Staying put? Towards a relational politics of mobility at a time of migration
Madeleine Reeves
ESRC Centre for Research on Socio-Cultural Change, University of Manchester, Manchester, UK.
Madeleine.Reeves@machester.ac.uk
Please note – this is a pre-publication version of an article later published in Central Asian Survey vol. 30 (3-4),  555-576.

http://www.tandfonline.com/doi/abs/10.1080/02634937.2011.614402
Please refer to the published version if referencing this piece. 

Staying put? Towards a relational politics of mobility at a time of migration
Most research on labour migration from Central Asia has explored the motivations and strategies of those who move.  Comparatively less attention has been given to the experience of family members who stay behind.  This paper draws on ethnographic research amongst the wives of migrant husband in a site of gendered out-migration in eastern Uzbekistan to explore diverse experiences of ‘staying put’.  Whilst spousal absence is experienced by some women as expanding the possibilities for social and spatial mobility, for others it can exacerbate the degree of control exerted by in-laws.  Through this ethnography I argue for a relational politics of mobility: that is, attention to the ways in which the movement of some can constrain (or compel) the mobility of others.   I also show the importance of bringing different scales of movement into the same analytical frame.  Gendered out-migration, I argue, is both embedded in, and transforms, the domestic organisation of honour (nomus), in ways that are socially consequential.   In Central Asia, a richer understanding of labour migration can be gained from attending ethnographically to the habitual production of place.
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Introduction
In the winter of 2004, during one of several conversations at her home in Sokh, eastern Uzbekistan, 43-year old Rukhshona’s normally animated tone suddenly became serious.
  We had been talking about the experiences of her generation of Soviet-educated women in juggling work and family commitments, Rukhshona tracing her own life through pictures from the large photo album that charted her school-years and student days at the engineering faculty in Ferghana city. We flipped the pages.  Here was a group of first-year students posing by a city landmark; there a group standing in front of a dam across the river Sokh.  “We were in short sleeves then; look at us!” she said, pointing to the women’s knee-length dresses in bright atlas fabric.
  Rukhshona traced her finger across the photo, looking at the students:  “he’s in Russia…he’s in Russia,” she said, picking out faces amongst the group. “All our men are in Russia.  It will be Farrukh’s turn next,” referring to her sixteen-year old son.  I asked Rukhshona about the impact of migration from Sokh on women whose husbands had left to work abroad.  She looked at me intently. “There’s not one woman who doesn’t carry a pain here”, she said, circling her heart with her folded palm.  “They are all waiting, waiting, whilst he’s got a second family there.  Your husband can be gone 3 years, 4 years, and there you sit, waiting for him to return. In Sokh our traditions are really strict like that.  Women here stay. What can you do?”

This paper takes as its starting point Rukhshona’s observation about the gendered dynamics of working and waiting in Sokh, in a context of large-scale migration to Russia.  But it also probes the space of tension between a public discourse focused on women’s lack of agency in matters of migration, and the complex demands of making ends meet in a precarious economic context.  How, I ask, does the increased mobility of some people increase or constrain the mobility of others?  How, in particular, does the long-distance migration of men affect the mobility of women who remain behind in sending villages?  How are male and female mobility differently moralised?  And how might we integrate gender more fully into a critical analysis of migration and its transformative effects in Central Asia?   

I explore these questions through ethnographic and survey research that I conducted between 2004 and 2005 on two sides of the Kyrgyzstan-Uzbekistan border in the Sokh valley, which runs from the high slopes of the Alay mountains that border southern Ferghana into the fertile Ferghana basin below. Here I focus on fieldwork from the Uzbekistan side of the border, using interview and survey data from four of the 23 neighbourhood districts (mahallas) that make up the Sokh district (tuman) of the eastern Ferghana province.   Like many other rural regions of Central Asia, Sokh is characterised by high rates of seasonal migration to Russia’s urban centres, principally to markets and informal construction sites across southern Siberia, with Irkutsk, Novosibirsk, Barnaul, Penza and Tomsk the primary destinations from the mahallas surveyed.  

In Sokh, as Isabaeva found in Alay region of Kyrgyzstan (this volume), and as is the case in much of rural Central Asia, remittances from migrant labour in Russia have come to constitute a basic source of livelihood and often the mainstay of family incomes (Bosc and Olimova, 2003, Bichsel, Hostettler and Strasser 2005, Kireyev 2006, Mansoor and Quillin 2006, Röhner, 2007, Mughal 2007, Olimova and Kuddusov 2007, Abdullaev 2008, Thieme 2008a and b, Lukashova and Makenbaeva 2009, Reeves 2009, forthcoming).  In the early spring of 2005, before the major seasonal departure of young men to Russia that occurs between mid-March and May, 44.3% of all households of the 361 surveyed across 4 mahallas in Sokh had at least one household member currently working in Russia.  Moreover, 78.1% of household heads indicated that one or more household member
 had travelled to Russia for the purposes of work at least once in the preceding five years.  When one factors in the number of people whose livelihood depends directly upon the migrant economy—by organising transport, facilitating money transfers, or acting as intermediaries in finding work—a conservative estimate in 2005 suggests that 4/5ths of Sokh households depend upon seasonal migration as a significant or primary source of domestic income.  

Migration from Sokh is not only widespread: it is also distinctly gendered.  Although there are isolated instances of ‘family migration’ in which a husband and wife travel together, sometimes accompanied by children, long-distance migration, as Rukhshona stressed in her remarks, is dominated by men.  Indeed, of the 437 work-related journeys to Russia on which I was able to collect information in the household survey for the period 2000-2005, just 8 were undertaken by women, or fewer than 2%.  This data does not include that small number of households from which nobody was home to participate in the survey, a group that potentially includes families from which both husband and wife are absent.  Nonetheless, even allowing for a small proportion of female migrants not captured by the survey, these figures suggest that migration from Sokh is highly gendered.  This mirrors findings from northern Tajikistan (Olimova and Kuddusov 2007, p. 29; Olimova 2011), with which Sokh shares significant cultural, linguistic and kinship ties.   

Equally important is the strong popular discourse concerning the gendered nature of migration from Sokh.  For men, the assertion that “our women stay here” was often taken as indexical of Sokh social relations: a mark of respect for traditional gender roles and the authority of elders which characterized the domain of Sokh manners known locally as so’xchilik.
  That women here would remain and wait for absent husbands and sons, keeping the house, sustaining the family, was, I was often told, what distinguished migration strategies in Sokh from those of the Kyrgyz villages higher up the Sokh valley.  There children would comfortably be left in the care of grandparents; ‘family migration’ was frequent (if not, in the mid-2000s, yet widespread), homes could be left empty and absent during the migration season, and female migrants were increasingly incorporated into the labour force in cities of destination (see also Thieme, 2008a, p. 335, Reeves 2009).
  

Relational mobility

By exploring materials from a region where male and female mobility is both highly differentiated and the object of considerable local commentary, I develop two inter-related arguments in the paper.  Firstly, I argue for the need to attend to the relational dynamics of mobility in Central Asia.  By this I mean not simply recognising that migratory processes are gendered in significant ways (though that is an important starting point).  I also mean examining the ways in which the mobility of one person or group can constrain or shape the mobility of others: how the temporary absence of a husband, for instance, alters the way in which female mobility within and beyond the home is morally evaluated.  

In Sokh, as elsewhere in Central Asia, protracted male absence is having considerable transformative effects on family relations and the organisation of labour, just as it is becoming a touchstone amongst women left behind for debating the parameters of their own modernity.  And yet, whilst analyses of labour migration have increasingly recognised the need to ‘bring women in’ as a focus of empirical research, gender is often reduced in such accounts to the simple dichotomous variable men/women.
  Relatively little attention has been given to the way in which socially-situated and temporally variable ideals of masculinity and femininity shape migration processes (from the domestic social organisation of mobility through to the institutions and legislation regulating migration).  Nor has attention been given to the ways that ideas of ‘correct’ masculine and feminine performance are, in turn, shaped by the experiences of protracted family absence, the relations forged with ‘second wives’ in migrants’ place of residence, and the experience of both men and women in undertaking work that is seen as properly the domain of the other sex.

