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Muslims have, in recent years, become the focus of political and social interest 

on a global scale. Protests against events such as the Gulf War and the Rushdie Affair 

have served to highlight in the media and popular consciousness that young Asian 

Muslims are perhaps not as 'passive and obedient' as was previously thought. In 

addition to this, young Muslim South Asians are the fastest growing demographic 

group in Britain today and being located, for the most, at or near the bottom of the 

social structural hierarchy presents sociologists with a considerable challenge to study 

the phenomenon of young south Asian Muslims conceptual i sation of their place 

within British society. 

It is with these particular issues in mind that the thesis will address the 

following questions. How do young South Asian Muslims find their place within 
British society? How can the indigenous population understand the particular issues? 
how can we theorise this phenomenon and what does it say about the state of 

sociological explanations of Muslims in Britain today? 

Here, I examine the nature of identity, how it is constructed and what it means 

in practice for second generation South Asian Muslims. -1 will describe, explain and 

theorise the nature of this identity construction and the effect the self- 

conceptual isation of identity has on the lives of second generation South Asian 

Muslims in Britain. 

I have used ethnographic techniques to 'get under the skin' of this group and 

give them a chance to describe their own lives and how they feel about being British, 

Asian and Muslim. I also highlight how their ethnicity and religion form a central part 

of their 'self', that this is mediated through global and local flows, how the research 

subject's are orientated to particular forrns of religious practice on the one hand and 

how some of them come to undergo a degree of ethnic effacement. 
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Ayat Sentence/verse from the Koran 

Bprqua Loose garment, with veiled eyeholes, covering the whole 
body, worn in public by Muslim women. 

Dupatta A silk or muslin shawl or headscarf. 

Eid Religious festival of which there are two a year (in the Islamic 
calendar) 

Eisha The final prayer of the day 

Fard Compulsory act as mentioned in the Koran 

Fatwa A fon-nal legal opinion or decision issued by a Muslim judicial 
authority, e. g. that someone should die or be killed; (non- 
Muslim) ultimate sanctions, sentence of death 

Halal To slaughter according to Muslim law; that which Muslims 
may lawfully do 

Haldi Turmeric 

Haram Anything forbidden 

Hijab A covering for a Muslim woman's head and face, sometimes 
reaching the ground. 

Hizb-ut-Tahrir An extreme right wing political group. 

Imam Baragh Shiite Mosque 

IR Instrumental rationalists 

Jamaat-i-Islami A political party 

Jinn Mmythical being, angel, devil 

Jumma Friday (Friday congregation prayers) 
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Kaaba The cube-shaped holy building at Mecca into which the Black 
Stone is built, which Muslims face towards when they pray. 

Kaffir Non-believer 

Khutum Finish/ end of 

Kicheree Mixture/ hybnd 

Kismet Fate, destiny 

Koranic Of the Koran 

Ku ffr Forbidden act 

Madarsah Religious School 

Maulvi Muslim Cleric 

Moharram The first month of the Muslim year; a great fast in 
commemoration of Hassan and Hos sain (grandsons of 
Mohammed) during its first ten days; a public procession 
during the fast. 

Munafiq Lapsed believer 

Narnaz / Salat Prayer (one of the five daily prayers of Fajr, Zuhr, Asr. 
Maghrib and Eisha) 

Pak/ na-pak Clean / Unclean 

Paki Racial insult 

Purdah Concealment, confinement 

Rishta Proposal for marriage 

Rizq Food 

Roze Fasting 

Salaam A word and gesture of salutation in the East, chiefly among 
Muslims 

Sayed A group who claim direct descent from the Prophet 
%Iuhammad 
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SGSAM Second generation South Asian Muslim 

Shalwar kameez Loose tunic and trousers worn by women and men 

Sharia The body of Islamic religious law. 

Sunnat The traditional root of Muslim law, based on biographical 
stones about Muhammad, constituting a secondary source of 
revelation to that which is written down in the Koran. 

Sylbet Province in Bangladesh 

Ummah Muslim community 

Umrah Pilgrimage to Mecca, not the Hajj, which is the once in a 
lifetime compulsory pilgrimage. 

VR Value rationalists 

Wadu Ritual ablutions before prayer 
Zakat Compulsory annual giving to charity of 2.5% of excess personal 

wealth. 
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THE ISSUES 

This thesis is based upon an ethnographic study of 'second-generation' South 

Asian' Muslim students at the London Guildhall University. South Asian youth, in 

general, have been characterised as belonging to close knit families and communities, 

where they are well behaved and show deference to their parents and authonty. In 

addition to this they are said to have issues with 'fitting in' to the wider community 

as a result of the mismatch between their 'home culture' and wider society. Simply 

stated, they are seen as being caught between two cultures (Ballard & Ballard, 1977, 

Khan, 1977). In particular, their religion, Islam, is seen, if not as a problem, then as 

an issue which somehow prevents them fully integrating. 

South Asian Muslims are on the receiving end of much racism, criticism, and 

misapprehension. This is inter-linked with their place in modem Bntish history and 

their relationships to 'empire' (Modood, 1992). Young Muslims from East Asia 

(Malaysia or Indonesia), for instance, while an interesting group, do not have a 
'fundamentalist' label applied to them in the same way that South Asians do. East 

Asian youths for instance were not, in the main, participants in the Bradford 'book 

buming' (1989), have not been excluded from school, murdered on the streets or had 

their homes set ablaze. A social and political context sets South Asians apart from all 

other Muslim groups in Britain, and this is why, they are of particular interest for this 

thcsis. 

BRITAIN AS A SECULAR STATE AND ISLAM AS A MINORITY RELIGION 

it is perceived by social scientists that Bntain is undergoing a process of 

secularisation. This is charactensed by falling attendance in Christian Churches and 

by a wider general decline in religious belief (Bruce, 1995). It has been argued that 

(Dobbelaere, 1985-, Lechner, 1991, Wilson, 1982) within Europe, there is a process of 

sccularisation taking place which implies that religious institutions, actions and 

consciousness are losing their social significance and importance, especially in the 

day-to-day lives of people (Wilson, 1982). Furthermore, secularisation theory 

Tl it isc ýst Lj, lct)t,, %% I wbe parcmb; countrv ot origin is et lie rI ndia, Pakist an or Banvladezh. 



suggests that church attendance is falling and the power of religion in public and 

private life is declining in significance. There is no doubt that this is case with 
Christians as is highlighted in the 17 1h report of the British Social Attitudes which 

shows how between 1989 and 1995 each of the established Christian churches 

recorded a decline in membership (De Graf & Need, 2000). For 'other religions' 
however, between the same years there was a 3% rise in religious membership. This 

picture points to minority ethnic religions, such as Islam, Hinduism, Sikhism growing 

in significance for South Asians, and this is particularly the case for this study of 
South Asian Muslims. 

Demographically, Islam in Britain, is a minority religion, with 1.2-1.4 million 

adherents, of whom, 65%-75% are of South Asian origin (Scott, Pearce, & Goldblatt, 

2000). The interesting thing to note is that South Asians, in general, have a lower 

than average age than the indigenous population. For instance, the median age for 

white British people is 37 years old, while for Indians the figure is 3 1, Pakistanis, 22 

and Bangladeshis, 18 (Scott et al., 2000). Thus the fertility rates especially for 

Pakistani and Bangladeshi women are significantly higher than for other ethnic 

groups as reflected in the high proportion of children under 15 (Scott et al., 2000). 

This, together with the fact that the university attracts a significant number of 

students of South Asian origin, is why I decided to approach the issue of religious 

and ethnic identity amongst this group. I also wanted to investigate how the nature of 

religiosity was changing for a 'second' generation. How different was it for this 

generation compared to that of their parents? What effect did the home atmosphere or 

culture have on their daily lives? Moreover, how did they negotiate living in a ýý'hite, 

nominally Christian society? 

HONN'THE STUDY AROSEAND THE RESEARCH QUESTION'S 

The research was funded as a three-year studentship at London Guildhall to 

research the sociology of South Asian religions in Britain. Within this stipulation, I 

decided to study the uniN, ersity's Muslim students for the following reasons-, first, the 

Islamic Society within the university was becoming more influential and Nisible 

within the student body. It ran high profile campaigns on issues such as gettin(y a 

dedicated prayer room and distributing anti-gay and anti-Israel literature as well as It, - 
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promoting Islam within the student body. Because of the above campaigns, the 

Islamic Society (and by association, Muslim students who were activists) developed 

a reputation as irrational 'fundamentalists' and became even more marginalised than 
before. A particular incident illustrates this well. During the 1994-1995 academic 

year in the student common room, a condom full of beer thrown by a member of the 

Rugby Club hit (inadvertently) a female Muslim student, which led to protests from 

the Muslim society. This together with input from Hizb-ut-Tahrir 2 student members 

culminated in the one-day closure of the Aldgate campus. It had an important effect 

on the perception of not only the Islamic society but also of Muslims in general. 
Second, anyone who observed Muslims over the past decade or so could not have 

failed to notice an increase in the number of young women wearing the Muslim hijab 

or men sporting a beard or some other dress (such as a prayer cap), which marks 

them out as a Muslim. While there may be an increase in the number of South Asian 

students entering the university, this does not explain the rise in the apparent 

religious symbolism on display within the university. One has to go elsewhere for 

explanations. It was an interest in Muslim identity, especially amongst South Asian 

youth that led to me to examine this sociologically ignored group. These 

undergraduates were developing an increasingly high profile, were potentially 

upwardly mobile and would be entering the world of work as the second generation 

of Asian Muslims. There was a self-perception that they were members of a vilified 

and misunderstood social group. 

These factors led me to investigate the extent to which the sense of identity 

amongst South Asian undergraduates was problematic. What were the processes of 

identity fori-nation, and what were the sociological and religious factors at work? This 

led to an examination and analysis of how forms of identity are constructed. 

AINIS OF THE STUDY 

The aim of the research is to show how second generation South Asian students 

perceive their lives and construct their ethnic and religious identity, in Britain, within 

the context ofthcir ascribed and constructed religious, cultural, and socio-economic 

background. For example, I kvill examine what the students see as their social role in 

British society. whether they feel that they can fully participate in 'British culture' or 

A radicaLmilitant extreme right win-, lslarniý. t or,,, amsaLion 
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whether there are social boundaries that limit their lives. This will be related to 

notions of religious, cultural, and ethnic identities. In particular I will be looking at 

the importance of religion in this process. What effect, if any, does an orientation 

towards 'fundamentalism' or 'secularism' have on their concept of themselves. their 

ethnicity and identity? I will also be looking at how their degree of religiosity or their 

relationship to Islam affects their orientation to particular forms of action and 

religious practice. 

The main thrust of the research is to descrIbe, interpret and explain what is 
happening to the sampled group in terms of religious and ethnic identity. The data 

generated and its subsequent analysis will help in this examination. It will contribute 

to the explanation of how current globalisation theories and the processes in the 

construction of religious, ethnic, and cultural identity, are working on the ground 

with reference to this particular group. It will provide an illustration of the dynamics 

of religion and modernity in the construction of identity and culture of one of the 

fastest growing groups in ten-ns of population in Britain today. 

METHODOLOGICAL TECHNIQUES EMPLOYED 

The aim of this study was to find out answers to these questions using empirical 

ethnographic methods of overt participant observation and unstructured interviews. 

