UTOPIANISM AND SEXUAL POLITICS IN DUTCH SOCIAL MOVEMENTS (1830-2003). 
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Introduction:
It was not before the famous sixties (1965-1975) that ‘The Dutch have stopped being dull’ (Kennedy: 11). Till that time Holland was mainly an old-fashioned, traditional country that had a late industrialisation and in which the different religious and not-religious groups kept each other in balance (pilarization). Gert Hekma will give a more detailed picture of mainstream sexual thinking in The Netherlands. I largely agree with him. However, when you don’t restrict leftist politics to political parties but start from the ideas and practices of left social movements, you partly get a different story about Dutch sexual politics. In this paper I will tell something about the ideas and practices of gender and sexuality in several leftist movements in Holland and in particular about what is happening in the contemporary anarchist youth movements.

In my former publication in the series of workshops on ‘Socialism and sexuality’ (Poldervaart 2001), I explained that one can make a distinction between revolutionary and communitarian/utopian movements. Utopian movements are looking for common values between the activists and try to live up to them (mostly by living in communities, trying to abolish family life); they aim at an enjoyable life in the here and now. Revolutionary movements repudiate direct implementation of their ideals, because their members believe that first the enemy (the capitalist class) has to be overthrown before the ideals can be lived; giving attention to a good life in the here and now will weaken the class-struggle. As a result revolutionary movements (like Marxists and those anarchists who are concentrate on the Big Strike) pay little attention to gender and to sexual politics. Social democrats, influenced by the Marxists hate against utopianism, most of the time also repudiate the idea of living according your ideals because they consider that as not ‘feasible’: to improve the position of the lower classes your politics has to be respectable (‘No sex please, we are socialists’, wrote Hall, 2001, about the British Labour Party).
 Therefore mostly only in utopian socialism and some parts of the anarchist movements you can find a connection between sexual politics and the Left, because they wanted a renewal of life in the here and now. 

I demonstrated in above mentioned  –and other- publication(s) that you can distinguish various utopian (or communitarian) periods in history: dreams about a better world have been more common in some periods than in others. Before 1800, most of the utopians –in the West- were Christian inspired, trying to realize the utopianism of the first Christian communities and attacking the hypocrisy of the often debauched life of the clergy. These utopian communities were called ‘heretics’. In all heretic movements sexuality was a hot issue, because in these movements you have to live according your religion ideals, not only to discuss them in an abstract way.

In mainstream thinking Holland has for centuries a history in which sexual relations were highly controlled in social life (see Hekma). A very old and common Dutch slogan is: ‘behave normally, that’s strange enough’. Such an attitude is not particularly inspiring for utopian thinking. Yet, although Holland before the sixties had never been influenced as much by utopianism as other European countries, we had many ‘heretic’ movements just because Holland was such a religious country. 

In this paper I will tell something about utopianism in the Netherlands in what are considered the last three utopian periods (1825-1850; 1890-1920 and the sixties). At the end I will pay attention to the sexual practices of ‘the’ contemporary (squatters)movement.   

Dutch utopianism around 1830 and the split with socialism 
Before 1880 there were no adherents of Marxist socialism in Holland and scarcely of  anarchist socialism. However, some utopian socialist tracts can be spotted, that is to say some groups proclaimed ideas related to the theories of the utopian socialists, especially those of the Saint-Simonians.

One of these groups in Holland was a religious one: the Zwijndrechtse Nieuwlichters; their commune existed from 1817 till 1833 (Quack, Part VI: 182; 454-5; Becker; Meertens). Although this group emerged before Saint-Simonism in France, it bore striking resemblances to it, as one of the Saint-Simonian leaders remarked (Meertens: 51). The two groups/movements both resisted the idea of sin, opposed the authority of church and state, and advocated free marriage and pacifism. The Dutch group was led by two men and a woman and had about 250 members. Especially the ideas of the Zwijndrechtse Nieuwlichters about sexuality (nobody can be the possessor of someone else, so all sexual relationships can be allowed) were attacked by the government and meant the end of the commune.

Between 1833 and 1835 three books were published about Saint-Simonism, one of which was by Van der Voo, who later became active in the Dutch Freethought Movement. In these books Saint-Simonism was propagated and Saint-Simon was referred to as ‘the Saviour of the Proletariat and of Women’ (Meertens: 17-30).    