At the same time, the growing literature on contemporary Central Asian labour migration has yet to pay sustained attention to those family members who do not leave (though see Hegland 2010, Remtilla 2010): the women whom Rukhshona describes as ‘waiting, waiting’, or the ‘left behind’ as this group has typically been described in the migration literature (Abdullahel 2001, Desai and Banerji 2008, McEvoy 2008, Locke et al 2009, Paris et al 2009).  Recent studies of non-migrant family members in other global settings have questioned the tendency to “treat the left behind as passive recipients” of remittances, information and care (Toyota et al 2007, p. 154; cf Leinbach and Watkins, 1998; Gamburd 2000, Levitt, 2001; Vertovec, 2004; Walton-Roberts, 2004, Biao 2007, Elmhirst 2007).  They have highlighted the importance of differentiating a group that is too often treated as homogenous, recognising, as Locke et al put it, the “fluidity and negotiability of the roles of ‘staying at home’ and ‘going away to work’; and related to this the power relations reflected in being allowed to go for work, being ‘sent back’ or ‘accepting the sacrifice’ of separation from children” (2009, p. 12).  Recent scholarship has also stressed the modernist overtones of a language of being ‘left behind’ (which accords agency only to those who move), highlighting instead how not leaving can be “part of an empowering strategy that offers women…a degree of economic autonomy and social well-being that they would not necessarily find elsewhere.” (Archambault, 2010, p. 920).  

By exploring the experience of ‘staying put’ not just as a residual category but as an active process of making ends meet after others have left, I seek to take on board the insights of this critique, whilst also doing justice to the many informants who saw a husband’s absence and the need to stay in the village as a choice that was imposed on them—one that could indeed be experienced as posing an intense emotional and physical constraint (cf. Kothari, 2003).  For there is, in this context of marked gender and generational hierarchies, a politics of mobility of which we should not lose sight: some mobility is celebrated just as some is deemed morally suspect, and these are judgments freighted with relations of power.  With the term ‘staying put’ I seek to gesture to this complexity: for if staying suggests an active maintenance of continuity, being put reminds that for many women whose husbands depart, the experience is less one of liberation than of emplacement and confinement—an emplacement, moreover, that can reflect and intensify a broader position of subordination within the marital home.  

This points to my second argument, which echoes the broader concern of this volume on Movement, Power and Place: the need to bring domestic and long-distance mobility into the same analytic frame, recognising, as Mahler and Pessar (2001, p. 445) put it, that “gender operates simultaneously on multiple spatial and social scales (e.g., the body, the family, the state) across transnational terrains”.  This demands exploring the home (khona) as a locus of “right relations” and foundational to the expression of so’xchilik. It means taking waiting and staying as integral to gendered and inter-generational relations of authority, just as it requires attending to the political economy of work and residence in Russia, and the way that this militates against the emergence of family migration from Sokh.  In the empirical analysis I follow Kirby (2009) in asking how paradigmatically “global” movements shape and intersect with the mundane movements of social life, exploring how the social and spatial organisation of honour (nomus) and respect (hurmat) shifts in a context of protracted male absence.
My approach is informed by strands of feminist geography and migration studies which have highlighted the gendered nature of mobility and immobility, foregrounding questions of “whose bodies belong where, how different social groups subjectively experience various environments…and what sorts of exclusionary and disciplinary techniques are applied to specific bodies” (Silvey 2006, p. 70).  Over the last two decades, a gendered analysis of migration has questioned the tendency to treat migration as an unreflective response to “push-pull” factors, exploring, amongst other processes, the ways in which men and women are differentially incorporated into labour markets (Keough 2006, Bloch 2010); the role of immigration policy in normalising patriarchal and heterosexual social arrangements (Luibhéid 2006, Andrijasevic 2010); the way in which domestic divisions of labour in sending communities structure migration opportunities for men and women (Mahler and Pessar 2001, Silvey 2004, 2006, Reeves, 2010a); and the abuses that can occur when migrant workers are employed, as nannies and house-maids, in domains that are considered ‘private’ and therefore invisible to unionised protection (Pratt 1994, Gutiérrez Rodríguez 2009 ).  It has also examined the way in which ideals of appropriate ‘male’ and ‘female’ work is transforming in sites of high female out-migration, and the challenges of maintaining distinct gender performances by men and women who have been ‘left behind’ (Leinbach and Watkins 1998, Gamburd 2000, Levitt 2001, Thompson 2003, Elmhirst 2007).   Collectively, this literature has done much to highlight the way in which gender should be treated, not simply as an ‘additive’ to discussions of migration, by ensuring, for instance, that migration statistics are differentiated by gender, but explored rather as a consequential structuring process that shapes migration at multiple scales (cf. Pessar and Mahler 2003, Donato et al 2006).  

A second key insight that I draw from literatures in feminist geography stems from the critique that it has articulated to celebratory and often undifferentiated accounts of globalization as ‘time-space compression’.  This literature has looked critically at claims that the world is shrinking to highlight the way, instead, that mobility is very unequally distributed across the globe.  As Doreen Massey argued two decades ago, different groups and individuals are differently placed in regard to their ability to benefit from increased mobility.  This point, Massey argues,

concerns not merely the issue of who moves and who doesn't, although that is an important element of it; it is also about power in relation to the flows and the movement. Different social groups have distinct relationships to this anyway differentiated mobility: some people are more in charge of it than others; some initiate flows and movement, others don't; some are more on the receiving-end of it than others; some are effectively imprisoned by it (1994, p. 149).

To illustrate this uneven ‘power geometry’, as she calls it, Massey gives the example of island dwellers in South Pacific whose mobility (by sea) has been constrained by the emergence of long-haul flight, which not only passes right over them, but also undermines the viability of the sea-routes on which they depend.  Multiple examples from central Asia could be added to Massey’s list of the ways that ‘time-space compression’ has had unequal effects: the border-dwellers who now need visas to visit friends and relatives a few kilometres away in what have become independent states; the small industrial towns built to service mines, which once enjoyed ‘Moscow provisioning’ [moskovskoe obespechenie] and which now struggle to sustain even the barest of life; or the long-distance migrants who work in the Russian metropolis, but whose precarious documentary status effectively imprisons them in the building site on which they work.
  

Massey makes a further point concerning these uneven power geometries, which is that mobility is not just differentiated, it is also relational: the increasing mobility of one person or group often depends on the decreasing mobility of another, or as Massey puts it, “differential mobility can weaken the leverage of the already weak” (1994, p. 150; see also Blunt 2007). This point is significant for understanding the effects of long-distance migration in Central Asia on sending communities, and particularly the way in which the departure of one or more household member constrains (or impels) the mobility of another.  In Sokh, a period of work in Russia is increasingly important to the articulation of an ideal of Tajik manhood premised upon filial duty and an ability to provide materially (for parents, first and foremost) in a context where alternative sources of employment have been drastically curtailed (Reeves, 2010a).  It has also, pragmatically, become a near-essential means to meet the considerable costs of wedding and circumcision feasts (kelin tui and sunnat tui respectively) that structure mahalla sociality.
  For women, the meanings of protracted male absence are more ambiguous.  For whilst the departure of a husband may, in some cases, lead to increased opportunities for autonomy and employment outside the home, the collective regulation of female honour (nomus) can mean that wives ‘left behind’ often enjoy fewer opportunities for domestic mobility, rather than more.   It is precisely this variety that deserves empirical exploration as a means to developing a more differentiated account of migration and its impacts in rural Central Asia.  

