
with an opinion expressed by Olfet Binzagr about the marriage collection from the first
decade in Binzagr’s career. She was concerned that drastic regional distinctions would
create division, especially between the groups that opposed King Faisal, 611 but also
believes that art in general transcends regionalism, 612 and that the Marriage Series acts
as a reminder of cultural solidarity. 613 ‘Marriage is a happy occasion,’ she has said, but
the ‘obligations connected with it were, and still are, too much for one person to
undertake alone’. 614 The entire community used to take part in wedding preparations,
and almost everyone was ‘related either by blood or by marriage’. 615 Marriage was
therefore an important form of solidarity that Binzagr was seeking to remind her
audience of in her work. Olfet Binzagr also insists that, although many of these customs
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have disappeared, marriage is still a binding experience in Jeddah society. She describes
this poetically in relation to Binzagr’s work:
The perception of family and communal obligations is thereby modified in
scope and, to a certain extent, in essence, but still respected. Consequently, the
fanfare and mystique surrounding the trousseau-making are gone from
contemporary life (there is no more slipper carrier; the nuptial henna is
performed, but only by few, and in a limited ceremonial setting; the bridegroom
goes to the barber to shave before the wedding), but the communal bonds
remain strong. The relatives might no longer spend long hours sewing,
embroidering, baking and cooking, but they give gifts and other services that
cement family ties. In short, from the day he is born, each Saudi child is
obligated to be an involved member of the family group, especially at births,
weddings and deaths, and is eternally indebted directly to his parents, family
and community […] The beauty of the past as captured in Miss Safeya
Binzagr’s paintings may have been [sic] disappeared, but the bonds that made
such time possible still exist and will ultimately enable the creation of a
harmonious new social reality, based on modifications of the old traditions. 616

To Safeya and Olfet Binzagr, the occasions and objects related to the female role
represent national solidity, which is applicable to images of brides. For instance, the
early work, The Wealth of the Nation (Figure 77), highlights the value of women’s
traditional role in Bedouin society in the 1960s and 70s. However, the changes that
occurred in traditional female roles after modernisation, especially the increased
opportunities that arose for girls’ education and work, changed Binzagr’s representation
of women but not her perception of them being the wealth of the nation. A series of
work produced in the 1980s and 90s illustrates this change. 617 The implementation of
state funding for many services, such as the educational system, the formal broadcasting
channel, and settling the Bedouins in towns, bridged the gap between different sectors
of Saudi society and to a certain extent unified their life experiences. This change is
reflected in Motherhood, which shows four women of different ethnicities with their
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babies (Figures 81–84). 618 Each mother and baby couple has a different hair colour,
complexion and facial features, indicating that they represent different ethnic groups.
They could be either from the Hijaz region, which is famous for drawing pilgrims from
around the world who often settle after completing the Hajj, or from different regions,
since modernisation has changed so many aspects of Saudi society. There is also the
possibility that these four women are members of the Binzagr family, since some of the
artist’s siblings are married to non-Saudi, or non-Arab, spouses. However, regardless of
these possibilities, the sitters looked significantly different from each other.
Motherhood, like marriage, represented a unifying experience, but the difference
between Heritage is Wealth and Motherhood is that the latter shows modern, rather than
traditional, women. The change in modern women’s roles appears in Toilette 1 (1991)
and Toilette 2 (1991), where the mother takes the role of the servant and help the
daughter, who takes the place of the bride, style her hair (Figures 85-86).
By the 1990s, Binzagr was producing portraits of female members of her own
family, such as the Motherhood and Toilette series, and presented them as part of the
‘Daily Activities, Markets, Trade and Occupations’ collection. 619 However, for the first
time the female sitters are identified by their names in some of these works. A drawing,
Thoraya and The Goat (1991), features her niece, Thoraya, daughter of her brother
Abdullah, 620 carrying a goat in her arms (Figure 87), similar to the Bedouin woman in
The Wealth of the Nation (Figure 77). According to Binzagr, Thoraya was an active girl
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who loved playing with animals, 621 prompting the artist to capture these moments in
both Thoraya and The Goat (1991) and Thoraya and The Horse (1991) (Figure 88).
Binzagr also felt the need to depict scenes from her daily life, such as Nora Writes
(1991), which features Thoraya’s sister (Figure 89), 622 and Nouria and the Chickens
(1991), which shows one of the house maids feeding chickens (Figure 90). These
portraits reflect the changing position of women in Saudi Arabia, as well as of image
making. Regardless of their role in the drawings, whether they are young girls learning
or playing with pets, or house servants helping with daily chores, they are no longer
anonymous. Declaring their names reflects their individuality. Except for Zabun,
individual portraits of female from the first decade were all of veiled women, indicating
that the veil was a temporary solution to the social and religious obstacles of painting
female figures. Consequently, what is significant here are the issues that helped push the
boundaries of image making.
Interestingly, many of Faisal’s decisions, before and after he became king,
affected Binzagr’s portraiture, both directly and indirectly. His reforms not only spurred
drastic cultural change, but also stirred debate around social issues. For instance, in
1963, Faisal was able to contain a large group of tribesmen who were protesting against
the modern formal schools system he had introduced for girls. 623 Traditional tribesmen
only approved of basic religious education, 624 but Faisal’s success in convincing tribal
621
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 اﻟﻐﻨﻤﺔ و اﻟﺤﺼﺎن.. ’ اﻟﻔﺮﻧﺴﺎوي ﻣﺎ ﯾﻜﺒﺮوا. Translation: ‘They used to call all day long: “Thoraya.. where is
Thoraya?”, her nurse [would say]: “She disappeared!! I cannot find Thoraya!!” [her mother would say]:
“Go find her”. Elgibreen: Thoraya was your sister’s daughter, right? Binzagr: No, my brother’s. They
used to find her at our place, we used to have a pony for my nephew. You know, the little French ponies
that never grow? the goat and the pony [were ours].
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leaders helped legalise women’s right to a modern education system. Binzagr declared
her support for female education subtly in Recitation (1968) (Figure 91), a work about
an old Muslim woman reciting the Quran. 625 The painting reminds the audience that
Islamic law acknowledges women’s right to education, and that it should therefore be
respected since Islam constitutes the law in Saudi Arabia. The use of an elderly woman
as a subject asserts that this right is deeply rooted in Islamic culture, but, more
importantly, the numerous books filling the shelves behind her indicate that older
female generations have enjoyed reading and learning from more than just the holy
book. In 1982, she made another painting called Al-Fagiha, representing the traditional
Islamic female teacher (Figure 92), to whom families would send their children for
lessons from the late nineteenth century. 626 Al-Fagiha shows females of different ages,
identified by Binzagr’s use of scale, sitting in different places (Figure 92). Some read
from a book and others from a wooden panel, while the teacher in a white striped dress
holding a rosary and small stick waits for the girls to finish. This work also reminds the
audience that women have long been working in paid occupations such as teaching.
Politics played a noticeable role in pushing the boundaries of image making. For
example, since the establishment of Saudi Arabia, photographs of Saudi kings were
widely circulated and have never been condemned by Ulama – prominent Islamic
scholars. This suggests that the issue was discarded either as a matter of courtesy to
these kings, or was considered a political necessity since the public needed to know
their leader. However, the most important incident that introduced women’s
photographs to the public sphere took place in 1970, when King Faisal sanctioned an
edict requiring ‘Yamani and other Arab women wishing to enter the kingdom’ to have a
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photograph in their passports. 627 This decision came after a series of bombings in 1967–
68 carried out mostly by ‘Yemeni and Palestinian infiltrators and residents’. 628 Thus the
king convinced the Ulama to permit the use of photographs in the passports of Yemeni
and other Arab women to increase security levels in the country. 629 Soon afterwards, in
1975, Saudi women were required to do the same. 630 Before 1975, Saudi passports
showed an empty space next to the male holder’s picture for his wife’s thumb print (see
Figure 93), whereas, after 1975, the writing in the space next to the passport holder’s
picture changed from ﺑﺼﻤﺔ إﺑﮭﺎم اﻟﺰوﺟﺔ, or ‘the wife’s thumb print’, to ﺻﻮرة اﻟﺰوﺟﺔ, or ‘the
wife’s picture’ (see Figure 94). This explains why Binzagr published her photograph on
the back cover of her first book in 1979 (Figure 95). Before 1979, none of the traced
exhibition catalogues showed a picture of the artist, except for Exhibition of Paintings
by Safeya Binzagr at the Woodstock Gallery, London, in 1973 (Figure 96), which did so
probably because of its location (see Appendices 7 and 8). This change in Binzagr’s
ability to publish her photograph by the end of the 1970s was consistent with events in
Saudi Arabia, but her photograph, as well as Zabun, were also protected by symbols of
the state and the way they were presented. Like Grandfather, King Faisal and Mr.
Asfahani, all the female images in the first book, including The Wealth of the Nation
and Zabun, are presented under the theme of ‘Traditional Dress’. 631 Moreover, the copy
P630F
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of Zabun on the front cover is protected by its patriotic design (Figure 72), while the
artist’s photograph on the back is printed on the inside leaf of the jacket, to indicate that
neither is meant to be challenging.
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Shearer West explains that portraiture has the capacity to represent not just the
sitter, but someone else who may not be present. 632 Hence Zabun and The Wealth of the
Nation (Figures 58 and 77), which Binzagr used for the cover of her exhibition
catalogues and book, as well as the portraits Grandfather, King Faisal and Mr.
Asfahani, acted as self-portraits of the artist to compensate for the absence of her own
image during the early years. Nevertheless, her published self-portrait of 1979 (Figure
95) contains similar symbols of authority to those in The Wealth of the Nation (Figure
77) and Zabun (Figure 58). Instead of the gold-embellished face mask in The Wealth of
the Nation, and the gold buttons of the dress in Zabun, Binzagr shows her big diamond
ring (Figure 60), to which she draws attention by raising her hand to her face. This
gesture demonstrates not only her economic status, but also her independence. Though
the ring is on her wedding finger, Binzagr never married. The only difference between
her pose in the picture and those of the sitters in The Wealth of the Nation and Zabun is
the gaze. Binzagr decreased the possible tension her picture could cause in Saudi by
disengaging herself from the viewer and by looking demure and unthreatening. By
contrast, her portrait in the brochure, An Exhibition of Paintings by Safeya Binzagr, at
the Woodstock Gallery in London (1973), shows her smiling and looking directly at the
viewer (Figure 96). Interestingly, the picture also shows part of Zabun, which confirms
that the latter work acted as a self-portrait.

5.4 Empowering others: visibility of the working class
Portraiture gave Binzagr new authority and enabled her to focus on certain subjects that
came about as a result of modernisation in the 1970s, particularly the disappearance of
small crafts that was leading to the extinction of local goods and dependency on
632
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imported labour. As a result of the oil boom, Saudi Arabia had 6-7 million foreign
nationals workers and the number was increasing drastically. 633 Therefore, in the 1980s
Binzagr started a series of pastel drawings of the working class, which depict a range of
dying trades that assured self-sufficiency in the old days. The series included craftsmen,
peddlers, seamstresses, servants and traditional musicians, with each named after the
sitter’s trade (Figures 57, 97–104). The majority of the subjects are men, although they
also include a few women who are mostly African migrants.
One of the functions of portraiture is that it can raise the sitter above the
occasion of the moment and give him or her a greater visual presence. 634 Thus Binzagr’s
representations of the working class reflected her desire to give these workers a special
place in visual culture, it also reflect a nostalgia to a time when Saudis were content
with their local goods. The huge leap in the Saudi economy and standards of living
raised demand for imported consumer goods. 635 Industrial and agricultural production
cost more than imported goods, and could not satisfy growing demand, 636 so imported
goods and services replaced local ones. 637 As Olfet Binzagr explains, somewhat
cynically, the oil industry created exposure to outside influences; 638 it was still possible
to visit traditional markets but visitors would be ‘bombarded by Mazola Oil and Fisher
Price toys’. 639 Hence the arrival of modernity brought a sudden end to Bedouin crafts,
along with the erasure of small hamlets, fields and oases. 640 Even those who worked in
home services and small crafts were no longer required as a result of the series of panArab coups and the oil boom of the late 1960s. This situation forced the king to replace
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Arabs with non-Arab, mostly Asian Muslim and non-Muslim workers, 641 whose shortterm contracts and foreign language ensured disengagement from the rest of Saudi
society. 642 Their contracts also meant that they were not allowed to bring their families
into the country. 643 Imported labour was a cheaper and safer alternative and became a
fast-growing phenomenon. 644 However, Binzagr believes that imported labour is no
longer trustworthy as foreign workers do not belong to the local community. 645 For
instance, A Takrony Woman, or An African Wandering Seller (1990), is a reminder of
how old African migrants used to enter houses to sell their goods and help with
household chores without raising concerns (Figure 98). 646 The image of a baby on a
woman’s back suggests that these migrants were born and raised, or at least settled, in
the country and therefore formed part of the cultural and social structure.
Hence by painting members of the working class, Binzagr was drawing attention
to the extinction of local crafts, which she saw as part of her responsibility to preserve
Saudi heritage. She has declared her negative response to the changes brought by oil
revenue many times, but one of her most powerful statements appears in her 1980
exhibition brochure, Safeya Binzagr: paintings and etchings:
Safeya Binzagr’s subject matter is her own Saudi environment… the everyday life
of the present, but more particular[ly], the fast vanishing customs, costumes, and
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[ ﻓﻜﺎﻧﺖ ﻣﻦ ﺟﻤﻠﺔ اﻟﻤﻨﻈﻮﻣﺔ اﻹﺟﺘﻤﺎﻋﯿﺔ ﻋﺸﺎن ﻛﺪه ﺣﻄﯿﺘﮭﺎ...] ’اﻟﺸﺎرع ﺗﺪﺧﻠﯿﮭﺎ؟ ﻻ. Translation: ‘I painted A Takrony
Woman [which means an African woman] because she was part of our community system [...] from the
family [...], so the Takrony was [a representation of] a trade: she used to sell goods around the houses,
clean, and something we were accustomed to. However, now it has changed; she no longer goes inside
houses to clean, can you trust someone from the street nowadays and let them in your house? No! [...]
Therefore, I painted her because she was part of the general community system’.
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coaxing of aunts and grandmothers go into her paintings of how Arabia used to be
before oil wealth shattered the millennial old ways. 647

Binzagr’s feelings towards modernity, and her passion for heritage, gave her a
sense of authority over this subject, and drove her to present herself to her English
audience as a guardian of the past and conductor of the future in Saudi Arabia:
The beauty of the past, as captured in her paintings, may have disappeared, but
Safeya Binzagr is herself a guarantee both that the past will not be forgotten, and
that, on the basis of old traditions, a harmonious new social reality can evolve in
Saudi Arabia today. 648

Before 1979, the working class occupied very little place in Binzagr’s paintings,
and both male figures in general, and female servants, tended to be marginalised. 649
However, this has changed. Early in her career, Binzagr created Zamzami (1968) – a
water seller from Zamzam, a sacred well in Mecca, for worshippers at the holy mosque
of Al-Medina 650 – and Al-Saga (1968–1969) – water seller to the houses of Jeddah 651 –
which represent the same subject: a man selling drinking water (Figures 105–106).
However, neither painting shows the worker’s emotions, nor indicates the harshness of
their lives. The figures in both works are lost in their surroundings and have no
noticeable expression on their faces. In contrast, in Water Carrier (1989), which is a
later edition of this subject, Binzagr gives a clearer indication of the subject’s living
conditions (Figure 104). The figure appears isolated against a blank background to give
him a stronger visual presence, and his pose, with his shoulders bent under the heavy
weight of his water skin, his distressed face and modest clothing all emphasise the sense
of adversity. Binzagr shows the same sensitivity towards other workers, who are often
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shown isolated from their surroundings, immersed in work and their faces creased with
worry (Figures 57, 97–104).
These images indicate that the changed situation of the working class also
significantly affected their depiction. Labourers were no longer included to complement
a traditional subject, but as a subject in their own right. In fact, Binzagr confessed that
after painting Mr. Asfahani (1967) she was no longer interested in portraiture, 652 until
the 1980s when she found herself attracted to the subject of traditional crafts and daily
activities. This last subject included ethnographic portraits of the working class and
motherhood, as Binzagr has long believed that motherhood also represents a traditional
profession that deserves recognition. 653
During the 1970s, many factors other than modernity influenced changes in
Binzagr’s work. For instance, negotiations over image making loosened restrictions and
gave her the freedom to experiment with new variations on human figures: a wider
range of sitters and ethnicities, and different occupations. In addition, her life-drawing
classes at St Martin’s (1976–78) encouraged her to look carefully at the sitter (Figure
107), and to find subjects in her surroundings rather than depend on oral history. In the
past, listening to these narratives appealed to Binzagr’s imagination on account of their
poetic aspects, and made her see everything through the eyes of the upper class and her
family. However, her experience at St Martin’s allowed her to wander the streets,
gardens and markets of London and to paint passers-by, sellers and shoppers (see
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Figures 88, 108), which could be one of the reasons that drew her attention to the
traditional craftsmen of her own country.