The questions posed at the start of the research essentially directed me to these 

techniques. I felt that through ethnography that questions and issues of religious and 

ethnic identity, self-perception and personal ontological security could be best 

examined and explained. Ethnography allows the comparison of experiences and 

thoughts of the research participants who were subject to broadly similar influences. 

In particular, getting to know the social setting that the students inhabit within the 

uni\ersity, the places they frequent, what their collective activities are and what 

issues of the day are important in their student lives. This was explored through overt 

participant observation. It is ftom here that I started to become aware of the issues 

that they faced on a daily basis and what it may be like to be a South Asian Muslim 

student at London Guildhall University. I felt that positivist techniques, while useful, 

would not oet to the core of what the students perceived to be the issues and 

processes that are central to explaining their identities. The location of the study. in 

the areas that students frequented, i. e. common rooms, prayer meetings, activists' 
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meetings served to provide a contextual background to the space the-yl occupied. and 

the struggles they had in gaining some degree of legitimacy to their presence as an 

organised group within the university. 

The data generated through participant observation and unstructured interview 

were analysed using the method of grounded theory (B Glaser, 1978, B Glaser & 

Strauss, 1967; Strauss, 1970; Strauss & Corbin, 1990,1997). This allowed the 

management of large amounts of data and provided a method for the generating 

theory that was 'grounded' within the data, and therefore the experiences of the 

students. Ethnographic methods can play an important part in developing and testing 

macro theories (Hammersley, 1992). This was the case here, in that the theory 

generated from the data was used to examine to what degree globalisation theory 

could be applied to this group (Giddens, 1993). 

The grounded theory approach encouraged me to examine the personal, 
domestic and local context and influences of the students, but this method did not 

allow me to examine the political and social context on a wider scale than that of 
their local and personal spheres. Thus, Giddens' theory of globalisation was 

introduced to help to relate the wider structural forces to the specific contexts and 

situations in which identity formulation and management took place. 

CONTENTIOUS DESCRIPTRT TERMINOLOGY 

The ten-ns I have used within this study are somewhat contentious. During the 

course of the study, it became clear that descriptor terrns such as British-Asian, 

British and Muslim-British are terrns that the students are still grappling with. 
Therefore, as an overall descriptive terrn, I have used South Asian Muslim, because 

they all originate from India, Pakistan or Bangladesh, and, that they all describe 

thernselves as Muslim. The terrn 'Asian', has common meaning in popular parlance 
but. within this context, is misleading as it could be used as a descriptor for anyone 

who originates from the continent of Asia. 

Sccond generation is the other key tenn. It refers to students whose fathers. 

and then mothers, migrated to Britain in the 1950s and I 960s (the first generation). 

thus the students themselves being the second generation of South Asians in Britain. 

This is not to sav that the students' parents were thefirst generation of South Asians 
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in Britain. Nevertheless, for the purpose of this study I am using the parents as a 

baseline from where mass migration from South Asia to Britain occurred. 

I have deliberately avoided the use of 'community', whether it is a 'Muslim 

community', 'Indian or Pakistani community' or any other form of community, 

which implies some forrn of cohesion, both conscious and unconscious. I view the 

term as being too problematic to be able to place any of the groups within this forrn 

of collective, thus, the only bonds of commonality that do make sociological sense as 

identified by the students themselves is their country of origin and their religion. 

Likewise, I have not differentiated between the sects or traditions within Islam, such 

as Sunni, Shiite or Ahmedi. Being Muslims, there is a fundamental core belief, which 

is sufficient to link them together in, as Anderson (1983) calls it, an 'Imagined 

community'. 

Fundamentalism, as a terrn and concept, was coined as a positive self-definition 
by American Protestants during 1865-1910, and became a term in popular use from 

1919 onwards after the foundation of the World Christian Fundamentalist 

Association. Essentially, it stood for a bible based morality and ideology which 

addressed the 'fundamentals' of Christianity and was opposed to any forrn of 

modernisation and accommodation with the modem world (RunnymedeTrust, 1997) 

However, in relation to Islam, fundamentalist was first used in 1957 in the 

Middle East Journal. Burgess spoke of Islam and Muslims as fundamentalists. 'The 

phenomenon of the new, or rather very old, Islam, the dangerous fundamentalism 

revi-,.,, ed by the Ayatollahs and their admirers as a device, indistinguishable from a 

weapon, for running a modem state' (A. Burgess, 1981). Burgess went on to say that 

Muslim states, Iran for instance, were 'little more than intolerant, bloody and finally 

incompetent animations of the Holy Book' (A. Burgess, 198 1). 

This article was influential in the sense that words like 'Islamist' and 

'fundamentalist' became synonymous with Islam and Muslims. Indeed, according to 

the Runný, iiicde Trust, between November 1994 and May 1997, the Daily Telegraph 

had 194 references to the word fundamentalist and in nearly three quarters of the 

()ccurrcncc,.. of fundamentalism referred to Islam (RunnymedeTrust, 1997). The terrns 

application to Islam and \1uslims represents issues of politics, not theology, and 
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Islamic groups are labelled as fundamentalist, whatever their political persuasion. It 

has become a catchall term of abuse, which now is common currency. 

This common usage of the term is not how I have used it. I ha% e characterised 

the fundamentalist ideal type (Weber, 1978) and do not wish to impart any moral or 

ethical value to it. It is a descriptor, not a politicised label with negative connotations. 

T HE KEY VARIABLES AND WHY WAS CLASS NOT USED 

When examining questions of social identity, social scientists have often 
looked at structural issues of social class (Castles & Kosack, 1985; Gilro,.,,, 1987), 

gender (Anthias & Davis, 1993), racism (Bains, 1988; Gilroy, 1987; Miles, 1989, 

Solomos, 1989), culture (Anwar, 1998; Fenton, 1999, Hall, 1992b, Watson, 1977) 

and educational under-achievement (Carby, 1992) which explains the type or nature 

of the identity positions held by particular minority ethnic groups. However, what I 

intend to examine and understand here is how the meanings and context of the social 

situations of South Asian Muslims students make sense to them based upon what 

they say and what I observe. I will give meaning and a framework to the issues, 

concepts, thoughts and actions which all lead to particular identity positions for them. 

What has emerged during the course of the research is that structural factors 

give an interesting and useful outline or framework to the context within which South 

Asian Muslims students exist. These structural factors however do not give an 

understanding of the ways in which the students, as social actors, as individuals and 

as a group of South Asian Muslim students attending the same university see 

themselves develop, accommodate and adjust to their ever changing positions both in 

terrns of their developing identities and their reflexive relationship with the structural 

pressures of the public sphere. 

Thus, variables such as social class, gender and educational attainment are not 

treated as central issues in themselves, but rather, as interesting background variables 

with a contextual utility. 
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THE LINE OF ARGUMENT 

This study of the construction of religious and ethnic identity among South 

Asian Muslims students has yielded many broad explanatory factors as to how and 

why particular forms of religious and ethnic identity are formed. However, to makc 

sense of the wide range of data and explanations, I decided to try out an explanatory 

framework which follows the following interlinked lines of argument. 

The first is that there are social processes that operate on a number of different 

levels. The social boundary is an explanatory tool that will be of use in explaining the 

way in which the research participants, as individuals and as a group of Muslims 

from a common geographical area, negotiate and accommodate the contradictory and 

sometimes incompatible situations that they experience on a daily basis and in terms 

of how they describe themselves, whether as Muslim, British-Asian or Asian-BrItish, 

or as plain British. This has implications for their self-definitions of nation, 

nationality, ethnicity and citizenship as well as their component(s) of religion in their 

identity make-up. 

Another process is that of their relations with the culture and traditions of their 

parents' generation in the broader sense, that is, the customs and traditions of their 

parents and their view and idealisations of 'back home'. The research participants' 

relationships to the daily negotiation of their lifestyle and actions in their parents' 

home, their culture and religious practices come under considerable scrutiny in this 

study. 

The third process that I have identified is in the refon-nulation of an idealised 

and politically active version of Islam. Islam is no longer a background 'guiding 

hand' as it was this generations parent's, setting out broad rules and traditions. It now 

forrns an integral part of the students' identity and a source of social and political 

idcntitv and strength in itself 

The second line of argument is the role that the forces of globalisation play in 

the li%c,, of this group. Globallsation has, I will argue, a profound influence on the 

daily lives of actors through the articulation of opinions. labels and c%cnts around 

their rclinous and ethnic identity. For instance the Rushdie Affair (1989), in the 

popular cowsclousness. labelled Muslims and 'fundamentalists'. 'militants' or 'book- 
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burriers'. The response to the book Satanic Verses, occurred at many levels, at a 

global level it had an effect of defining Muslims within the international medias, 

national and international political discourse, local politics and ultimately, on the 
local 'street' level through acts of racist abuse and sometimes violence towards 

Muslims and their institutions. 

Linked to this is the issue of 'race' and racism, which unlike class, is of direct 

relevance to this study. Here, the issue of 'race', identity, nation and a particular form 

of racism, 'Islamophobia' are particularly relevant. It is relevant because of what the 

students themselves talked about, and relevant in the sense that racism towards 
Muslims because of being Muslim is an increasingly common phenomenon 
(Modood, 1990a; RunnymedeTrust, 1997). 

These three lines of argument, the social processes, globalisation as a force for 

defining and framing the debate around Islam and Islamophobia as a particular form 

of racism are inextricably linked in the way that second-generation South Asian 

Muslim students view their religious and ethnic identities. They seemed to be central 
to how they construct, negotiate and accommodate the strains from different spheres 

to gain a sense of ontological security. 

THE INTIAL WORKING HYPOTHESIS. THE TWO IDEAL TYPES AS 

ORIENTATING TERMS FOR RELATING THEORY TO EMPIRICAL STUDY 

Initially, the working hypothesis was that there are a range of subject identity 

positions fori-ning two polar opposites which reflects the religious activity of second 

-crieration South Asian Muslims. These polar opposites were characterised as falling 

into two ideal types that are popularly termed 'secularists' and 'fundamentalists'. 

These two ideal types have been adapted from the work and methodology of Max 

Weber (Fulbrook, 1978). An ideal type is a construction of meaningful categories in a 

logically pure form against which one can assess what happens in reality (Weber, 

1978: 210-21 ). There are two points that have to be made here. First, the 'seculanst' or 

the 'fundamentalist' students will stand as theoretical constructs. It remains to be 

, "cen whether these categonies are useful in describing the nature of the student 

-t\pcs'. It \\-III also demonstrate whether there can be a discrete categorisation of 

\, Iuslii, ns as either fundamentalist or secularist. This typification into two theoreticallý 
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mutually exclusive ideal types of secularists and fundamentalists can be described as 

follows. 

The secularists are 'this worldly' in outlook, and adaptable to living in a Britain 

that is secular and residually Christian. They are instrumentally rational, i. e. they tend 

to live and work in ways that are sometimes contrary to Islam, and make a rational 
decision to do so, while instrumentally accommodating themselves, and their belief 

to life in Britain. While Islam proscribes the consumption of pork, alcohol, sex 

outside marriage, and the free mixing of the sexes, the secularists have their ovm, 

more relaxed interpretation of Islam. They have adapted, and, to an extent to be 

explained, even adopted the lifestyle of the West. Regarded as an ideal type, they 

have a modernist and instrumental outlook, are potentially upwardly mobile, and as 

will be shown, exhibit a degree of ethnic effacement. 