A double box?  Movement and confinement in Sokh

Sokh provides a generative site from which to engage with this tension, less because it is ‘representative’ of a broader cultural region than because the specificity of its geography and economy mean that the relationship between migration and normative gender roles is the object of considerable local discussion and commentary.  Administratively Sokh is part of Uzbekistan’s densely-populated Ferghana province (viloyat). However, the 325km² district, with a population of 54,000 is entirely contained within the territory of Kyrgyzstan, making it the largest geographical exclave in Central Asia.   Situated among mountains and along a thin river plain, Sokh has never been subject to the cotton monoculture (and associated draconian production demands) characteristic of the Ferghana basin (Zanca, 2011).  Instead, rice, corn and wheat cultivation on collective farms (now turned into collective enterprises (shirkat uyushmasi) or individual farmer enterprises (fermer xo’jaligi)) has long co-existed with a high dependence on private land plots, where potatoes, vegetables, apples and apricots continue to be grown.  

This economic organisation meant that during the late Soviet period, Sokh, for all its geographical isolation, was deeply embedded within what Gidwani and Sivaranmakrishnan (2003, p. 339) call “invisible histories of movement.”  Many middle-aged men, including those employed in state institutions as teachers and doctors, would travel to towns and cities in Siberia and European Russia to sell the apricots grown on these private plots, participating in the semi-formal market trade that Sahadeo describes in his contribution to this collection. There is a strong local ethic for men of being confident and entrepreneurial: searching, finding and figuring out ways to make ends meet; of “depending on no-one but ourselves.”  It is the trading links forged from the 1970s onwards with cities throughout European and Siberian Russia that have enabled some Sokh families to survive and even thrive economically after independence despite the acute land poverty that characterises the district, and the economic crises that saw many of the small industries in Sokh and the surrounding Batken district contract or close.
  

Sokh is also distinctive for being deeply embedded within a Tajik cultural space in terms of language, historical memory and local reckoning of kin.  Many families from the mountainous south-western end of the district trace their ancestors to villages of Karategin, across the border in today’s Tajikistan (see also Dzhakhonov 1989, p. 21). Official statistics on ethnic composition indicate that 99% of Sokh’s population are ethnically Tajik (the remaining 1% are identified as Kyrgyz and Uzbek).  Moreover, although the district governor (khokim), a Tajik who had grown up in a mixed Tajik-Uzbek village near Ferghana city, was actively encouraging administrative meetings to be conducted in official Uzbek during my period of research, Tajik remains the primary language of home, of social life and of school in the district.

A vigorous localism, articulated through a strong self-identity as being “of and from Sokh” (Sokhskie) coexisted, during the late Soviet period, with relative ease of movement throughout the Soviet space. Until the early 1990s, and the drastic deterioration in relations between Uzbekistan and Tajikistan, Sokh’s borders with the surrounding Kyrgyz SSR were open, and travel to the neighbouring republics and beyond—at least for men—was frequent.  Sokh received textbooks and newspapers from Dushanbe; wedding musicians would typically be invited from Isfara and Leninabad (today’s Khujand, in Tajikistan); and pupils who continued their education beyond school would often study in Leninabad or Dushanbe, where they could pursue higher degrees in their mother tongue.  Older interlocutors, remembering Soviet times, would depict the region as marked by a distinctly Central Asian internationalism, with the weekly market a hub for trade between settled and pastoralist populations, and bi-and tri-lingualism the norm. Many Sokh men had spent their working lives employed in the huge mercury and antinomy factory in Khaidarkan (today’s Aidarken) perched at 2,000 metres amidst the mountains in neighbouring Kyrgyzstan, and still received their pensions from there.  
This—perhaps exaggerated—recollection of mobility was all the more poignant for the contrast that it was felt to present to the experience of entrapment today by the vagaries of new international borders.  Idioms to describe the sense of being ‘cut off’ from sites of cultural and linguistic connection abounded: from becoming an ‘island’ to being enclosed within a ‘double box’ of political and cultural isolation in which prices were inflated because of the difficulty of importing goods into the district.  My interlocutors would sometimes refer, half in jest, to the Uzbek state as the ‘mainland’ (materik).  Certainly, the simple fact of leaving Sokh along any of the routes to south, west north or east entailed crossing both Uzbek and Kyrgyz checkpoints. To reach the provincial centre of Ferghana from southern Sokh in the mid 2000s entailed no fewer than five border crossings, as the road and border crossed and re-crossed.  This was a source of frustration and sometimes of outright anger as journeys were delayed, itineraries interrupted by the vagaries of inter-state relations, and seemingly arbitrary ‘fines’ imposed upon drivers by conscript soldiers manning the border.   

At the same time, many previous opportunities for cultural and linguistic participation in a wider Tajik-speaking space have been transformed (and often curtailed) since independence. Telephone contact with Tajikistan had become prohibitively expensive by the late 1990s (and anyway, I was told, any attempt to ring Tajikistan would elicit suspicion if made publicly from the telegraph office).
 Books and newspaper that used to be delivered from Dushanbe had long ceased to arrive.  Inviting a wedding singer from Isfara was now likely to elicit suspicion.  And the only scheduled transport links ran north-south, linking Sokh to Rishton and Ferghana (in Uzbekistan) but not to Tajikistan or surrounding villages in Kyrgyzstan. Many families compensated for the lack of contact with a broader Tajik-speaking area by investing in satellite dishes to access television in Persian (with which Tajik is mutually comprehensible); a purchase so popular during my period of research that one neighbour quipped that he had sold his fridge in order to have one installed.
  By 2005, Parviz and Sayora, the young couple with whom I lived, had completely given up on watching terrestrial (Uzbek) programming, using their terrestrial aerial to prop up a tomato plant in the garden, and tuning the satellite almost continuously to the Dubai-based Persian Music Channel, beaming out songs of homeland to a global Persian-speaking diaspora. 

Gender, place and so’xchilik

If for men, particularly that middle-aged generation of village intelligentsia who benefited from opportunities to work and study in Leninabad and Dushanbe, the dominant contemporary narrative is one of being ‘cut off’ from a wider cultural space, for women the story is more complex.  As elsewhere in Central Asia the experience of incorporation into Soviet modernity for middle-aged Sokh women was ambiguous (Tett 1995, Kandiyoti 1996, Kuenhast 1997, p. 204-232, Tabyshalieva 1998, Kamp 2005, 2006, Northrop 2004, Tlostanova 2010).  For many women of Rukhshona’s generation (born in the early 1960s), the late Soviet period had indeed afforded greater opportunities for spatial and social mobility.  A small but significant minority of Sokh women had had the opportunity to receive a higher education; and by the late 1960s the provision of state kindergartens meant that it was relatively common for women to work outside the home—albeit in highly circumscribed spheres of work.  

This was however, a relatively late development within Sokh’s twentieth century history, and, as men and women both often stressed, it did not fundamentally alter the gendered organization of sox’chilik.  As in other mountainous parts of Central Asia, Soviet power only really came to have a meaningful impact on people’s lives in the late 1930s (see Kassymbekova, this volume).  The region’s geographical isolation and cultural conservatism meant that Soviet-initiated changes, from the institutionalization of secular education to the establishment of collective farming, to the transformation of gender relations that allowed women to work outside the home came ‘late’ to Sokh.  For historian Usto Jahonov, who had grown up in the district and compiled the authoritative local study of traditional agricultural knowledge (Dzhakhonov, 1989), this social and cultural conservatism was determined by the geographical specificity of the region, which meant that resistance to Soviet power persisted well into the 1930s.  As he explained in an interview in 2005:
On the eve of Soviet power there wasn’t a single road [connecting Sokh] to the [Ferghana] valley. If you’ve been on the road to Rishtan, you’ll know the one I mean.  That road didn’t exist, the only one [out of Sokh] went through Khaidarkan and Batken and there are too many mountain passes along that road! So it was difficult to establish Soviet power there.  If in Tashkent and Ferghana Soviet power was secured in 1917, in Sokh there was opposition well into the 1930s. All the counter-revolutionaries gathered there, because it was inaccessible to Soviet power, mountainous, full of stones, a gorge… all the basmachis were there until the 1930s.  That’s why all the Soviet attempts to bring about change, politically, culturally, economically – all of it came late [to Sokh].
 