5.5 Historic intervention: recreating images
When Binzagr did her first traditional scene, Al-Henna (1969), she did not care much
about historic accuracy. She relied on her information about this tradition and made
little effort to validate the details (Figure 37). 654 However, the painting reveals no
noticeable mistakes related to the ritual. Nine female figures are shown in the bride’s
room, while the bride and two women sit in the bridal chamber, hidden behind a green
curtain embellished with religious texts for blessings. One woman is dyeing the bride’s
hair, the other dyes her hands with henna, and the rest of the women play music, serve
drinks and enjoy the festive occasion. In the left corner a woman yodels, 655 while
holding a round tray carrying the henna bowl lit by twelve candles. Unlike the rest of
her work, Binzagr did not base this particular painting on research. 656 For her, it was
enough that it was a familiar subject as the henna ceremony was a popular tradition in
many Arab countries, hence she felt she could rely entirely on imagination to paint it. 657
The research process started after the painting had been shown in public, when
audiences asked Binzagr to present more scenes from the past. 658 However, in 1979,
after a decade of producing researched subjects, the artist expressed her disappointment
Binzagr, Fourth personal interview: ‘ ﻛﺎﻧﺖ ﻣﻦ ﻏﯿﺮ دراﺳﺔ ﻣﺜﻼ اﻟﺤﻨّﺔ ﻓﻲ اﻟﺴﺘﺎﯾﻞ وﻓﻲ طﺮﯾﻘﺔ ﺗﻮظﯿﻒ اﻟﻠﻮﺣﺔ ﺗﻼﻗﯿﮭﺎ ﺗﺨﺘﻠﻒ
’ﻋﻦ اﻟﺒﺎﻗﻲ. Translation: ‘The Al-Henna was not based on research, therefore my style and treatment of the
subject in this painting was different than the rest’.
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in libraries in London and Saudi Arabia, which, according to her, had too little
information about Saudi heritage. 659 This statement raises the question of what Binzagr
found in these libraries, rather than how much. Research undertaken to answer this
question revealed an important body of work produced after 1979, copied from
Orientalist photographs of Saudi Arabia before the oil wealth. What is interesting about
it is that Binzagr had changed some details to make the pictures consistent with her
perception on Saudi men and women at the time.
Research into Binzagr’s watercolour, Hejaz Bridal Costume “Al-Shur’a AlArabi” (1998), reveals that it was copied from Portrait of a Meccan bride (1887–88) by
Abd al-Ghaffar, the first photographer from Mecca (Figures 109–110). 660 Binzagr never
mentioned that she used Orientalist photography as a reference for her work, but when
asked about it she explained that these old photographs were a starting point. 661 She
strongly believes that this fact makes her work no less authentic since it offers
additional information about the subject. 662 For instance, the red colour of the bride’s
dress in Hejaz Bridal Costume (Figure 109) does not appear in Abd al-Ghaffar’s blackand-white photograph (Figure 110). Rather, Binzagr discovered the colour while
seeking information for an earlier work, Al-Nassah (1975) (Figure 38). She also
explains that her hands are raised up to show the guests the henna embellishment, and
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‘For example, in England, I used to go to the Royal Geographical Society to find pictures, I would go to
any place that has some picture and I would buy them to keep them with me [in my archive], [...] so this
is what I was talking about’.
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Ibid.: ‘ ﺑﺲ ﻣﻊ اﻟﺒﺤﺚ ﻟﻘﯿﺖ أﻧﻮ أﺣﻤﺮ،’ﻟﻜﻦ طﺒﻌﺎ ً ﻣﺎھﻮ ﻣﺒﯿﻦ ﻟﻮﻧﮫ ﻷﻧﮫ اﻟﺼﻮرة أﺑﯿﺾ وأﺳﻮد. Translation: ‘but of course
the colour could not be identified from the picture because it was in black and white. However, through
research, I was able to discover that it was red’.
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the unusually shaped bust of the bride in both Al-Nassah (1975) and Hejaz Bridal
Costume (Figures 38, 109) is actually a cushion made to hold the subject’s gold coins
and jewellery. 663 The latter was often borrowed from friends and neighbours to
demonstrate solidarity in front of the groom’s family. 664 Moreover, the pillow was
essential to protect the bride’s chest from the weight of the jewellery. 665 All this
information was not provided by Abd al-Ghaffar’s picture, but was the result of ongoing
research and contacts with people from other countries in order to discover the original
sources of influence over this dress. 666 According to Binzagr, in order to make AlNassah (Figure 38) she had to see the dress in reality and understand how and why the
bride sits in such manner. Therefore, in the late 1960s she invited a woman who was
specialized in traditional bridal costume to her house to show her how this costume is
worn and made a pillow for the chest similar to the traditional one since they no longer
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Binzagr, Third personal interview: ‘ ھﻲ ﻛﺪه اﻟﻌﺎدة ﻗﻌﺪﺗﮭﻢ: ﺑﻦ زﻗﺮ، وھﻲ ﺗﺮﻓﻊ ﯾﺪﯾﮭﺎ ﻋﺸﺎن ﺗﻮري اﻟﻨﺎس اﻟﺤﻨﺎ؟:’!اﻟﺠﺒﺮﯾﻦ.
Translation: ‘Elgibreen: does she raise her hands to show her henna tattoo? Binzagr: no, this was simply
how they were supposed to sit!’; ibid.: ‘  ﺑﺘﺘﺄﺟﺮ ﻣﻊ، ھﻲ اﻟﻠﻲ دي ﻋﻠﯿﮭﺎ اﻟﻤﺠﻮھﺮات ﻣﻦ ﺟﻤﻠﺔ اﻟﻠﺒﺲ،اﻟﻤﺨﺪة ﺑﺘﻜﻮن ﻻﺑﺴﺎھﺎ ھﻲ
’اﻟﻠﺒﺲ. Translation: ‘The cushion she is wearing was to hold her jewellery on, it used to be rented with the
rest of her costume’.
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Binzagr, Third personal interview: ‘  ﺗﺴﺘﺄﺟﺮ اﻟﻤﺠﻮھﺮات أو ﻣﺎﻋﻨﺪھﺎ ﺑﺘﺴﺘﺄﺟﺮ ﻣﻦ،ﻓﯿﮫ ﻣﺜﻼً وﺣﺪة ﺑﺘﻠﺒﺲ ﻋﻨﺪھﺎ ﻣﺠﻮھﺮاﺗﮭﺎ
 أو إﻧﻚ إﻧﺘﻲ ﻣﻦ ﻋﺎﺋﻠﺔ ﻛﺒﯿﺮة وﻛﻞ واﺣﺪ ﻗﺪم ﻗﻄﻌﺔ ﻣﻦ ﻋﻨﺪه أﺗﺤﻄﺖ وﺑﻌﺪ ﻛﺪه ﺗﻨﺸﺎل،اﻟﺒﯿﻮت اﻟﻠﻲ ﺑﯿﺄﺟﺮوا. Translation: ‘Some
[brides] have their own jewellery, others would rent their jewellery from certain houses. Sometimes, the
bride comes from a wealthy family, therefore every member of the family will lend her a piece of
jewellery to wear, then they will take it back afterwards’; see also: 358 ، ﺣﻜﺎﯾﺔ ﻣﺪﯾﻨﺔ.. ﺟﺪة،طﺮاﺑﻠﺴﻲ.
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Binzagr, Third personal interview.
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Ibid.: ‘ [ ﻛﯿﻒ اﻟﺴﺒﺐ؟ ﻣﻦ ﻓﯿﻦ اﻟﻠﺒﺲ؟ ﻟﻜﻦ ﺣﺘﻰ أﻧﺎ ﺣﺎوﻟﺖ ﻛﺜﯿﺮ اﻟﻮزﯾﺮ ﺣﻖ اﻟﺜﻘﺎﻓﺔ ﻛﺎن ﺟﺎء زار...]ھﻮ ﻟﻼﺳﻒ ﻟﻐﺎﯾﺔ دﺣﯿﻨﮫ ﻣﺼﺪر
 رﺳﻠﺘﮫ ﻟﻠﻤﺘﺤﻒ ورﺳﻠﺘﮫ ﻟﺠﮭﺎت رﺳﻤﯿﺔ أﻧﮫ ﯾﺪﻟﻮﻧﻲ ﻋﻠﻰ ﻣﻜﺎن ﻣﺼﺪر ﯾﻘﻮل، ﻋﻨﺪي ﺻﻮرﺗﮫ،ھﻨﺎ اﻟﺪارة وﻗﻠﺖ ﻟﮫ ﺷﻮف اﻟﺠﻮاب ھﺬا أﻧﺎ رﺳﻠﺘﮫ
 ﺣﺘﻰ ﻟﻤﺎ أﺳﺎﻓﺮ ﻛﻨﺖ ﺑﺄدور ﻛﺘﺐ. وﻟﻐﺎﯾﺔ دﺣﯿﻨﮫ ﻣﺎ ﻟﻘﯿﺖ، ﻻ ﺗﺸﯿﻠﻲ ھﻢ أﻧﺎ ﻟﻤﺎ أروح أرﺳﻞ ﻟﻚ وﺑﺎﻟﻔﻌﻞ ﻣﺎ رﺳﻞ.. ﻻ ﻻ: ﻗﺎل ﻟﻲ،ﻟﻲ اﻟﻠﺒﺲ ھﺬا
 ﻣﺎ ھﻮ ﻣﻮﺟﻮد، ﺗﻼﻗﻲ ﻋﻨﺪي ﻛﺘﺎب ﻋﻦ اﻟﻠﺒﺲ اﻟﺠﺰاﺋﺮي،’ﺗﻼﻗﻲ ﺗﻮﻧﺲ. Translation: ‘Unfortunately, the source of the
dress, [...] the origin, and why they wore it [is missing]. However, I tried many times to find out: the
[Moroccan] minister of culture visited the Darah and I said to him: “Listen! This is a copy of a letter I
sent to the [Moroccan national] museum and other official authorities hoping to find the source of this
dress, but each one gave a different answer” The minister replied to me: “oh, no no, do not worry. When I
go back I will send you the information” and sure enough he did not! And until now I could not trace this.
I used to search for books [hoping to find an information about this costume] whenever I travel. There is
[books] about the Tunisian and Algerian [bridal] costumes, but this one is not included’.
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had the original. 667 It took the two, Binzagr and the costume specialist, an entire day to
make this happen. 668
Close comparison between Hejaz Bridal Costume (Figure 109) and Portrait of a
Meccan bride (Figure 110) reveals some noticeable alterations in Binzagr’s version: the
bride’s face, the crown on her head and her ankle bracelets are all somewhat different.
In addition, the bride in Binzagr’s version bears a henna tattoo on her palms, gold rings
are attached to her bracelets with gold chains, and slippers cover her feet, all of which
indicate a higher social class. 669 In fact, Binzagr did more than adjust certain details of
the Hejaz Bridal Costume (Figure 109), she changed the title to Al-Shur’a Al-Arabi,
meaning, literally, Arabian wedding veil, or, as she translates it in English, Hejaz Bridal
Costume. This change of title shifts attention from the bride to the costume, which itself
changed from one specific to Mecca, the city, to the formal dress worn by all brides in
the Hijaz region. Binzagr’s research was therefore an important step in this process,
helping her to validate her version of history regardless of accuracy.
Binzagr follows a noticeable pattern when recreating images from old
photographs, which involves generalising the title, changing the figures’ facial features
and elaborating details. The last is specific to subjects involving female figures and can
be seen in three paintings made after pictures taken by the Orientalist photographer
Gerald de Gaury (1897–1984), during his visit to King Abdulaziz of Saudi Arabia, in
midwinter 1939 only a few months before the beginning of oil export. 670 Apparently,
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Binzagr, Seventh personal interview.
Ibid. This process was photographed and the scholar has copies of these pictures, however these
cannot be used since the artist does not have the permission of the model and the costume specialist to
show the pictures to the public.
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See: Niebuhr, Travels through Arabia and Other Countries in the East Performed by M. Niebuhr...
With Notes by the Translator; and Illustrated with Engravings and Maps, 2012, 2:190, for more about
women’s dress during his travels to Arabia in the eighteenth century.
670
‘Gerald de Gaury Album’, Photographs (London, n.d.), 1, Box 1, Album 1/1 – 1/42, Royal
Geographical Society Picture Library, accessed 3 July 2013.
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Binzagr was not satisfied about the fact that de Gaury captured images of poor Bedouin
females and nothing of the rich, hence she amended these images. The first, Female
Bedouin (1984) (Figure 111), is made after A Bedouin Beauty of the Ataiba Tribe by de
Gaury (Figure 112), and shows a veiled female figure with her entire face covered
except her eyes and a stick in her left hand. Although de Gaury attributed the picture to
the Atiba tribe, 671 Binzagr omitted the tribe’s name from the title, attributing the subject
to the Bedouins in general. In addition, she coloured the embroidery on the figure’s
chest in yellow, and her undergarment in turquoise. The latter colour can be seen clearly
on her right sleeve, which appears from beneath her black outer dress. The artist also
added two gold jewellery pieces either side of the figure’s forehead, as well as a red
tassel hanging from the embroidery on her chest, and drew the left hand which does not
appear in the original picture. Finally, to complete the scene, Binzagr added some
brown strokes in the background to create the illusion of a desert landscape, thereby
presenting the figure in her normal environment. In A Bedouin (1985), on the other
hand, Binzagr chose to isolate the male figure (Figure 113), an image inspired by An
Elder of the Hejaz by de Gaury (Figure 114). The original picture shows some dunes
behind the old man, but in Binzagr’s painting the background appears blank. This
accords with what was said previously about Binzagr’s common attempts to marginalise
her male figures in different ways. 672
This is not the only example of Binzagr deleting details from her male figures.
In Falcons (1987), made after Royal Falconers (Figures 115–116), she simplified the
figures’ appearances, deleting certain details of their costumes: the figure on the right
has one buckle instead of three, his left hand has been deleted and the falcon now stands
671

There are different Bedouin and urban tribes in Saudi Arabia, and Atiba – or more commonly written
as Otaiba – is one of the many famous Bedouin tribes that Orientalist travellers have written about. See:
2006 ، اﻟﺪار اﻟﻌﺮﺑﯿﺔ ﻟﻠﻤﻮﺳﻮﻋﺎت: ﻗﺒﯿﻠﺔ ﻋﺘﯿﺒﺔ ﻓﻲ ﻛﺘﺎﺑﺎت اﻟﺮﺣﺎﻟﺔ اﻟﻐﺮﺑﯿﯿﻦ )ﺑﯿﺮوت،)ﺗﺮﻛﻲ اﻟﻘﺪاح اﻟﻌﺘﯿﺒﻲ.
672
See: (Chapter 3).

171
on his shoulder rather than on his hand. She also deleted the ribbon on the left figure’s
cloak and, instead of using a metallic colour similar to de Gaury’s picture, she has
painted the button clasp the same colour as the cloak. In addition, the body of the falcon
on the right has been completed and the tail of that on the left has been shortened.
Finally, Binzagr has shifted the meaning of the image by naming it after the birds
instead of the falconers.
Another example of Binzagr’s elaboration of details in her female-dominated
scenes can be seen in Heritage is Wealth 1 (1989) (Figure 79). This shows a group of
five Bedouin women, wearing different designs of traditional black costumes heavily
embellished with silver jewellery and colourful embroidery. Although this drawing is
not copied, 673 it is reminiscent of another picture by de Gaury called Bedouin Women
(Figure 117). Three of the figures’ poses and veil styles in Heritage is Wealth 1 (Figure
79) are similar to those in de Gaury’s picture, but their position in the scene is different.
For example, Binzagr’s middle figure is a mirror image of the left-hand figure of de
Gaury’s Bedouin Women (see Figure 118), while the figure in the top-left corner is a
mirror image of that in the middle of the photograph (see Figure 119). Similarly, the
veiled figure in the lower-left corner of Binzagr’s painting resembles the one on the
right side of de Gaury’s picture (see Figure 120). The most obvious difference between
the two images, however, is that the modest quality of the original costumes has been
transformed into something much richer and more elaborate, based on adding many
details and jewellery to reflect the title, Heritage is Wealth 1. This serves as a reminder
of how Binzagr interprets The Wealth of the Nation.
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Binzagr, Seventh personal interview. Binzagr agrees that there is some resemblance between this work
and de Gaury’s Bedouin Women, but confirmed that this particular work is not copied.
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Hence it could be said that, rather than retrieving Saudi cultural history, Binzagr
has been intervening to change it according to her own perception and knowledge. For
example, her interpretation of the meaning of wealth as a power is illustrated in the
museum labels next to her painting. In the case of Heritage is Wealth 1 this reads:
Wealth is shown in the female Bedouin's costume from different regions of the
Kingdom. The Bedouin costumes from "Al-Hroub" tribes are embroidered with
jewellery. The covers of the face are embroidered with silver, showing pride in their
costumes. Also women of different tribes of the Hijaz and the Southern region show
elegance and wealth.674

The dates of the four paintings inspired by de Gaury indicate that Binzagr took
her time between each work, and that they were produced neither by researching a
particular collection, nor to meet the demands of a certain audience. In fact, the artist
maintains that some of the pictures she used had sat in her drawers for years before she
felt the need to paint them, such as ﺻﺎﻧﻊ اﻟﻌﻘﺎل, or The Traditional Iqal Maker. 675 Thus it
P674F

P

depended on her mood at the time whether she decided to recreate a certain image. 676
P675 F

Binzagr’s Bedouin paintings were not the only works inspired by Orientalist
photographs, as her domestic scenes also share similarities with these sources. For
instance, the setting of the scene in Binzagr’s works is often reconstructed in a way that
focuses on popular Orientalist features. These might include a water pipe, the Oriental
settings for coffee and tea with their special cups and pots, Oriental musical instruments
such as the oud and drum, singers and dancers, rich Oriental interiors with elaborately
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Darat Safeya Binzagr to Eiman Elgibreen, ‘RE: Additional Information for Documentation’, 3
September 2013.
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Binzagr, First personal interview: ‘  ﯾﻌﻨﻲ أﻧﺎ ﻣﺜﻼً )ﺻﺎﻧﻊ، ﯾﻌﻨﻲ ﺟﺎﯾﺰ أﺻﻮره ﺻﻮر، أﻧﺎ أﺣﺲ أﻧﺎ أﺑﻐﻰ أﺳﻮﯾﮫ،أﺣﺐ اﻟﺸﻲ
اﻟﻌﻘﺎل( أﻧﺎ ﺻﻮرت اﻟﺼﻮرة ھﺬي ﻛﻨﺖ ﻣﺎﺷﯿﺔ ﻟﻘﯿﺘﮫ وﺻﻮرﺗﮫ ﻗﻌﺪت ﯾﻤﻜﻦ ﻓﻲ اﻟﺪرج ﺳﻨﯿﻦ ﻟﻐﺎﯾﺔ ﻣﺎ رﺟﻌﺖ ﻟﮭﺎ ﺣﺴﯿﺖ أﺑﻐﻰ ﺣﺮﻓﺔ أﺑﻐﻰ
 اﻟﺤﺮﻓﺔ وﺗﻌﺎﺑﯿﺮ، ھﺬي إﻧﺪﻣﺎج ﺗﻼﻗﻲ ﯾﻠﻔﺖ ﻧﻈﺮك، ﺣﻖ اﻟﻌﻘﺎل، ﺣﻖ اﻟﺒﺸﺖ، ﺷﻮﻓﻲ اﻟﺮﺟﺎل طﻠﻌﺘﮭﻢ ﻓﻲ أﺷﻐﺎﻟﮭﻢ ھﻤﺎ ﺗﺨﺼﺼﮭﻢ ﻓﯿﮭﺎ،أﺳﻮي
’اﻟﻮﺟﮫ ﻣﻌﺎھﺎ ﺗﺤﺴﻲ ﻓﯿﮫ ﺗﺮاﻛﺐ. Translate: ‘I have to love the subject. I need to feel the urge of making it, and I
may take some pictures. For example, The Traditional Iqal Maker, was based on a picture I took one time
by coincidence [for the craftsman] while I was walking. Then, left the picture in a drawer for years before
I decided to go back to it when I felt the desire of making a painting about a trade. Listen, I produced
images of men in trades they were known for: the cloak maker, the iqal maker. What makes them special
is the fusion of their facial expression and their trade. You feel that they complement each other’.
676
Ibid.
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decorated carpets, seats, doors and windows, Oriental costumes with unique fabrics,
prints and embroidery, and servants waiting on the main figure in the scene. 677
Binzagr has also followed a similar system of categorisation to that used by
prominent Orientalist photographers in their published albums, such as Pascal Sebah in
his album 1873 Yilinda Türkiye'de Halk Giysileri Elbise-i Osmaniyye, 678 commissioned
by Osman Hamdi Bey; and Christian Snouck Hurgronje, in his two-volume albums,
Bilder – Atlas zu Makka (1888) and Bilder Aus Mekka (1889). 679 Both in her first book
and her museum, Binzagr’s work is categorised according to different subjects, such as
traditional dress and daily life, similar to the albums mentioned above. However, an
important difference between Binzagr’s work and Orientalist photographs is her ability
to enliven her subjects. Her figures, especially females, are always engaged in an
activity, and her domestic scenes have an ongoing scenario, whereas those of Sebah,
Hurgronje, and other Orientalists were silent, isolated and subjected to the gaze of the
photographer. For example, Binzagr’s Tea Party (1968) shows three women: one is
sitting in the middle holding her water pipe and is engaged in conversation with the
second woman on the left. On the right side appears a third woman, possibly a servant,
preparing some tea (Figure 35). They are shown indoors, which was the normal place
for women to take tea, and the scene looks based on a real moment, not one conjured by
the artist’s imagination. In contrast, the figures in Jiddah ladies in street dress and home
dress, photographed by Siegfried Langer (before 1888), appear idle and isolated from
their surroundings and from each other (Figure 121). One woman sits on the floor
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See: Engin Çzendes, Photography in the Ottoman Empire, 1839-1919 (Beyoğlu, İstanbul: Haşet
Kitabevi, 1987), 88, for an example of these Oriental characters combined in a photograph of a studio
arrangement.
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Marie de Launay, 1873 Yılında Türkiye’de halk giysileri: elbise-i osmaniyye, trans. Erol Üyepazarcı,
Reprint, first published (1873) (Karaköy-İstanbul: Sabancı Üniversitesi, 1999).
679
Combined and reprinted in: Snouck Hurgronje, Makkah a Hundred Years Ago, Or, C. Snouck
Hurgronje’s Remarkable Albums.
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holding the water pipe, looking as if immersed in a daydream, while the other stands
fully veiled and looking straight at the viewer. They have clearly been photographed for
documentation purposes as both women pose in a way that allows the viewer to
examine them closely. However, this does not explain the choice of place – the exterior
of the house with minimum furniture – which enhances the feeling of isolation and
being out of place. Only a chair is placed next to the standing woman, while three
pillows and a carpet lie under the arm of the seated woman. There are no signs to
indicate their class, such as lattice-style windows, engraved doors, and servants.
Other examples include two pictures showing women smoking a water pipe
from the late nineteenth century (Figures 122–123). 680 Both pictures have obviously
been taken in a studio, and the models, especially in (Figure 123), do not look Eastern.
They also have the same arrangement, with one woman standing and the second sitting,
and the water pipe held by the seated woman gives no indication that it will be smoked.
In fact, it would be impossible for the woman holding the pipe in (Figure 122) to smoke
since her mouth is covered by her face veil. The second woman in both pictures is
holding an Oriental drum, but shows no sign of joy or amusement. Although the women
in (Figure 122 and 123) appear less stiff than those in Langer’s (Figure 121), they still
look isolated from their surroundings. It can be understood that Orientalist
photographers were accustomed to recreating their images and copying earlier work, but
they also abstained from adding additional ingredients to enliven their work or make it
more authentic. It was these aspects that Binzagr attempted to rectify through her
paintings.

680

These photographs are attributed to Tancrède Dumas (c.1870), and to Sebah and Joaillier (c.1890) in
the source. However, the current scholar believes that both are taken by Comtesse de Croix-Mesnil,
especially since the source makes an error and attributes the Portrait of a Mahometan Woman from
Femmes d’Orient Album by de Croix-Mesnil to Dumas. See: Çzendes, Photography in the Ottoman
Empire, 1839-1919, 60, 83, 119.
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In addition, although Binzagr marginalised her female servant figures, 681 they
still appear more active and influential than in Orientalist photography, as well as
actively engaged in their surroundings. For example, ‘Al Merakkab’ The Old Kitchen
(1981) shows a group of servants cooking (Figure 124). The two women on the right are
dealing with some pieces of meat: one clasps the knife between her toes to cut the large
piece she is holds in both hands; the second reaches for a black rectangular object with
her right hand, which could be a tray or container to hold the meat. Two small kittens
playing around the meat in front of the second woman also enliven the scene. In the
middle, a third woman, with a bag of flour to her right side and a small bowl to her left,
is busy kneading dough, while at the back a woman holding a traditional fan is probably
working to keep the fire lit under the pots. In the left corner of the foreground, a larger,
cropped female figure adds a sense of depth to the scene. She is watching the other
women work, which suggests she is the mistress of the house or has higher status. In AlRahmani (1973–75) three servants appear to be busy doing something related to the
occasion, despite partially hiding their faces (Figure 40). All have their heads turned
towards the gathering: the first, in a yellow dress, holds a baby and sits watching the
children sing; the second is wearing purple and heading to another room, yet still tries to
watch the event; the third, wearing green, is placed in the right-hand corner. This
contrasts with Servant and eunuch with the child of their master (before 1888)
published in Hurgronje’s album, which shows a servant seated on a chair holding a baby
in his arms, while another servant stands behind him (Figure 125). Both figures face the
viewer, but their facial expressions, particularly that of the seated figure, are quite stiff.
Similar to the setting of Jiddah ladies in street dress and home dress (Figure 121) by
Siegfried Langer, there is no furniture or anything to indicate their place apart from a
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See: (Chapter 3).