Conversely, the fundamentalist label consists of people who are 'conservative' 

in attitude. They adhere strictly to an ascribed identity, and their actions are, within 

this vein, value rational. By this, I mean that their religion infon-ns their everyday 
behaviour through the values and traditions of Islam and their ethnic culture. They 

have a strict adherence to the laws and customs of Islam, and would not deviate from 

these, even at personal cost to themselves. They have an 'other worldly' outlook and 

tend to insulate themselves from the influences of modernity by surrounding 

themselves with all that is not of the West, i. e. a construction of what is taken to be 

Eastern. In the university these Muslim students are in the process of constructing a 

'fundamentalist' identity. This can be seen in the popularity of extreme right wing 

fundamentalist groups within the university such as the Hizb-ut-Tahrir. Groups such 

as this draw their ideology and policies from militant Islamic groups from as far a 

field as North Africa, and in particular South Asia. 

The second point is that these categories are a bridge between the classical 

sociological theory of Weber and the more contemporary debates about identity, 

culture, ethnicity, cultural racism and the effect of globalisation at a local level in 

pcopics lives and I hoped that they would help me in my interviews and observations. 

The study goes beyond Weber's work on Islam (to be discussed in chapter 4) and 

puts issues of culture, identity, and rcligion into a contemporary setting. I will be 

engaging with current debates on globalisation and identity as discussed by others 
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(Anderson. 1983: Butler, 2001: P. Desai, 2000; Giddens. 1991.1993, Hoopelt. 

1997, Jacobson, 1998). 

Central to the thesis is the application of Giddens' ontological secunt,,, which 
indicates the strength of confidence the students have in living in Britain as South 

Asians, as Muslims, and as young people detaching themselves from the private 

sphere and moving into the public sphere. Giddens however does not provide a 

methodology of how to examine these issues. There is no clear methodological 

procedure outlined by Giddens that can be used to test ontological security. - no 

method to test the effect of the 'global/local nexus' on these Muslim students; or any 

prescribed method to show how global political and cultural 'flows' influence the 

"Ocial actor. This is where grounded theory comes into play. 

GROUNDED THEORY AS A METHOD 

Grounded theory is essentially a method for organising large quantities of data 

and inductively developing theory (Bryman, 1988). Grounded theory is used here in 

precisely this way. After the organising of data, it provides the means by which the 

working hypotheses that Muslim students can be typified into polar opposites of 

secularists or fundamentalists. The data from observation and unstructured interviews 

allowed the generation of categories which sought to examine the validity of the 

hypothesis, and ultimately to explain and create inductively a broad explanatory 
framework which would explain not only why and how students might fall into either 

or neither category, and also how the majority were located between the two 

extremes. 

The findings that emanate from participant observation and grounded theory 

are used to test notions of ontological security, identity, and show how globalisation 

affects the individuals' construction of their religious and ethnic identity. 

RESEARCH FINDINGS 

Concepts of cultural identity and ethnicity have taken a new twist in the past 

decade. This is especially relevant for the second generation Muslims. The identit% 

tag of Aluslim' is now much more politicised and radicalised. Identit-v can no longer 

he sccn as an ascribed ,, ct of values that are passed down from the first generation. 
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One has to take into account the nature of the above events and their radicalisation 

with reference to a wider socio-political context. There are two strands to this. one 

operating on a local level and the other at a global level. 

At the local level. anti-Muslim discourse is seen as natural and not problematic. 

at least for those purporting these views. The fatwa (religious edict) of Ayatollah 

Khomeini (February 14 th 
, 1989) generated wide range coverage in the print and 

broadcast media, which, not only focused upon the plight of the author and the edict 

of Khomeini, but also on the Muslim response to the fatwa. This fori-ned the context 

within which Muslims became popularly viewed, as illiberal, violent, subversive and 
inherently incompatible with how people should behave in a Western dernocracy. 

In terms of violence on the street according to the Runnymede Trust there have 

been nine racist murders of Muslims between the years 1992-1993 

(RunnymedeTrust, 1997). At the time of the Gulf War West Yorkshire Police a 100% 

increase in racist attacks because they were considered to be supporters of Saddam 

Hussein (Anwar, 1993). Indeed, 'Muslim', 'Rushdie' and 'Saddam' became popular 

racist slurs targeted directly at Muslims in the early 1990s. Around the same time, the 

linkage with Islam and South Asians, Pakistani and Bangladeshis in particular were 
becoming strong, as illustrated by graffiti on a bndge wall in West Hampstead, 

London. It read 'fuck Islam, Pakis go home'. (1993) There are numerous examples 

within the university itself and these will be picked up later in the thesis. 

At a global level, the ongoing conflict between Israel and Palestinians, the 

Rushdie Affair (1989), the Gulf War (199 1) and the perception of Muslims as a threat 

to democracy and liberal values all provide a backdrop to which the students have to 

construct their own position in Britain. Islam and Muslims was being presented as 

belonging to a different civilisation (Huntington, 1993) or inherently threatening to 

the West as Willi Claes, the Secretary General of NATO stated, 'Muslim 

fundamentalism is at least as dangerous as communism once was. Please do not 

underestimate this risk... it is a serious threat because it represents terrorism, 

religious fanaticism and exploitation of social and economic justice' (Hollingsworth. 

1993). 
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This climate of racism towards Muslims was keenly felt by students and 
formed an important part of their self-perception, as was the ever-present racism 
towards Muslims, which will be discussed in detail later in the thesis. 

ORIGINAL CONTRIBUTION 

This is where the original contribution of the thesis emerges. What I will show 

is that the subject's identity is a fluid phenomenon that adapts to the particular 

situations in which they find themselves. They can construct it either quite 

instrumentally, as the situation requires; they can stick to a fixed identity in all 

situations; or they can lie between the two, as the majority do. This study is an 

attempt to extend debates about ethnic identity that up to now has been linked mainly 
to colour and country of origin. It seeks to explain the very complex situation of 

young Muslims in Britain and to see how they perceive their existence, which I will 
treat as a matter of ontological security. With this in mind I will now turn to the 
historical, political and social context of South Asians in Britain. 

ISLAM AS A GLOBALISED RELIGION 

There are 28 Muslim states in the world; and the estimated global population of 
Muslims is approximately 1.2 billion (Hoogvelt, 1997), or, twenty percent of the 

world population (Jacobson, 1998). This, between a fifth and a quarter of the worlds' 

population and 'even in Europe, heartland of Christianity, Muslim immigration and 

conversion has led to Islam being the second largest religion' in Europe (Hoogvelt, 

1997). 

Islam according to Weber, is one of the two strictly monotheistic religions, the 

other being Judaism (Freund, 1968). It is based on revelations to Muhammad in the 

7 th century and was seen to be the final word of God to be revealed after that of the 

Bible and Torah. The text of Islam is the Koran, which was revealed to Muhammad 

over a period of twenty-two years. The text was finally put together as a complete 

woi-k after his death and is the primary source for Muslims since the 7 th century. The 

other main source is the collected utterances of Muhammad, the Hadith, and his 

deeds and actions, the Sunnah. 
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The core belief of Muslims is that of a single God who is both omnipotent and 

merciful who created the universe. Muslims believe that the Koran was revealed to 
Muhammad, which is the basis of Islamic law, or the Shana. The sharia is the basis 

tI or all behaviour, ntuals, social and political structures and, crucially, relations with 
kaffirs. 3 The sharia encourages the collectivisation of Muslims under a singular 

religious community called the umma. 

It is clear that Islam in the 2 Oth century has emerged as a religion of global 

proportions with significant political and economic. It is argued by Turner that 
Islamic fundamentalism is a cultural reaction against Westemism and consumensm 
(Turner, 1991 a). But what are the roots of this? 

Islam as a global 'pariah' and conflict between Islam and the West 

Historically, the conflict between Islam, Judaism and Christianity has been 

ongoing since before the death of Muhammad in 632 AD. Muhammad was 

instrumental in the uniting of disparate tribes that consisted of pagans, Chnstians and 
Jews in 7 th century Arabia. Within a century of the death of Muhammad, the caliphs, 

or rulers had established an empire which was greater that that of Rome at its peak. 
This Muslim empire overcame the Byzantine and Sassanid empires of eastern Rome 

and Persia respectively. 

During subsequent centuries the decline of a centralised Caliphate was replaced 
by individual states or Sultanates, which were located within Africa, East Asia, 

central and Southern Europe. This rapid spread of Islam was a clear threat to the 

existing Judaeo-Christian order, especially in Europe and East Asia, thus 'Muslims 

were a threat to Western Christendom long before they became a problem' 

(Rodinson, 1974). Indeed, perhaps the most long lasting events in early Islamic 

history that still have resonance today is the Crusades (1100 - 1500). The 

re\crberations are still felt for Muslims and Christians. This, for Muslims, is 

confirmation that there is an imperialist project, whose target is Islam, and at the time 

of inter, ý,, IcNý, George W Bush's father camed out what many of the interviewees saw 

as the first of the modem day crusade, namely, the Gulf War in 1990. 

\tfl \lii. Itrn 
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For Christians, the idea still prevails that firstly the Crusades were fought to 
liberate Jerusalem and secondly Christendom was the ý'Ictor (Esposito, 1992). For 

Muslims the echoes of this event epitomises, right up to today. the militancy of 
Christianity against Muslims and the 'aggression and imperialism of the Christian 

West' (Esposito, 1992: 42). 

However, the Balfour Declaration of 1917 and the creation of a Jewish 

homeland in Palestine has provided the backdrop of current situation in the minds of 

not only the interviewees in this research project, but also, for their view of Jews and 
Christians as having imperialistic designs upon Muslim lands, their v"ealth (as in oil) 

and their Holy sites, for example, Jerusalem and Mecca. 

In the past 25 years or so however, there has been greater focus upon the 

6apparently related political and social events all over the world that have led 

Western commentators to speak of a militant Islamic revival' (Hoogvelt, 1997) or as 
Turner puts it, 'the emergence of fundamentalism and militant Islam is a striking 
feature of the 1970s and 1980s ... with the Iranian revolution under the influence of 

the Ayatollah Khomeini, the political emergence of the late Zia-ul-Haq in Pakistan, 

the Muslim resistance movement in Afghanistan, the growing importance of Shl'ism 

in the Middle East and the development of an Islamic resurgence in Malaysia' 

(Turner, 1991a: 88). 