When coupled with traditional Tajik prohibitions on unaccompanied travel, this geographical isolation effectively meant that girls raised in Sokh would only be sent away to study if they had relatives in the relevant city who could provide accommodation and keep an eye.  As Marianne Kamp has noted, “while attending school, working outside the home and participating in social life have been standard practice for Uzbek and Tajik women since the 1920s, many Central Asians hold the attitude that unmarried girls should not live away from home, and women who travel long distances without male escort are a source of anxiety” (2005, p. 406). In Sokh, these concerns meant that many professions that are dominated elsewhere in Central Asia by University-educated women, including healthcare, education and book-keeping, are in Sokh primarily filled by men. Moreover, many of those women who are employed in positions of authority (in schools, colleges, health-clinics, the district water administration (vodkhoz) or educational administration (rayono)) were ‘outsiders’ who had moved to Sokh upon marriage and maintained a strong sense of their own ‘culturedness’ (kul’turnost’) relative to Sokh women.

Even as women were increasingly incorporated into the paid workforce, moreover, this did not fundamentally alter the expectation that women were also expected to be the primary care-givers and responsible for domestic chores (Tabyshalieva, 1998, p. 86-7, Ishkanian, 2003, p. 478). Mutobar-opa, a colleague at the technical college where I taught, juggled these competing obligations by rising well before dawn and baking bread for the eleven members of her household before leaving to work. She supplemented the 40,000 sum (c $40) salary she received for teaching a double load by working her small (0.4 hectare) garden plot and offering private tuition in Russian. “This is it, our ‘independence’ [mustaqillik]”, she would joke. “I make 40,000 sum and we need three sacks of flour a month for our family. One sack is 14,000 [sum].  So my salary doesn’t even cover our bread. Where’s the independence in that?”  The competing demands upon her time, which had left her tired and frequently unwell, was one reason that she was eager to see that her oldest son, currently working in Russia, marry as soon as he had accumulated the capital to do so.  With her eleven-year old daughter as her primary helper with domestic chores, she “needed a kelin” (daughter-in-law) to assist her in providing for her large household.

Such pressures appear, if anything, to have increased in the two decades since independence.  In part this reflects a discursive reorientation towards ‘traditional’ gender roles and relations after socialism (Kasymova 2005, Temkina 2005; cf. Pine 2002, Bloch, 2010).  In part it reflects new forms of engagement with scripturalist Islam and explorations of gendered Muslim orthopraxy in which spatial segregation plays an integral part (McBrien 2006, Montgomery 2007, p. 146-175, Peshkova 2009).  As Kamp has argued, drawing on focus group research in the mid-1990s, in Uzbekistan reassessments of past orderings of social relations often revolve around the question of where in place women ought to be: “ Is it in the work place, providing for the family….? Is it in the home…? Or is it on the road, acquiring goods in the shuttle trade and selling them in the bazaars?” (Kamp 2005, p. 404; Cf Peshkova 2009, p. 259, Bazin 2008).  In Sokh, the peculiar experience of geographical isolation and the lack of opportunities locally for paid employment have heightened these concerns around “proper place.”  Small scale trading between Sokh, Rishton and Ferghana has proliferated as a source of livelihood, but is seen as risky for women since it involves travel far from home and frequent, sometimes quite intrusive, encounters with conscript soldiers and customs officers in order to leave and re-enter Sokh.  It was primarily ‘divorcees’, I was often told (a euphemism for women who had not had contact with husbands for several years) who undertook this work, and older women whose mobility would avoid bringing dishonour upon their family. 

At the same time, decreasing opportunities for skilled employment locally and the growing costs of higher education mean that boys are typically favoured over girls in decisions over whom to send to University.
 Diplomas issued in Tajikistan are no longer recognised in Sokh (as elsewhere in Uzbekistan), disincentivising further study in Khujand and Dushanbe, and diminishing the prospects of further study for those young people not fluent in Uzbek.
  Today, when young women from Sokh do undertake further study, it is typically for a two-year medical training as a nurse or medical assistant. Zukhro, whose seventeen-year old daughter was training to be a midwife in the city of Margilan, seventy kilometres from Sokh, would often complain about the corruption that devalued the qualification she received and the gossip that surrounded the fact that she and her husband—themselves both highly educated—had allowed their daughter to study.   

During the internship (praktika) last year, most of the girls from Sokh just stayed in the village and paid 10,000 sum to get the teacher’s signature on their grade-book […]  I tried to get Ilkhom-aka [one of Sokh’s two gynaecological doctors] to take her on but he refused, saying that the Margilan training was no good. “We’re dealing with people’s lives”, he said to me, “and she can’t even make up the right [clinical] solution.”  

Zukhro was also anxious about how her daughter’s studies would affect her marriage chances.  “People talk if a girl studies. They worry that she will become too direct.  They gossip that if she’s been away from home, living in a dormitory, she won’t be a virgin and will embarrass them.” 

Women’s ‘lack of study’ was one reason that I was often given that wives did not accompany their husbands to work in Russia, and why the migration of unmarried women was virtually unheard of. “Our women don’t speak Russian” one middle-aged neighbour told me categorically, when I asked him about the gendered organisation of migration, shortly after he had returned from several seasons’ work in Omsk.  Not knowing Russian would leave women unable to obtain work and vulnerable to abuse, he insisted, and there was no point a woman being in Russia if she could not contribute to the couple’s earnings.   More generally, the nature of barracks-life in Russia, in which migrant workers typically lived cheek-by-jowl in rented apartments, converted shipping containers or railway wagons, meant that it was impossible to maintain the gendered relations of respect (hurmat) that were critical to Sokh sociality.   At an evening iftor gathering to celebrate the breaking of the Ramadan fast, Tolibjon, a minibus-driver in Sokh when he was not working in Russia, elaborated on the claim that the Russian building-site was no place for women “from here”.  Contrasting the situation in Sokh with the “relaxed” gender roles that existed in Uzbekistan’s cities, he remarked:  
“If I want to call round on Parviz, for instance, but he is not there and only Sayora is home, I should wait outside, or come back later.  If I go inside she’ll be embarrassed.  So just think how it would be if we were all living in a [railway] wagon together [laughing].  “Can I come in?!” No, that wouldn’t work.  I have to show him respect.”  

Locating nomus

Perhaps the most significant factor in constraining young women’s mobility in Sokh, however, is the expectation that they must marry before their early twenties—an expectation that does not seem to have been challenged either by Soviet era discourses of women’s emancipation, or by the increased costs of getting married in the post-Soviet period.
  As Harris (2004, p. 99) has argued in the context of Khatlon region of Tajikistan, “daughters are big responsibilities for their parents, as they need constant watching to ensure they never disgrace the family. This is one reason [parents] are rarely averse to marrying them off young”.  Certainly, among those Sokh teenagers and their parents whom I came to know from teaching at the Yangiaryk technical college, it was concerns to maintain young women’s honour (nomus) as much as economic considerations that informed decisions over whether to allow daughters to study beyond school.  Few young women continue studying beyond marriage, because the appropriate enactment of conjugal deference depends in part on staying dar khona, at home.  