About twenty years later, in 1855, the Freethought Movement was founded, and its members translated and edited the work of the Saint-Simonians; besides they wanted ‘to honour the memory of Robert Owen’ (Noordenbos and Spigt: 30, 35).

In Holland it were the freethinkers who initiated and stimulated discussions about ‘the social question’, women’s emancipation, sexual reform and birth control (Nabrink: 52-4).  

Until around 1885 the Freethought Movement consisted of radical liberals as well as socialists; up to then there had been few differences between these two political groups. The socialists were members of the Dutch section of the First International, but up till then all kinds of utopian ideas were allowed. So wrote the leader of the Dutch section, Hendrik Gerhard, around 1870 the utopia ‘The Future’ in which he advocated universal suffrage, in particularly for women, the abolition of the nuclear family, the education and care for children at communal houses and the abolishing of money (Vrankrijker, de: 16-24). Gerhard was also one of the founders and the first chairman of the Dutch Social Democratic League, founded in 1881, the only socialist League in those days in Holland. But when after some years he had to give up this chairmanship to make way for the famous Domela Nieuwenhuis, most of the utopian ideals disappeared from the League. When Domela, and with him the League, changed in an anarchist direction, and Domela concentrated all his energy to the Big Strike, women’s emancipation and living your ideals in the here and now disappeared from the League’s agenda. 

In 1884 there was a split between the freethinkers and ‘the’ socialists, when the freethinkers criticized in a bill the violence propagated by scientific (=Marxist) socialism (Noordenbos and Spigt: 103). In 1893 the Social Democratic League spoke out against parliamentarianism. This led to another split and the founding of the first Dutch socialist party: the Social Democratic Workers Party (SDAP). This party based its ideas on the teachings of Marx and strived for the conquest of political power and became the most important socialist party in Holland. The freethinkers and left-wing liberals who played such an important role as intermediaries between the various groups sympathizing with socialism (and all utopian ideas about the women’s question, sexual reform and the abolishing of the family) were ignored by both social-democrats and anarchists alike.    

Yet the SDAP and anarchism of the Big Strike were not the only manifestations of socialism in Holland. Inspired by the cooperative and self-help ideas of the left-wing radicals and the ‘turbulent years of the nineties’, some socialist sympathizers looked for a third road: ‘interior colonization’. 

Dutch utopian socialism around 1900: the ‘colonies’ (1890-1920)

The period around 1900 is considered as the fifth utopian period (Poldervaart 1993 and 2001). As elsewhere, in Holland the nineties were the years of great social compassion: the radical liberals became more radical, all were committed to the social question but only some of them joined the SDAP (because many wanted to alleviate the -violence of- the class struggle).
 Against the background of student protests (especially in 1892 (Hagendijk)), revolutionary changes in the arts (impressionism), in literature (‘Movement of the Eightiers’ who fought form-conventionalism and favoured ‘personal and inner feeling’) and science (including not only rationality but also subjectivity) and the rise of a huge women’s movement, ‘third-way’ socialism arose, protesting against would-be respectability, laissez-faire economics and social injustice. 

‘Third-way’ socialism wanted to live their ideals in the here and now by establishing agricultural colonies, combined with consumer and production cooperatives. In this way these socialists wanted ‘expunging capitalism from the inside’ (Becker and Frieswijk). Between 1890 and 1920 more than ten colonies were founded in Holland, fiercely attacked by the social democrats and anarchists like Domela Nieuwenhuis. Most famous Dutch colonies were Frederik van Eeden’s ‘Walden’ and the ‘International Brotherhood’ of the Christian anarchists. Although Van Eeden stated: ‘Actual change of someone’s personal conditions of life has priority in my opinion. That is our first duty’ [and not parliamentary action] (Becker and Frieswijk: 43), he didn’t talk or write about sexuality and expressed only romantic ideas about women.
 In the colony ‘International Brotherhood’ gender and sexual politics were important issues, but the leaders gave sexual politics a special content. As the Saint-Simonians had done before (Poldervaart 1995), the leaders emphasized that ‘female’ values should also be taught to men. The Brotherhood colony promoted ‘female’ qualities to everybody, especially at their Humanitarian School (that existed till 1931). They wanted to break down the boundaries between the private and the public and to transform boys and girls into ‘people’ with ‘soft’ qualities and empathy by promoting these characteristics as being common values (Poldervaart 1995).  But contrary to the Saint-Simonians they started the movement ‘Rein Leven’ (Pure Life) in which sex only was permitted between heterosexual couples if there were feelings of love (Nabrink: 145-146 and 182; Weert, de: 8-9). Enfantin, the leader of the French Saint-Simonians pleaded around 1830 for more sensual feelings, while 70 years later in the Rein Leven-movement sensual feelings were not allowed to dominate the lives of a couple. At the same time Rein Leven alluded to a new sexual morality and advocated greater openness in matters of sexuality, respect for a free relationship without marriage and sexual education. (I consider their mastering of sexual passions as belonging to the same utopian protest, see note 2)