176
few plant pots in the background. The chair under the seated figure is also covered and
out of view.
Even in Orientalists’ photographs of musicians and dancers the figures often
appear idle and disengaged from their surroundings. This is a characteristic that
becomes clearer when their work is compared to Binzagr’s. For example, the musicians
and dancers in Al-Nasbah (Figure 28), Bedouin Dance (Figure 25), The Ankle Bracelet
(Figure 29) and Music (Figure 156) appear in action. Their drums face in different
directions and they behave as a band rather than as solo musicians. The dancers, too, are
depicted in different poses. By contrast, Portrait of a Mahometan Woman (1893)
photographed by Comtesse de Croix-Mesnil, shows only one dancer and a single
drummer, and there are no other objects or figures to emphasise the mood of joy and
festivity (Figure 126). But even an individual portrait by Binzagr of a male drummer,
called Drums (1989), looks comparatively alive (Figure 102). The figure is shown
against a blank background, holding a drum over his head and another under his elbow
and above his left knee, yet the pastel strokes on the man’s body and dress, as well as
the blurred white above his head, add movement and lessen the isolation of the figure
(Figure 102). In Alms-seeking pilgrims from Yemen (before 1888), on the other hand, by
Hurgronje, silence dominates the scene (Figure 127). The two male figures are shown
standing still, holding their drums towards the photographer to ensure their visibility,
while the background and expression on their faces are blank. There is one image in
which Binzagr makes her subject appear similar to an Orientalist photograph, though
this is not typical. This is in Moment of Harmony (1968), in which a man with an empty
look on his face holds his water pipe in one hand (Figure 128), as suggested in the
previous chapter, Binzagr struggled on a few occasion to incorporate Orientalist art into
her own vision.
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Recently, Binzagr has started to produce work closer to that of the Orientalists,
but not copied from it. These are intended as illustrations for a yet-to-be-published book
about traditional dress from different regions of Saudi Arabia. 682 The figures, both male
and female, are painted over a blank background and the collection, named The
Traditional Costume Collection, was inaugurated in a special exhibition. 683 The
collection idea started when Binzagr produced an etching about A Bedouin Woman
(1978). In the background she includes a printed text describing the history of the dress
represented, and under the female figure runs the title in Arabic, ‘ ﺑﺪوﯾﺔ ﻣﻦ ﻗﺒﯿﻠﺔ اﻟﺠﺪﻋﺎن
’واﻟﺠﺤﺎدﻟﺔ, or A Female Bedouin from the Tribe of Al-Jada’an and Al-Jahadilah (Figure
129). The written text makes the print more of a historical manuscript and signals the
artist’s desire to provide a source of information – an image to replace the work of the
Orientalists. However, the addition of the texts turned out to be impractical and
discouraged Binzagr from adding them to the rest of the collection. This was because
the prints were originally made at a workshop in London, where the artist was assisted
by professionals and had access to the necessary equipment; the text, on the other hand,
was produced with the help of a calligrapher in Saudi Arabia and was then sent to
London to be added to the prints. 684
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The constant desire to create and recreate images similar to Orientalist work, and
add more details to the scene to enliven the subject can be attributed to Binzagr’s
familiarity with Saudi culture. This entitled her to feel more engaged with the subject,
and therefore to show more enthusiasm and provide more details. It can also be
682

Binzagr, First personal interview. This information is not recorded on tape. The project is postponed
because the artist has been busy running the museum. However, most of the collection is printed on cards
and large signed and numbered posters and sold at the museum’s gift shop. See: (Figures 147-167).
683
See: ‘Event Calendar, Latest News: The Inauguration of the Traditional Costume Collection’, Darat
Safeya Binzagr Website, 26 May 2008, http://www.daratsb.com/daratsbdsb/Latest-News/33.html.
684
Binzagr, Fourth personal interview: ‘ [ ﻓﺒﻌﺪت ﻋﻦ ﻓﻜﺮة...] وﻣﺎ أﺳﺘﻤﺮﯾﺖ ﻓﯿﮭﺎ ﻷﻧﻮ ﻟﻘﯿﺖ أﻧﻮ ﺣﺘﺘﻌﺒﻨﻲ ﻓﻲ اﻟﺠﺮاﻓﯿﻚ
’اﻟﻤﻌﻠﻮﻣﺎت. Translation: ‘and I did not continue this idea because I realised that it will be difficult to
produce with engraving [...] therefore, I decided to let go of the idea of printing the information’.

178
interpreted as her way to defend Saudi culture from the claims of having no value
before the production of oil, and to remind her people of their old legacy.

5.6 Conclusion
According to Bhabha, ‘“small differences” and slight alterations and displacements are
often the most significant elements in a process of subversion or transformation.’ 685 The
process of making images at a time when it was not quite accepted, through subtle
negotiation and experimentation, is arguably what helped Binzagr not only to control or
change her style, but also to control the public’s reaction towards her production and
stimulate change in the ideological system. Her portraiture acted as a representation of
her authority and as a substitute for her image, while at the same time easing tensions
towards the definition of faces by treating them as illustrations of certain themes.
Portraits of the king and other people who influenced the history of Jeddah
commemorated their efforts and illustrated their role. In addition, ethnographic portraits
of the Bedouins and urban women celebrated their role in the nation’s pre-oil economy
and cultural heritage, while her images of workers, which presented them as a lost
national treasure, served as means of empowerment: for the workers by attracting the
attention to their eroded role, and for Saudi culture by showing other valuable assets
other than oil. In addition, adopting the role of guardian of the nation’s heritage
encouraged Binzagr to alter Saudi female images in Orientalist photography to make
them appear wealthier, and hence authoritative even before the oil wealth.
The entire collection of Binzagr’s portraits shows a drastic change in her
technique, as well as her subject matter, both of which were affected by the relaxing of
socio-religious constraints in art in Saudi Arabia. Starting with portraits of public
685
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figures, she progressed to women of the middle and upper classes, and finally to her
drawings series of the working class, while the declaration of the names of her female
sitters represented a further cultural shift.

Chapter 6: Art starts at home: negotiating the audience
6.1 Introduction
One of the many indicators of Binzagr’s authority is her strategic planning of the way
she represented herself. She has often highlighted certain aspects of her cultural identity
in her paintings and planned carefully how these would be presented. This is probably
why she refused to send her work to any exhibition that she would not be able to
attend. 686 Binzagr has also been very careful about how her biography and work are
presented in exhibition catalogues, in order to maintain her social and professional
reputation. This chapter argues that the strategic construction of self-representation is an
effective method for exerting change in conservative societies, as the artist’s emphasis
on cultural identity cast aside any doubts about her intention to overtly break the norms
of her society. In other words, the artist gained the trust of the public when she showed
pride in her traditional culture and its norms. Therefore, in addition to examining
Binzagr’s strategies of self-representation, it is important to examine the targeted
audience at every stage.
This chapter argues that her first and most empowering audience was her family.
This suggestion is based on the nature of the social system in Saudi Arabia that is highly
686
Binzagr, First personal interview: ‘ أﺳﺄﻟﮭﻢ ﻣﯿﻦ ﺣﯿﻄﻠﻊ ﻣﻊ اﻟﻠﻮﺣﺎت ﯾﻘﻮﻟﻮا اﻟﻔﻨﺎن اﻟﻔﻼﻧﻲ أﻗﻮﻟﮭﻢ ﺧﺬوا ﻋﻤﻠﮫ ﻷﻧﮫ ﻋﻤﻠﻲ ﻣﺎ
 ﻓﺄﻗﻮل ﻟﮭﻢ اﻟﻠﻲ ﯾﻄﻠﻊ ﺧﺬوا ﻋﻤﻠﮫ ﻟﻜﻦ أﻧﺎ ﻣﺎ أرﺳﻞ ﻋﻤﻠﻲ ﻣﻊ أﺣﺪ، ذاك اﻟﻮﻗﺖ ﻣﺎﻛﺎﻧﻮا ﺑﯿﻄﻠﻌﻮا اﻟﺴﺘﺎت،’ﯾﻄﻠﻊ إﻻ ﻣﻌﺎﯾﮫ. Translation: ‘I
ask them [the ministry of culture]: “who will travel with the paintings [to represent the artist]?” They give
me a name of a certain male artist, so I tell them: “then, take his work instead because my work will never
be shown without me!” Women artists did not use to go [with their work] during that time, which is why I
used to tell them take the work of whoever is travelling with the exhibition, I do not send my work with
anyone else’ ; Binzagr, Second personal interview: ‘  وأﻧﺎ اﻟﺼﺮاﺣﺔ ﻣﺎ أرﺳﻞ، وﻗﺎﻟﻮا ﺣﯿﺪوروا،ﻣﺮه ﺻﺎر ﻛﺬا ﻣﻌﺮض
ﻟﻮﺣﺎﺗﻲ ﺗﺪور ﻟﻮﺣﺪھﺎ...’. Translation: ‘One time there was a few touring exhibitions, and honestly I cannot
send my work on a tour without me...’

180
influenced by the tribal system; where one become more trusted and influential once
they win the trust and support of their cultural group. Therefore, it is argued that
Binzagr’s ability to show the support of her family to the public enabled her to persuade
the local audience, starting with her class and moving forward to the rest of Saudis to
support her work and establish the first art museum in the country, which has been
functioning as an educational institute giving Binzagr a broader influence.
The home appears as the most important element of Binzagr’s cultural
identity, and was used on different levels to support her self-representation.
However, the home in this context exceeds the meaning of the house itself and
incorporates the life journey and history of the Binzagr family, its cultural roots,
social status, connections to other influential figures in Jeddah and professional
experience. Interestingly, in the beginning, Binzagr’s family was not supportive of
her career choice: ‘Art was not accepted by society or by my family as a proper
pursuit – especially for a woman, who was only permitted self-expression within
the confines of the family home,’ says Binzagr. 687
However, she soon succeeded in gaining their support and respect. From
1965 they sponsored her training, and from 1968 her exhibitions. 688 The artist’s
success at home can be regarded an indicator of her future success in Jeddah. The
statement above shows that support from family and society were the two main
sources for success in her home city Jeddah. Moreover, the fact that art was allowed
in the family home means that domestic space provided a potential ground for
negotiation and empowerment. Understanding and observing the family norms and
values was a conscious decision and could be used by the artist as a strategy of
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negotiation, which makes it worthy of careful examination. Germaine Greer, in her
study The Obstacle Race explains that many female artists in the sixteenth to
eighteenth centuries, who worked in the family business, voluntarily refrained from
signing their work. 689 According to Greer, ‘such prohibition was not necessary.
Daughters were ruled by love and loyalty; they were more highly praised for virtue
and sweetness than for their talent, and they devalued their talent accordingly.’ 690
Greer’s explanation highlights the importance of family love and the reciprocal
advantages, which are often dismissed since such benefits were usually bestowed
on male members. In addition, ignoring the advantages a daughter may have
received makes her appear submissive and powerless, and it becomes difficult to
notice the link between her early decisions and later success because of this
presumption. ‘The ability to intervene in the world’ is as influential as the ability to
‘refrain from such intervention’. 691 Therefore, the choice of not doing something, or
of doing it in a certain way, can be more persuasive in a conventional society. In
addition, subtle steps of transformation can help establish new conditions.
Philip Pacey called his study of the objects produced within families, Family
Art, to express the idea that these act as visual representations of their ‘understanding
and love of one another’. 692 Thus it is important to put the reciprocal relation between
Binzagr and her family at the centre of discussion. This, in turn, will shed light on some
historical facts about the artist’s family and business, and how each benefited from the
other. This information represents primary material that involved tracing the family
history from hard-to-reach sources, such as following the career of Binzagr’s siblings
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and recovering the history of the family’s companies. As a consequence, the artist’s
self-representation she produced for the public was based on three factors she borrowed
from her home: firstly, the family’s respectable reputation and life journey, which
enhanced her own reputation and influenced her lifestyle; secondly, its class which
affected her training, career decisions and biography; and, finally, its market experience
which inspired her to invent new methods to promote her work and to establish her
museum.

6.2 Beit Binzagr: the first audience
The word beit, or ﺑﯿﺖ, in Arabic, means ‘home’, and is also commonly used in Saudi
Arabia to refer to household members as a group. Thus the Binzagrs can be referred to
as beit Binzagr. In addition, when family members want to introduce themselves, they
could say: ‘I am from beit Binzagr’, which means I am a Binzagr. This also applies to
any Saudi who uses their family name in conjunction with the word beit. Such culturally
specific use of the home as a representation of the family illustrates the solidarity of its
members and is therefore a representation of power. Pierre Bourdieu has demonstrated
that producers of art and literature cannot be separated from formal and informal
institutional sources, which authorise, enable, empower and legitimise their work. 693 It
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is therefore important to analyse how the concepts of home and family were used in
Binzagr’s art and career. For instance, the name of Binzagr’s museum, Darat Safeya
Binzagr, comprises the word home. On the occasion of the museum opening, Binzagr
explained that ‘Darah in Arabic means an enclosure and home or house’, 694 and the
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container of an activity or an object. 695 Thus she made a conscious choice to represent
this specific meaning of the home. Interestingly, Darah, or دارة, is the feminine name for
home from the original word Dar, or دار.
It could be said that integrating the concept of home into the business was a
tradition in the Binzagr family. Beit Binzagr is the traditional name of the company
started by the artist’s grandfather, Mohamed Obeid Binzagr, in the 1880s (see Figure
68). 696 Hence, home for the Binzagrs represents everything: house, family and
livelihood. It should therefore come as no surprise that the artist painted the family’s
house twice in the early stages of her career. She first painted a portrait of the founder of
the family’s legacy, Grandfather (1968) (Figure 65), which was followed by The Front
of the Old Binzagr House in Jeddah (1969) and, from a different angle, The Old Binzagr
House in Jeddah (1969) (Figures 133–134). These paintings attempt to immortalise the
family legacy and were succeeded by a group portrait of the first three male generations
of the family that remained a private property of the family.
The Front of the Old Binzagr House in Jeddah (Figure 133) was used as an
advertisement published for the family company in the Guardian in 1981. 697 The page
was about ‘Trading with Saudi Arabia’ and the promising future of Saudi economy, and
the advertisement is printed next to a section about ‘The future of change in Saudi
Arabia’ and pictures of the king and the crowned prince (see Figures 135–136). What is
interesting is how the painting was used to encourage the investor’s trust in the family
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business. The slogan of the advertisement is ‘The House of Binzagr. Your entrée to
Saudi Arabia’ (Figure 136). This work was also posted on the company’s old website,
along with the portrait of her grandfather and the second painting of the family house
(see Figures 130–132, 137–140), a fact that suggests that these paintings were important
to the family, as much as they were important as representations of the artist. The
importance of what Pacey calls ‘family art’ helps celebrate the family’s existence and
structures its ‘dwelling in time’. 698 The fact that all four of the paintings mentioned
above are not listed in any of the catalogues of Binzagr’s exhibitions (1968–1980) 699
suggests that these were initially intended for family use and were key to the artist’s
success in winning family support for her career.
The Binzagrs started as a very small family with a rather short history, compared
to the majority of the wealthy families of Jeddah, and therefore needed to enhance their
image and reputation to gain consumer trust. The artist’s grandfather, Mohamed Obied
Binzagr, was born in Jeddah but his father was originally from Hadhramaut, a region
that now belongs to the Republic of Yemen and moved to Jeddah as a young boy. 700 His
mother ﺳﻌﺪﯾﺔ زاﻣﻜﯿﺔ, Sadeya Zamikyah, married her second husband, a ship captain from
Jeddah called ﻣﻨﺼﻮر ﻋﺒﺪاﻟﻌﺰﯾﺰ اﻟﺤﺮﺑﻲ, Mansur Abdulaziz Alharbi. 701 Mohamed Binzagr
P70F