It is in this respect that we need to bring an analysis of domestic spatial relations into a discussion of migration strategies. Scholars of gender relations in Central Asia have regularly highlighted the degree to which family honour is felt to depend upon—indeed, to be effectively embodied in—the behaviour of its younger female members (Tett 1995, Harris 2004, 2011, Niyozov, 2004, Northrop 2004, Halvorson 2005, Kasymova 2005, Temkina 2005, Harr 2007, Werner, 2009, Zanca, 2011).  Relatively less explored are the dynamics through which honour and respect are also spatialised: materialised in the very architecture of the home, the mahalla and its public spaces; and articulated through the arrangement of bodies in space, from the sacred (manifest, for instance, in the gendered organisation of religious rituals) to the most mundane (such as the subtle practices of deference and respect that determine who, in a packed public minibus, should give up their seat to whom).  Morgan Liu, in one of the few ethnographic studies to stress the spatial dynamics of authority, has shown how the very architecture of the Uzbek mahalla condenses, embodies and teaches a particular configuration of deference and respect: “authority forms a spatial field,” Liu argues, “because the operation of authority is irreducibly tied to the specific attributes of mahalla spaces—their configurations, their connections, the visual and sonic qualities […].  Spatial contexts, constrain, channel, and enable how authority is exercised among people” (2002, p. 95).  Acknowledging authority entails, quite literally, conceding to differential emplacement within domestic and public mahalla space (cf. Rodman, 1992).

In Sokh, the burden of demonstrating nomus, spatially and socially, falls differently on different members of the community.  Many young men would stress the obligations incumbent upon them to care for parents—and read a failure to return from Russia by one of their contemporaries as a failure precisely to handle these considerable obligations of filial duty.  For young brides, by contrast, demonstrating nomus is inseparable from a commitment to staying in her husband’s home: to the extent that cousin marriages were often favoured precisely because they made it near impossible for a young bride to leave her husband’s home without rupturing a much larger network of family relations (compare Harris, 2004, p. 113).
  When I asked Parviz and Sayora (the couple with whom I lived, who were cousins once removed) whether the two would ever consider leaving for work in Russia together, Parviz responded directly: “If she goes, who would look after the house?”  Maintaining the house is not simply a practical concern (there is land to be cared for and property to be maintained) but the vehicle for sustaining social relations.  It is the house with its door open ajar, able to welcome guests, that signals that normal family life is continuing; that a physically absent husband or son is still “here”, still able to participate—at least as a potential— in a dense mahalla sociality (cf. Dalakoglou 2010).  

Within this configuration, the mobility of the daughter-in-law is at once particularly important (it is she, after all, who comes in to the family, enabling it to continue), and particularly fraught with risk.  Structurally and linguistically, the bride is both of the household and extrinsic to it, particularly until the birth of her first child. She is, quite literally, the one who has “entered” the household (kelin, from the verb kelmoq, to come).  This insider/outsider dualism is reinforced through multiple small behavioural practices that stress a kelin’s conditional incorporation into her husband’s household, including the expectation that she rise before other household members in the morning, the asymmetrical use of imperatives and honorifics (sen/siz, tu/shumo), the prohibitions on addressing her husband’s family members by name, and the host of sayings that remind a growing girl the importance of accepting the fact that she will inevitably leave her natal home to become a stranger in another’s.

This ambiguous status can result in a vigorous and quite explicit policing of behaviour by parents and in-laws.  But it is also manifest non-verbally, by ensuring that the kelin is quite literally “in her place”.  There is, for instance, a distinct spatial practice to welcoming guests, serving tea, or greeting new arrivals to a courtyard or room.  Guests and senior household members will be invited to move “up” the room to the position of honour when entering a new group; those who are serving will typically stand close to the door until others in the group have taken their place (cf. Beyer 2009, p. 16-18).  This elaborate spatial practice is particularly visible at ritual celebrations, when each seated member of the group might move place several times as new, more senior members, enter the group.  But it is also visible in the mundane dynamics of domestic spatial movement within the nuclear family.  In the home of Parviz and Sayora, for instance, Sayora would move away from the warm back wall of the house when Parviz arrived home, placing herself with her back to the front door as she served him tea.  If male friends arrived, Sayora would withdraw completely, to the guest room (meimonkhona) (which also served as a second bedroom) or to the unheated outdoor kitchen, entering only to bring in food or remove empty dishes.  

There are more subtle ways in which respect is manifest through “staying put”.  I was often told that in the arrangement of marriages, it was the female relatives of the prospective husband who had to initiate the search.  “It is considered wrong for the daughter’s relatives to look for husbands.  You have to wait to be asked!  There might be two years when they will come and ask for your daughter’s hand; after that they will look at you and say you are too old,” Zukhro commented when I visited her one evening after her daughter had returned from Margilan.   After her marriage, the young bride is expected to remain emplaced quite literally for three days: she sits behind a brightly-coloured curtain (chodar) tied up in the corner of the kelinkhona, the room that has been decked out with her dowry to welcome her to the new home, to protect her from the evil eye (cheshm).  She is then expected to demonstrate service to the family that she has joined, able to return to her natal home to visit only after a ceremonial period of service (referred to in Sokh as yak kam bist (‘nineteen’, to designate the period of service)). This ritual emplacement enacts a deeper symbolisation of domestic space: a well-functioning family is perceived to be one in which the husband’s primary field of action is outside the home (at work, in the market, at the choikhona), whilst the woman is responsible for maintaining home and being there.
   

This socio-spatial organisation of service and respect is not necessarily experienced as oppressive.  For women who are able to exercise autonomy in the home (a privilege that comes with age and with the prospect of moving out into a separate household), the home can be a space of warmth, of agency and of a dense and sociality with a network of female friends.   In Uzbek-majority regions of the Ferghana valley, Svetlana Pehskova (2009) has shown how the home can become an important site for the articulation of a gendered Muslim conviviality: a safe and sociable space rendered sacred through the work of prayer and the actions of authoritative women leaders (otinchalar).  Aliaa Remtilla has shown in the context of Tajik Badakhshan how the house is the spatial centre of a dense network of relations in which female householders are enmeshed.  Being a fully-fledged woman depends upon becoming khonador—being “sedentarily located within a house” (2010, p. 3).

And yet the connection between female nomus and maintaining the home is one that can also, and often was in Sokh, spoken of as a huge constraint upon women’s freedom.  When I asked Sayora whether she had ever been to Tashkent, Uzbekistan’s capital, she laughed saying that she hadn’t even been to Ferghana since she was fifteen years old because “he [her husband] won’t allow me.” After marriage she had been obliged to give up the paid work she had in the local printing office (tipografiia).  It is usual in Sokh for a kelin to have to ask permission from her husband or mother-in-law to leave the domestic compound (though there is wide variation in the degree to which this practice is enforced).  Visits to a kelin’s natal home are often highly regulated by her husband’s relatives (and may not be permitted for some weeks or months after marriage).  And her comportment outside the home can be the object of social commentary and sometimes hurtful gossip.  The most dramatic instance of domestic violence that I was privy to in Sokh targeted a kelin who had attended the wedding of her younger brother (a relative with whom she was expected, after marriage, to maintain a healthy distance), and who was rumoured at the wedding party of having danced too freely with her natal family’s relatives.  According to the kelin’s recounting, her actions had offended her husband’s family not just because she had attended this wedding at a time when her husband was expecting guests, but because by dancing at that occasion (even, as she put it, when “everyone was dancing there, children, women, everyone!”) she was deemed to have acted out of keeping with the modest comportment expected of her.  

Dealing with spousal absence

It is in this context, I suggest, that we need to explore how spousal absence is transforming female mobility and its moralization.  Women’s experiences in this respect were far from uniform: the degree to which a husband’s absence was experienced as enabling or constraining varied considerably depending on a woman’s age, the number of children that she had, the land and livestock she had to tend, whether or not she regularly received remittances, and whether or not she lived in her in-laws’ house or alone with her children.   For some Sokh women a husband’s absence was spoken of as a liberation of sorts: from excessive chiding, from the demands of ensuring that the house was clean and that meals were ready for his arrival home, and sometimes also from domestic abuse.  Rukhshona, whose husband had worked seasonally in Russia over the preceding three years, used to joke that she was happy to have an absent husband so long as she was provided for: “if he sends me cash every month, I don’t ask what he gets up to.  And it is quieter at home without his demands.”  