Around 1900 radical sexual politics was for the most part absent in Dutch socialism. While utopian socialists in other countries in this period expressed radical ideas about sexuality (for example Lily Braun in Germany, Madeleine Pelletier in France, Edward Carpenter and Olive Schreiner in England and Greenwich Village feminists in the United States (Poldervaart 2001), utopian ideas about sexuality in the Netherlands were restricted to the Rein Leven movement. 

In the Dutch women’s movement of that time
 only some feminists were active in the struggle against the double moral standard, prostitution and unmarried mothers and a very few in the Neo-Malthusian League. These feminists did not speak openly about sexual freedom or female sexual desires because it was very difficult to talk and write about sexuality in those days in Holland. Although they were involved with the working class (their journal aimed to teach methods of contraception especially for that class), they were considered ‘bourgeois’ by the socialists. Only one of these feminist, Maria Rutgers-Hoitsema, signed the call for fair treatment for homosexuals in 1912 (Everard:163). 

The radical sexual politics of the sixties (1965-1975) and feminist’ reactions.

Till the sixties ‘the Netherlands was a conservative country, but afterwards that changed very quickly. No other country in West Europe changed more in the sixties as Holland (Kennedy: 10). After a decennium full of Provo’s and rebellious Catholics the Netherlands became a forerunner in tolerance and progression. In 1965 the protest group Provo arose, the first protest group of the sixties in Europe. The Provo’s were the most cheerful rebels in Holland; they showed a combination of utopian ideals, absurd actions and serious reform plans (Kennedy: 132). When they buried themselves in 1967 (because all regents and media were so positive about them) they were followed by the feminist action group Dolle Mina in 1970, according to Kennedy (p.137) ‘one of the most fascinating movements’, because they combined Provo’s playful element with all kinds of important issues for women. In the meantime, like in other countries, also the student- gay- and commune movements started. But Holland remained an exception by the quick radicalisation of the sexual reform movement (see Hekma’s paper), the playful anarchism of Dolle Mina and of the successor of Provo: the ‘Kabouter’ (gnome) movement. The ‘Kabouters’, particularly active in Amsterdam, mixed their serious proposals for a better, environmental town with all kinds of provocative actions (helping the just started squatter movement, smoking marihuana in public). As a result Amsterdam was called the ‘magic centre’, attractive for all kinds of hippies from all over the world.      

Kennedy tries to give an explanation why The Netherlands changed so quickly. According to him the most important reason is the behaviour of the Dutch regents, who operated in a careful, paternalistic way, convinced that resistance to these inevitable developments would be hopeless (Kennedy: 15-21;149-150). Of course, this attitude of the regents has to do with the long history of the pilarization that demands endless negotiations and pacification politics. To maintain their power, many renewals had to be accepted, according these regents. (One can say that they, with this politics, ‘define deviancy down’ –Kennedy:150- but that goes too far for this paper).