P

learned the secrets of his stepfather’s trade and accompanied him on most of his trips in
the Red Sea, Suez Canal and Arabian Sea to trade goods. 702 This helped him to learn
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different languages and sometimes to work as a translator for other merchants. 703
Afterwards, Mohamed Binzagr established a successful trading company importing
international goods, called the Shinkar and Binzagr Company. 704 This expanded in the
1930s under Mohamed’s two sons: Abdullah and Saeid; 705 and in the 1970s his four
grandsons, Waheeb, Faisal, Mohamed and Abdullah, took over the company and
expanded it further. 706 This illustrates the drive to build a strong image for the family,
especially since Abdullah, Safeya Binzagr’s only uncle, could not have children of his
own and the future of the Binzagrs was in the hands of Saeid’s sons, the artist’s
brothers. 707
This inherited obligation and the story of continuous success was translated into
the group portrait Binzagr made of her family. The male members are arranged in a very
stable composition, that is, a pyramid with the four brothers comprising the base (Figure
140). 708 It would have been easier for the family to have used photographs (see, for
example, Figures 141–143), especially since the grandfather’s portrait (Figure 65) is a
copy of an old photograph (Figures 68). However, painted portraits create the
impression that the company and family have a history that precedes the invention of
the camera. In addition, portraiture signifies wealth, sophistication and class since it is
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comparatively more expensive, 709 and was rarer than photography in Saudi Arabia
during the 1960s. 710
As a consequence, it could be said that although the artist’s family were working
in a different sector, art became part of the family business as a way of strengthening
their presence. For instance, the artist remembers that during the 1970s and 80s her
older brother Waheeb was working hand-in-hand with her to execute all her major
projects, such as publishing her first book, manufacturing reproductions of her work and
planning international exhibitions.711 Her other brothers and sisters were also involved
in her career. Soraya, her older sister, was an important source of inspiration; Inja was
the model for the Zabun (1969); Olfet co-authored the artist’s first book, and Faisal was
responsible for the construction of Binzagr’s museum. 712 Their support has never
ceased, and even now her sister Souad attends the monthly salon of Darat Safeya
Binzagr whenever she can, despite living in Riyadh, 713 and many of the artist’s nieces
are closely attached to her. In fact, some of them, such as Thoraya, the daughter of
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 ھﻮ. ﯾﻌﻨﻲ ﻛﺎن ھﻮ ﺧﻼص ﯾﻌﻨﻲ ﻛﻞ ﺷﻲ ﯾﻔﻜﺮ ﻓﯿﮫ ﻛﻞ ﺷﻲ ﯾﻌﻮد ﻟﻨﺎ ودا ﯾﻌﻨﻲ ﻣﻦ ﺟﻤﻠﺔ اﻷﺷﯿﺎء. ﻣﻌﺮض ﺑﺮﯾﻄﺎﻧﯿﺎ اﻷوﻻﻧﻲ ھﻮ،اﻟﺒﺮوﺷﻮرات
’ﻣﺜﻼً ھﺬا ﺗﺨﺼﺼﻲ وھﺬا ﺷﻐﻠﻲ ]ﺑﺲ[ ﺑﺮﺿﻮ ھﻮ ﻻزم ﯾﺸﻮف ﻟﻲ إﯾﺶ ھﻮ اﻟﺸﻲ وﯾﺪﻟﻨﻲ ﻋﻠﯿﮫ ﻟﻠﻄﺮﯾﻖ اﻟﺼﺢ ﺑﺎﻟﻨﺴﺒﺔ ﻟﻲ. Translation:
‘when my father and uncle died, we never felt that anything has changed because our brothers filled their
space. My brother Waheeb, may his soul rest in peace, used to think about everything [to build her career]
even before I realise that I need to work on that aspect. For example, my touring exhibition of 1980 was
his idea and he made all the necessary arrangements, my first book [...] everything. The [family] company
[led by Waheeb during that time] printed the first book, the first two [porcelain] plates, the cards, the
brochures, the first exhibition in England, all of these projects. I was the specialist and this was my work.
He had to come back to me on everything and let me decide, but his role was to give me his advice and
guide me to the right way that will work for me ’.
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Binzagr, Second personal interview: ‘  واﺣﺪ ﻣﻦ إﺧﻮاﻧﻲ: أﯾﺔ واﺣﺪ؟ ﺑﻦ زﻗﺮ، ﻣﯿﻦ: اﻟﺠﺒﺮﯾﻦ.أﺧﻮﯾﺎ ﺻﺤﯿﺢ ﯾﻌﻨﻲ وﻗﻒ
 ﻓﻜﻨﺖ ﺑﺄﺗﺎﺑﻊ ﯾﻌﻨﻲ ﺣﺘﻰ ﻣﻦ، ﻟﻜﻦ ﻋﺸﺎن اﻟﻤﻘﺎول ﻛﺎن إﻧﺠﻠﯿﺰي ﻓﻜﺎن ﯾﺠﻲ وﯾﺠﯿﺐ ﻟﻲ،’ﻓﯿﺼﻞ‘ ھﻮ اﻟﻠﻲ ﻣﻊ اﻟﻤﻘﺎول وﯾﺸﺮف وﻓﻲ ﻛﻠﮫ...’.
Translation: ‘It is true that my brother supported me, but.. Elgibreen [interrupting]: Who and when?
Binzagr: One of my brothers, Faisal, he was the one in charge to supervise the contractor [of the museum]
and the entire project. However, because the contractor was English, he used to visit me [in hospital] and
show me [samples], therefore I was able to supervise the project from [the hospital]...’.
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She was witnessed attending the salon on 6 January 2013, during the second visit of the current scholar
to Darah, ‘from 6 January to 8 January 2013’. Her name is also on the kudus list of the museum, see:
Binzagr, A Three-Decade Journey with Saudi Heritage, 10.
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Abdullah Saeid Binzagr, share their aunt’s interest in art and consider her a role
model. 714
The Binzagrs have often succeeded in engraving their name on Saudi history.
Indeed, a street in Jeddah was named after them. 715 Waheeb Binzagr, the artist’s eldest
brother, was the first municipal mayor to be selected from the private business sector in
Jeddah, and received recognition for the improvements he made to public services and
progressive projects. 716 Likewise, the artist was not only the first female Saudi artist to
hold a solo exhibition and established the first art museum, she also received a
‘Recognition Award’ from the United Nations Environment Programme (UNEP) for her
contributions to preserving Saudi national heritage. 717 The placement of the image of the
family’s old house on the back cover of Binzagr’s first book (Figure 144) indicates that
the entire family supported her and helped her write the story of her success after she
won their admiration for her work and their appreciation for what it could add to the
family’s reputation.
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Binzagr, Second personal interview: ‘ [...] ﻣﯿﻦ ﺑﯿﻤﺴﻚ اﻟﺪارة؟ ﯾﻌﻨﻲ ﻓﻲ أﺣﺪ دﺧﻠﺘﯿﮫ ﻣﻌﺎﻛﻲ اﻟﺤﯿﻦ إﺣﺘﯿﺎط ﻟﻮ ﺗﻨﺸﻐﻠﻲ ﻟﻮ ﺷﻲ
 ﻛﺎﻧﺖ ھﺬي ﺛﺮﯾﺎ وھﻲ ﺻﻐﯿﺮة، ..[ ﻣﺎ أظﻨّﮫ! دﺣﯿﻨﮫ ﺑﻘﻮل ﻟﺜﺮﯾّﺎ ﻋﺸﺎن إﻧﺘﻲ...]  ﻟﺴﻰ ﻣﺎﻋﻤﻠﺖ اﻟﺘﺮﺗﯿﺐ ھﻮ ﻻزم ﯾﺘﺴﻮى ﺗﺮﺗﯿﺐ، ﻣﻦ اﻟﻌﺎﺋﻠﺔ ﻻ
 ھﻲ ﻣﻦ ﻧﻔﺲ اﻟﻌﺎﺋﻠﺔ: اﻟﺠﺒﺮﯾﻦ.ﻋﺎرﻓﺔ...[ ﻓﯿﻌﻨﻲ ﻓﯿﮫ...] [ طﺒﻌﺎ ً ]ﺗﻀﺤﻚ: إﻧﺘﻲ ﻓﻨﺎﻧﺔ ﺣﺘﺼﯿﺮي أﺣﺴﻦ ﻣﻨﻲ ﺑﺘﻘﻮل ﻟﻲ:أﺷﻮف ﺷﻐﻠﮭﺎ أﻗﻮﻟﮭﺎ
[...] .ﻣﮭﺘﻤﯿﻦ ﻣﺎ أﻋﺘﻘﺪ أﻧﮭﻢ ﺣﯿﮭﻤﻠﻮھﺎ..ﯾﻌﻨﻲ..  ﻓﺎ أﻧﺎ ﻛﻠﮭﻢ ﻋﻨﺪﻧﺎ، ﺑﻨﺖ أﺧﻮي: ﺑﺘﺨﺘﻠﻒ ﻋﺎﺋﻠﺘﮭﺎ؟ ھﻲ ﺑﻨﺖ أﺧﻮك؟ ﺑﻦ زﻗﺮ.. وإﻻ ﻋﺎﺋﻠﺔ...ﺷﺎﯾﻠﺔ
 ھﻲ اﻟﻠﻲ ﺑﺘﻌﻤﻞ ﻣﺎﺟﺴﺘﯿﺮ: ھﻲ ﺛﺮﯾّﺎ ھﺬي ﻣﺜﻼ ﺑﺘﺪرس اﻟﺤﯿﻦ ﻣﺸﻐﻮﻟﺔ ﻓﻲ دراﺳﺘﮭﺎ؟ ﺑﻦ زﻗﺮ:ﯾﻌﯿﻨﻲ اﻟﺠﺒﺮﯾﻦ...اﻟﻮاﺣﺪ...ﻟﻐﺎﯾﺔ دﺣﯿﻨﮫ ﻣﺎ ﺑﯿﺪروا
.. ﻋﺒﺪﷲ:إﯾﻮه أﯾﺔ واﺣﺪ؟ ﺑﻦ زﻗﺮ: اﻟﺠﺒﺮﯾﻦ. ﺑﻨﺖ أﺧﻮﯾﺎ اﻟﺼﻐﯿﺮ: ﺑﻨﺖ ﻣﯿﻦ ھﻲ؟ ﺑﻦ زﻗﺮ: اﻟﺠﺒﺮﯾﻦ.ﻟﻤﺎ ﺗﺨﻠﺺ إن ﺷﺎء ﷲ..و ﺑﺘﻌﻤﻞ دا
ﻛﻠﮭﻢ ﻟﯿﮭﻢ ﻓﻲ دا ﺑﺲ ﻋﺎرﻓﺔ ھﻮ ﻻزم ﺗﺘﺮﺗﺐ اﻻﻣﻮر..  ﻓﯿﮫ اﻟﻜﺒﺎر ﻛﻠﮭﻢ ﯾﻌﻨﻲ،’اﻟﺼﻐﯿﺮ. During the two trips to Darat Safeya
Binzagr (2010 and 2013), the artist’s interview was constantly interrupted by calls from her nieces. She
explained to the current scholar that many of them share her love of art, and that she asks for their opinion
and help on many art-related subjects. However, when asked if she had thought about who would take
over the museum after her, the artist replied that Thoraya is probably the best candidate.
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، ﺳﻠﺴﻠﺔ ﺟﺪة إﻧﮭﺎ ﺣﻘﺎ ً ﻋﺎﺋﻠﺔ ﻣﺤﺘﺮﻣﺔ،(2005  ﻣﺎرس26 ، ﻣﻘﺎل ﻏﯿﺮ ﻣﻨﺸﻮر )ﺟﺪة،’(31) إﻧﮭﺎ ﺣﻘﺎ ً ﻋﺎﺋﻠﺔ ﻣﺤﺘﺮﻣﺔ: ‘ﺟﺪة،أﺣﻤﺪ ﺑﺎدﯾﺐ
أرﺷﯿﻒ أﺣﻤﺪ ﺣﺴﻦ ﺑﺎدﯾﺐ. (Appendix 13).
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613–611 ، ﺣﻜﺎﯾﺔ ﻣﺪﯾﻨﺔ.. ﺟﺪة،طﺮاﺑﻠﺴﻲ.
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Binzagr, Second personal interview: ‘  ھﺬا ﻓﯿﮫ ﺑﺮﺿﻮا ﺗﺮﺷﺤﺖ ﻷﻧﮫ أﻧﺎ، رﺣﻨﺎ ﻟﻸردن ﯾﻮﻧﯿﺐ،أﯾﺎﻣﯿﮭﺎ أﻧﺎ وأﺧﻮﯾﺎ ﺣﻖ اﻟﺒﯿﺌﺔ دا
’أﻋﺘﺒﺮ ﻛﺤﻤﺎﯾﺔ ﻟﻠﺘﺮاث. Translation: ‘At that time, my brother and I went to Jordan to [attend] the environment
event for UNEP. I was nominated for it because my work was considered a protection for national
heritage’.
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6.3 Self-defining and the enacted biography: persuading the public
The advantages of the enacted biography, or the decision to accord with cultural notions
of the artist, has long been effective. Catherine Soussloff demonstrates how Renaissance
artists and writers depended on ‘the concept that the culture holds to the category
“artist”’ to produce their self-representations’, and fashioned their ‘authorial self’
through texts and self-portraits. 718 In every society there is a certain preconception about
the great artist in order for the public to accept their work, which is usually related to
their style of education, level of training, subject matter and other factors. Selffashioning or self-defining proved to be a useful method for raising an artist’s status. 719
It therefore seems appropriate to analyse Binzagr’s enacted biography and writings in
order to determine her sources of empowerment.
Binzagr has declared that she was influenced by a group of artists, 720 although
they share nothing in common but the pioneer role they played and the prestigious
position they occupy in the history of art. This suggests that Binzagr was exposed to
these artists’ biographies and understood how they controlled their status, and was
attempting to compare herself with them. Consequently, it is no surprise that Binzagr
put herself at the centre of texts and paintings, using a subjective style of writing and
describing personal feelings and experiences, and included self-identifiers in the titles of
both of her books, Saudi Arabia: An Artist View of the Past (1979) and Safeya Binzagr:
A Three Decade Journey with Saudi Heritage (1999). The title of the two books reflect
a change in her status and self-awareness from 1979 to 1999. With the first book she
presented herself in the title as an anonymous individual, ‘An Artist’, while in the
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Catherine M. Soussloff, The Absolute Artist: The Historiography of a Concept (Minneapolis:
University of Minnesota Press, 1997), 21.
719
Ibid.
720
See: (Chapter 4).
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second she presented herself as ‘Safeya Binzagr’. In addition, the languages of the
translated editions of each book suggest the change in Binzagr’s sources of
empowerment. Although her publications were mainly marketed in Saudi Arabia, her
first book was published in English and French, but never in Arabic, 721 whereas the
second book was published in English and Arabic without a French edition. Apparently,
at the beginning, Binzagr was keen on proving herself in a highly competitive artistic
environment, therefore her publications addressed a European audience and the
sophisticated Saudi elite. However, after the expansion of art practices in Saudi Arabia,
she started to focus more on her middle and upper-middle class Saudi audience.
However, her acclaimed status in Saudi Arabia did not compensate for the desire to
prove herself in a more demanding context. After her first exhibition abroad, at the
Woodstock Gallery in London, Binzagr expressed her feelings on this subject:
I was anxious to be accepted and approved as an artist in England where there is a
strong artistic tradition. The exhibition was held in a small gallery, with a tight circle
of critics and publicity. I am not satisfied with that exhibition, because I want more
criticism in order to know where I stand and to be recognised as a Saudi artist in a
wider circle. I hope to exhibit in Paris, the United States, all over the world. 722

This exhibition was the second solo show after her first one in Jeddah (1970), and was
an important decision for her career because it proved to her Saudi audience, especially
the elite, that she was becoming an international artist. Being ‘recognized as a Saudi
artist in a wider circle’ 723 meant that Binzagr was putting Saudi artists on the global art
map.
The catalogue of the 1973 show, An Exhibition of Paintings by Safeya Binzagr,
carefully presents Binzagr to the foreign audience and describes her mission as ‘to
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The first book was printed in Geneva, Switzerland.
Binzagr, Saudi Arabia, 10. (My emphasis).
723
Ibid.
722

190
preserve on canvas the fast disappearing customs and traditions of her native land’. 724
This idea was also highlighted in the catalogue of her second exhibition held at the
Patrick Seale Gallery in London (1980), which focused on Binzagr’s precedent as a
Saudi woman artist and reflected the growing interest in women’s art that emerged as a
result of second feminist wave of the 1970s.
So compelling is her need to paint that it has made her the first woman artist in the
history of Saudi Arabia to hold an exhibition [...] sponsored by the Saudi Art
Society of which she is the only woman artist member. The compulsion to make a
visual record of her world dates back to her early school days in Cairo [...] but
Safeya Binzagr is herself a guarantee both that the past will not be forgotten, and
that, on the basis of old traditions, a harmonious new social reality can evolve in
Saudi Arabia today. 725

This passage reflects a clear understanding of the Western audience expectations of a
Saudi women artist. To attract attention to her exhibition she focused on her precedence
in art, and her autonomous role as a woman in preserving cultural heritage rather than
adopting the modern material culture brought by oil capitalism. These elements accord
with the Western discourse of the 1970s generated by feminists and Marxists although
Binzagr was resisting their movements.
In contrast, in Saudi, Binzagr focused on showing her connections with
respectable members of society, such as intellectuals and royalty, to attract the attention
of their admirers and win support. This accorded with the Saudi mind-set, which is
highly influenced by tribal heritage and considers solidarity the most important element
of power and survival. For example, the authors of the preface of her first book, 726 and
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An Exhibition of Paintings by Safeya Binzagr, (Appendix 7). (my emphasis).
Safeya Binzagr: Paintings and Etchings, (Appendix 8). (my emphasis).
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See: (Chapter 5).
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of certain chapters in her second book, 727 and those invited to inaugurate her
exhibitions, were all from a certain social and professional class. 728
Moreover, publishing her books in the three languages – English, French and
Arabic – signified Binzagr’s desire to show her sophistication and cross-cultural
experience gained from travelling. She was also very selective about her training
choices as well as her leisure activities, which indicated an elite lifestyle. Growing up in
Egypt, she used to visit art galleries every Sunday and would attend many concerts at
the Cairo Opera House. 729 Although Binzagr’s father did not share her interests, he
respected her passion for art, opera and ballet. 730 He used to buy her the entire season’s
tickets and would spend hours with her at the Cairo opera to show his full support
despite his own lack of interest. 731 Showing his support was important for both, him and
his daughter, to gain the respect of their class.
Binzagr’s first choice to study art was the prestigious Leonardo da Vinci Art
Institute in Cairo, and when she was unable to attend she settled for no less than a
college professor as tutor. 732 The choices Binzagr and her family made for her career
were always significant. When she decided to publically exhibit her work, she chose the
Dar Al-Tarbieah Al-Hadeethah School for girls as the venue, one of the early private
727

These were: her fellow artist Mounirah Mosly, academics such as Dr Mohammad Fadhl and Dr
Mohammad Alrosais, as well as members of the royal family such as HRH Prince Faysal, the son of King
Fahad and the President General of Youth Welfare, and her older brother Waheeb Binzagr who is well
known in Saudi as a prominent businessman and entrepreneur. See: Binzagr, A Three-Decade Journey
with Saudi Heritage, 9, 11.
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See: (Chapters 4, 7).
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Binzagr, First personal interview: ‘ ، وﻋﺎرﻓﺔ اﻟﺴﯿﺎرة وﺣﺪة ﻷﻧﮫ ﻣﺎﻓﯿﮫ ﻧﺎس ﻛﺜﯿﺮ،ﻛﺎن ﺑﯿﺠﯿﺐ ﻟﻲ ﺗﺬاﻛﺮ اﻟﻤﻮﺳﻢ ﻣﺎﯾﻘﻮل ﻟﻲ ﻻ
 ﯾﻌﻨﻲ ﺣﺘﻰ ﻟﻮ ھﻮ ﻋﻨﺪه ﺣﺎﺟﺔ أو دا ﻣﺎ ﯾﺨﺮج، ﻟﯿﮫ؟ ﻋﺸﺎن أدور ﻋﻠﻰ ﻛﻞ اﻟﻤﻌﺎرض اﻟﻠﻲ ﻣﻮﺟﻮدة،ﯾﻮم اﻷﺣﺪ ھﺬي اﻟﺴﯿﺎرة ﻓﺎﺿﯿﺔ ﺑﻌﺪ اﻟﻈﮭﺮ
ّ ِ ﻟﻜﻦ ﯾﻮم اﻷﺣﺪ ھﺬا ﺣﺘﻰ ﻟﻮ ﺟﺎء ﻋﺎرف أن اﻟﯿﻮم ھﺬا أﻧﺎ ﺑﺨﺮج أروح أَﻟ،اﻷﺣﺪ ھﻮ ﺳﺎﻋﺎت ﻣﺎﯾﺨﺮج ﺑﻌﺪ اﻟﻈﮭﺮ
ﻒ ﻋﻠﻰ ﻛﻞ اﻟﻤﻌﺎرض اﻟﺠﺪﯾﺪة
 ھﻮ ﻣﺶ أﻧﺎ ﻣﺶ أﻧﮫ أﻓﻀﻠﯿﮫ...’اﻟﻤﻮﺟﻮدة اﻟﻠﻲ ﻧﺎزﻟﮫ ﻓﻠﻮﻻ أﻧﮫ ﯾﻌﻨﻲ. Translation: ‘He [my father] used to buy me the entire
[opera house] season’s tickets, and never said I cannot go. You see, we only had one car because there
was not many of us [using it], but the car was reserved for me every Sunday afternoon, do you know
why? So I could visit all the exhibitions in town. Even if he had to go somewhere, he would wait until I
finish and then he would take the car and go. Therefore, if it was not for my father, I would never
be..[who I am today]’.
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girls’ school in the country. The Emir was invited to show the public his support for
girls’ education, and to protect the artist’s reputation and legitimise her art practice. 733
And although the conservative nature of Saudi society at the time prevented Binzagr
from attending the opening night, since all the main guests were men, her father, uncle
and male siblings were all supportive, acting as hosts and taking pride in her work. 734
Later decisions also involved careful choices. For instance, Binzagr chose to
attend a two-year advanced course at St Martin’s School of Art in London, at a time
when Saudis were calling for an art institution in their own country. The prospectus of
the 1976 course, the year that Binzagr attended, described the advanced studies
programme as an elite choice, which would certainly have appealed to her and the
audience of her early career; that is the upper-class:
Other Advanced Studies: Saint Martin’s has traditionally provided facilities for a
limited number of properly sponsored students from overseas who have had previous
full-time training in their own countries and wish to come to London to study for a
period outside the normal examination structure [...] only a strictly limited number can
be accepted in any year. 735

These examples demonstrate how Binzagr was able to develop her image as an artist.
However, her most crucial decisions were those made after her first two exhibitions.
First, she decided to commit to the subject of Saudi heritage (1968) and, second, to
refrain from selling her work after the second exhibition (1973). 736 The first decision
helped Binzagr focus her future plans, while the second helped her to build her art
collection. They also reflected the artist’s financial and artistic independence, which
ultimately gave her authority over the entire subject of Saudi heritage and liberated her
733

Binzagr, ‘An Historical Perspective’, 20.
Binzagr, Saudi Arabia, 11.
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‘Saint Martin’s School of Art Prospectus 1976-77’, Course Prospectus (London, 1976), 8, Central
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Binzagr, First personal interview: ‘ ﻣﻦ ﻣﻌﺮﺿﻲ اﻟﺜﺎﻧﻲ، أﻧﺎ وﻗﻔﺖ اﻟﺒﯿﻊ73  ﻣﻦ:’ﺑﻦ زﻗﺮ. Translation: ‘Binzagr:
Since 1973 I stopped selling [my work], since my second exhibition’.
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from having to cater to public demand although they were her first motivators to paint
this subject. Moreover, keeping her work under her own control increased its financial
and historical value, and as the collection continued to grow her status as an artist rose.
Eventually, when Binzagr decided to establish her own museum, the collection was
almost complete. 737
Binzagr’s career decisions reveal that ‘Class has a long, partially hidden history
[...] in the idea of self, which has significance for how identity can be known,
recognised and performed.’ 738 In other words, her choices and work reflected her sense
of identity, as well as that of the audience she targeted at every stage. Her depictions of
upper-class life and celebrations were important for shaping her identity, as were her
images of the Bedouins and working class which highlighted the difference between
these subjects and defined this identity (see, for example, Figures 48, 124). This raises
the issue of masquerade as a form of self-definition, as in a rarely exhibited pastel
drawing called Thobe Tali from Najd (n.d.) (Figure 145). 739 The subject of the drawing
is the traditional dress of central Saudi Arabia – the Najd region – but there is a striking
resemblance between the face of the artist and the depicted figure (Figure 146). Najd
has long been the strongest and only rival to Hijaz, the region the artist comes from, and
the drawing therefore represents a playful attempt, whether intentional or coincidental,
to put herself in the place of the other. According to Helen Lucey, ‘a sense of self is
constructed and felt through psychic, cultural and social connections that bind us to
others in both positive and negative ways’, and ‘involve a profoundly relational version
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The only missing works were the few paintings she sold in her first two exhibitions and those she gave
as gifts to family members.
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Beverley Skeggs, ‘Class, Culture, and Morality: Legacies and Logics in the Space for Identification’,
in The Sage Handbook of Identities, ed. Margaret Wetherell and Chandra Talpade Mohanty (London:
SAGE Publications, 2010), 340.
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This drawing was found in a large (1995) calendar against the month of September. The calendar was
sponsored by a Saudi insurance company called Al-Alamiya Insurance.
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of the self’. 740 The resemblance also demonstrates Diane Reay’s view on identities
being ‘constructed as much through a sense of “what we are not” and notions of how
others see us as conceptions of who “we” are.’ 741
The change of subject in Binzagr’s work, from portraying the upper class of
Jeddah to the working class and people from other regions, coincided with the
expansion of her audience group. In order to achieve that, Binzagr used other methods
which were highly influenced by her family’s experience and status in the business
world.