For others (Beyer. 1994, Esposito, 1992; Hoogvelt, 1997; Sherbok, 1997, 

Turner, 1991b) key moments in recent history has been the overthrow of the Shah of 

Iran's pro Western monarchy by a Shiite Muslim cleric Ayatollah Khomeini and his 

followers in 1979 and the subsequent establishment of the world's first theocratic 

Islamic Republic. However, this was not the only event which is of significance for 

the interviewees, the Palestinian struggle in the occupied territories (including the 

Intifadah beginning in 1987), the emergence of the Muslim Brotherhood and its role 

in the assassination of Anwar Sadat in Egypt (October 1981), the civil v"ar in Sudan, 

the Algerian Islamist party FIS having its victory at the ballot box snatched away 

frorn it by the Algerian military (1990), the ongoing Muslim re%-olt in Indian 

occupied Kashmir, the Soviet M\-asion of Afghanistan (1979) and its final withdrawal 

in 1981). the destruction of the mosque in Ayodhya, India where Hindus militants 

'liberated' what the\ argued was the birthplace of Lord Rama, 
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In addition to these events, of which there are many more, Samuel Huntington 

predicted the clash of civilisations (Huntington, 1993) where the nation-state is no 
longer the main participant in international relations, and thus, it is the worlds 

peoples, ideologies and civilisations that will forrn the next level of conflict, and 
Muslims will be the source of conflict for the West. Thus, with Islamic militancy 
based upon a grossly inequitable distribution of wealth and resources amongst its 

peoples; and Muslims being ruled by repressive, autocratic and exploitative regimes, 
the response has been in the forrn of terrorist attacks on the West and as The 

Economist said 'Islam at its most ferocious is cutting a bloodstained path to the front 

of the world's attention' (Editorial, 1995). 

This brief historical and political context shows that from 632 to the present 
day, relations have been one of mutual suspicion and intolerance. In the early 2 oth 

century, according to Sayyid there always has been a Caliphate from the death of the 

Prophet until 3 March 1924, and until the fall of the Ottoman Empire, there was still 

present an 'Islamic' state on the borders of Europe (Sayyid, 1997). These together 

with the Rushdie Affair and the Gulf War is the social and political backdrop under 

which the students were trying to come to ten-ns with their identity and place in 
British society. 

THE CONTEXT OF SOUTH ASIANS IN BRITAIN 

Migration ftom the since the 1940/50s, has been the most important phase of 

, scttlci-nent as far as South Asians are concerned. In the case of migration from fon-ner 

colonies especially the New Commonwealth nations the migration has been mainly 

of the mode of economic migration (Solomos, 1996). It has been argued that this 

occurred due to the need for labour in the UK and the lack of employment 

opportunities in the New Commonwealth at the time. This coupled with the 

accessibility of the immigration laws allowed large-scale immigration into the UK. 

Since primary immigration began in the 1940s there has been discontinuous 

rise in the South Asian population of' Britain and consequently its Muslim 
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component. With this rise it has become clear that the South Asian population is not 
homogenous, but a diverse group. This diversity is not simply geographical, but also 

religious, cultural, and linguistic (Anwar, 1998; Knott. 1996; \/Iodood, 1997. 

Modood, Beishon, & Virdee, 1994). 

South Asian Migration 

South Asians have had a history (and possibly before the colonisation by the 
British) of migration before this century. This was linked inevitably to the colonial 

state under British control. The main form of labour movement or migration under 
this system was that of indentured labour (Clarke, Peach, & Vertovec, 1990). Labour 

was either indentured or bound by contract. These were subject to forced or push 
factors, whether they were intended as pennanent or transitory residence. 

Indentured labour, as a system, operated between 1834 and 1912. People were 

sent, under contract, by the colonial authorities, to Africa, West Indies, and the 
Pacific Islands (amongst other places) between the period 1834-1924 (Clarke et al., 
1990). After the abolition of slavery in 1834 there was a need for cheap labour in all 

comers of the Empire. The British colonial authonties therefore established a system 

of indentured immigration. The emigrants were required to serve 5 years in return for 

certain basic facilities and a return voyage to India (Clarke et al., 1990). In summary, 

early settlement was linked to the colonial needs of labour, and much of the 

indentured labour took place in the 19th and early 20th century. 

Post World War Il 

Large-scale migration to Britain began in the 1950s (Ballard & Ballard. 1977: 

Clarke et al., 1990) among others. It is argued that male pioneers come over, found 

work, and 'settled' in a semi-permanent fashion in shared accommodation, with the 

intention of returning one day. Gradually they brought over their family members, 

and cventually re-established their families and accumulated material assets in the 

iiew country through the process of chain migration (Anwar, 1979, Dahya, 1974). In 

the modern world, with its accompanying travel, communication etc, it is relatively 
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easy to maintain or even re-establIsh ties with family, social networks, and kinship 

ties and religious affiliation. 4 

I will now turn to Pakistani, Indian, and Bangladeshi migration in turn. 

Pakistani Migration 

Migration is defined by Anwar as a permanent or semi-permanent change of 

residence. It can be from one country to another or simply from one part of a country 

to another which may involve a move from rural to urban areas... therefore no 

restriction is placed upon the distance of the move, the voluntary or involuntary 

nature of the act, and no distinction is made between external and internal migration 
(Anwar, 1985). 

There are three main reasons for Pakistani migration to the Britain. First, the 

colonial and therefore political and economic link with Britain, second the political 
freedom of movement and finally, the economic push and/or pull which resulted in 

chain migration (Anwar, 1979). 

One of the main motives of migration was that it should be semi- permanent in 

order to work for a higher wage (or work at all since unemployment and 

underemployment rates were high) than that which was possible in their home 

country, and to earn money to buy land, build a house, or even save for a daughter or 

sister's marriage dowry and expenses. For these semi-pennanent settlers, acceptance 

and adoption of British (and by) society was not an issue, in other words, integration 

or assimilation was not on the agenda. 

Professionally qualified people, on the other hand, migrated for different 

reasons. They included doctors, engineers and lawyers who, came to improve or 
build upon their academic qualifications but not to settle. 

Immigration after and during the World Wars occurred where there "vere a 

sizeable number of people from areas of pre-partition India now constituting Pakistan 

joined the Allied an-nies and navies. Indeed Anwar argues that parts of the Punjab, 

Mirpur and Jhelum in particular had a high number of their men in the British armý 

For Mushins nma. -ition to the t IK enabled people to perform the Hajj to those who would not have other%\ iýc been able co- For 
mw, hn), the Hai) in, ] contlct "uh the wider ummah or Muslim communit-v are vcrN important. 
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(Anwar, 1979). There were according to the British 'certain races' with militar", 
capacity, among these were Muslims and Sikhs, as they were in strong numbers in 
the Punjab. 5 From Mirpur people joined not only soldiers but also as seamen. The 

seamen were known as lascar or 'assistant' seamen According to Sherwood lascars 

were Indian Seamen employed on British registered ships from at least the 

seventeenth century. Though technically British Subjects, special legislation deprived 

them of this status and restricted their 'Britishness' regarding employment to 

particular parts of the world ... except in times of war (Sherwood, 1991). The reasons 
for migrating can be divided into two categories, 'push' and 'pull'. The push factors 

identified by Anwar are: 

* The poor quality of arable land 

9 The tradition of employment away from home 

9 Unemployment or underemployment. 

Two other major events also served to 'push' people from the area that they 

inhabited. First was the partition of India and Pakistan, and the second was the 

construction of the Mangla Dam. Anwar argues that what was common to both these 

events was the mass displacement of people where there was an exchange of 

population between east and West Punjab (Anwar, 1979). 

There was also mass movement from India. In 1951 9.81% of total population 

of Pakistan were muhajir (migrants). Most of the settlement took place from Punjab. 

The rnuhajirs fon-ned 55% of Karachi and 28% of old Punjab and 20% of Bhawalpur 

(A nwar, 19 7 9). 

Secondly Anwar argues that the early sixties saw the construction of the 

Mangla dam, which caused the displacement of 100,000 people. These people were 

tinancially compensated and used the money to finance their migration to the U. K to 

work, indeed, 

The p, pulation ot Puniab waý -20 million, and of these 350,000 were recruited as boldiers. While the population of Pwiwal was 
45 million and onlv 7000 mildier-, were recruited. 
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'It has been argued that the large number of Mirpuris in Britain are a direct 

result of displacement by the dam. and an arrangement at government level to admit 
them to Britain' (Allen, 1971: 32). 

Thus according to Anwar, when immigration laws were being put into place, 
Mirpuris were engaged in a 'beat-the-ban-rush'. Therefore this was a period of mass 
(primary) immigration in the early 1960s. To support this Anwar argues that in 19-5 1 

there were I I, 117 Pakistani's in England and Wales. Of these 6,130 were so called 
'white' Pakistanis, in other words people of white parents who were born in Pakistan 

before and after partition. In 1960 the number of Pakistanis in Britain was 20,000. 

Indians in Britain 

India's population, according to the 1991 Census of India, is 844 million 
inhabitants. It has a literacy level of 52% and is much more advanced than either 
Pakistan or Bangladesh in the degree of industrialisation and is the dominant power 
(politically, economically, and militarily). 

Indians forrn the largest group from South Asia in Britain today. They were 
joined in the early seventies by East African Indians, and it is important to note that 

many of the 'Indian Muslims' in Britain today are from this group. Indian migrants 
have tended to form communities according to their regional culture, language and 
kinship ties and that Indian communities overseas were organised and settled on the 

basis of regional culture and language rather then on an all-India basis (R. Desai, 

1963). 

He describes the wave of migration from India as 'economically motivated' (R. 

Desai, 1963: 2). He further argues that the main areas of migration from India were 

the Punjab and Gujarat. It must also be noted that apart from colonial ties the UK was 

the only country to allow free entry for the purpose of earning money. Other 

commonwealth countries had closed entry to Indians or had only a small quota who 

ývci-c allowed entry, and both the Punjab and Gujarat had problems of 

underemployment and unemployment. 

Indo-Pak migration began in significant numbers after 1952 'at the tail end ot 

the European influx' (R. Desai, 1963: 3). The peak he suggests occurred between the 
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years 1954-1955 and it was then that the Indian government imposed restrictions on 

people leaving. In 1958 passport offices in India were centralised to Delhi, ý\ ceding 

out the less economically able. 6 Further restrictions imposed since 1960 made it 

extremely difficult, if not impossible, for an uneducated, unskilled [person] to obtain 

a passport and endorsement to come to the UK' (R. Desai, 1963: 4). Compare this 

with Pakistanis and Bangladeshis. Indeed, those who did enter for the two years 
before the Commonwealth Immigrants Act were dependants of those who were 

already settled here. 

Bangladeshis in Britain 

East Pakistan became Bangladesh March 1971 after a civil war and was located 

a thousand miles away from the Western half of the country with its own distinct 

languages and cultures; indeed 'Bengalis' had more in common with the North 

Eastern Indians than they had with their Western compatriots as far as linguistic and 

cultural considerations are taken. 

The population of Bangladesh is 112 million, of which 85% are Muslim, 14% 

Hindu, and the remainder forming small Christian and Buddhist communities. It has 

a low literacy rate (24%) and is even lower among women (Nabi, 1995). 

Bangladesh is a much- i mpoven shed country, subject to cycles of extreme 

climatic conditions such as cyclones and floods, and is subject to continuous political 

and economic instability. The economy is mainly agrarian, therefore the majority of 

the Bangladeshi people work on the land and Bangladeshis rely heavily on 

remittances from overseas. The remittances are used for the financial maintenance of 

extended families, house construction, land purchase, and the inevitable financial 

capital required for the marriage of family members (especially female members such 

as daughters and sisters). In the period 1976-1983 expatriate Bangladeshis remitted 

USS2 billion to Bangladesh (Gardner & Shukur, 1994). This however all but stopped 

during the Gulf War and still has not recovered to its pre-war lc% els. 