In all the movements of the sixties, sexuality was considered as a something good, something that would make the world happier and would end capitalist competition (Hekma 1990: 117). Also in the beginning of Dolle Mina, emancipated women were seen as women who had many sexual experiences. But this positive attitude to sex changed with the  consciousness-raising groups of the women’s movement, started in Holland from 1973 on. In these groups women for the first time told each other their own experiences with sexuality, and it seemed that sexuality for many women had to do with feelings of fault, fear and shame. The sexual revolution had neglected the gender question. For many feminists it was clear that their sexuality has something to do with their female identity, so for years in the feminist movement women tried to formulate their ‘own’ female sexuality, mostly described as ‘soft’ and ‘erotic’ (vanille sex). This ideal of female sexuality influenced also the lesbian movement: Butches were not appreciated so much any longer. At the same time the lesbians were considered as ‘better feminists’, because they had escaped the ‘compulsion to heterosexuality’. Particular radical feminists, who saw the men as the oppressors, considered this compulsion as their central point of analyse. It was also radical feminism that brought in issues as sexual violence (rape, pornography, sexual abuse of women and children). Sexuality became a dangerous issue and female sexuality was considered to be in opposition with male sexuality (Eggermont: 40).         

In the eighties different changes happened in the feminist discussions about sexuality. In 1982 the lesbian journal Diva was published in which another attitude to sexuality was propagated: naughty, pleasure, desire. The same year the Diva-women and other women’s groups organized an important women’s festival (Melkwegvrouwenfestival) with the aim ‘to combine politics, play, pleasure and work, because many women are only busy with struggle’ (Tonkens and Volman: 60). It seemed that the old, essentialist attitude to female sexuality had disappeared, although it took years before the differences between ‘the moralists’ and ‘liberationist’ had diminished. Already at the next Melkwegvrouwenfestival, in 1985, feminists reacted far less negative than at the first one. Between 1982 and 1985 ‘repression of women by sexuality’ changed to ‘liberation of women by sexuality’ and ‘liberation of the female sexuality’. Tonkens and Volman (p.68) concluded, however, that not so much had changed: what is maleness and what is femaleness remained. Only lust, first a characteristic of maleness, was now included in femaleness.          

At the same time that feminists made sexuality no longer their central issue, commercialised sexuality became more and more public. ’Sex sells’ (see the billboards and commercial T.V, which started in Holland in 1989) and because mostly female bodies are being shown, the world has remained a heterosexual, male, world, despite the sexual revolution and feminist actions.

Sexual practices in ‘the’ contemporary anarchist/utopian movement: beyond identities?

After in the eighties the dominant women’s movement became more and more institutionalised and the (Marxist influenced) student movement diminished, the importance of the anarchist squatters’ movement grew in the Netherlands. From 1982 on (till some years ago), in accordance with the pacification politics of the Dutch government, local governments bought squats. In this way the threat of vacation disappeared and allowed the squatters to organize all kinds of initiatives, directed to their own subculture and to action groups not directed to squatting. Very soon a large squat subculture arose: buildings with common ownership, food cooperations, Local Exchange Trading Systems (LETS), punk music bands, festivals, research groups, groups helping refugees, groups against nuclear energy, environmental groups, publishing firms, internet providers, mobile kitchens, info shops etc. The aims of the squatters’ movement changed in the eighties more and more from squatting (although that remained one of their activities) to expanding their utopian ideals in their subculture, together with criticizing all kinds of abuses in the society.
 Their international contacts expanded too. Therefore from the nineties on one speaks about ‘the’ movement: a (international) network of different protest groups (from 1999 on, after ‘the Battle of Seattle, also called ‘the globalisation-from-below’ movement).

In the eighties the squatters’ movement not only expanded to all other activities that criticize society, but the movement was also confronted with feminist squatters, joined in separated feminist groups. These feminists continually criticized the male squatters in their behaviour and attitude. ‘Nowhere feminism has had such an influence as in the squatters movement’ (Huijsman: 221) and ‘Particularly the men have changed by feminist women’ (ibid: 250). However, there was almost no contact with the institutionalised women’s movement and the regular media wrote only about male squatters; therefore only insiders knew that about half of the squatters were women.

Analysing three different journals from ‘the’ movement (from 1988-1993) Van Tricht concluded that the feminist slogan ‘the personal is political’ became more and more important and got the meaning of living your ideals in daily life (Van Tricht: 28). After the feminist struggle in ‘the’ movement it was gradually accepted that ‘self-criticism and personal change are not apolitical – refusing to be what the system requires you to be is a profound and powerful form of direct action’.     