6.4 Branding: a strategy for gaining new audience
‘A brand is a promise of satisfaction’, 742 and the promise Binzagr made her audience
was to preserve Saudi heritage, ‘so that future generations may take pleasure in it and
benefit from it’. 743 Although Binzagr never aimed to sell her work, it was important to
her to create a brand name that would attract attention to it and build her reputation in
the art world. Her task was all the harder given that her paintings would never be shown
in a commercial gallery or collection. However, Binzagr has followed different
strategies at different stages of her career to overcome this obstacle. The first method of
branding she used was her constant attempt to share the stories behind her paintings and
her feelings about them with her readership. According to Matthew Healey, ‘[m]ost
buying behaviour is driven by storytelling and emotions, which are exploited by brands.
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How brands are created – and the process by which things are branded.’ 744 This
summarises the main ideas discussed in Binzagr’s two books, in which she talks about
how she produced her work and established her museum.
Around 1980, Binzagr began producing souvenirs and reproductions of her
work. This was important to expand her international reputation as she was planning for
her European touring exhibition. The catalogue of her 1980 exhibition, Safeya Binzagr:
Paintings and Etchings, at Patrick Seal Gallery in London shows a price list of prints
she made for sale other than the original work which was not intended for sale. 745 In
addition, a collection of cards and postcards (Figures 147–148), and match boxes of
different sizes sold for three Saudi Riyals each (Figures 149–152), 746 were produced
around the time of the exhibition.747 Then, after the establishment of her museum, in the
mid-1990s she started producing porcelain plates (Figures 153–155), a new collection
of prints from her engravings (Figure 156) and posters from her watercolours
(Figures157–159). These are sold at the Darat Safeya Binzagr’s gift shop for 1000 to
2500 Saudi Riyals depending on the quality of the printing. 748 Finally, to answer public
demand for her oil painting Zabun, in 2010 the artist released a limited number of
pictograph prints of this painting hand-touched by her (Figure 160–164). These sell for
2500 Saudi Riyals. All the above were limited editions, signed and numbered, and
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produced on different occasions over the years (see Figures 154–156, 158–159, 161–
164) to create a brand from her name and a place for her work in Saudi visual culture. 749
What is significant about these reproductions is that they reflect the three main
sources of Binzagr’s authority in art: her class, culture and family. The example that
best signifies Binzagr’s class is her porcelain plates, which come in four designs and
were manufactured by COALPORT, a division of Wedgwood (Figure 155). This signals
the sophistication of Binzagr’s audience, who care about the quality of the objects they
collect. However, Binzagr’s cultural agency is also apparent in the subject of her
reproductions, which she promoted as souvenirs for visitors to Saudi Arabia. For
example, her match boxes were printed with images taken from her drawings and
paintings of the old gate into the city of Mecca (Figures 149–150), some old sites in
Jeddah and the old royal palace in Riyadh (Figure 165). The packaging for these match
boxes is printed with the words ‘High Quality Gift and Souvenir Matches’ (Figure 166),
while the side carries the following description (Figure 167):
From the original paintings and etchings of Saudi Artist SAFEYA BINZAGR come
these fascinating views of the past. The vast barren land, the old houses, the people
and their customs and traditions all preserved on the canvasses, are brought to you by
the kingdom’s only match maker through these high quality gift and souvenir
boxmatches [sic]. Truly, a collector’s delight.

It could be argued that these souvenirs were mainly inspired by the tradition,
which has existed since the 1880s, of buying photographs of the two holy Islamic cities,
749

After publishing her first book, Binzagr faced a conflict with the publisher of her work. She discovered
that he was selling prints of her work in an art gallery in Lausanne, which forced her to seek legal aid in
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Binzagr, Second personal interview: ‘ ، أﻧﺎ أﺟﻲ أﺻﻮر: اﻟﻨﺎﺷﺮ ﻗﺎل،أﻧﺎ ﺻﺎرت ﻟﻨﺎ ﻣﺸﻜﻠﺔ ﻓﻲ اﻟﻜﺘﺎب ﻣﻊ أﻧﮫ ﻣﺤﺎﻣﻲ وﻋﻘﺪ وﻛﻠﮫ
 ﺗﺮا ﻓﻲ ﻟﻮزان: ﻓﺠﺎءه ﺑﻌﺪ ﻛﺬا ﻟﻘﯿﻨﺎه ﺻﺎروا ﯾﻘﻮﻟﻮا ﻟﻲ،أﺧﺬوھﺎ أﻧﮫ واﺣﺪ ﯾﺒﻐﻰ ﯾﺠﻲ اﻟﺴﻌﻮدﯾﺔ وﻛﻢ اﻟﺼﻮرة اﻟﻠﻲ ﻣﺎھﻲ ﻣﺼﻮرة ﯾﺼﻮرھﺎ
[ اﺿﻄﺮﯾﻨﺎ ﻧﺸﺘﺮي ﺳﻌﺮ اﻟﻨﯿﺠﺎﺗﯿﻒ ﻣﻨﮫ...] [ ﻓﺎﺗﺼﻞ ﺑﻲ اﻟﻤﺤﺎﻣﻲ وﻗﺎﻟﻲ وﷲ اﻟﻔﯿﻠﻢ ھﺬا ﺣﻘﻲ...]  ;’ﺑﺘﻨﺒﺎع ﺣﺎﺟﺎت ﺑﻮﺳﺘﺮات ﻏﯿﺮ داibid.:
‘  ﷼ وﻛﺎﻧﻮا ﯾﺸﺘﺮوھﺎ اﻟﻨﺎس ﻟﻮح ﻣﺒﺮوز دﺣﯿﻦ إﺣﻨﺎ250 ﻋﺎرﻓﺔ ﻛﺎن واﺣﺪ ھﻨﺎ ﻓﻲ ﺟﺪة ﯾﺸﺘﺮي اﻟﻜﺘﺎب و ﯾﺸﯿﻞ اﻟﺼﻮرة ﯾﺒﺮوزھﺎ وﯾﺒﯿﻌﮭﺎ ﺑـ
 ﻓﺨﺮج اﻟﻤﺠﻤﻮﻋﺔ اﻟﻄﯿﺒﺔ،[ دﺣﯿﻦ ﻋﻨﺪﻧﺎ ﻛﺘﺐ ﺧﺮﺑﺖ ﺟﺎھﺎ ﻣﻮﯾﮫ ﻣﻦ اﻟﻤﺴﺘﻮدع ﺧﺮﺑﺖ دا...] ﻓﻲ ﺑﻌﺾ اﻟﻜﺘﺐ ﻋﻨﺪﻧﺎ ﺻﺎر ﻣﺸﻜﻠﺔ ﻛﺒﯿﺮة
 أظﻦ250 ’وﺑﯿﺒﺮوزھﺎ وﺑﺒﯿﻌﮭﺎ ﻗﺎﻟﻲ وﷲ ھﺬي ﺑﺘﻨﺒﺎع ﻛﺘﯿﺮ ﺑﺲ ﻣﺎ ﺑﯿﺒﯿﻌﮭﺎ ﺑـ.
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Mecca and Madinah, as souvenirs by pilgrims and tourists when photography was first
introduced into the region. 750 The form of these souvenirs has changed over the years,
such as binoculars with images attached to a removable paper dial (Figure 168), or toys
that looked like cameras and tiny televisions with interchangeable images (Figures 169),
but images of the holy land remain constant. The popularity of these souvenirs was
recently demonstrated in the British Museum’s 2012 exhibition, Hajj: journey to the
heart of Islam, after they were found being sold for a couple of Saudi Riyals in the
streets of Mecca. 751
Finally, the influence of Binzagr’s family is visible in how she benefited from
their experience as merchants to promote herself, and in how they used each other’s
names and services to market their goods. On the one hand, the match boxes were
manufactured in a factory owned by the Binzagr family, who celebrated their daughter’s
significant position as a Saudi artist by referencing her on the box. On the other hand,
they announced that their factory was the only one in the country at the time: ‘brought
to you by the kingdom’s only match maker’ (see Figure 167). The artist and her family
were never shy to celebrate their achievements through marketing or to promote art as a
family business.

6.5 Darat Safeya Binzagr: recreating history
Art started and flourished at beit Binzagr, therefore her museum appears as a
representation of that home. In the year 2000, Binzagr inaugurated Darat Safeya
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Binzagr in Jeddah, the first and only purpose-built art museum in Saudi Arabia. 752 This
museum is an important representation of her authority and contains the signifiers of her
influence over Saudi art and cultural history. Almost all of Binzagr’s works of art, 753 her
rare collection of traditional objects and costumes, and her library and archive where
she keeps resources for her paintings, reside in this museum. 754 In addition, the museum
offers a rich educational programme for children and women only, as well as an annual
art contest for children and a poetry contest for woman, 755 which further extends
Binzagr’s role in the culture of Jeddah and identify the new audience she is targeting.
In order to appreciate her role in shaping perception of Saudi cultural history, it
is important to examine the museum’s collection and its function in relation to the idea
of recreation: firstly, the recreation of physical spaces that emulate some of those
depicted in Binzagr’s paintings and others from the past; secondly, the continuous
recreation of Saudi culture as a result of the museum’s activities and the changing
content it presents. This content includes labels placed next to the objects and paintings,
as well as the museum’s annual art contest and temporary exhibitions which focus the
audience attention to, and create an interest for, certain subjects (see Figure 170). 756

Binzagr, Second personal interview: ‘  طﺒﻌﺎ ً ﻛﺎﻧﺖ ﻟﯿﮫ ﺣﺎﺟﮫ ﻛﺒﯿﺮة أﻧﮫ،اﻟﺘﺼﻤﯿﻢ ﻣﻦ ﻣﮭﻨﺪس ﺳﻌﻮدي ﺷﺎب ﻛﺎن ﺟﺪﯾﺪ
 وﻣﺄﺧﻮذ ﻓﻲ اﻻﻋﺘﺒﺎر اﻟﻨﺸﺎط اﻟﻠﻲ ﺑﯿﺰاول ﻓﯿﮫ: اﻟﺠﺒﺮﯾﻦ.[ ھﺬا أول ﻣﻜﺎن ﯾﻨﺒﻨﻲ ﻛﻤﺘﺤﻒ...] ﯾﻌﻨﻲ أول ﻣﻜﺎن ﻛﺎن ﯾﻨﺒﻨﻲ ﻣﺘﺤﻒ...ﻣﺘﺤﻒ
 وأﻧﺎ وﻗﺖ اﻟﺒﻨﺎء ﻏﯿّﺮت، أﺗﺴﻮت ﻛﻞ ﺷﻲء! طﺒﻌﺎ ً اﻟﺨﺮاﯾﻂ ﻛﺎﻧﺖ ﻣﻌﻤﻮﻟﺔ وﻛﻞ ﺷﻲء:واﻟﻤﺠﻤﻮﻋﺔ اﻟﻠﻲ ﺑﺘﻨﺤﻂ ﻓﯿﮫ ﻣﺮه ﻣﺪروس؟ ﺑﻦ زﻗﺮ
’ﺣﺴﺐ إﺣﺘﯿﺎﺟﺎﺗﻲ. Translation: ‘The design was made by a merging young architect at that time. Of course, it
was a great opportunity for him, he was given a chance to design the first project of its kind; a museum
[...] this was the first purpose built museum [in Saudi Arabia]. Elgibreen: did you take into consideration
the nature of the activities that may take place in it during the design process? Binzagr: everything was
planned for! The maps were already made and during the construction process I had to change a few
things to serve my needs’.
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Darat Safeya Binzagr is located on the intersection of Wali al-’Ahd Street and
Madina Road, an important location in central Jeddah with good access to a number of
business and residence districts (Figure 171). 757 The overall size of the museum is 3054
square meters, and the building itself consists of two floors. 758 The ground floor is open
for everyone and consists of an atrium, a gift shop, the administration office and nine
galleries showing Binzagr’s work and historical objects divided thematically (see Figure
172). These galleries are connected to each other by arches, as well as by an exterior
corridor surrounding the atrium, which is open on one side to the galleries and on the
other to the atrium (Figure 173). 759 This gives visitors the option to skip or enter the
galleries wherever they want. A number of glass displays showing historical objects,
paintings and drawings from Binzagr’s training years are exhibited in the corridor.
Entry to the first floor, which functions as an educational centre, is only permitted to
women and children. It contains a library for adults and another for children, an Arabic
room filled with traditional furniture and objects, the artist’s personal studio which also
includes her photo archive for visitors, a studio for women’s art workshops, a
multipurpose room often used for children workshops and for hosting the monthly
salon, the artist’s private office and a computer room (Figure 174). 760 The artist’s
personal studio and some of the connecting corridors show other paintings and sketches
by the artist, while the multipurpose room and connecting corridor exhibit works by
children. The establishment of this museum marked an important stage in Binzagr’s
career.
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The most important role of the museum, however, lies in its ability to perpetuate
Binzagr’s influence over Saudi culture, which will last as long as the collection exists.
Binzagr has been aware of its impact since the beginning, and therefore took personal
responsibility for the planning and construction of the museum. 761 Her consent was
required for every detail during the building process, and even when she had to travel
abroad for a long medical treatment, plans and samples of construction material were
sent to the hospital for her to choose from. 762 ‘I chose the floor tiles, light bulbs, and
other things while I was still ill in London,’ says Binzagr. 763 Since the inauguration, she
has been running the museum directly on a daily basis. Binzagr has many future plans
for her museum to increase opportunities to exert influence, 764 not only because the
collection makes powerful visual statements, 765 but also because representation involves
subjugation. 766 In other words, it puts her in control of the culture and people she
represents.
Binzagr’s museum has the effect of mediating issues of cultural identity, 767 but only
according to her perception of that culture. In a study about the Te Maori Exhibition in
1986, at the National Museum of New Zealand, Eilean Hooper-Greenhill demonstrates
how this exhibition helped the Maori people, who had limited recorded history, be in
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Binzagr, Second personal interview: ‘  أﻧﺎ ﻛﻨﺖ اﻗﺪر أﻧﻲ أﺳﻠﻤﮫ ﻟﺸﺮﻛﺔ، أﻧﺎ طﺒﯿﻌﺘﻲ ﻛﻞ ﺷﻲ أﺣﺐ أﺳﻮﯾﮫ ﺑﻨﻔﺴﻲ:ﺑﻦ زﻗﺮ
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 أﻧﺎ أﯾﺶ أﺑﻐﻰ؟،  ﻟﻜﻦ اﻷﺳﺎس أﻧﺎ أدﯾﺖ اﻟﻜﺮوﻛﻲ ﻟﻠﻤﮭﻨﺪس،’ﻏﯿّﺮت ﺣﺴﺐ إﺣﺘﯿﺎﺟﺎﺗﻲ. Translation: ‘I like to do everything
myself, I could have assigned a company to supervise the project and hand me the keys when they finish.
However, this is not like me. I had to choose the lighting, the floor tiles, everything! I was ill in [hospital]
in London during that time [...] Initially, I gave the architect a sketch to explain what I want, but I had to
change a few things during the construction process in order to serve my needs’.
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touch with their heritage again. 768 Hooper-Greenhill explained that the identities formed
by museum collections ‘are likely to be more firmly established and endure over a long
period of time’, especially ‘when there is access to economic, social, and cultural
resources’ that will assure the permanence of the collection. 769 Likewise, Saudis needed
such a resource to reunite with their cultural heritage, which is provided by Darat
Safeya Binzagr. For Binzagr, building a strong identity for her people has been an
important goal since the 1960s, and fulfils the needs of other Saudis. 770 Thus, she
constructed that culture to reflect a certain class and wealth, and the establishment of the
museum changed her role consequently from an artist to a patron. Her sister, Olfet
Binzagr, puts this issue into historical perspective, explaining that the urgency for a
national identity arose before Saudi Arabia itself was established, as a result of the
diversity of ethnic backgrounds dispersed across the Arabian Peninsula. 771 This
diversity led to different groups living in isolation, with each town jealously guarding
its separate identity and privileges. 772 The townspeople were envious of the Bedouins’
freedom and fearful of their power, yet the Bedouin tribes were ‘unable to unite to
subdue and rule the towns’ until they were all united under the rule of the Saud
family. 773 Interestingly, Olfet Binzagr considers that Saudis have been in greater danger
of losing their identity in modern times than ever before, and feels that the arts offer the
solution:
The challenge to the survival of Saudi Arabia is greater now than that faced in the turn
of the century. It is no longer a physical danger, but instead is moral and cultural. A
Saudi Arabian might converse with you about the latest fashion in Paris, or the latest
electronic calculator, or racism in America, yet if he is for example a Hijazi
tradesman, more often than not he might know little of the local history or customs of
the Najd, Asir or Al-Hasa. In pre-Saudi times, history was kept alive for tribesmen by
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poets and their ballads. Modern Saudi Arabia is in need [of] social scientists, poets,
artists, and writers to portray and preserve the old as a sound foundation for the new.
We Saudi Arabians need to be re-acquainted with our social and cultural past, so that
from diverse experience we may create a Saudi whole. Only then can we survive the
onslaught of non-Saudis keeping our books, building our roads, running our machines,
directing our bureaucracies, caring for our sick, teaching our young, and providing our
entertainment. Only a socially and culturally integrated Saudi Arabia can assure a
sound environment for its Muslim faith and Arab values, so that they may endure as a
monument to our will to survive and be master over our desert, wealth and destiny. 774

This reflects the tensions felt by Binzagr and many of her generation, and highlights the
importance of the museum. For them, preserving identity is a matter of life or death, and
her art therefore represents a method of survival. Moreover, Darat Safeya Binzagr is
particularly important to Saudi women. Museums in general ‘possess a power to shape
collective values and social understanding in a decisively important fashion’, 775 and the
ability to contribute to knowledge and alter perception is ‘the commodity [they]
offer’. 776 Binzagr’s museum offered a new analysis on gender. The focus on women’s
role in domestic life, and the neglect of male subjects, changed the general conception
of women and helped present them as influential figures in Saudi culture. The artist
insists that it was never her intention to highlight the role of women in domestic space
over men, and that it was only a matter of coincidence since traditional ceremonies and
celebrations always happen in domestic space. 777 This confirms the thesis argument
about the artist's desire to celebrate the collective agency of Saudi women by showing
its roots. Men often appear doing modest jobs in Binzagr’s work, such as fishermen,
shepherds and servants; and on the rare occasions where they are given more attention,
they are considered less significant than her female-dominated scenes. 778
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Binzagr’s museum is equally important to Saudi heritage, which it attempts to
interpret, preserve and represent through the medium of an institution. The custom of
the ankle bracelet and henna night, the procession of the bride’s trousseau, the pounding
on mortar in the child’s naming ceremony, and fortune telling, alongside many other
practices, are all presented through her art and museum as significant civilian and
cultural traditions of elite Saudi families. The museum makes them more accepted and
embraced, and motivates people to retrieve and reconsider their grandmothers’ stories
about their marriages, labour, domestic chores, and daily and ritual adornments, as
unique aspects of urbanisation. It also raises the historical and financial value of the
inherited historical objects related to women’s roles over other objects. It is therefore
important to look at Binzagr’s museum as an effective tool that enabled her to civilize
the ritual practices of her culture. 779

6.5.1 Recreating spaces
In 1989, Binzagr started planning her own museum, 780 spurred by the high demand of
scholars interested in Saudi heritage to access her work. 781 The latest inventory of the
Darat Safeya Binzagr museum shows that more than 150 scholars of different subjects
have used her work as reference for their research. 782 It had long been one of Binzagr’s
dreams to have her paintings hanging in a world-class museum, 783 so she finally decided
to take control and create her own historical space. Construction started in 1993, and by
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This idea was inspired by the title of Carol Duncan’s book: Carol Duncan, Civilizing Rituals : Inside
Public Art Museums, 5th ed. (London: Routledge, 2001).
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Binzagr, Fourth personal interview: ‘  ﻷﻧﻮ ﻣﻦ اﻟﺒﺪاﯾﺎت ﻓﻲ اﻟﺒﯿﺖ أﻧﺎ،ﻣﺎ ھﻮ ھﺬا اﻟﻠﻲ ﺧﻼﻧﻲ أوﻗﻒ اﻟﺒﯿﻊ ﺑﻌﺪ اﻟﻤﻌﺮض اﻟﺜﺎﻧﻲ
ﻛﺎن ﺑﯿﺠﯿﻨﻲ اﻟﺒﺎﺣﺜﯿﻦ...’. Translation: ‘This what made me decide to abstain from selling my work after the
second exhibition. Since I started at home [before exhibiting the work in public], scholars used to contact
me...’
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Safeya Binzagr, Fifth personal interview, interview by Eiman Elgibreen, 10 June 2013, Scott’s
Restaurant, London, (not recorded).
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See: Binzagr, Saudi Arabia, 10.
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1995 the museum was complete. 784 The formal inauguration of the museum was delayed
for five years because Binzagr was waiting for the then Emir of Mecca, HRH Prince
Majid Bin Abdulaziz, to recover from an illness. 785 He paid an informal visit to her
museum before he died in 1999, 786 and the following year the museum was inaugurated
by the new Emir of Mecca, HRH Prince Abdulmajeed Bin Abdulaziz, the king’s
brother. 787
The museum spaces were carefully planned to bring Binzagr’s imagined past
into reality and to enable visitors to interact with her work. Hence the collection was
divided according to subject in separate galleries on the ground floor, 788 so that each
gallery could create its own story (Figures 7, 175). 789 She wanted the audience to
envision these stories as they entered each separate space, 790 but also to allow it to see
the different galleries at once and to choose the one that appealed most. She therefore
asked the architect to design an open round space in the centre of the ground floor (see
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Binzagr, Second personal interview: ‘ م ﺿﺎع ﻋﻠﯿﻨﺎ ﺧﻤﺲ ﺳﻨﯿﻦ ﺑﺴﺒﺐ إﻧﻲ ﻛﻨﺖ95 إﺣﻨﺎ ﺷﻐﺎﻟﯿﻦ ﻣﻦ.. طﺒﻌﺎ ً إﻓﺘﺘﺎح اﻟﺪارة
 ﻷﻧﻲ ﻣﻌﺎرﺿﻲ ﻛﻠﮭﺎ، ﻓﻜﺎن أﯾﺎﻣﯿﮭﺎ ﻣﺮﯾﺾ وﺟﺎت ﻓﺘﺮة اﻹﻧﺘﻘﺎﻟﯿﺔ وأﻧﺎ ﻣﺎ أﺑﻐﻰ أﻓﺘﺢ إﻻ ﺑﺄﻣﯿﺮ ﻣﻨﻄﻘﺔ،ﺣﺎﺑﮫ ﷲ ﯾﺮﺣﻤﮫ اﻷﻣﯿﺮ ﻣﺎﺟﺪ ﯾﻔﺘﺘﺤﮭﺎ
’ﺑﺄﻣﯿﺮ ﻣﻨﻄﻘﺔ. Translation: ‘The opening of the Darah was delayed five years. I wanted Prince Majid to
inaugurate it, and we have been active since 1995, but he was sick and then came a transitional period
[after his death and before assigning a new Emir] so I had to wait. I was insistence that only a Province
Emir [governor] should inaugurate my museum since all my exhibitions were inaugurated by Province
Emirs’.
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Ibid.: ‘  وﻓﺮﺣﺖ،ﻣﺮّوا ﻋﻠﯿﮫ ﻧﺎس أﻧﺒﺴﻄﺖ و دي ﯾﻌﻨﻲ ﺷﺎﯾﻼھﺎ ﻷن اﻷﻣﯿﺮ ﻣﺎﺟﺪ ﻟﻤﺎ ﺟﺎء ﻣﻦ رﺣﻠﺔ اﻟﻌﻼج ﻗﺒﻞ ﻻ ﯾﺘﻮﻓﻰ وﺟﺎء زارﻧﻲ
 ﯾﺎ ﺻﻔﯿﺔ أﻧﺎ ﺟﯿﺘﻚ ﺧﺎص ﻟﻜﻦ ﻣﺎ أﻗﺪر أﻓﺘﺘﺢ:’أﻧﮫ ﺟﺎﻧﻲ وﻗﺎل ﻟﻲ. Translation: ‘I was delighted by many visits, but one that
I will never forget is when Prince Majid came to see the museum after returning from his final medical
treatment trip, and before he dies. He came and said: “See Safeya, I came especially for you, but I am
sorry I cannot inaugurate the museum” This made me happy’.
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Ibid.: ‘’وطﺒﻌﺎ ً ﺻﺎر اﻷﻣﯿﺮ ﻋﺒﺪاﻟﻤﺠﯿﺪ و ﺑﺮﺿﻮ أﻧﮫ ﺟﺎء و ﻛﺮّم و ﻓﺘﺢ اﻟﺪارة. Translation: ‘Of course, then they
assigned Prince Abdulmajeed and he honoured the Darah with his visit and inauguration’.
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Figure 173).
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Allowing this option and creating this experience for the audience was