Rukhshona lived close to, but in a separate khona from her in-laws and was able to dispose directly of the remittances that her husband sent as she deemed best.  In her husband’s absence she had been able to become more involved in community responsibilities, initially as a member of the mahalla women’s committee, and more recently on short term contracts to identify needy families for the distribution of humanitarian aid.  When Sokh became the focus for several development projects in the mid-2000s, Rukhshona’s background in the women’s committee, together with her fluency in Tajik, Uzbek and Russian meant that she was frequently invited to attend trainings and seminars in Ferghana city on first aid, maternal care for infants, and earthquake preparedness.
  Her single-story home regularly had piles of leaflets and bags of clothes stored in a corner for distribution to mahalla women.  Although her frequent travels sometimes elicited taunts from border guards as she left and re-entered Sokh, Rukhshona’s age and status as someone educated, who had raised children, afforded her relative freedom to come and go in her husband’s absence. 

For other young women, particularly those who have not yet borne a child, a husband’s absence could often exacerbate, rather than moderate, the degree of control exerted by in-laws (cf. Harris 2004, p. 148 Zanca, 2011, p.160-1).  Many newly-married husbands depart for Russia within weeks of their wedding, giving couples little opportunity to get to know one another, and leaving the new kelin to negotiate roles and relationships with her in-laws without a husband’s mediation.   Some Sokh women found themselves taking on a substantial physical burden as wheat and rice crops that would otherwise be tended by husbands became their responsibility.  Others complained that they found themselves marginalised in the disbursement of remittances, particularly when day-to-day living expenses were “trumped” by the costs of participation in lifecycle ceremonies for a relative or member of the mahalla.  In the mid-2000s it was usual for men in Russia to transfer money by bank to Rishton or Ferghana (though it had recently become possible to receive remittances in Sokh too), such that it was typically male relatives of an absent husband who received (and often subsequently distributed) the money that had been sent (cf. Olimova and Kuddusov, 2007. p. 75-84).  

Perhaps the greatest pressure for women, however, concerned the expectation that they should bear a child within their first year of marriage.  For many of the women I interviewed, children were crucial not just to becoming a fully-fledged member of the in-law’s household; they also represented the prime guarantee that a husband would eventually return, even if he was absent for a number of years without regular contact or news.  Infertility (or even suspected infertility) was often deemed valid reason to divorce a bride, and many women felt that if they did not give birth to a child (and eventually, to a son) this would heighten the prospect of being left for a “second wife” [ikkinchi khotin] in Russia.  One young bride, Fotimahon, who had married during the winter that I lived in Sokh, spoke of her sense of failure at “delaying” her husband, Jamshed’s, departure for Russia because, by the following May, when I returned to visit, she had not yet fallen pregnant.   She was taken for expensive ultrasound scans in Ferghana, the cost of treatment calibrated by her marital family against the price of building a separate home on a recently-allocated land-plot. When I visited the couple, I was invited to decipher the extensive prescription that Fotimahon had been given in Ferghana (“was this genuine, or a scam to sell more medicine?”) and to share my perspective on the dilemma they were discussing: should Jamshed leave, nonetheless, in order not to miss more months of the Russian building season that was already well underway?  Or should the couple continue to try for a child?  
The reality of men’s working lives in Russia means that the number of Sokh men in long-term relationships with “second wives” in Russia was probably considerably fewer than the densely-circulating rumours in Sokh implied. 
   And yet for Fotimahon, as for many young kelins, the perception that their husbands would have relationships in Russia with women who were at once sexually experienced and materially powerful was very real indeed.  As Sayora put it: “every man from here has got his Galochka, his Tanyushka in Russia”, conjuring, with the affectionate, diminutive form of these decidedly Russian names, a realm of intimacy from which she was excluded. Such liaisons were often laughed of as temporary and pragmatic responses to the emotional and material privations of life in Russia—particularly since lovers in Russia often also offered a degree of domestic security to migrant men, and help in remaining legally documented.
 Russia was discursively distanced in such talk— a place of autonomy and freedom, perhaps, but also of shocking disregard for the welfare of parents and siblings.  But talk of second wives and the (perceived) sexual freedom of life in town also came to inflect local concerns, for those who remained behind, about the practical and moral entailments of staying put. 
Mehrigul, a half-Tajik, half-Tatar mother of four and a close friend of Rukhshona is typical of those who found themselves ‘waiting’ for a husband’s return, fearful of divorce in case it left her without a legal claim on the house where she lived, and embarrassed about the gossip that would ensue if she returned to her parents’ home.  Mehrigul’s husband had left for work on a building site in Kazan in 2000, promising to send her remittances every month.  In fact he had stopped sending any money just a few months after leaving Sokh; letters and phone calls petered out shortly thereafter.  After two years ‘waiting for him to come back’ Mehrigul made enquiries through other men from her mahalla working in Kazan’ who confirmed what she feared: that her husband had moved in with a ‘second wife’, a Russian named Natalya, and that he had no intention of returning soon to Sokh.   Unable to persuade him to return and unable to leave her smaller children to go and search for him in Russia, Mehrigul eventually sent her oldest son, in the company of her brother-in-law, to join her husband and Natalya to work in Kazan’.  Without a source of income she felt that she had little choice.  Now, four years later, she received occasional letters and token amounts of money but had little hope of her husband’s return.  She showed me a card that she had received the previous March from her husband and his ‘second family’ in Kazan’:  “Congratulations on women’s day, grandmother!” it read: the card an ambiguous interpolation to kinship, but now as a grandparent to Natalya’s children and her own.  Inside a photograph showed the new family: her husband and Natalya with two small children (“they are mixed [metisy], like my children, see?”), along with her son and brother-in-law gathered for a birthday in Natalya’s Kazan’ apartment.

Women out of place: the mardikor ayollar
For Mehrigul, the indignity of being “left” for a woman who was, by her own account, young, European and “modern” (she used the Russian term, ‘sovremennyi’) was coupled with the economic insecurity of having to earn a living outside the home.  One evening over tea in Rukhshona’s home, Mehrigul told me that two years earlier she had resorted to hiring herself as a day labourer to meet her acute need for cash. Initially this had been an informal arrangement for a wealthy farmer in the mahalla –an extension of the mutual aid (hashar) that all mahalla members were expected to show to one another to complete labour-heavy tasks.  The informality of the agreement, however, and the fact that hashar is typically remunerated in kind rather than in cash made her reluctant to negotiate a price for her labour.  She found herself, as she put it, embarrassed at her dependence, each time unsure whether and how much she would be paid.  It is for this reason that she eventually sought out work across the border, in the nearby Kyrgyz village of Ak-Turpak.  There she weeded and harvested rice for a whole season, sometimes as part of a brigade, sometimes alone.  As a ‘stranger’ in Kyrgyzstan, she had at least been able to negotiate a price for her work without embarrassment, and she had received some of the rice harvest at the end of the season. But the work was hard and Mehrigul was acutely aware that, as a woman undertaking ‘manly’ work for Kyrgyz men beyond Sokh’s borders, she was doubly ‘out of place’ in the eyes of mahalla elders. 

Mehrigul referred to her work with the colloquial word used throughout Central Asia to denote day labour: she had to “go out as a mardikor” [mardikorga chiqish].  She showed me her hands, pulling mine over to compare the grain of our skin, and the toll that this tough out-door work had taken on hers.  Etymologically, mardikor is gendered: the original Persian signifies work (kor) that is undertaken by a man (mard); in its colloquial usage it suggests work that is casual, physically demanding and unskilled.   The mardikor ayollar – literally, “the women doing men’s work”—are thus, even definitionally, a sign of ruptured relations.  In the early 2000s a hit by the Uzbek pop star, Yulduz Usmanova, played on this predicament, the lyrics offering a guarded critique of the conditions that lead women to sell their labour “cheaper than hay”. Usmanova’s song, entitled mardikor ayol (mardikor woman) would often accompany the mini-bus journey between Sokh and Rishton—ironically, the very road on which mardikors would gather early in the morning to hire their labour to farmers across the border. “Has the world turned?  Have true men died out?” Usmanova singer asks in the final verse:  “Why have our songs grown sad?  Ah, women have become mardikor.”