The structural position of Bangladeshis in Britain is probably a reflection on 

their relatively late amval. In other words one explanation for the socio-economic 

' It Could bc aroued that thiý tinancial , crvcnm, -, actually rvýulted in the econornicalk, better ofi and maiii1v urban niiýzration from 

India as opposc, l to Pakistan and Bangladeýh, (hub the conc, juvrit socio-economic btatus ot these -, r, )upb in Britain todjý 
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state of Bangladeshis in Britain today compared to other South Asian Muslim groups 

is because of their relatively late arrival, as whole family units (the men were already 
here) and because of entry of families at a time when unemployment was high and 

the economic state of the country was in recession. Other factors that should be taken 

into account are that the population of Bangladeshis is young and theý' are only 

starting to develop their potential. The majority of this group have not reached the 

age bracket in which earnings are highest, and they have more old people and 

economically inactive people at home. 

Migration has been an established tradition in those areas where the majority of 
Bangladeshis who now reside in Britain originate from i. e. Sylhet. It has been argued 

that this region, because of its political instability and underemployment patterns, has 

been an important "push" factor in their migration (Gardner & Shukur, 1994). 

These factors have been at work in various guises throughout the post-colonial 
history of South Asia, and can explain why the pattern of Bangladeshi migration is so 
different to that which is seen in India and Pakistan. In addition many Bangladeshis 

from the coastal regions were hired during the First World War. Eade suggests that 

somc of these lascars 'jumped ship' at ports overseas, particularly in the East End of 

London, and other port towns, thereby establishing small communities where they 

disembarked (Eade, 1990). It is important to note that in the early days of 

Bangladeshi migration the communities were to a large extent male, women coming 

over much later, usually in the early 1970s. 

Britain's need for a migrating labour force 

Why did migration occur from the New Commonwealth to Britain? Migration 

does not occur on such a scale without reason, and it is important within the context 

of the thesis to see why and how it occurred. 

Britain is not unique among fon-ner colonial powers in requiring an immigrant 

labour force. Post 1945 'immigrant workers have become a structural necessit\, for 

the economics of the receiving countries' (Castles & Kosack, 1985: 25). The post war 

boorn was regarded as a 'reconstruction boom' (Castles & Kosack. 1985: 25). i. e. one 

that required the rebuilding and reconstruction of infrastructure, and to scrN ice the 

needs of an expanding economy, (especially in jobs that were not desirable to the 
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indigenous labour force, such as low paid and unskilled work In manufactunng. 
transport, and the 'National Health Service). Immigration according to Castles and 
Kosack was not planned by the state in accordance with the required economic and 
structural requirements of the economy. So 'government immigration policies have 

come after the event, to control already existing movements rather than to deterrnine 

them from the outset' (Castles & Kosack, 1985: 25). Indeed, Castles and Kosack go 
on to argue that the social problems relating to immigration are a result of a lack of 
planning because no facilities had been prepared in advance. This is debatable since 
not all the problems arising from immigration (for the immigrants themselves and for 

wider society) are structural as they suggest. 

Again the 'pull and push' factors come up in the argument in the reasons for 

people choosing (or being forced) to migrate. 'Pull' factors were a combination of 

economic, demographic, and social developments in Western Europe. In post-war 
Britain the massive reconstruction took up much of the returning military personnel. 
The life expectancy was increasing, more young people were staying on longer at 

school, and inevitably the loss of life during the war all combined to create an 

environment where unemployment was extremely low. Indeed there was a severe 
labour shortage (Castles & Kosack, 1985). 

The social factors, which brought about an immigrant workforce combined 

with the above factors, did not impact on the size of the labour force but rather on its 

structure. Under conditions of full employment indigenous workers were able to 

move into better paid jobs with better working conditions, more often than not into 

skilled and white collar occupations requiring higher educational and vocational 

training. This created the unskilled labour shortage (Castles & Kosack, 1985). 

'Push' factors relating to the country of origin, I would argue, were always 

there. For many the deciding factor was the possibility of the attractive alternative 

that could be provided by the prevailing economic conditions in Britain. There were 

two main factors (push) described by Castles (1985). First was the high population 

orowth in the country of departure. In Pakistan for instance the annual population 

,,, Irowth rate was I 0, ýo. Second the level of income per capita was very low compared 

to Britain. The per capita income for Pakistan for instance was S 125 compared S 1977 

per arinurn in Britain (Castles & Kosack, 1985: 27-28). It is interesting to note that the 
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push factors for Anwar (above) are quite different to the reasons given by Castles and 
Kosack. It is possible that a combination of the two resulted in the mass migration 

seen since the 1950s, and is common to all three sending countries. 

Once migration had occurred then what was the expenence of South Asians 

and Muslims in particular? I will look at this in the next section. 

ACCOUNTS OF THE SOUTH ASIAN AND SOUTH ASIAN MULSINI 

EXPERIENCE IN THE UK 

South Asians in Britain 

Above I described the history of migration of South Asians in Britain in terins 

of the mode of migration from India, Pakistan and Bangladesh. Here I will be looking 

at accounts of the South Asian and South Asian Muslim experience in the UK, 

According to Stopes-Roe & Cochrane, 'Asian groups now in Britain present 

reasonably clearly defined populations in terins of religion, language and culture. 
They have been here long enough to have families that have grown up entirely in 

Britain and have had the opportunity to observe and interact with most aspects of 

British life' (Stopes-Roe & Cochrane, 1987). 

Indeed, the group that this study focuses on is the generation that are the 

children of the South Asians who migrated to the UK between 1950 and 1973. 

Howe\, er, the experience of the research subjects is quite different to that of their 

parents. For instance, the second generation are less subject to being 'ghettoised' than 

their parents were (Rex, 1994: 45), their religions are more accepted as are their 

cultures, they are less likely to avoid mixing with white society, or, as Bains put it. 

are less to hide themselves away from 'whitey' (Bains, 1988: 226). 

The parents of the second generation faced a multitude of disadvantages, 

which, I will look at briefly here. The three areas that I want to concentrate on are the 

politics of immigration after 1945, various pieces of 'race' relations' legislation and 

finalbv, the urban context. 

Linked to the above in the political context of immigration since the end of the 

, Second World War can bc framed within the context of Britain needing to reconstruct 



itself, replace a depleted workforce and the post war economic boom. These three 
factors are interlinked. Between 1945 and 1954 most inward migration was from 

Europe, with up to 100,000 Irish people migrating to Britain, together w, th Pol I sh ex- 
service men and their families. In addition there was some Estonia, Latvia, Lithuania 

and Yugoslavia (Solomos, 1989). 

The contrast between the 'white' migrants and those from the New 
Commonwealth (or non-white migrants) reception was expressed in ten-ns of the 

possible rise in racial and social problems. The response of the Conservative 

government all throughout the 1950s was to quell the arrival of non-white migrants 
(Solornos, 1989). 

British Muslims and the social and political context of the study 

Nielsen suggests that while there are external factors, there are also internal 
factors within the community such as the 'tensions between the older and the younger 

generations of Muslims, between orthodox urban-based and traditional ý'Illage-based 

expressions of Islam, not to mention tensions amongst various Muslim movements 
both inside and outside of Europe (Neilsen, 1992: 156) and as a result of this Nielsen 

argues that the immense pressure placed on Muslims organisations in Europe 'Islam 

has to become an ethnic identity' (Neilsen, 1992: 124). 

As is mentioned above, it is Muslims, as a group, who are identified by others 

as a group, and as a 'community of believers' or ummah that marks them out. So, it is 

not only South Asian Muslims who are identifiable by their religion. In the UK there 

are Sikhs, Hindus and others. However, what is it about South Asians of religious 
belief that marks them out so clearly? While skin colour and dress are obvious 

markers British sociology has only recently started to look are religion as a factor 

when examining the various communities of South Asia. For instance religion havc 

only examined religion as a factor on the margins of more important issues to be 

examined (Knott, 1996). However, studies are beginning to show the importance of 

religion to these communities and the central role it plays in the construction of their 

idcntity and ethnicity. 

issues that arose within the 1980s and early 1990s that have set the context and 

toiie of the debate for South Asians and Muslims in particular. There are issues and 
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events such as (to mention a few), the Ray Honeyford (1985) and Maureen 

McGoldrick (1986) incidents in schools that led to debates about the education of 
South Asians in mainstream schools and created an impetus for separate schools, diet 

and the ritual slaughter of animals (1982). The Swann Report (1985) detailing the 

education of ethnic minority children, the Rushdie Affair, the controversy mer the 

refusal to award grant aided status to Muslim schools (1988); the formation of the 
Islamic Party of Great Britain (1989) and the fori-nation of the Muslim Parliament 

(1992)-, school dress (the controversy over the hijab) in French schools (1990) and 
the 1991 Gulf War against Iraq and the consequent presence of 'coalition' forces in 
the region (especially US and UK forces operating 'no-fly-zones in north and 
Southem Iraq and a US troop presence in Saudi Arabia and other Gulf States). 

In addition to the above examples, South Asian Muslims occupied the bottom 

rung of the socio-economic ladder. Modood states, ' ... if a racial underclass exists in 
Britain, here it is. The first step in understanding the anti-SV [Satanic Verses] 

militancy is to recognise that we are talking about a semi-industrialized, newly 

urbanised working class community that is only one generation aýý'ay from rural 

peasantry' (Modood, 1992: 261). Modood is correct to identify social-economic 
deprivation. But class is not the only issue here, the strong, indelible link with 

religion that Muslims expenence is another (Jacobson, 1998). 

Anwar argues that religion is an important part of the ethnic identity of 
Muslims, and that the tensions of a second generation of being a minority have 

particular problem of existing in a social and political system where the two cultures 

that they have inherited are not always compatible (Anwar, 1982). Rex makes a 

similar point i. e. South Asian Muslims occupy two separate cultural domains, the 

public domain, and the private one where they speak their own language, practise 

religion and practice their own customs and traditions (Rex, 1994). The concept of 

the two cultures, which are separate and not always compatible, was also picked up 

bý Halstead, but he states that it is problematic to describe young Muslims as being 

caught hetween the two cultures (Halstead, 1994). For Halstead, being caught 

bct\N, ccn two cultures could be applied to all children, in terms of a generation gap, 

public and private domains. their own class position and other class positions. 
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To address this challenge of being, Muslim in Britain many organisations have 

been set up to give some direction and or leadership to the communities that exist all 

over Britain. These include mosques. national organisations such as the Islamic 

Foundation, the UK Islamic Mission, the Union of Muslim Organisations and the 
Muslim Parliament. Young Muslims UK and the radical movement Hlzb-ut-Tahnr 

are tailored towards younger Muslims. These groups and organisations have 

attempted to provide direction and leadership for Muslims, for all Muslims in Britain 

(Jacobson, 1998: 37-38) 

This is the backdrop within which the students in this study existed in when the 

student activism at London Guildhall University amongst the Muslim students and 
led by the Islamic Society began to mount various campaigns within the universitv 
(between 1990-1996) and this was further influenced by the presence of Hizb-ut- 

Tahrir, a radical Muslim political organisation. There were a number of incidents 

such as the campaign to get a prayer room for students, rising tensions with other 

student groups such as the Christian Society and Jewish students representatives, 

which culminating in an organised day of protest, in co-ordination with other Hizb- 

ut-Tahrir student groups across the country, which, in London Guildhalls 

University's case resulted in the closure of the campus for a day. The politicisation of 
faith 

Faith in a religion, as mentioned above is a central part Muslim identity for 

South Asians. The belief in the five pillars of Islam, the uniqueness of Islam as the 

one true faith, and the very deep entrenchment of Islam in the Muslim psyche is only 

part of the role that being a Muslim entails. For Muslims global events such as the 

gulf war or the Rushdie Affair, are not simply isolated incidents but rather a deep 

attack on their faith, their ethnicity and their national identity. As Werbner put it, the 

Muslim 'street backed Saddam Hussein, from Karachi to Manchester' (Werbner, 

1994: 211). 