What about the sexual politics of ‘the’ movement? In the eighties the squatters’ movement had some active lesbian and gay groups, but these groups seem to be disappeared in ‘the’ movement of the nineties. What happened?

When I got involved in ‘the’ movement, in the middle of the nineties, I was astonished and glad seeing so many gender bending cloths. Boys in skirts or with make-up, girls with bold heads or with a very feminine outlook: apparently no problem. To be ‘queer’ is nowadays a very common phenomenon in ‘the’ movement. I haven’t had enough time to research that further, therefore I will give some examples of contemporary queer –manifestations of ‘the’ movement:

- already some years every Monday evening there is a queer night in Vrankrijk (a big squat in Amsterdam), ‘for queers, homo’s, bi’s and all people who fall between’

- in Utrecht there exists a (very small) Queerguerilla group

- for 5 years in the (international) movement there is ‘Queeruption’, an annual festival of queer culture. From their announcement: ‘Queeruption is non-commercial! Queeruption is Do-it-Yourself! We draw no line between organisers and participants. We seek to provide a framework (space, co-ordination) which you can fill with your ideas. It will include workshops, music, demonstrations, film, art, performances, (sex) parties, picnics, games and any other activities your feel like trying!

What is queeruption? What is queer culture? For expression and exploration of identity. Climbing over the artificial boundaries of sexuality, gender, nation, class! Against racism, capitalism, patriarchy and binary gender repression’. Contact: www.queeruption.com/queeruptionV/2003.htm.  (the announcement gives also different email-addresses) 

- an international and national activity in ‘the’ movement is the annual Ladyfest.  From the Dutch programme this year: ‘Ladyfest is a non-profit, cultural-social-political event run by women (but all are welcome and encouraged to attend). Our mission is to provide a forum in which women of all ages and backgrounds can celebrate, showcase, encourage and discuss the artistic, organizational and political talents of women in the context of feminism, gender and sexuality. Though this event we want to break down stereotypes and challenge the sexism that women face in every day life’. And: ‘this is a DiY fest’. On their website (http://www.ladyfestamsterdam.org) you can find some background information: the first Ladyfest ever took place in Olympia, Washington in 2000, the following year similar events took place across the USA and also in Glasgow, Scotland. In 2002 the first Ladyfest took place in Amsterdam, in different squats. This year it was from 27-31 of August (I gave a lecture there about Dolle Mina). Some of their other activities (see their programme): Excursion to Homodok; drag king; a dreckqueenshow about fluid sexuality; a movie about Feminist Pornography (to help women become sexually empowered); a short movie called ‘I wanna be  a butch’. But also workshops about ‘beyond rape’, selfdefence, ‘women on waves’ (abortion), migrant women’s organizations.  The organizers told in the program that they are for a long time active in Feminism and Gender groups, in Gay and Lesbian rights organizations and in all kinds of do-it-yourself actions; they consider their activism as a way to live life.    

This year (9-11 October) Ladyfest is also organised in Nantes (www.wonderground.org) with the title: Ladyfest, un festival queer punk independent. 

- in Amsterdam in July 2003 a queer squatting collective is started with the name: The Pink Light House (Geldersekade 44, 1012 BJ).  The aim is to stimulate queer activities or organize these themselves. They plan to open a queerspace with music, dancing, arts and crafts, an infocafe/reading room, a chill out bar and a queer library (and they ask for donations and help). Their queer squat bar: The Pink Crowbar (Het Roze Breekijzer) is already open on Friday and Saturday (10-3) and Sunday (4-9). For information, see: http://squat.net/pinklight.

 - the freeplace/anarchistic collective Eurodusnie in Leiden organised on 11 of June this year a Genderless Festival in their café Bar en Boos. The aim is: to break through the stereotypes of the sex defines role patrons and to come to genderlessness. They wanted to give attention to the question why from men and women special behaviour is expected and how you can change that (among others by playing different ‘male’ and ‘female’ roles, deconstruct them and re-create them in a transforming way and by working with travesty). See: www.indymedia.nl.

Can one state that there are no feminist and sexual movements any longer, after this overview of only some of these activities? Or have one to conclude that these activities are not important because the regular media don’t write about them?  