By the mid-2000s, it was indeed women who predominated in the mardikor markets.  It was this, according to Mehrigul, that meant that she was poorly paid, for there were “too many” people chasing too few jobs.  In 2004 the going rate for a female mardikor hired for work in Batken was a daily wage of 35-40 Kyrgyz som ($1), with the expectation that those employed would also be given tea and a plov meal at the end of their work.  Men were paid double that amount, the differential rates reflecting the relative scarcity of their labour.  In Batken town, where moderately wealthy farmers would regularly hire Tajik women (from Lakkan, Tajikistan) to work on their land during 2004-5, the 55-year father in the family with whom I lived would often complain about the lack of male labourers:  “All their men are in Russia.  If you want to hire men, you’ve got to be there by five in the morning.  And they can set their own price.  But women – there are loads of them [toltura]!”   

In the densely populated Andijan oblast in the early 2000s Deniz Kandiyoti found that mardikor who hired their labour came from households “where labour resources far outstrip their access to land and where opportunities for alternative earnings are severely limited” (2003, p. 239).  This is also the case in Sokh, where land shortage is acute.  But the appearance in Sokh of women in this paradigmatically male line of work was read as a mark of moral as well as material decline.  As Mehrigul elaborated, women who worked as mardikor were assumed to have been abandoned by their husbands, either through alcoholism or illness or by failure to return from work abroad.  Moreover, the stark ethnic hierarchy that characterised the mardikor market around Sokh, in which it was, almost without exception Kyrgyz men hiring Tajik women to work on their fields, intensified the sense of something “gone wrong”.
  
Conclusion

The experiences of Rukhshona, Fatimahon and Mehrigul point to the variety of ways in which Sokh women negotiate the demands of ‘staying put’ at a time of migration. If for Rukhshona a husband’s absence has enabled her to attain greater authority within her mahalla, Mehrigul’s ambiguous incorporation into a world of waged day-labour reminds us that not all mobility is experienced as liberating.  For all three of the women, a husband’s absence has fostered new reflection on the demands of Sokh social and sexual mores, the organisation of domestic hierarchies, and the tension between moving, working and staying put.  Analytically, each of these cases points to the importance of exploring mobility relationally. This is so in the obvious sense that the long distance migration of one person can significantly constrain (or necessitate) the mobility of other household members.  But it is also true in a second sense: that decisions concerning who should be sent abroad to work need to be situated within embedded understandings of authority and respect—understandings that shape and determine whose mobility is celebrated and whose deemed transgressive.  
This is the ‘relational mobility’ of my title.  But there is also a politics at stake here, which we need to attend to if we are to understand the proximal and long-term implications of gendered out-migration. If for young Sokh men of school-leaving age, long-distance migration to Russia can consolidate their status as men, affirming their mobility and enabling them to acquire the skills, habits and social recognition that earlier generations would have acquired through service in the Soviet military, for the border-crossing, gender-bending mardikor ayollar, the mobility that is compelled by economic hardship or social abandonment can be a source of anxiety, gossip or rumour as much as of transformative potential.
  In a patriarchal domestic setting, where female movement within and outside the home encodes family honour, even unauthorised dancing by a kelin at a brother’s wedding can be movement out of place.   

This tension between a discourse centred on women as properly ‘staying put’ as a mark of right relations, and the economic realities often faced by women whose husbands are working abroad, has implications for the scholarly analysis of labour migration from Central Asia—and eventually, for the way in which more gender-sensitive migration policies might be developed.  Analysis of migration and its impacts are still dominated by macro-level studies focused on how many people are on the move, how much money is being remitted, and whether or not migration should be regarded as an economic ‘good’ for sending countries.  When gender is incorporated into analyses, it is more often as a dichotomous variable used to differentiate statistics (how many men and women are leaving?) than as a relational, mutable and socially organised configuration of identity.  
In diverse Central Asian contexts, we have yet sufficiently to ask what gender means for migration, from the decisions over who should leave to the structuring of labour markets in receiving countries; from the distribution of care to the reconfiguration of gender relations upon a migrant’s return. Nor, conversely, have we sufficiently asked what migration means for gender: how migration, to borrow Osella and Osella’s words, “feed[s] into local frameworks of self and subjectivity” (2000, p. 117).  In Sokh, I suggest, embedded and historically grounded understandings of honour and respect profoundly shape the social organisation and moral navigation of domestic and long-distance movement. But protracted male out-migration is also transforming the stakes of those very categories through a renewed emphasis on social conservatism and the home as a site of socio-spatial continuity.  This is reflected in the importance of houses as sites for the investment of remittances: in building, repairing, adding new rooms and redecorating old ones.  It is also reflected in the emphasis on the home as a place of ‘right relations’: the domain in which so’xchilik is enacted and enforced; the space in which all important community rituals are conducted; the physical materialisation of ‘proxy presence’ in the face of protracted absence (Dalakoglou 2010, p. 763).  
In exploring the gendered dynamics of migrating and staying in Sokh, I have sought to eschew a reductionist explanation framed either in terms of economic inevitability (a claim that only men migrate because it is economically rational for them to do so) or in terms of a simple attachment to ‘traditional’ gender roles and hierarchies.   Rather, by integrating spatial theory into an account of gendered household dynamics, I have explore the role of socio-spatial continuity to the articulation of a distinct Sokh modernity—one that is profoundly shaped by this region’s exceptional geopolitical identity as an exclave and as a Tajik-majority district in independent Uzbekistan.  
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� All names of people in Sokh are pseudonyms.  In order to protect respondents’ confidentiality, certain identifying features have been changed and individual mahallas have not been identified.  In contemporary literary Uzbek, Sokh is rendered So’x.  I have transliterated the name of the district according to the Russian spelling for ease of reading in English.  I use Ferghana rather than Uzbek Farg’ona to refer to the provincial city and administrative district since this is the spelling more commonly used in English. 


� Atlas is a woven silk fabric of bright colours, traditionally warn in Ferghana. In the late Soviet period, synthetic varieties became available and new fashions, with short sleeves and short skirts, were popular among Uzbek and Tajik women. 


� In a Central Asian context, “household” is a complex and flexible unit, which may include several generations and members not related by kinship (cf. Kandiyoti 1999). For the purposes of the survey “household” was taken to include all of those currently residing together under one roof and constituting one economic unit, eating together bir qozon (around one cooking pot).  The mean household size in Sokh was 6.55, with the lowest consisting of one person, and the highest consisting of 18.  


� A detailed analysis of So’xchilik is beyond the scope of this paper. It can perhaps best be characterised as a discursive framework within which individual behaviour is socially situated and morally evaluated and through which Sokh as a region is imagined to itself and presented to the outside world.  It is a shorthand for talking about the “Sokh way of doing things”, but it also gestures to a particular normative content of that behaviour premised upon cultural conservatism and social control.  


� In a 2004 study, Irina Röhner found that in two Kyrgyz villages immediately bordering Sokh, 8% and 9% of those who had left the villages during the preceding year in search of work were women (Röhner 2007, p. 52).  In my own survey the following year in Kyrgyz villages of the Isfara valley, west of Batken, I found that of 216 journeys undertaken by migrant households over the preceding 5 years, 14.8% had had been undertaken by women.  By 2010, in a repeat survey in the same region, this had increased slightly to 16.7% (242 of 1448 recorded journeys undertaken between 2005 and 2010). This data is explored in Reeves 2008 and forthcoming.  Anecdotally there appears to be a steady shift in Kyrgyz-majority regions of southern Kyrgyzstan towards ‘family migration’ (semeinaia migratsiia) although in Batken province it remains extremely unusual for unmarried women to travel to Russia for work.  Research undertaken by Bakty Kydyrmysheva and myself in Kara-Suu raion of Osh oblast’ in 2010 suggests that there is considerable variation in this respect, with the migration of unmarried Kyrgyz women becoming more common in peri-urban villages neighbouring Osh.  On the traditional Kyrgyz practice of leaving children in the care of other family members see Sanghera, Ablezova and Botoeva (nd).  