Conversely, it was what could be argued as one of their own who, in their 

opinion betraved, not his country of ongin (India) not his prominent position as a 

South AsIan in Britain, but his Muslimness. He has a Muslim name, Salman Rushdie, 

came from a %1ushm family, but in the eyes of Muslims. slandered the prophet, his 

farnily. and all Muslims. Howe\er, it is not simply Muslims reacting to particular 
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social conditions or large public events. But rather could be seen that there was 

essentially, as referred to a 'new clash of civilisations' (Huntington, 1993). 

Huntingdon identified three main civilisations, the West (Europe and the USA), the 
East (the Confucian cult) and Islam. This is an acknowledgement of Islam as a global 
threat, something against which poses a threat to 'Western values'. The 

disembedding of Islam from the East to the East End of London is a clear marker as 
to how politicised Islam (and Muslims) have become. However the roots of such 

conflict are located much further back in history. Confrontation between Islam and 
the West, is political, cultural economic as well as being a religious clash. If the 

crusades are a distant event of another time and place, then it cannot be ignored that 

the crusades is the progenitor of modem problems in terrns of Western and Muslim 

relations. Said argued that the West was defining itself in terms of ý'ictory and 

superiority over the defeated Muslims (Said, 1978). This enabled European 

imperialist conquerors, to develop a self vision of superiority because it took the 
knowledge of the Arabs' language and customs, science and philosophy in their most 
base form, coupling it with notions of 'race', language and religion as an explanation 
for the decline of Muslims and the simultaneous nse of the West (Rodinson, 1974). 

Sayyid suggests that at the end of the Second World War; the fall of the 

Ottoman Empire; the decline of the Caliphate and the rise of Kemalism; the Western 

colonial powers created an unnatural territorial boundary with no real basis in history, 

lineage, culture or identity to maintain disunited Muslim peoples (Sayyid, 1997). It is 

not surprising that Muslims the world over, from Turkey to North Africa, from East 

Asia to South Asia, felt aggrieved at their treatment and exploitation by the 

imperialist Western powers. The imposition of a colonial legacy in areas such as 

education, bureaucracy etc led to deep nfts in those states between the so-called 

modemiscrs and what Sayyid and others(Roy, 1995: 3) calls Islamists. Indeed this 

political Islam is a product of the modem world and its subordinate position to the 

West (Roy, 1995). Therefore, it is a socio-political project where Islam is more of a 

political ideology as well as a religion. However, the Islamists, neofundamentalist, or 

plain fundamentalists see this Western dominance as a failure of the political regimes 

of the Muslim states. They see this subordination as a result of, not modemitv, but as 

a i-no\e away frorn a true faith (Roy, 1995). Indeed, 'neofundamemalist entails a 

shrinking of the public space to the family and the mosque I. in other words, Islam, or 



particular radical/politicised interpretations of it, become part of the pr *CCt (Roý 01 
199-5: 3). This was seen in Iran (1979). post Soviet Afghanistan (1990) and Pakistan 

in 1979. Islam in these nations was revivified, a Muslim version of a radical 

politicised ideology that rejects the West, sees itself as the only way to break the 

exploitative relation and to find an alternative way in the modem world. At a popular 
level it sees its project as a fihad or struggle against not only the occident, but 

capitalism, communism and the modemisers of Islam. 

This is the context that the students in this study had to contend with in terms 

of external perceptions of Islam and them as Muslims. It had a profound effect upon 
their daily lives and was an important part of how they saw themselves. This coupled 

with the structural disadvantages in ten-ns of employment, housing, racism, the 

coalition against Saddam Hussein, the almost fanatical support for Rushdie, it is not 

surprising to see how some organised around one unifying feature of Islam, a 

politicised Islam. 

It is with the above in mind this thesis will show how second generation South 

Asian students live and perceive their lives and construct their ethnic and religious 
identity, in Britain. 

In the second chapter I will review the literature which and present the 

academic debates around 'race', ethnicity, identity, nationalism and globalisation. 

After this in the third chapter I will describe and rationalise the methodology used. In 

the following two chapters I will present the findings and then the discussion and 

conclusions. 
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INTRODUCTION 

An examination of the issues that affect and contribute to the social situation of 

young South Asian Muslims in Bntain will inevitably touch upon a range of fields of 

study. In this chapter I will present the significant literature that provides the 
background to the issues that the thesis is based upon. In particular I will look at the 
following areas; 'race' and racism, ethnicity, nationalism, culture and religion, 

identity in sociology and theories of globalisation. The literature around these 

concepts fori-ris the background upon which a more detailed discussion of the identity 

of South Asian Muslims in Britain can be discussed. The concepts of 'race' and 

racism are an important experience of the South Asian in Britain, and this is more so 
for Muslims. 'Muslimness' is a central part of their ethnicity and identity, and this is 

often in conflict or at least problematic with the prevailing national identities. Thus, 

these issues and concepts need to be presented in order to gain some understanding of 

not only the literature, but also, how, in a globalised world, the nature of identity, 

religion, culture and ethnicity act upon the daily lives of this group. 

'RACE' AND RACISM 

It is now commonplace to preface any discussion on ethnicity and perhaps 

identity with a review of the literature on the issue of 'race'. 'Race' in 'quotation 

marks' signifies the problematic and highly contested nature of the concept. It is a 

term that has much popular usage and is so deeply entrenched within the popular 

psyche that it is generally regarded as a natural phenomenon. Not only is 'race' 

common currency among populations (Anthias & Davis, 1993; Miles, 1989-, Rex, 

1986) but it has been used by ruling elites to justify their policies. For instance, the 

Nazis classification of Jewish, Polish, Gypsies and homosexual people in the 1930s 

and I 940s as subhuman to the 'master Aryan race' was used to justify their genocide 

(Solomos & Back, 1996). 

A good starting point to examine 'race' is Miles's view that there are three 

main discourses with regards to 'race' (Miles, 1989). They are the discourse of the 

biological sciences, the social sciences and finally the everyday and political 
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discourses. For the first of these. the biological and genetic science as a scientific 

entity has no basis in reality, in the sense that the terrn 'race' can not be used to refer 

groups of peoples or to populations differentiated by average frequencies of specific 

polymorphic genes (Miles, 1989). In other words, you cannot differentiate a persons 
'race' by the forrn of their genes, or by the phenotypic characteristics such as skin 
colour or hair 'type'. Similarly, despite the phenotypic characteristics, there is no 
basis for a constructed hierarchy of discrete racial groups such as Caucasian or 
Negroid. The reason for this is that it is not possible (yet) to identify a person's 'race' 

simply by examining the genetic profile of an individual. Therefore, through an 

examination of a person's genes, it is not possible to identify what particular 'race' 

they belong to, as genes for particular phenotypic manifestations are not vet 
identifiable. In terrns of biology the usage of 'race' as a concept has its origins in the 

early I 9th century's examination and exploration of the origins of humans. For Mason 

the conceptual utility of 'race' was its incorporation 'into racist theory, purported to 

offer an explanation of and justification for the exploitation and subordination of 
blacks by whites' (Mason, 1990a: 5-6). This justification and explanation of racism 

still has resonance today. If people who belong to a more powerful group can 

characterise a less powerful group by stereotyping, then this treatment justifies their 
behaviour towards thern. 

The use of 'race' can occur at two levels. First, it is the first thing that is 

noticed about a person they see, and is defined by external characteristics such as 

skin colour. Second, these characteristics are used as a marker for assumptions about 

that group. As Omi and Winant state; 

'One of the first things we notice about people when we meet them (along with 

their sex) is their race. We utilise race to provide clues about who a person is. This 

fact is made painfully obvious when we encounter someone whom we cannot 

com enjently racially categorize-someone who is, for example, racially 'mixed' or of 

an cthnic racial group ýN, -e are not familiar with. Such an encounter becomes a source 

ot'discornfort and momentarily a crisis of racial meaning. ' (Omi & Winant. 1994: 59) 

Individuals are therefore allocated or ascnbed a particular racial category, and, 

on this basis, take up membership of a collective group (Miles, 1989). 
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However, (Donald & Rattansi, 1992) and Smaje (Smaje, 1995) have argued, 
like %files and others that to assign biological significance to 'race' has been 

discredited. On this basis it has been argued that as a sociological and social scientific 

concept, 'race' should no longer be used (Miles, 1989) Indeed, as Miles argues. 
6race' as a concept 'should be explicitly and consistently confined to the dustbin of 

useless ten-ns' (Miles, 1989: 72). 

This is however not the end of the matter. If 'race' does not exist, then why is 
its effect felt as a social phenomenon? Just because it is generally accepted in the 

social sciences that 'race' does not have any basis in science that does not mean that 

people do not ascribe meaning and significance to the concept. The popular 

consciousness maintains that phenotypic characteristics such as colour of skin are an 

important differentiating marker and stratifier. Rattansi argues that to say that there is 

no such thing as race 4offers only the frail reassurance that there shouldn't be a 

problem. It cannot deal with the problems that do exist, because it fails to see them 
for what they are' (Donald & Rattansi, 1992: 1, Hall, 1992a: 1; Modood, 1992: 1). 

The meaning and social significance of the concept of 'race' as mentioned 

above has been argued to have its origins in the 18 th and I 9th centuries and was linked 

to the rise of capitalism, colonialism and the trade in slaves (Solomos, 1996; Solomos 

& Back, 1996). The meaning and social application of 'race' however is not fixed, it 

changes and develops over time and within different social concepts. What is 

important is not 'race' as a concept but rather its manifestation (racism) in particular 

social contexts, how it arises, and the effect it has on people who experience this 

forrn of social prejudice. 

Different forms of racism, of different varieties have the following aspects in 

common, 

1. Social relationships between groups elevate biological characteristics such 

as skin colour, shape of eyes and social and moral characteristics as being 

peculiar to the group and as being fixed in time 

Thesc charactenstics are inextricably linked to the notions of a group 

identity and belonging to a particular place 
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3. The relationships between groups are based on an unequal power 
distribution and the exploitatlive exercising of power (Solomos. 1996. 

Solomos & Back, 1996). 

Thus, where these features are observed it is said that racism operates. 
However, what has been observed) is a 'new racism'. Here attention shifts from 

biological difference to cultural difference (Barker, 1981). This moýc in focus 

(Modood, 1990b, 1992,1994; RunnymedeTrust, 1997; Solomos & Back, 1996), ' 

refers to how much emphasis is based on rather than skin colour and place of origin 

rather than differences in cultural practices, beliefs and customs. The Runneymede 

Trust has noted the rise in a phenomenon of racism that is based upon the perceived 

cultural practices of a particular group and this has had a profound effect on South 

Asian Muslims in Britain (RunnymedeTrust, 1997). The cultural racism is not simply 
based upon 'race' but on upon being Muslim. 