very important for Binzagr.
In addition to the galleries, Binzagr recreated a number of historical spaces in
her museum. These can be divided into two groups: firstly, objects that she used as
props for her paintings, and secondly, architectural elements that embody historical and
symbolic meanings. The objects were either displayed in a designated room, such as the
two large galleries dedicated to displaying her rare collection of traditional costumes
(Figure 176), and the Arabian sitting room ‘Majlis’ (Figure 177), filled with traditional
carpets, furniture, wooden chests, and tea and coffee sets, which act as reminders of
Morning Visit (Figure 5), Tea Party (Figure 35) and many of her other paintings. The
other way she displayed traditional objects was to put them in glass cases in the hallway
next to the relevant gallery (Figure 178). For example, outside the Nuptials Gallery
there are two authentic pairs of bridal slippers: one was from the Ottoman period in
Jeddah, and the other was used as a prototype for The Slipper Carrier (1969). 792 These
two pairs are placed over an embroidered face towel, all of which belong to the bridal
trousseau (Figures 179–180). There is also a metal ewer and wash bowl set in the same
display case with the slippers, similar to those in the foreground of Toilette (1970) (see
Figure 181). Interestingly, the design of the display cases is similar to bridal trousseau
chests. What makes the objects related to the marriage collection significant is that it
remind the audience of the important role a woman played as a delegate of her family in
the occasion of a wedding and a start of a new alliance. ‘Women make the far become
791
Ibid.: ‘  ﺣﺘﻰ ھﻮ ﻗﺎﻟﻲ ﻧﺴﻮﯾﮭﺎ ﻣﺴﺎﺣﺔ، اﻟﻠﻲ ﯾﻮﻗﻒ ﻓﻲ اﻟﻨﺺ ﯾﺸﻮف اﻟﻐﺮف ﺗﺠﺬﺑﮫ...أﺑﻐﻰ اﻟﻨﺺ..  أﻧﺎ ھﻤﻨﻲ ﻣﻦ اﻹﺣﺘﯿﺎﺟﺎت:ﺑﻦ زﻗﺮ
 ﺣﻜﺎﯾﺘﮭﺎ ﻟﻮﺣﺪھﺎ ﻣﺎ ﯾﺼﯿﺮ ﻓﯿﮫ اﺧﺘﻼط، ﻛﻞ ﻣﺠﻤﻮﻋﺔ ﻟﯿﮭﺎ ﻏﺮﻓﺘﮭﺎ،’ﺑﺎرﺗﺸﻦ ﻗﻠﺖ ﻟﮫ ﻻ أﻧﺎ أﺑﻐﺎھﺎ ﺧﺼﻮﺻﯿﺔ. Translation: ‘Binzagr:
one of the special requirements I was concerned about is the middle space. I wanted to allow the visitor to
have a glimpse of all the galleries when he/she stands in the centre and go to the room that attracts
him/her the most. He [the architect] even suggested that we separate the galleries with a partition, but I
refused and insisted on the individuality and separation of each collection. Therefore, each collection has
its separate gallery, and tells its own story ’.
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Binzagr, Seventh personal interview. The artist believes that the second is originally Indian though it
was part of a Hijazi bride’s trousseau.
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closer’, or اﻟﺤﺮﯾﻢ ﯾﻘﺮّﺑﻮا اﻟﺒﻌﯿﺪ, is an old saying in Jeddah that signifies the power women
play in consolidating relations between distant people since men do not leave the family
house even after marriage. 793 This is brought about mainly by entering another family
P792F

P

through marriage, and by bringing symbolic objects made especially for the wedding as
signifiers of the collective power of the family. 794
P793F

By including traditional marriage objects, it could be said that Binzagr is
recreating an intimate domestic experience and elevating its cultural and historical
value. Since her museum is the only one of its kind in the country, her collection of
objects relating to women and domestic life has become the principal cultural
representative of Saudi. Kings, such as Juan Carlos of Spain, princes, diplomats,
ministers and many other important figures have visited the museum (see Figure 182).
This has given Binzagr the authority to represent the status of women in Saudi cultural
history, and to influence public opinion about them.
The idea of recreating a traditional cultural experience is not new in Binzagr’s
life. On the occasion of her younger brother’s wedding, she remembers that her older
sister, Soraya, made a candle by herself using a large plastic pipe as a mould to give to
the wedding singer. According to her, the singer was thrilled to receive the candle and
considered the gift a privilege since this custom was no longer performed. 795 ‘Only you
would do such thing!’ the singer said to Soraya, Binzagr’s older sister. 796 This story

ً  ﺳﻠﺴﻠﺔ ﺟﺪة إﻧﮭﺎ ﺣﻘﺎ،(2010  ﻣﺎرس25 ، ﻣﻘﺎل ﻣﻨﺸﻮر )ﺟﺪة،’ اﻟﺤﺮﯾﻢ ﯾﻘﺮﺑﻮا اﻟﺒﻌﯿﺪ:(102) إﻧﮭﺎ ﺣﻘﺎ ً ﻋﺎﺋﻠﺔ ﻣﺤﺘﺮﻣﺔ: ‘ﺟﺪة،أﺣﻤﺪ ﺑﺎدﯾﺐ
 أرﺷﯿﻒ أﺣﻤﺪ ﺣﺴﻦ ﺑﺎدﯾﺐ،ﻋﺎﺋﻠﺔ ﻣﺤﺘﺮﻣﺔ.
794
See: (Chapter 3).
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Binzagr, Third personal interview:  إﯾﺶ،أﯾﺎم ﺟﻮاز أﺧﻮﯾﺎ اﻟﺼﻐﯿﺮ ﻛﺎﻧﺖ – ﷲ ﯾﺮﺣﻤﮭﺎ – أﺧﺘﻲ ﺑﺘﺠﯿﺐ ﺷﻤﻊ وﺑﺘﺴﯿﺤﮫ
 ﻓﻜﺎﻧﺖ، ﻻ ﻻ ھﻲ ﻣﻦ اﻟﻨﺎس ﺑﺲ طﺒﻌﺎ ً ﻣﺎ ﻓﯿﮫ أﺣﺪ دﺣﯿﻨﮫ: ﺑﻦ زﻗﺮ. أﺣﺴﺐ ﺗﻄﻠﺒﮫ ﻣﻦ أﺣﺪ ﻣﻌﯿﻦ ﯾﻌﻤﻠﮭﺎ، آه ھﻲ اﻟﻠﻲ ﺗﺴﻮﯾﮫ:ﺑﺘﺴﻮي؟ اﻟﺠﺒﺮﯾﻦ
 اﻟﻤﮭﻢ ﻗﻌﺪت وﻓﻲ اﻟﻨﮭﺎﯾﺔ ﺟﺎﺑﺖ ﻣﺎﺳﻮرة ﺑﻼﺳﺘﻚ ودھﻨﺘﮭﺎ ﺑﺎﻟﺰﯾﺖ، إﯾﻮه: ھﻲ اﻟﻠﻲ ﯾﺴﻤﻮھﺎ ﺗﻮﺣﮫ؟ ﺑﻦ زﻗﺮ: اﻟﺠﺒﺮﯾﻦ.اﻟﻠﻲ ﺑﺘﻐﻨﻲ ﺣﺘﻐﻨﻲ ﻓﺘﺤﯿﮫ
 ﻷﻧﮫ ﻣﺎ. ﻣﺎﻛﻨﺖ أﺗﺨﯿﻞ أﻧﻲ ﻓﻲ ﺣﯿﺎﺗﻲ ﻓﻲ اﻟ ُﻐﻨﺎء أﺣﺪ ﯾﺴﻮي ﻟﻲ راس اﻟﺸﻤﻌﺔ ھﺪي: ھﻲ ]ﻓﺘﺤﯿﺔ[ ﻗﺎﻟﺖ ﻟﮭﺎ، ﺣﻄﺖ ﻟﮭﺎ،و ﺻﺒﺖ وﺳﻮت ھﺪا
’ ‘ﻋﺎﺻﺮﺗﮭﺎ ﻛﺎﻧﺖ ﻓﻲ اﻟﻤﻐﻨﯿﺎت اﻟﻠﻲ ﻗﺒﻠﮭﺎ.
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Ibid.: ، ﻣﺎﺷﺎء ﷲ: اﻟﺠﺒﺮﯾﻦ.ﻓﻘﺎﻟﺖ ﻟﮭﺎ ]ﻓﺘﺤﯿﺔ[ ﯾﻌﻨﻲ ﻣﺎﻛﻨﺖ أﺣﻠﻢ أﻧﮫ ﻓﻲ ﺣﯿﺎﺗﻲ أﺣﺪ ﯾﺴﻮي ﻟﻲ اﻟﺸﻤﻌﺔ ﻟﻜﻦ ﻣﺎﺣﺪ ﯾﺴﻮﯾﮭﺎ ﻏﯿﺮ أﻧﺘﻲ
 ﻷﻧﮭﺎ ھﻲ ﻛﺎﻧﺖ ﻋﻨﺪھﺎ ﻗﻮة اﻟﻤﻼﺣﻈﺔ، إﯾﻮه ھﻲ اﻟﻠﻲ ﺗﺪﯾﻨﻲ اﻟﻤﻌﻠﻮﻣﺎت: ﺑﻦ زﻗﺮ.ﻣﻌﻨﺎﺗﮫ أﺧﺘﻚ ﺗﺤﺐ اﻟﺘﺮاث ﯾﻤﻜﻦ ھﻲ اﻟﻠﻲ زرﻋﺖ ﻓﯿﻚ.
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draws attention to another aspect of Binzagr’s museum in terms of recreating spatial
experiences induced by its architectural design.
Many of the architectural elements of the museum represent the different
sources of Binzagr’s authority: her family, her class, and the history of the country,
which are also the main sources of identity. For example, the front door of the museum
is a replica of the door of her old family house (Figure 183). 797 Binzagr wanted to use
the original door, but it was lost when the house was renovated. 798 The design of the
windows is based on the traditional lattice style of Jeddah – the rushaan, taga-washeesh – similar to those in The Slipper Carrier and other paintings. 799 The artist also
installed a traditional-style fountain at the entrance to the first floor, which partly
resembles the one in the background of Toilette (Figure 184). Both the windows and the
ceramic tiled fountain are signifiers of upper-class status in Jeddah. The building itself
was inspired by those in the ancient city of Mada'in Salih (see Figure 185), 800 a site
registered in UNESCO’s World Heritage List (WHL) located about 750 km north of
Jeddah. 801 The site is famous in Islamic culture for being a landmark with miraculous
power given by God to the ancient Nabataean tribe, who lived in Mada'in Salih from the
first century BC. 802 According to the Qur’an, the city has been inhabited by various
tribes, including the Thamudic, from the third millennium BC, 803 which makes it one of
the oldest cities in the Arabian Peninsula. The power given to the Nabataeans was to
carve huge mountains into houses and tombs. Thus Binzagr was constructing a heritage
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site, which, like her paintings, drew on different histories, subjects and architecture. To
make her museum even more significant, she chose an important location that took her
five years and considerable effort to find. 804 Binzagr wanted a large plot of land in the
centre of Jeddah that would be accessible to tourists and had its own parking space. 805
This was difficult since Jeddah is a very old and crowded city, but she managed to find
a suitable location.
Interestingly, after the establishment of Darat Safeya Binzagr, the artist decided
to make the building her home and built a new unit attached to the museum as her
private residence (see Figures 172, 174). As such, she recreated a significant
representation of her history and re-lived in it. One of the reasons why Binzagr moved
into the museum was to protect it from government supervision. 806 She refuses to
register it officially, using the excuse that it is a private residence, 807 and even avoids
using the word ‘museum’ in its title and in daily conversation so she can run it
independently. 808 This decision reflects her autonomous personality and her desire to
singly supervise such an influential institution on her own. It also demonstrate how
home was a necessity for Binzagr’s authority; the museum had to be private and
domestic in order to maintain its independence.
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Binzagr, Seventh personal interview. The artist explains that she planned to move into the museum
right from the beginning, but she did not want to ruin the design of the museum. A few years later, when
the second phase of construction started to build the additional costume gallery and the other studio,
Binzagr ordered them to build her residence following the same design of the museum but in a smaller
size.
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Binzagr, First personal interview: Binzagr, First personal interview: ‘ اﻟﺪارة ﻣﺎﺳﺠﻠﺘﮭﺎ ﻋﺸﺎن ﻟﯿﮫ؟ ﻋﺸﺎن ﻣﺎﺗﻜﻮن
[ أﻧﺎ ﺑﺄﻗﻮل ﻟﮭﻢ ھﺬا ﺑﯿﺘﻲ...]  أﻧﺎ أﺣﺐ أﻣﺸﻲ ﺷﻐﻠﻲ ﺑﻨﻔﺴﻲ.’!ﺗﺤﺖ ﺗﺄﺛﯿﺮ أﺣﺪ. Translation: ‘The Darah [museum] is not
registered, do you know why? Because I do not wanted to be under the authority of anyone. I like to run
my business by myself [...] I tell them: “This is my home!”.’
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Ibid.: ‘  أدﯾﺘﮫ،ﻋﺎرﻓﺔ أﻧﺎ ﺑﺄﺣﺎول ﻗﺪر ﻣﺎ أﺳﺘﻄﯿﻊ أﺷﯿﻞ ﻗﻮﻟﺔ ﻣﺘﺤﻒ ﻟﻜﻦ ﺑﺘﻨﺰل ﻏﺼﺒﺎ ً ﻋﻨﻲ ﻟﻜﻦ أﻧﺎ أﺿﻄﺮﯾﺖ ﻋﺸﺎن ﻻ ﯾﺪﺧﻠﻮا
’ﺧﺼﻮﺻﯿﺔ أﻧﮫ ھﺬا ﺑﯿﺘﻲ ﻷﻧﻲ ﺑﻨﯿﺖ ﺳﻜﻦ ﻓﻲ دا ]اﻟﺪارة[ ﻋﺸﺎن ﻻ أﺣﺪ ﯾﺘﺪﺧﻞ. Translation: ‘You know, I try as much as I
can, not to use the word “museum” but it slips out of my mouth sometimes. However, in order to make
sure that they [authority officials] cannot have access to it, I gave it more privacy. It is my home; I built
an additional residency in it so no one can intrude’.
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Since the objects, paintings and architecture can be understood in different ways
depending on how the museum presents them and how much the audience knows about
them from the beginning, 809 there are unlimited chances for the audience to develop new
meanings according to their perception of the different displays. Hence the creation of a
cultural and historical experience in Binzagr’s museum should never be underestimated
as décor but rather as a result of careful planning, which Binzagr has done continuously
in her career: firstly in her paintings through representing the past, secondly in her
books when she explains her work and the stories behind it, thirdly on the walls of her
museum, and fourthly when she created other spaces and filled them with historical
objects to complement her work. Thus the effect of the museum spaces will continue to
grow and vary every time she changes the content or order of the display.
6.5.2 Recreating culture
Binzagr’s images and spaces have recreated Saudi culture, reshaped collective memory
about the past and guided public appreciation of the value of art and cultural heritage.
Moreover, since Darat Safeya Binzagr is still the only art museum in the country, it will
continue to play an important role in shaping artistic taste in Saudi Arabia. It is
therefore important to examine the performance of the museum to predict how it is
likely to influence Saudi art and culture in future.
The collection of Darat Safeya Binzagr is open to everyone for free, but the
educational programme is only for women and children, and there are two libraries, one
for women and one for children (Figures 186–188). The focus on children is an
investment in the future of public culture, whereas privileging women is an attempt to
exert control over the current cultural scene. One of the museum’s most significant
cultural events is the monthly women’s salon. This started in the artist’s family house
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nine years before the establishment of the museum, and then moved to Darat Safeya
Binzagr. 810 The idea for a salon was born when a group of ten Saudi women artists
complained about discrimination by the Saudi Arabian Society for Art and Culture in
Jeddah. 811 As a consequence, Abdulhalim Radwi, who was in charge of the society at
the time, asked Binzagr to organise a meeting in her house to discuss their concerns and
pass on to him their demands. 812 By the end of the first meeting, Binzagr decided it
would be a good idea if they continued to meet and discuss their issues and any other
subjects. 813 She therefore suggested that they meet again the following month, and
thereafter the salon became regular. 814 This initiative gave Binzagr a leading role in the
art scene and increased her influence. What makes this salon special is that its effect
extends to other areas of knowledge: topics of discussion vary from art and poetry to
industrial design, history of slave music, 815 drama and many others. 816 Since men are
excluded from the salon, women are able to control the knowledge exchanged.
Consequently, Binzagr’s role is now that of patron rather than custodian of Saudi art
and culture. This role is reinforced by the other activities and facilities she offers
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إﯾﺶ ﺳﺒﺐ اﻟﺼﺎﻟﻮن؟ طﺒﻌﺎ ً ﻓﯿﮫ ﻋﻨﺪﻧﺎ ھﻨﺎ ﺗﻮاﺻﻞ ﺷﻮﯾﺔ ﺑﺲ ﺗﻮاﺻﻞ ﺑﻤﻨﺎﻛﻔﺎت ﻓﻜﺎن ﷲ ﯾﺮﺣﻤﮫ ’اﻟﺮﺿﻮي‘ ﻣﺴﺌﻮل ﻓﻲ اﻟﺠﻤﻌﯿﺔ وﻋﻦ
 ﺟﻮ ﻋﻨﺪي، ﻛﺪا10  ﻓﻄﻠﺒﺘﮭﻢ ﻋﻨﺪي ﻣﺎﻛﺎﻧﻮا ﻛﺜﯿﺮ ﯾﻌﻨﻲ، ﻓﻘﺎل ﻟﻲ أﺟﺘﻤﻌﻲ ﺑﯿﮭﻢ وﺷﻮﻓﻲ إﯾﺶ ﯾﺒﻐﻮا، اﻟﻤﻌﺎرض أﺷﺘﻜﻮا اﻟﻔﻨﺎﻧﺎت أﻧﮭﻢ ھﺎﺿﻤﯿﻨﮭﻢ
 ھﯿّﺎ ﻣﺘﻰ ﺗﺒﻐﻮا ﺗﺠﺘﻤﻌﻮا ﺛﺎﻧﻲ؟، اﻟﻤﮭﻢ وھﻤﺎ ﺧﺎرﺟﯿﻦ، طﯿﺐ أﻧﺎ ﻣﺎﻋﻨﺪي ﻣﺎﻧﻊ ﻧﺠﺘﻤﻊ ﺷﮭﺮﯾﺎ ً وﺗﺸﻮﻓﻮا إﯾﺶ طﻠﺒﺎﺗﻜﻢ،إﯾﺶ طﻠﺒﺎﺗﻜﻢ؟ إﯾﺶ ﺗﺒﻐﻮا؟
، ﻛﺎن ﻓﻲ اﻟﺒﯿﺖ وأﺗﻨﻘﻞ ﻓﻲ اﻟﺪارة،[ وﺻﺎر ﺷﮭﺮﯾﺎ ً ﻛﻞ أول ﺷﮭﺮ...]  ھﺬا أﺗﻮﻟﺪ ﻣﻨﮫ اﻟﺼﺎﻟﻮن ﺣﻘﻲ اﻟﻔﻨﻲ، ﻓﯿﮫ إﯾﮫ،وﷲ ﻣﺶ ﻋﺎرﻓﺔ ﻓﯿﮫ إﯾﮫ
 ﻓﺎﺳﺘﻤﺮ ﺣﺘﻰ ﻓﻲ اﻟﺪﻋﻮات اﻟﻔﻨﯿﺔ،(’وﻟﻤﺎ أﺗﻨﻘﻞ ﻟﻠﺪارة ﻛﺎن ﺻﺎﻟﻮن )ﺻﻔﯿﺔ ﺑﻦ زﻗﺮاﻟﺜﻘﺎﻓﻲ. Translation: ‘Listen to me, my salon
proceeded my museum. I do not like publicity because I love to remain constant. The idea of the salon
came after an incident. There was a struggle between some women artists with the Saudi Art Society.
Therefore, the artist Radhwi, who was in charge of the society at that time, asked me to have a meeting
with these artists in my house and send him a report of their claims and demands. There were not that
many; they were about ten artists. After meeting them and knowing their needs, I suggested that we meet
again next month to update the society about their requirements. And this is how the salon was born [...] It
was in the beginning of every month at our house, and then was moved to the Darah when was
established and became Safeya Binzagr Monthly Salon and continued its activity up to this date’.
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Such as an Arabic lecture about slavery in Islamic and pre-Islamic times by Hind Bagaffar. See:
‘Event Calendar:  ﻣﺤﺎﺿﺮة اﻟﻘﯿﺎن ﻓﻲ اﻟﻌﺼﺮ اﻟﺠﺎھﻠﻲ واﻹﺳﻼﻣﻲ:’آﺧﺮ اﻷﺧﺒﺎر, Darat Safeya Binzagr Website, 5
December 2010, http://www.daratsb.com/daratsbdsb/news/63.html.
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Such as: Hind Bagaffar, ‘The History of Theatre’ (presented at the Safeya Binzagr Monthly Salon,
Darat Safeya Binzagr, Jeddah, 6 January 2013); ‘Courses and Education: Educational Lectures’, Darat
Safeya Binzagr Website, 2008, http://daratsb.com/eng/learn/main_e_learn_3.php see also:
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through her museum, such as art classes for children of 6–11 years and for females from
the age of 12, 817and an annual contest of children’s art to encourage their interest in
Saudi heritage. 818 A library with audio-visual material for women and children, in
addition to an archive of old pictures and documents, are also offered for free. 819 These
facilities answer the pressing demands that Saudi art scholars have expressed in their
studies. 820
Jan Marontate notes that ‘Museums of the twenty-first century are seen, and see
themselves, as active agents in the politics of public culture.’ 821 Hence the value of
Binzagr’s work should never be underestimated as an innocent representation of the
past, or as limited to its ethnic value, as described by Mohammad Fadhl in Binzagr’s
second book. 822 In reality, it works as a two-sided gate: one side is open to the past to
retrieve and rewrite the history of Saudi women, as Binzagr sees it; the other side opens
to the future to influence their position in years to come. Henrietta Lidchi sees a link
between the rise of ethnographic museums and the expansion of Western nations, on
account of their methods of representing other cultures. 823 Lidchi asserts that
[m]useums do not simply issue objective descriptions or form logical assemblages;
they generate representations and attribute value and meaning in line with certain
respective or classificatory schemes which are historically specific. They do not so
817
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Binzagr, Second personal interview: ‘  ﺻﺎر ﺑﻌﺪﯾﻦ دﺣﯿﻦ ﻋﻨﺪﻧﺎ ﺑﻌﺪ ﻟﻤﺎ ﻛﺒﺮت اﻟﻤﻜﺘﺒﺔ ﺻﺎر ﻓﯿﮫ ﺣﺮﻛﺔ ﻓﻲ،ﻷﻧﮫ أﺿﻔﺖ ﻏﺮف
[ اﻧﻔﺘﺤﺖ اﻟﺪارة ﻟﻜﻦ إﺣﻨﺎ ﻛﻨﺎ...]  وﺳﻮﯾﺖ ﻣﻜﺘﺒﺔ أطﻔﺎل، وﻋﻤﻠﺖ ﺗﻮﺳﻌﺔ، ﻛﺎﻧﺖ ﺣﺘﮫ ﺻﻐﯿﺮة ﻧﻘﻠﺘﮭﺎ ھﻨﺎ وﻧﻘﻠﺖ اﻟﻐﺮﻓﺔ اﻟﻌﺮﺑﯿﺔ ﻟﮭﻨﺎك،اﻟﻤﻜﺘﺒﺔ
’ﺷﻐﺎﻟﯿﻦ ﻣﺤﺎﺿﺮات ودروس. Translate: ‘Because I added more rooms. When the library collection grew bigger
I had to move things around. Therefore I moved it from the smaller area to this area, and transferred the
Arabic room to library’s old space. I also made an expansion and added a children’s library [...] the Darah
was inaugurated [in 2000] but we were already offering classes and talks’.
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See: (Chapters 1, 2).
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Jan Marontate, ‘Museums and the Constitution of Culture’, in The Blackwell Companion to the
Sociology of Culture, ed. Mark D Jacobs and Nancy Weiss Hanrahan (Malden, MA [etc.]: Blackwell
Publishing, 2006), 286.
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See: Fadhl, ‘Works of Safeya Binzagr’, 45; see also: (Chapter 5).
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See: Henrietta Lidchi, ‘The Poetics and the Politics of Exhibiting Other Cultures’, in Representation :
Cultural Representations and Signifying Practices, ed. Stuart Hall (London: SAGE Publications, 1997),
135.