More political important question are: Are we already in the position to plea for genderlessness? Can we already be queer?
 Can we already go beyond identity politics? 

Conclusions:
Any form of socialism that does not ask questions about subjectivity, about how you can live your ideals in daily life (a central characteristic in utopian movements), will miss the importance of gender and sexuality. In my short historical overview I showed that some ‘heretic’ groups, the freethinkers and only some (utopian) anarchists groups have asked such questions. The feminists of the sixties (better1970-1980) formulated the slogan ‘the personal is political’, but about sexual politics they almost drowned in their discussions about their own feminine sexuality. And when feminists accepted lust/desire again, commercialised sex came on the foreground. Nowadays the idea is that feminist and sexual politics are over, but see: a younger generation of anarchists are working with these themes in their own way. However, when it becomes ‘normal’ to be queer in ‘the’ movement, how to politicise such queerness?
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� Of course there are exceptions, like the Marxists Wilhelm Reich and Reimuth Reiche, the Dutch social democrats ‘the Wibauts’ and the Belgian social democrat Hendrik de Man: you can consider their ideas about sexuality as utopian.  In anarchism you can distinguish three currents: syndicalism, anarchism of direct action and anarchism as renewal of life/anarchist temperament (Joll: 213). Only last-mentioned stream gives attention to sexual politics.


� As I have told in Poldervaart 2001, these heretic movements were linked to the abolition of family structures whereby, apart from some exceptions, not polygamy but not-marrying was chosen, because public opinion condemned other solutions too much. The alternative ideas about sexuality took two different directions: free sexual relations between people or mastering sexual passions; both attitudes to sexuality you can consider as expressions of protests against the dominant ideas and practices about sexuality (and gender relations). 


� The French Saint-Simonian movement was at the same time active as the Fourierist movement. The interesting and important thing of the Saint-Simonian males is that they try to bring in practice their ideas of men behaving like female. See Poldervaart 2001. 


� Radicals who became famous SDAP-socialists are: Frank van der Goes, Herman Gorter and Henriette Roland Holst. In Dutch historiography they are seen as the founders of Dutch socialism. Domela Nieuwenhuis is honoured as the father of Dutch anarchism. But all of them were against utopianism and they gave gender and sexual politics scarcely attention. The part the Freethinkers, the left-wing liberals and Gerard with his feminist utopia, played in the development of socialism in Holland has been forgotten.   


� At the one hand Van Eeden stated that women were much better than men and that men could consequently learn much more from women than vice versa. At the other hand he spoke with disdain about the feminist struggle for equal rights, because he believed that the isolation in which women had lived for such a long time had prevented them from getting polluted by the ‘mindless’, rude and caddish male world. Women could only preserve their higher morality if they confined their activities to a personal level, ‘in order that their typical female nature not be destroyed’ (Van Eeden; Poldervaart 1995: 59). With these ideas Van Eeden shows great resemblance with William Morris.


� At their beginning (1893) the organized women’s movement was rejected by SDAP socialists as being ‘bourgeois’. But when female SDAP-members joined to protest this rejection, the Party had to accept the rise of a socialist women’s movement within its ranks (from 1905 on).


� For the utopianism of ‘the’ contemporary movement, see Kallenberg (2001: 93 and 95): ‘As in the women’s movement the slogan “the personal is political” was in vogue [but not after many feminist struggles, S.P., see further]. Squatting and direct action became an attitude to life. Politics starts in your daily life. (..) For a better and more beautiful way of life you don’t have to wait for government action or legislation’. (..) ‘The squatters create their own ways of live and living together, their own way of expressing and realizing their desires, their own utopias’.     


� At the end of  her lecture ‘From Lesbian Nation to NexGenderation’ held in Amsterdam on 17 September 2003 (organized by Gert Hekma), Marjan Sax concluded that in the political counter movement (like the ‘globalisation-from-below-movement) there exists little consciousness about issues for which the women’s movement had struggled; in this movement the activists don’t speak about sexuality. Sax pleaded for a new revolution, without compartments, for a life in which everyone can be what he/she wanted: man, women, genderbender etc. According to me, in ‘the’ movement the activists behave already like genderbenders; the question is more: do they politicise this issue enough? 