While South Asians have been subject to racism by virtue of being colonised, it 

is post war migration and the experience of racism that I am interested here. Racism 

is the application of power of one group over another by virtue of their 'race'. For 

Todorov, however, racism has a dual meaning or application. The first is a mode of 
behaviour that manifests itself in a hatred of those who have physical characteristics 
different to that of their own. The second is that of an ideology or a doctrine that 

covers human races (Todorov, 2000). What is of particular importance here is the 

racisms experienced by South Asian Muslims in the UK. 

Racism, in essence, according to Miles, is linked to the structural position and 

the experience of the racialised population. This is particularly the experience of 

people from Asian and Afro-Caribbean origin. This process of exclusion, exploitation 

and dehurnanisation, however, is not solely located within a structural context, as far 

as the South Asian's and Afro-Caribbean's are concerned. It is linked to a history, 

experience and folklore that have been passed down through generations. The 

contemporary experience of racism is mediated by social class and historical factors 

(Rex, 1994, Rex & Modood, 1994) but what is of particular interest here is the 

experience of racism that is there in addition to class and other social structures. 

Relipion, \ýhile accepted as a factor in social structure, does present us ýN, ith another 
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dimension that cannot be explained by theories of *race' alone. The idea of religion 

will be looked at in chapters 3.4 & 5. 

ETHNICITY AND ETHNIC GROUPS 

An ethnic group can be defined as one that 'has a shared culture that includes 
language, customs and religion' (Murji, 2002: 161) while for Fenton and ethnic group 

is one that demarcates themselves from other people on the basis of language, 

customs, traditions, ancestry and culture (Carter, Fenton, & Modood, 1999; Fenton. 

1999) . On the other hand (Anthias & Davis, 1993) uses ethnicity as a tool for 

forming boundaries through which resources are struggled for by ethnic groups. This 

allows the demarcation of ethnicity from the wider concept of culture. Stemming 

from this it is argued that ethnicity is not simply to be seen in terms of culture and 

identity. Indeed, ethnicity is no longer seen as a fixed, pnmordial entity through 

which the 'whole' of a person or group can be identified and characterised. Others, 

such as (Cohen, 1974, Dahya, 1974) and Rex (Rex, 1986; Rex & Mason, 1986) see 

ethnicity as more of a political project which draws on culture and other identity 

resources such as religion, language, dress, food, customs and traditions. This is 

something I will examine in regard to South Asian Muslim cultures. 

Ethnicity is not a fixed cultural unit, but rather needs to be seen within a wider 

context of general social relationships. Barth agreed that ethnic identification or 

categorisation within the group is where the actors of an ethnic group ascribe and 
identify themselves to a particularly recognisable social grouping (Barth, 1968). The 

markers of these ascriptions are wide and varied but mainly about origins, 

background and history etc. For Barth, they highlight the cultural differences, but 

still, it is the boundaries between different ethnic groups that need examination that 

ethnicity acts as a 'boundary marker' can be found in the work of Barth (Barth, 

1968), This ý, ý'ork suggests that ethnicity and hence ethnic identities are flexible and 

changeable. Put simply, Barth suggested that moving across social boundaries tend to 

retain their cultural identities. and, what is important is not so the internal workings 

and dynamics of particular cultural systems, but rather the social activity which 

occurs at the boundaries where different cultures meet (Barth, 1968). Essentially, 

cthnicity, ethnic groups and the identification with one or other groups is socially 

constnicted, This model helps to explain the dynamics of inter ethnic relations and 



starts to gi%c an insight Into the dynamics of ethn, cIty and ldentitý in terms of 

particular groups such as South Asian Muslims in a multi-ethnic Britain. 

From the work of Barth (Barth, 1968,1969) stems the work of \Vallman. 

Wallman suggests that ethnic identity is articulated in particular situational contexts 

and that it is ascribed and inherited (Wallman, 1979a, 1979b). Ethnicity, and thus 

identification with an ethnic group occurs when two or more cultural groups come 
into contact. It is a product of what people experience subjectively, not what may be 

objectively present. 

Theorists agree that eth-mcity is the subjective, self-definition of a social group. 
Whether this self-definition is derived primordially or whether it is recently invented 

(E Hobsbawm, 1983) ethnicity is constituted by a common history, linguistic 

traditions is problematic and not easily resolved. Or whether it is 'imagined' and 
'invented' (Anderson, 1983). 

Wallman (1978) argued that what is important is the social boundary between 

groups. The interface between groups is what marks and defines the edge of a social 

system. Wallman's model states that ethnicities need an ethnic or racial 'other' 

against which to be defined and they are a product of interaction between dominant 

and subordinate groups; here, Wallman focuses upon what she sees as the ethnic 

majority, not on the minority populations. The reason she says, for this is so that 

attention is drawn to the fact that it is English determines the boundary of 'them' and 
deten-nines its significance (Wallman, 1978). So for the ethnic majority racism is as a 

result of the ethnicity of the majority, not the minority. Thus the boundary between 

ethnic groups is 'policed by contemporary racism' (Solomos, 1996; Solomos & Back, 

1996). 

On a larger scale membership of an ethnic group is not necessarily bound to a 

particular geographical region. While ethnicities do exhibit themselves in terms of 

small ocographical areas, or locally, ethnicity can be a global phenomenon. This is 

secii most clearly amongst Muslims. Muslims are not the same the world over, but 

\\hat they do present is a global presence 'in such a way local forms are seen within 

an international frarnework' (Fenton 1999: 12). Indeed. Fenton argues that ethn1c1tV 

is a 'social process. as the moving boundaries and identities which people, 
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collectively and individually, draw around themselves in their social lives (Carter et 

aL, 1999; Fenton, 1999) 

Having said this however, Rex puts a different spin on the issue (Rex 19733. 

1983). Ethnicity is only a partial factor within a social context, where political and 

economic relations are also important. Indeed, one of the basic errors of studies of 
I ethnic' relations is that it tries to create theories of ethnic relations (Carter et aL, 
1999-, Fenton, 1999). For Rex, ethnicity is embedded within relations that are defined 

politically, economically and socially. Thus ethnicity works within a structured 

contextuality. Rex argues that there are three characteristics that establish where and 
how ethnic relations or relations between ethnic groups are defined. These are firstly, 

where there is a situation of unequal differentiation between groups; secondly, w'here 

groups are recognisable through physical appearance such as colour, or their culture 

or ancestry; third is where the differentiation is justified through history or biology. 

Groups that conform to this typification are migrants, minority groups, refugees, and 

indeed, peoples of different cultures, religions and linguistic traditions. This is 

essentially the position that South Asian Muslims find themselves in. They are 

economically, politically and socially marginalized and this is a central part of the 

defining features of their relations to the dominant group and important in how they 

forrn their identities. But how does the national context deal with issues of ethnicity 

and 'race', and what are the implications for ethnic and religious minorities and their 

identities? This is what I will be pursuing in the next section. 

NATIONALISM, CONCEPT AND THEORIES 

The rise of the extreme right in Western Europe has, according to (Solomos, 

1996, Solomos & Back, 1996) resulted in a new form of racist politics or a particular 

form of nationalism. Essentially, this takes the form of the notion of inclusion and 

exclusion, where, inclusion is by virtue of the colour of skin, a shared history and 

language. On the other hand exclusion is based upon national origin, a different 

culture, religion or language. The effect of this difference is that the outsider 

cxpenences forrns of racist violence, ideas and stereotypes. But where do these ideas 

come from" Nationalism at the end of the twentieth century is still an important 

social and political forcc that has an immediate and constant effect on peoples' 11%cs. 

This is cspecially the case for people who ha\ c migrated to the UK and their 
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descendants who have experienced the negative effects of nationalism, and in the 

attempts to formulate concepts of their own ethnicity and identity. They are 
negotiating and reconstructing their own personal identity within the context ot 
nationalist movements and ideologies. 

Before looking at these issues in more detail I will first look at the concept of 
nationalisms and competing explanations. 

In a World in Action Television interview Mrs Thatcher asserted that whites 
felt 'rather swamped' by people of an alien culture (Thatcher, 1978). This had the 

effect of reassuring the racist right that the new Conservative party was speaking for 

the 'white' majority on this issue. In reality, this meant those who were not white: 
black and Asian people and any others who did not fit her concept of those who 
originally belonged to UK (Solomos, 1989). Thatcher in effect, was emphasising her 

view of a common or shared history, customs, and what were seen to be certain 

values specific to Britons. Her statement reflected popular concerns about the effects 
immigration on the idea of the nation, its culture, heritage, education, work and 

employment. Nationalism, or rather the rhetoric of nationalism, was being articulated 
by a leader of a party who sought to preserve the majority culture and way of life i. e. 
the status quo against the undeniable changes in British society that the new migrant 

communities were effecting in their new home country. 

There are essentially three competing theories of nationalism that are relevant 
here. First, is what (Anthias & Davis, 1993) calls the 'pnmordialist' view. The main 

proponents of this are Shils (Shils, 1957), Geertz (Geertz, 1963) and Van der Berghe 

(Van den Berghe, 1979). This view purports that the nation is somehow a natural and 

a universal phenomenon, It is an extension of social relationships between kin and 

si-nall groups of people on a larger geo-political scale. The importance of this large- 

scalc social relationship is assumed to have been historically ever present. 

However, the second group that Anthias and Davis identify are the 'modernists' 

(Althusser, 1969; E. Hobsbawm, 1990). Their take on the issue is that it is the 

ernergence ofthe nation-state that is peculiar to capitalism. Anderson and Gellner, are 

also teniied as modernists, claim that 'nations are a direct result of particular 
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historical developments and that their beginnings can be located no earlier than 

eighteenth-century Europe' (Anthias & Davis, 1993: 24). 

Overall, (Anderson, 1983) argues that nationalisms are a result of the 
development encouraged via the technology of the printing press, which made 

available to a wider market popular notions of attachment to common cultures and 

allowed the development of 'imagined communities'. In these imagined communities 

people developed a common sense of community through the consumption of the 

same ideological and cultural printed material. This tended to replace the role of 

religion as a social force, and, it is argued, helped develop the idea of the nation. a 

national identity and consequently forms of nationalisms. 

Smith however (Smith, 1979) argues that central to nationalism is a national 

identity that is potent and has long lasting influences on identities of a cultural 

collective. For Smith, it is the importance of an ethno-history, class structure and 

interstate systems that keeps humans bound in this cultural collective, all which serve 
to assure the continuation of national identity, with the effect of binding people 
together. 

This is not too dissimilar to Guibernau who states that national identity is a 

result of 'a human group conscious of forming a community, sharing a common 

culture, attached to a clearly demarcated territory, having a common past and a 

common project for the future and claiming the right to rule itself (Guibernau, 

1996: 47). For Guibernau the key elements that are present in the formation of a 

national identity are psychological, where the group is conscious of commonality, 

cultural, where the signs and symbols of a group are recognised and understood; the 

political, where they have a system for self regulation and sustainable existence: and 

finally, historical, where they have a shared sense of past. Indeed, 'the sentiment of 

belonging to a community whose members identify with a set of symbols, beliefs and 

wLivs of life, and have the will to decide upon their common political destiny' 

(Guibcmau, 1996: 47). For Guibernau, the nation and nation state do not ahNravs 

coincide. The main difference is that members of a community or ethnic group are 

conscious, of fori-ning and keeping their community whilc the nation state seeks to 

ci-cate and dcvelop a sense of communit,,,,. The nation has a common idcolo, -, \, 



culture, ý, alues and symbols, the nation-state has as its objective the creation of 

common culture, symbols and values. 