212
much reflect the world through objects as use them to mobilize representations of the
world past and present. 824

Hence museums are cultural authorities. 825 This also applies to the link between
Binzagr’s museum and the rise in status of Saudi women in cultural discourse. 826 But for
Darat Safeya Binzagr to maintain this role, it has to constantly update programmes and
change its annual contests and exhibitions to attract and stay close to its audience.
Therefore the themes of its annual contests and exhibitions are always changing. 827
However, the process of the annual art contest for children remains fixed: every year
Binzagr pre-orders manufactured white fibreglass models, which the children are asked
to decorate with their own designs (see Figures 189–190), but the shape of the model
and the information related to it change. First, Binzagr designs special contest
pamphlets which explains the theme of the contest and provides historical background.
Participants draw their designs in a special place on the application form and send it to
the museum, which then invites 60 nominated children to meet Binzagr and work for a
full day at her space to draw their designs on the fibreglass models. 828 Topics of the last
seven years have been: the traditional fan (2007), 829 Al-Mihrab or the mosque niche
(2008), 830 Arabic dress (2009), 831 the Arabic lamp (2010), 832 the carpet (2011), 833 the
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Ibid., 160. (My emphasis).
Marontate, ‘Museums and the Constitution of Culture’, 287.
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See for example: Bahry, ‘The New Saudi Woman’.
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Such as: the exhibition of traditional antique handheld fans, ‘25-29 May, 2013’ Darat Safeya Binzagr,
Jeddah. Source: Binzagr, Fifth personal interview, (not recorded).
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saddle (2012), 834 and Al-Sharbah or the clay jug (2013). 835 Apart from the saddle, these
objects relate to domestic experience and therefore present domestic life as the main
focus of Saudi cultural heritage.

6.6 Conclusion
Binzagr’s desire to create a visual culture for Saudi Arabia forced her to negotiate her
audience to gain their support at different stages of her career. Therefore, she conducted
her work, career choices and her self-representations to accord with the ideological
system of her audience. Therefore, winning family support was the most important step
towards her success considering that she was working in traditional society that was
threatened by any attempt to break its solidarity. This made Binzagr’s family her first
audience to negotiate, and she was able to win their support by celebrating their legacy
through her art and lending them a new method of self-representation. From that point
and with the support of her family, Binzagr carried her plans to persuade the local and
international audience with different plans that involve branding and self-fashioning
strategies. These plans led her all the way to establish her private museum.
The overview of Binzagr’s museum as a collection and as a performance space
demonstrates her influence over Saudi culture, as well as her chances of increasing that
influence in future. But Darat Safeya Binzagr also represents not just individual but also
the collective agency of Saudi women. The female images in the museum compensate
for both the absence of Saudi women from visual culture, and the absence of Saudi
culture from cultural discourse in general.
 اﻟﻌﺪد،2012  أﺑﺮﯾﻞ12 ، ﺟﺮﯾﺪة اﻟﺮﯾﺎض،’ ‘ﺳﺘﻮن ﻣﺸﺎرﻛﺎ ً ﯾﺘﻨﺎﻓﺴﻮن ﻋﻠﻰ ﻣﺴﺎﺑﻘﺔ اﻟﻔﻨﺎﻧﺔ اﻟﺘﺸﻜﯿﻠﯿﺔ ﺻﻔﯿﺔ ﺑﻦ زﻗﺮ اﻟﯿﻮم،ﯾﺎﺳﺮ اﻟﺠﺎروﺷﺔ
15998 edition, http://www.alriyadh.com/2012/04/12/article726465.html.
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21 April 2013, http://www.daratsb.com/daratsbdsb/Children-Section/78.html.
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Chapter 7: Conclusion

The previous pages have shown how Binzagr managed to introduce important changes
to Saudi art and culture through a process of subtle negotiation. She not only made
images of Saudi women more visible, but also presented their domestic life and
traditional roles as fundamental to Saudi cultural heritage, to convince her audience that
women represent the true wealth of the nation. Moreover, she was able to make these
changes without clashing with the socio-religious norms of her society. Binzagr became
powerful by showing that she could surpass all the obstacles she faced in her career as a
woman artist, and by formalising her perspective on Saudi culture through her museum
and books.
Binzagr’s domestic scenes represent her authority over these issues most clearly,
as she depended on her ability to record spaces to which male artists were denied
access. Her portraiture demonstrates her ability to push the socio-religious boundaries
of representational art and her sources of empowerment. Her local subjects also
manifest her understanding of the culture from within, making her perspective
unquestionable by Saudi scholars of different fields who treated her work as scientific
documents of the past. Finally, her museum highlights her authority over Saudi art,
cultural heritage and history among other stakeholders, such as those with whom she
collaborates and who benefit from its collections. It also creates new audience of
women and children as a result of its educational programme since it is a space of
representation and knowledge production.
Binzagr has used her art to negotiate many issues, but has also relied on an
important non-visual negotiation strategy to support her art. This was her books,
especially the historical and religious arguments that she asked her sister, Olfet Binzagr,
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to explain in a separate chapter. 836 This strategy is effective in many conservative
Islamic societies. Social scientist Fatima Mernissi believes that in order for progressive
individuals of both sexes to make changes in Islamic countries ‘where religion is not
separate from the state’, they must ‘base their political claims on religious history’. 837
According to Mernissi’s observations, it is ‘the only weapon they can use to fight for
human rights in general, and women’s rights in particular’. 838
This approach applies to any attempt to achieve social and cultural progress in
Saudi Arabia, and is therefore also relevant to political issues. Saudi art scholars link the
development of visual arts in the country to the government decision in 1945 to
introduce art classes to public schools. 839 However, what has been overlooked is how
they made this acceptable to the masses. All major decisions by the Saudi government
at the time needed approval from the Ulama, a group of religious scholars who worked
closely with the government as advisors and who later formed what is called the
Council of the Assembly of Senior Ulama, a formal advisory council that continues to
play this role for the government. 840 Religion is an important aspect of Saudi identity
and those who aspire to change must first prove that their progressive aims will not
affect the piety of the masses. As Bhabha explains, in order to maintain their sense of
cultural stability, people in times of cultural uncertainty need assurance that their
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Olfet Binzagr studied Middle Eastern politics at St Antony’s College, Oxford University in the mid1970s. See: Muhammad Abdel Wahhab et al., ‘Research at Oxford: Some Abstracts’, Bulletin (British
Society for Middle Eastern Studies) 3, no. 1 (1 January 1976): 42–45; Binzagr, ‘An Historical
Perspective’.
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25 ، ﺗﺎرﯾﺦ اﻟﻔﻦ اﻟﺘﺸﻜﯿﻠﻲ ﻓﻲ اﻟﻤﻤﻠﻜﺔ اﻟﻌﺮﺑﯿﺔ اﻟﺴﻌﻮدﯾﺔ،اﻟﺮﺻﯿﺺ. (Chapters 1 and 2).
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See: Abir, Saudi Arabia, 3–14. Religion has long been a strong part of the identity of people in the
Arabian Peninsula. As a consequence, the founder of Saudi Arabia had to form an alliance with the leader
of the religious reform movement, Mohammad Bin Abdulwahhab, and to present himself as a protector of
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support him as king. Since then, all state laws and decisions must first get approval from senior religious
scholars to assure the public that they do not conflict with religious devotion.
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traditional beliefs will survive, 841 and religious arguments are therefore a form of
protection. These debates enliven both long-forgotten literature and modern discourse.
What helped the Binzagrs, and many progressive individuals in Saudi Arabia, is
that Islamic texts have always been open to new interpretation, though people need to
learn how to interpret such texts. Moreover, Islamic history is filled with social,
political and religious debates and stories that can be used to negotiate modern ideas,
but the negotiator must have access to the literature to retrieve them. This is why
Islamic scholars appear to have such influence over public opinion in Saudi Arabia, as
they are trained to do both. For example, in Egypt, Islamic scholars responded to
people’s request to permit human images by opening the debate until they reached
common ground; 842 and in Saudi they were the ones who permitted the use of
photography on certain occasions as a security measure. 843
Binzagr and other artists who studied art abroad and introduced new practices to
their country needed the help of others to push boundaries. It could therefore be said
that the progress of art in Saudi Arabia started when the number of people with access
to in-depth religious studies increased, and not, as other Saudi scholars suggest, when
the government introduced art classes. 844 Until 1930, the traditional school system in
Jeddah taught basic subjects that did not encourage critical thinking, such as reciting the
Qur’an, and reading, writing and calculating. 845 From 1930, more complex religious
subjects were added to the curriculum of certain private schools in the Hijaz region,
such as اﻟﺘﻔﺴﯿﺮ, ‘religious text interpretation’, اﻟﻔﻘﮫ, ‘Fiqh or Islamic jurisprudence’, اﻟﺤﺪﯾﺚ,
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the prophet’s sayings, and creative writing. 846 Following the addition of these subjects,
schools started to introduce a few secular subjects, including drawing and Arabic
calligraphy. 847 Subsequently, some of these new classes were cancelled and then
reintroduced later. 848 This instability suggests that when the public had access to
complex religious subjects, the school curriculum became a subject of debate. It could
therefore be said that the decision taken by the government in 1945 to introduce art
classes to newly established schools was a result of the negotiation private schools had
previously gone through with the public to renew their curriculum. 849 This highlights the
role of upper-class families in driving progress in Jeddah. However, their influence
became even greater when progressive projects were given support by the state’s oil
revenues. 850 Rising wealth, the growth of public schools and authorisation by the
government all helped to increase the number of people supporting change.
Since the structure of Saudi Arabia is based on the alliances of its indigenous
social groups, including settled tribes, Bedouins, and urban who were mainly
immigrants it was important for the upper class to show that the ruling family supported
their proposals in order to gain approval from the rest of the alliance. This explains what
Olfet Binzagr means when she says the foundation of the Saudi state created a ‘secure
environment’ for the enjoyment of art. 851 The alliance of political leaders, including the
royal family, tribal leaders and town Emirs, with religious scholars created the
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opportunity to bring about change on a wide scale. Contrary to autonomy in Western
culture, solidarity among both men and women in Saudi Arabia is key to power. The
more individuals are attached to their social group the more influential they become.
This is why Binzagr has often focused on showing the communal aspect of society in
her paintings, and involves her family in all her new projects. 852 The support of one’s
group and its acquaintances is key to gaining the trust of the rest.
The progress of Saudi women’s rights followed the same pattern. Efforts by
Binzagr and the first generation of upper-class women educated abroad were not enough
to exert wide-ranging change, and they therefore needed the support of middle-class
women of their own generation to expand their influence. Thus the establishment of
girls' schools in Saudi Arabia helped women make more consistent progress, as they
learned how to make their ambitions accord with the ideology of society. Socio-political
scholar, Loay Bahri, observes that it was Saudi women who led progress after the
establishment of girls’ schools in 1960, regardless of these institutions’ Islamic
structure. 853
The fact that change could only be achieved by negotiation and the support of
other groups did not mean that Binzagr had to compromise. Rather, it drove her to
invent new methods of expressing herself through tradition. According to Homi
Bhabha, negotiation involves reformulating ideas and objectives by creating a third
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space for hybrid solutions. 854 In Binzagr’s case, it was her interest in traditional subjects
that helped her to pursue her aims. 855
It is important at this stage to re-write the chronology of Binzagr’s work which
Fadhl suggested earlier. 856 As Binzagr’s agency increased in the art world, the
involvement of her family in her projects declined. This can be observed by following
the progress of her career (Figure 191), which can be divided into three main stages.
The first stage (1968–76) was her early career in Jeddah, when the family provided the
greatest support on many levels: representing her at the opening of her exhibitions,
using her work to promote the family legacy, and drawing on their connections to invite
high-profile figures to support her activities and increase interest in her work. 857 During
this stage, Binzagr started many collections, but the one that received most response
from the public was that depicting traditional heritage scenes, such as ceremonial
celebrations and daily life in old Jeddah. While producing this series, Binzagr was alert
to the socio-religious limitations of image making, and worked her way round the
prohibition by making faces less defined; since most of the paintings show large groups
of figures engaged in a ceremony, there was no need to focus on their features. She also
gave the figures unrealistic body proportions, and enlivened the scenes with vibrant
colours and rich interior details that reflected her unique perception of the socioeconomic status of women in old Jeddah. Moreover, many of the paintings depict
theatrical scenes as a result of Binzagr’s dependency on oral history, and she also made
several works with more defined faces, including Zabun (1968) and one of King
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Faisal. 858 These portraits represented an early attempt by Binzagr to push the
boundaries of image making on a smaller scale.
During this stage, the media and techniques she used were quite traditional, with
oil on canvas the most frequent medium, and the ceremonial paintings were the largest.
In these years, she also focused on building her career at a local level. Hence most of
her exhibitions were in Saudi apart from one at the Woodstock Gallery in London, in
1973. This was important as it introduced Binzagr to her local audience and gave her a
solid platform on which to build later achievements. By the end of this stage (1967),
Binzagr was able to attend the opening of her own exhibition for the first time in her
career. 859
The second stage (1976–78) was when Binzagr studied at St Martin’s School of
Art in London. This was a transitional phase and a turning point in her career as she
prepared to take on bigger projects after completing her training, and at this point her
family’s involvement in her work receded. Binzagr occupied herself in collecting
material from libraries and archives, observing the function of museums and planning
new methods of self-representation. She also experimented with new media and
techniques in her painting, and with life-drawing and printmaking classes. The work she
made at this stage consisted of ethnographic portraits of veiled Bedouin women and
architectural scenes reminiscent of Orientalist etchings and watercolours, as well as a
small group of oils depicting people in the streets, markets and gardens of London.
Although this last work has never been put on display, it had an important influence on
Binzagr’s style and encouraged her to focus on the present rather than the past. 860 By the
end of this stage (1978), Binzagr was writing her first book, in collaboration with her
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sister Olfet, which expressed many of their concerns regarding the future of Saudi
heritage, art and society. It also touched on more sensitive subjects, such as their
interpretation of Islam’s position towards representational art, in order to prepare the
local audience for Binzagr’s new collection.
The third stage (1979–2000) saw the establishment of Binzagr’s art and cultural
authority. During these years, she focused on self-promotion and expanding her
activities locally and internationally. Family support was restricted to providing
professional assistance for her marketing and branding strategies, which started with the
publication of her first book, then with the reproduction of her work and curation of her
three solo exhibitions in London, Paris and Geneva, in 1980. 861
Although Binzagr did not get the support she hoped for from her international
audience, 862 her success in Saudi Arabia encouraged her to start planning her museum.
The design process started in 1989, and in 1995 the museum opened its doors to
Binzagr’s friends who shared her interest in Saudi heritage, culture and art. 863 The same
year (1995), Binzagr formalised her monthly salon by transferring it from her family
house to the museum, 864 which gave her and other women a new voice and greater
freedom to discuss subjects of interest.
The key collections of the third stage are noticeably different from those
produced previously. At the beginning of this period, she created individual
ethnographic portraits based on certain themes, such as motherhood and the traditional
crafts practised by the working classes. These differ from the earlier portraits in many
ways: they are pastel drawings on paper and the figures have defined faces and realistic
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proportions. Each figure is also isolated against a plain background to focus attention on
the figure. What makes Binzagr’s work unique at this stage is that it represents people
from the present, and several works reveal the names of sitters. This collection
subsequently developed into variations on small and medium-size individual and group
ethnographic portraits illustrating traditional dress, which use watercolour and
printmaking techniques in addition to oil and pastel. Binzagr completed some of her old
collections during this period and started a number of new ones, such as children's
traditional games, but these were yet be included in the promotion plans of her museum.
In 1999, Binzagr finished her second book, and the President General of Youth
Welfare, HRH Prince Faisal bin Fahad, the king’s son, wrote its preface. 865 Then in
2000, the museum was inaugurated formally, and since that date Binzagr has been
consumed in planning and supervising the museum’s activities. As an expert in the
Saudi art market, she also provides professional services to many organisations that are
considering buying Saudi art or nominating Saudi artists for projects. 866
This study has examined the gradual rise of Binzagr’s status and social and
professional influence, as well the diminishing role of her family as she expanded her
authority and gained the trust of the public. By presenting the artist’s views on her
career and society, the research has also helped explain many conflicting ideas about
how ambitious women artists function in conservative societies, and offered a new
reading for certain themes and visual codes in Binzagr’s work. It would be interesting to
know if other female artists in Saudi Arabia and elsewhere in the GCC countries have
similar feelings and memories about their society and traditional gender roles. If a
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consensus or pattern is discovered, then art historians might change their perspectives
on women’s art from the Arab region. Comparison between the works of male and
female Saudi artists of the same generation, and their perspectives on space, gender and
power, could also provide valuable information, since men are excluded from the
domestic sphere in Saudi Arabia. Another potentially useful topic to explore might be
the effects on Saudi artists of identity crisis, as well as the work of women artists living
in conservative eras in the West, such as those in France and Britain from the
seventeenth to nineteenth centuries. Crucially, these women must also have employed
strategies of negotiation and support systems to achieve their goals.
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اﻷﻧﺼﺎري ،ﻋﺒﺪاﻟﻘﺪوس .ﻣﻮﺳﻮﻋﺔ ﺗﺎرﯾﺦ ﻣﺪﯾﻨﺔ ﺟﺪة .اﻟﻤﺠﻠﺪ اﻷول .اﻟﻄﺒﻌﺔ اﻟﺜﺎﻟﺜﺔ .اﻟﻘﺎھﺮة :دار ﻣﺼﺮ ﻟﻠﻄﺒﺎﻋﺔ،
.1982
اﻟﺘﺮﻛﻲ ،ﺛﺮﯾﺎ ،أﺑﻮ ﺑﻜﺮ ﺑﺎﻗﺎدر ,وآﻣﺎل طﻨﻄﺎوي .ﺟﺪة أم اﻟﺮﺧﺎ واﻟﺸﺪة :ﺗﺤﻮﻻت اﻟﺤﯿﺎة اﻷﺳﺮﯾﺔ ﺑﯿﻦ ﻓﺘﺮﺗﯿﻦ .اﻟﻘﺎھﺮة:
دار اﻟﺸﺮوق.2006 ،