� Though see Thieme 2008, Massot 2010, Reeves 2010 for a more explicit attention to questions of gender identity.


� These are themes that I have explored in Reeves (2007, 2008 and 2010b) respectively. 


� On the social significance of weddings and circumcision ceremonies as enactments of community membership and as sites for ritual gifting see Abashin (2003), Rasanayagam (2002, p. 75-102) and Zanca (2011, p. 90-126) on rural Uzbekistan, Roche and Hohmann (2011) on Tajikistan, Werner (1998, p. 238-269) on Kazakhstan, and Kuehnast and Dudwick (2003) on Kyrgyzstan.  On debates in southern Kyrgyzstan over ritual “inflation” as a result of migration see Reeves (forthcoming). 


� Survey data indicate that amongst those people from Sokh who were travelling to Russia for work in the mid-2000s, 10% had first travelled there in search of work before 1991, and it is precisely this older generation who predominate today amongst those involved in market and wholesale trade (Reeves, 2008, p. 91-94).   


� Members of the local intelligentsia would often point out to me that, whereas the majority of schooling in other Tajik-majority areas of Uzbekistan was carried out in Uzbek, the Sokh intelligentsia had actively resisted “assimilation” and were fiercely preserving their cultural identity in the face of its erosion elsewhere.  Great pride was taken, for instance, in ensuring that students competed in Tajik-language Olympiads; one of the school directors regularly travelled to Tashkent to oversee the translation of school textbooks into Tajik, and the older generation spoke anxiously of the fact that many younger people in the region saw fluency in Uzbek as their only real ticket to social mobility in independent Uzbekistan.


� Indeed, on one occasion, I was asked by a Sokh family to send a telegram to Tajikistan from Osh, Kyrgyzstan, to invite family members to their son’s wedding.  Sokh had no mobile phone signal during my period of research, and few homes had a land-line connection.  Telephoning from the telegraph office and telegrams were the primary means of announcing important life-cycle events to distant relatives.  This situation has changed considerably in the half decade since I have conducted fieldwork in Sokh.


� The cost of satellite dishes declined dramatically in the early 2000s, with the result that by 2004 they were a common site in Sokh, available for about $200 from the large wholesale market at Kara-Suu on the Kyrgyzstan/Uzbekistan border.


� Author’s interview, Usto Jahonov, Khujand, March 2005.


� Bibikhon, one of my colleagues at the technical college, an Uzbek ‘from the valley’ (vodiydan) stressed this difference through the relative strength of prohibitions on women’s movement, differences in styles of dress and comportment, and above all through a comparison of mourning practices following the death of a family member, which she characterised as excessively ‘strict’ in Sokh.  Women in Sokh would wear black or dark green clothes as a sign of mourning for up to five or six years after the death of a loved one, she told me, compared to only a year in her village of origin.  


� In the spring of 2004, whilst several of my class of 11th grade College pupils had ambitions to study at University, not one of the graduating women, to my knowledge, actually did so; cf. Falkingham (2000, p. xvi) on the preference for boys over girls in post-compulsory education in Tajikistan.


� Some young people were still continuing to study in Khujand in the early 2000s, but the introduction of a visa regime between Uzbekistan and Tajikistan, and the uncertainty as to whether a Tajik diploma would actually secure employment in Uzbekistan meant that young people, if they studied further at all, would typically do so in Ferghana, Kokand and Margilan, where higher education is in Uzbek. Most young people in Sokh speak Uzbek fluently, since they are exposed to it in school and it is the dominant language of popular culture.  However, young people I spoke to indicated that they struggled with higher education in Uzbek since the terminology was so different from what they were exposed to at school.  Others complained that they felt disadvantaged in the University entrance exams, which assumed that people sitting the exams where native Uzbek speakers. 


� For a detailed analysis of shifting age of marriage in the Qarotegin valley in Tajikistan and a discussion of the pressures to marry young, see Roche and Hohmann (2011); on the role of fear about the possibility of finding a suitable husband because of protracted male absence, see Hegland (2010, p. 20). One of my male respondents in Sokh, who at 24 was making the preparations to marry the 17-year old daughter of his mother’s sister, responded to my question concerning the young age of his bride with the comment “we have a hadith that says, ‘why delay a good deed?’”.  See also Temkina (2005) and Kasymova (2005) on the (renewed) importance of early female marriage Tajikistan. 


� Cousin marriages initiated by sisters were some of the most frequent of those that I observed in 2004-5 in Sokh, though I have not studied their occurrence systematically.  One respondent explained that whilst there was greater risk of a child being born with a disability, cousin marriages were popular because they were more “peaceful”: that is, if either partner sought to leave the marriage, each would be pressured to remain by their respective mother (“otherwise how would she speak to her sister?”) Such marriages were deemed easier in a material sense: the same respondent indicated that sisters could more easily agree to a small dowry (“10 mattresses (kurpacha) rather than 20”) and to curtailing wedding expenses on the exchange of gifts. They also enabled families to ensure that their wealth remained within the family, rather than being dispersed (See also Harris, (2004, p. 103).  


� Bazin (2008) has explored the ubiquity and intense moral resonance of the idea of being outside (lit. “on the street”, ko’chada, in Uzbek), showing how working outside has neutral or positive connotations for men (where it suggests being occupied and busy), whereas the term is fraught with connotations of immoral labour—and prostitution specifically—when applied to women.


� Sokh is located in a seismic zone and landslides in the higher Sokh villages are frequent in winter.


� The realities of 6 or 7-day working weeks in Russia, survival rates of pay and lack of privacy on building sites and in railway wagons mean that opportunities for any kind of intimacy are minimal, and men would often depict the working “season” as a period in which all human needs and desires were subordinated to the uncompromising demands of earning, saving and keeping out of the way of the local police.  For Sokh men who were undocumented in Russia, without a propiska registering their presence in the city, travel “off site” was kept to a minimum and visits to commercial sex workers were fraught with risks.  Keeping a “second wife”, meanwhile, was largely confined to the relatively small group of more established migrants: those who felt at home in the city; who enjoyed the privacy of an apartment and whose earnings allowed them some degree of material comfort and security.  


� I was once invited to the home of Hakim, a wealthy Sokh trader who had recently returned to his mahalla accompanied by Lena, a middle-aged Russian woman from Novosibirsk.  Hakim introduced Lena as his “second wife”, but, as it emerged during conversation, she was also his landlady and the intermediary who secured his trading stall at one of the city’s markets.  As Bloch has argued, we should be wary of assuming that obviously ‘strategic’ relationships in contexts of migration are not also motivated by a search for intimacy. The boundaries between “love, obligation and transaction” are often intensely blurred (2010, p. 2). 


� Dunyo ohi buzildimikan?/ Chin erkaklar uzildimikan?/ Qo'shig'imiz cho'zildimikan?/ Mardikorga chiqdi ayollar.  I am grateful to Abdujalil Abdurasulov for his help in interpreting this song.


� On the Kyrgyzstan-Tajikistan border north of Batken the mardikor market had become so ethnically marked by 2005 that my Kyrgyz host father would no longer speak generically of mardikor but would rather talk of “getting in 10 Tajiks” [onto Tajik alyp kelebiz] when he needed hired labour on his fields.  


� Indeed, in 2006 Uzbekistan’s official religious establishment condemned the mardikor ayollar as contravening shariat by seeking work without soliciting their husband’s permission.  Uzbekistan’s mufti, Abdurashid kori Bakhrovomov is quoted as saying: “[e]ven in the most difficult times our women did not go out on the street and did not become mardikors. It has always been the responsibility of the man to provide for the wife according to Muslim canons” (quoted in Sogdiev 2006). 
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