اﻟﺠﺎﺳﺮ ،ﺣﻤﺪ .رﺣﺎﻟﺔ ﻏﺮﺑﯿﻮن ﻓﻲ ﺑﻼدﻧﺎ ﻋﺮض ﻣﻮﺟﺰ ﻟﺮﺣﻼت ﺑﻌﺾ اﻟﻐﺮﺑﯿﯿﻦ ﻓﻲ ﻗﻠﺐ اﻟﺠﺰﯾﺮة و ﺷﻤﺎﻟﮭﺎ ﻣﻊ
ﺿﻤﯿﻤﺔ ﻟﮭﺎ ﺻﻠﺔ ﺑﺎﻟﺮﺣﻼت .اﻟﺮﯾﺎض :دار اﻟﯿﻤﺎﻣﺔ ﻟﻠﺒﺤﺚ واﻟﺘﺮﺟﻤﺔ واﻟﻨﺸﺮ.1996 ،
اﻟﺤﺎج ،ﺑﺪر .اﻟﻤﻤﻠﻜﺔ اﻟﻌﺮﺑﯿﺔ اﻟﺴﻌﻮدﯾﺔ :ﺻﻮر ﻣﻦ اﻟﻤﺎﺿﻲ  .1939-1861اﻟﻄﺒﻌﺔ اﻟﺜﺎﻧﯿﺔ .ﻟﻨﺪن :ﻓﻮﻟﯿﻮ اﻟﻤﺤﺪودة،
.1997
اﻟﺤﺒﺶ ،ﻣﺤﻤﺪ .أﺣﻜﺎم اﻟﺘﺼﻮﯾﺮ ﻓﻲ اﻟﻔﻘﮫ اﻹﺳﻼﻣﻲ .ﺑﯿﺮوت ودﻣﺸﻖ :دار اﻟﺨﯿﺮ.1987 ،
اﻟﺤﺮﺑﻲ ،دﻻل .ﻧﺴﺎء ﺷﮭﯿﺮات ﻣﻦ ﻧﺠﺪ .اﻟﺮﯾﺎض :دارة اﻟﻤﻠﻚ ﻋﺒﺪاﻟﻌﺰﯾﺰ.1998 ،
‘ ———.ﻧﻮرة ﺑﻨﺖ ﻋﺒﺪاﻟﺮﺣﻤﻦ ﺑﻦ ﻓﯿﺼﻞ آل ﺳﻌﻮد’ .ﻣﺠﻠﺔ اﻟﺪارة 24 ،ﻋﺪد ﺗﺬﻛﺎري .رﻗﻢ 91–:(1998) 4 ،3
107
اﻟﺤﺮﺑﻲ ،ﺳﮭﯿﻞ ﺳﺎﻟﻢ .اﻟﺘﺼﻮﯾﺮ اﻟﺘﺸﻜﯿﻠﻲ ﻓﻲ اﻟﻤﻤﻠﻜﺔ اﻟﻌﺮﺑﯿﺔ اﻟﺴﻌﻮدﯾﺔ .اﻟﺮﯾﺎض :ﻣﺆﺳﺴﺔ اﻟﻔﻦ اﻟﻨﻘﻲ.2003 ،
اﻟﺤﻘﯿﻞ ،ﺳﻠﯿﻤﺎن .ﺣﯿﺎة اﻟﺸﯿﺦ ﻣﺤﻤﺪ ﺑﻦ ﻋﺒﺪاﻟﻮھﺎب وﺣﻘﯿﻘﺔ دﻋﻮﺗﮫ .اﻟﺮﯾﺎض :اﻟﻤﺆﻟﻒ1999 ،م.
اﻟﻌﺘﯿﺒﻲ ،ﺗﺮﻛﻲ اﻟﻘﺪاح .ﻗﺒﯿﻠﺔ ﻋﺘﯿﺒﺔ ﻓﻲ ﻛﺘﺎﺑﺎت اﻟﺮﺣﺎﻟﺔ اﻟﻐﺮﺑﯿﯿﻦ .ﺑﯿﺮوت :اﻟﺪار اﻟﻌﺮﺑﯿﺔ ﻟﻠﻤﻮﺳﻮﻋﺎت.2006 ،
اﻟﻌﺰي ،ﻧﺠﻠﺔ‘ .اﻟﺒﻄّﻮﻟﺔ :ﻧﺸﺄﺗﮭﺎ وﺗﻄﻮرھﺎ’ .اﻟﻤﺄﺛﻮرات اﻟﺸﻌﺒﯿﺔ ،اﻟﻤﺠﻠﺪ  ،1رﻗﻢ ) 13ﯾﻨﺎﯾﺮ .27-18 :(1989
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اﻟﻐﺬاﻣﻲ ،ﻋﺒﺪﷲ .ﺣﻜﺎﯾﺔ اﻟﺤﺪاﺛﺔ ﻓﻲ اﻟﻤﻤﻠﻜﺔ اﻟﻌﺮﺑﯿﺔ اﻟﺴﻌﻮدﯾﺔ .اﻟﻄﺒﻌﺔ اﻟﺜﺎﻟﺜﺔ .اﻟﺪار اﻟﺒﯿﻀﺎء وﺑﯿﺮوت :اﻟﻤﺮﻛﺰ اﻟﺜﻘﺎﻓﻲ
اﻟﻌﺮﺑﻲ.2005 ،
اﻟﻐﺰاﻟﻲ ،ﺻﺎﻟﺢ .ﺣﻜﻢ ﻣﻤﺎرﺳﺔ اﻟﻔﻦ ﻓﻲ اﻟﺸﺮﯾﻌﺔ اﻹﺳﻼﻣﯿﺔ :دراﺳﺔ ﻓﻘﮭﯿﺔ ﻣﻮازﻧﺔ .اﻟﻄﺒﻌﺔ اﻟﺜﺎﻟﺜﺔ .اﻟﺮﯾﺎض :دار
اﻟﻮطﻦ2000 ،م.
اﻟﻘﺼﯿﺒﻲ ،ﻏﺎزي ﻋﺒﺪاﻟﺮﺣﻤﻦ .اﻟﻐﺰو اﻟﺜﻘﺎﻓﻲ وﻣﻘﺎﻻت أﺧﺮى .ﺑﯿﺮوت؛ ﻋﻤﺎن ،اﻷردن :اﻟﻤﺆﺳﺴﺔ اﻟﻌﺮﺑﯿﺔ ﻟﻠﺪراﺳﺎت
واﻟﻨﺸﺮ؛ دار اﻟﻔﺎرس.1991 ،
اﻟﻘﻀﺎة ،أﺣﻤﺪ .اﻟﺸﺮﯾﻌﺔ اﻹﺳﻼﻣﯿﺔ واﻟﻔﻨﻮن .ﺑﯿﺮوت وﻋ ّﻤﺎن :دار اﻟﺠﯿﻞ ودار ﻋ ّﻤﺎر.1987 ،
اﻟﻘﻮﯾﻌﻲ ،ﻋﺒﺪاﻟﻌﺰﯾﺰ ﻋﻠﻲ .ﺗﺮاث اﻷﺟﺪاد :دراﺳﺔ ﻟﺠﻮاﻧﺐ ﻣﺨﺘﻠﻔﺔ ﻣﻦ ﺗﺎرﯾﺦ ﻣﺄﺛﻮراﺗﻨﺎ اﻟﺸﻌﺒﯿﺔ 4.أﺟﺰاء .اﻟﺠﺰء . 1
اﻟﻄﺒﻌﺔ اﻟﺜﺎﻟﺜﺔ .اﻟﺮﯾﺎض :اﻟﻤﺆﻟﻒ.2009 ،
اﻟﻤﺤﻠﻲ ،ﺟﻼل اﻟﺪﯾﻦ ﻣﺤﻤﺪ ﺑﻦ أﺣﻤﺪ ,وﺟﻼل اﻟﺪﯾﻦ ﻋﺒﺪاﻟﺮﺣﻤﻦ ﺑﻦ أﺑﻲ ﺑﻜﺮ اﻟﺴﯿﻮطﻲ .ﺗﻔﺴﯿﺮ اﻟﺠﻼﻟﯿﻦ .اﻷوﻟﻰ.
اﻟﻘﺎھﺮة :ﻣﻜﺘﺒﺔ اﻟﻨﮭﻀﺔ اﻟﺤﺪﯾﺜﺔ.1933 ،
اﻟﻤﺮﻧﯿﺴﻲ ،ﻓﺎطﻤﺔ .اﻟﺨﻮف ﻣﻦ اﻟﺤﺪاﺛﺔ :اﻹﺳﻼم واﻟﺪﯾﻤﻘﺮاطﯿﺔ .ﺗﺮﺟﻤﺔ ﻣﺤﻤﺪ دﺑﯿّﺎت ،اﻟﻄﺒﻌﺔ اﻟﺜﺎﻧﯿﺔ .دﻣﺸﻖ :دار
اﻟﺠﻨﺪي ﻟﻠﻨﺸﺮ واﻟﺘﻮزﯾﻊ.2010 ،
_______ .ھﻞ أﻧﺘﻢ ﻣﺤﺼﻨﻮن ﺿﺪ اﻟﺤﺮﯾﻢ؟ ﺗﺮﺟﻤﺔ ﻧﮭﻠﺔ ﺑﯿﻀﻮن .اﻟﻄﺒﻌﺔ اﻟﺜﺎﻟﺜﺔ .اﻟﺪار اﻟﺒﯿﻀﺎء وﺑﯿﺮوت :ﻧﺸﺮ اﻟﻔﻨﻚ
واﻟﻤﺮﻛﺰ اﻟﺜﻘﺎﻓﻲ اﻟﻌﺮﺑﻲ.2008 ،
اﻟﻤﺼﺮي ،أﺣﻤﺪ .ﺟﻤﻊ اﻟﺪرر ﻓﻲ أﺣﻜﺎم اﻟﺘﺼﻮﯾﺮ واﻟﺼﻮر .اﻟﺪﻣﺎم :دار اﺑﻦ اﻟﻘﯿﻢ.1991 ،
اﻟﻤﺼﺮي ،آﻣﺎل .أزﯾﺎء اﻟﻤﺮأة ﻓﻲ اﻟﻌﺼﺮ اﻟﻌﺜﻤﺎﻧﻲ .اﻟﻘﺎھﺮة :دار اﻵﻓﺎق اﻟﻌﺮﺑﯿﺔ.1999 ،
اﻟﻨﻮوي ،ﯾﺤﯿﻰ ﺑﻦ ﺷﺮف ﺑﻦ ﻣﺮي .اﻟﻤﻨﮭﺎج :ﺷﺮح ﺻﺤﯿﺢ ﻣﺴﻠﻢ ﺑﻦ اﻟﺤﺠﺎج 18 .ﺟﺰء .اﻟﻄﺒﻌﺔ اﻟﺜﺎﻧﯿﺔ .ﺑﯿﺮوت :دار
إﺣﯿﺎء اﻟﺘﺮاث اﻟﻌﺮﺑﻲ.1962 ،
اﻟﻨﯿﺴﺎﺑﻮري ،ﻣﺴﻠﻢ ﺑﻦ اﻟﺤﺠﺎج .ﺻﺤﯿﺢ ُﻣﺴﻠِﻢ .ﺗﺤﻘﯿﻖ ﻣﺤﻤﺪ ﻓﺆاد ﻋﺒﺪاﻟﺒﺎﻗﻲ 5 .أﺟﺰاء .اﻟﻘﺎھﺮة :دار إﺣﯿﺎء اﻟﻜﺘﺐ
اﻟﻌﺮﺑﯿﺔ.1955 ،
_______ . .ﺻﺤﯿﺢ ُﻣﺴﻠِﻢ .ﺗﺤﻘﯿﻖ ﻣﺤﻤﺪ ﻓﺆاد ﻋﺒﺪاﻟﺒﺎﻗﻲ 5 .أﺟﺰاء .ﺑﯿﺮوت :دار اﻟﻜﺘﺐ اﻟﻌﻠﻤﯿﺔ.1992 ،
اﻟﻮذﯾﻨﺎﻧﻲ ،ﺧﻠﻒ .اﻟﺪوﻟﺔ اﻟﻌﺜﻤﺎﻧﯿﺔ واﻟﻐﺰو اﻟﻔﻜﺮي ﺣﺘﻰ ﻋﺎم 1327ھـ 1909/م .اﻟﻄﺒﻌﺔ اﻟﺜﺎﻧﯿﺔ .ﺳﻠﺴﻠﺔ اﻟﺮﺳﺎﺋﻞ
اﻟﺠﺎﻣﻌﯿﺔ اﻟﻤﻮﺻﻰ ﺑﻄﺒﺎﻋﺘﮭﺎ .ﻣﻜﺔ اﻟﻤﻜﺮﻣﺔ :ﻣﻌﮭﺪ اﻟﺒﺤﻮث اﻟﻌﻠﻤﯿﺔ ﺟﺎﻣﻌﺔ أم اﻟﻘﺮى.2003 ،
اﻟﯿﻮﺳﻒ ،ﻋﺒﺪاﻟﺮﺣﻤﻦ .أﺣﻜﺎم اﻟﺘﺼﻮﯾﺮ ﻓﻲ اﻟﺸﺮﯾﻌﺔ اﻹﺳﻼﻣﯿﺔ .اﻟﻜﻮﯾﺖ :ﺟﻤﻌﯿﺔ إﺣﯿﺎء اﻟﺘﺮاث ﻣﺮﻛﺰ اﻟﺒﺤﺚ اﻟﻌﻠﻤﻲ،
.1988
أﺣﻤﺪ ،اﻷﻣﯿﻦ اﻟﺤﺎج ﻣﺤﻤﺪ .ﺣﻜﻢ اﻟﺘﺼﻮﯾﺮ ﻓﻲ اﻹﺳﻼم .ﺟﺪة :ﻣﻜﺘﺒﺔ دار اﻟﻤﻄﺒﻮﻋﺎت اﻟﺤﺪﯾﺜﺔ.1989 ،
ﺑﻦ ﺑﺎز ،ﻋﺒﺪاﻟﻌﺰﯾﺰ ،ﻋﺒﺪاﻟﺮزاق ﻋﻔﯿﻔﻲ ،ﻋﺒﺪﷲ ﺑﻦ ﻣﻨﯿﻊ ,وﻋﺒﺪﷲ ﺑﻦ ﻏﺪﯾﺎن‘ .ﺣﻜﻢ ﻟﺒﺲ اﻟﻜﻌﺐ اﻟﻌﺎﻟﻲ ﻟﻠﻤﺮأة ووﺿﻊ
اﻟﻤﻨﺎﻛﯿﺮ :ﻓﺘﻮى رﻗﻢ  1678وﺗﺎرﯾﺦ 1397/10/13ھـ’ .ﻣﺠﻠﺔ اﻟﺒﺤﻮث اﻹﺳﻼﻣﯿﺔ ,اﻟﻌﺪد اﻟﺘﺎﺳﻊ ):(1984
.65
——— .اﻟﺠﻮاب اﻟﻤﻔﯿﺪ ﻓﻲ ﺣﻜﻢ اﻟﺘﺼﻮﯾﺮ .اﻟﻄﺒﻌﺔ اﻟﺴﺎﺑﻌﺔ .اﻟﺮﯾﺎض :رﺋﺎﺳﺔ إدارة اﻟﺒﺤﻮث اﻟﻌﻠﻤﯿﺔ واﻹﻓﺘﺎء،
2003م.
ﺑﻦ ﻋﺒﺪاﻟﻮھﺎب ،ﻣﺤﻤﺪ :59’ .ﺑﺎب ﻣﺎﺟﺎء ﻓﻲ اﻟﻤﺼﻮرﯾﻦ‘ .ﻓﻲ ﻛﺘﺎب اﻟﺘﻮﺣﯿﺪ .ﺗﺤﻘﯿﻖ أﺑﻮﻣﺎﻟﻚ اﻟﻘﻔﯿﻠﻲ .ﻣﺼﺮ :ﻣﻜﺘﺒﺔ
ﻋﺒﺎد اﻟﺮﺣﻤﻦ وﻣﻜﺘﺒﺔ اﻟﻌﻠﻮم واﻟﺤﻜﻢ2008 ،م.

ﺟﺎد اﻟﺤﻖ ،ﻋﻠﻲ ﺟﺎد اﻟﺤﻖ :1279’ .إﻗﺎﻣﺔ اﻟﻤﺘﺎﺣﻒ وﻋﺮض اﻟﺘﻤﺎﺛﯿﻞ‘ .ﻓﻲ اﻟﻔﺘﺎوى اﻹﺳﻼﻣﯿﺔ ﻣﻦ دار اﻹﻓﺘﺎء
اﻟﻤﺼﺮﯾﺔ .ﺗﺤﺮﯾﺮ .ﺟﺎد اﻟﺤﻖ ﻋﻠﻲ ﺟﺎد اﻟﺤﻖ وإﺑﺮاھﯿﻢ اﻟﺪﺳﻮﻗﻲ وآﺧﺮون .اﻟﻤﺠﻠﺪ  .10اﻟﻄﺒﻌﺔ اﻟﺜﺎﻧﯿﺔ.
اﻟﻘﺎھﺮة :اﻟﻤﺠﻠﺲ اﻷﻋﻠﻰ ﻟﻠﺸﺌﻮن اﻹﺳﻼﻣﯿﺔ.(1997 ،

دروﯾﺶ ،ﻣﺪﯾﺤﺔ أﺣﻤﺪ .ﺗﺎرﯾﺦ اﻟﺪوﻟﺔ اﻟﺴﻌﻮدﯾﺔ اﻟﻤﻌﺎﺻﺮة ﺣﺘﻰ اﻟﺮﺑﻊ اﻷول ﻣﻦ اﻟﻘﺮن اﻟﻌﺸﺮﯾﻦ .ﺟﺪة :دار اﻟﺸﺮوق،
1992م.
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 دار اﻟﺒﺴﺘﺎﻧﻲ ﻟﻠﻨﺸﺮ: اﻟﻘﺎھﺮة. وإﺧﺘﻼط وإﻧﻔﺼﺎل اﻟﺠﻨﺴﯿﻦ ﻋﻨﺪ اﻟﻌﺮب: ﻗﺼﺔ اﻟﺴﻔﻮر واﻟﻨﻘﺎب. ﻣﺤﻤﻮد ﺳﻼم،زﻧﺎﺗﻲ
.2002 ،واﻟﺘﻮزﯾﻊ
.2008 ، ﻣﻜﺘﺒﺔ ﻛﻨﻮز اﻟﻤﻌﺮﻓﺔ: ﺟﺪة. اﻟﻄﺒﻌﺔ اﻟﺜﺎﻧﯿﺔ. ﺣﻜﺎﯾﺔ ﻣﺪﯾﻨﺔ.. ﺟﺪة. ﻣﺤﻤﺪ،طﺮاﺑﻠﺴﻲ
.2004 ، اﻟﻤﺆﻟﻒ: ﺟﺪة. اﻟﻄﺒﻌﺔ اﻟﺜﺎﻟﺜﺔ. اﻟﺤﺮﻓﯿﻮن ﻓﻲ ﻣﺪﯾﻨﺔ ﺟﺪة ﻓﻲ اﻟﻘﺮن اﻟﺮاﺑﻊ ﻋﺸﺮ اﻟﮭﺠﺮي. وھﯿﺐ،ﻛﺎﺑﻠﻲ
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