Consequently, members of a nation can see a common history. language and 
common or converging roots. As Giddens notes, 'affiliation of individuals to a set of 
symbols and beliefs emphasising the communality among members of a political 
order' (Giddens, 1985: 116). 

So where does this leave national identity for minorities in the UK'? 

National identity, identity and cultures 

It is argued by Guiberriau that identity I can be seen as a way in ýý, hich the self 

establishes what and where the person is in both social and psychological terrns, 

stemming from this a person gains an identity when it situated in both the form of a 

social object through their membership or activity in social relations. (Gulbernau, 

1996). Therefore, in terrns of developing a national identity the individual needs to 

experience or actualise their experience as an individual with a national identity. In 

other words the individual, as suggested above, belongs to a community with 

common meaning, symbols, history and values and language. This is similar to 

Durkheim's argument that ritual plays an important function in binding together 

people, be it through religion, civil society, values or being integrated into a 

collective, yet differentiated whole (Durkheim, 1915). This then begs the question as 

to how culture emerges and how people accept their adherence to a culture. Being 

bom into a particular culture binds people early on into a collectivity that serves to 

inculcate particular values. This primary socialising role of the family (Parsons & 

Bales, 1955) is central to the development of a person's acceptance of and acceptance 

into a particular culture. The bonds that are created allow people to understand the 

ideological imperative to identify with a wider group and to imagine themselves as 

part of a wider community or nation (Anderson, 1983). Thus people accept the 

culture and identity of their wider group and that of their nation (Guibernau, 1996). 

Nevertheless, Baumeister is correct to point out that identity provides a means of 

differentiation from others, but that it also allows others to differentiate between 

those of a separate or different collecti%-c identity (Baumeister, 1986). 



Central to this study is the notion of identity. It is a very complex and therefore 

problematic concept. The literature dealing with identity is vast. thus what I will do 
here is to present discussions around the terrns. I will then move on to see what the 
literature says about religion and ethnicity as sources of identity. In general. social 
scientific analysis of identity falls into two broad categories (Jacobson, 1998). The 
first prioritises that which is distinct or unique about a person, the continuity of their 

person, or the individual's self-construal. The second category, which is ýN, ýhere 
sociology and social psychology overlap, examines the area where a person's identit", 
is as a result of the dialectic between society and the individual person and how 

social groupings and the individuals within them perceive themselves and others 
(Hutnick, 1985). 

As has been mentioned above 'pnmordialists' such as Geertz (Geertz, 1963) 

and Stack (Stack, 1986) argue that that there is a histoncal attachment of feeling to 

their communities and members of their community. Geertz states that these 

attachments are denved from given traits that are assumed to be natural; traits such as 
blood, language and customs, all serve to have an over-power-ing effect on peoples 
(Geertz, 1993). Similarly, Stack sees ethnicity as powerful identity which merges an 
individual with a particular group (Stack, 1986). This view of a static ethnicity is 

criticised by those called the instrumentalists (Jacobson, 1998). Here it is argued that 

'within any given ethnic community, perceptions of ongins, culture, significance and 

parameters of ethnicity are liable to enormous change over time; and all the more so, 

of course, when a group itself constitutes itself as a minonty after a process of 

migration' (Jacobson, 1998: 87). 

The instrumentalists argue that an understanding of ethnic group fort-nations 

and therefore identity are dependant upon fundamental economic, political and social 

factors. Thus, according to this view the strength of ties and identification with a 

particular group is result of 'elites' and ordinary members' manipulation for political 

or [and] economic purposes, of pre-existing cultural traditions and institutions 

(Jacobson, 1998). Proponents of this view are Cohen (Cohen, 1974, Dahya, 1974) 

and Gla/cr and Moyiiihan (Glazer & Moynihan, 1970). 

Giddens however takes a different view. In essence. Giddens (Giddens, 1991) 

believes that the type of identity that people possess in the late modem age is one that 
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is reflexively constructed in the form of a personal narrative, which has the function 

of allo-wing them to understand their life and their role position in society. For 

Giddens, self-identity is shaped and altered and 'reflexively sustained in relation to 

rapidly changing circumstances of social life, on a local and global scale'. (Giddens, 

1991: 38). So a person's life is governed by the person's life politics. This life politics 
entails the power or the mental ability and capacity to make choice, and is essentially, 
the politics of choice. In short, in the post traditional society, global events and 
influences are central to the self (Giddens, 1991). 

Eade and Albrow (Eade & Albrow, 1994) however take a different view to the 

above. They are what can be called 'constructionists'. By this I mean that that people 
have multiple identities, due to their membership of different groups, and organise 
the tension between these groups hierarchically. This implies 

A 'fixed menu', which is derived from a reality external to the individual. For 

Eade et al identity for young Bangladeshis (and therefore, by extension, of other 

young South Asians) is that they are 'on their way to assimilation in the host 

community and, therefore, as having solved the problem of identity by taking on a 

new one, On the other hand, they are marginal to their community of origin and 

correspondingly faced with identity problems' (Eade & Albrow, 1994: 10). 

Successful persons living in what is not the culture of their parents are on their 

way to creating a new hybrid identity. 'That at least would correspond rather better to 

a historical paradigm, in which ethnicity is a construction over time, and where 

identity is always a negotiated outcome between two or more primordial 

communities, and where identity is always a negotiated outcome between two or 

non-nally many more agents' (Eade & Albrow, 1994: 10-11). But this explanation is a 

variation on the theme of a fixed number of 'identity resources' for individuals, (Eade 

& Albrow, 1994) i. e. that there is a certain amount of situations where identity can be 

drawn from, and that this is contingent on one's ethnicity, gender, class, religion etc. 

The\ argue that their interview data shows that social identities have little concrete 

orounding and % ary according to people and circumstances, thus generalisations are 

untenable. HO\\ c% cr, their work does show that there is a range of social identities 

that are identifiable, which are specific to their sample, as is the case with my 

theoretical sample population. For Eade et al this ý,, ariety becomes of central interest I 

51 



and they emphasise 'the management of identities' as central to their thesis (Eade 

Albrow, 1994: 11). 

However, the debate around identity is further enhanced by those who Anthias 

calls the 'new hybridity theorists', such as Hall and Gilroy (Anthias, 2002). "'hat 

they share is a 'concern developing an anti -essential i st framework for understanding 
culture and identity' (Anthias, 2002: 29). Taking them one at a time Hall (Hall, 1992a. 
I 992b) is associated with what he terrns new ethnicities. Here, ethnicity and therefore 

identity are a function of both what a person sees as their homeland and their countrN 

of settlement. In this situation an individual's identity is in a constant state of flux. 

The hybrid part of identity and ethnicity is 'more transethnic and transnational in 

character' (Anthias, 2002: 29). So for South Asian Muslims, identity is not simply a 
function of their ethnicity, but 'is an amalgam, neither purely religious nor 

specifically ethnic' (Anthias, 2002: 29). Gilroy however (Gilroy. 1993) sees the 

problem being more of one of diaspora as well as hybridity, hybridity which is 

cxpressed through distinct fori-ris of music and perforinance. It is expressed as a 
double consciousness (Anthias, 2002). 

The line taken by Hall is framed by both post-colonial discourse and 

postmodemism. The idea that identity and ethnicib.; are fixed, permanent and an 

essential feature of an ethnic group is rejected. Hall draws upon Lyotard (Lyotard, 

1984) and Harvey (Harvey, 1989). Here Hall argues that the postmodem subject is a 

product of a wider predicament of contemporary societies in late modernity. This 

'crisis' of late modem society results in established notions and ideas of identity, 
knowledge and reason are being challenged by voices from the margins. As a result 

of this, 'identity' as such is no longer fixed and certain for people, rather, there are 

competing, contesting and contradictory forces which are operating within people all 

at the same time. The social context is thus in a state of flux resulting in changing or 

mutating identity forrns. As he states, 

We feel we have a unified identity ... because wc construct a comforting 

story or 'narrative of the self about ourselves ... The fully unified, completed, secure 

and coherent identity is a fantasy. Instead, as the systems of meaning and cultural 

representation multiply, Nvc are confronted by a bewildering, fleeting multiplicity of 

possible identities' (Hall, 199-'a:, 1992b: ). 
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Howcvcr, what the above studies do not point to is the importance of religion in 

people's lives in the construction of their ethnicity, and this is what I will be looking 

at next. 

THE ROLE OF RELIGION AND ITS RELATION TO ETHNICITY 

Durkheim (Durkheim, 1915) argued that religion has a social function. Where 

religion is a set of beliefs, practices and customs it has the function of binding people 
together through social ties which aid cohesiveness and the maintenance of social 

order. However, for Weber and Weberians it is the way individuals conceptualise 
their membership of religion and their position as a member of that religion that is 

important. This needs further examination, especially regarding South Asian Muslims 

as a minority community. 

For Anwar (Anwar, 1990) the requirements in a 'Muslim charter of demands' 

were made by 'several national and regional Muslim organisations at the time of the 

1987 general election, and included continuance of single-sex schools for both boys 

and girls as part of the state school system' (Anwar, 1990: 334). Also of relevance 

was the teaching of their mother tongue. What is happening here is that this group, as 
defined by its religion is acting collectively. It is using its collecti've influence, for 

example in its response to the Rushdie Affair (1988-1989) and as resistance to racist 

attacks on Muslims in areas such as Bradford, Sheffield and East London. Here 

Muslims, using their membership of their religion as a dynamic rallying point to 

make demands, resist external vilification to collectivise against attacks on them as 

Muslims. 

They act on the basis of being a group in themselves. The boundary between 

Muslims and non-Muslims is clearly marked and they use the religious component of 

their ethnicity as a rallying point. It is in this situation that Rex sees ethnicity as a 

political project (Rex, 1986; Rex & Mason, 1986). 

But deeper than this is the idea that religion is at the core of their ethnic 

identity. It is the search for something uniquely Muslim which demarcates them from 

other South Asians such as Hindus or Sikhs. The basis of Shana law and the 

rc\olution of cultural and social life around God has marked the collecti-ve ident1tv 

that is so important for Neilsen (Neilsen, 1987). fio\\, e\er what happens here is that 
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this ethnicity in terms of religion Is being politIcIsed, not by simply drawing up a 
boundary and maintaining it (Wallman. 1979a, 1979b). Identity. both relignous and 

ethnic, is used as a tool for political struggle. the ethnicity here, in terms of religion 
is, according to Mason, situational (Mason, 1990a, 1990b). He argues have different 

ethnicities in different situations, which must embody the possibility of change over 
time (Mason, 1990a, 1990b). 

So there is interplay, where ethnicity is the overall category that encapsulates 
the religion, and where religion is more intimate, the more closely it is bound to the 

individual South Asian Muslim. The question that arises is whether South Asians as a 

whole constitute an ethnic group or is it necessary to differentiate different South 

Asian Muslims groups (Punjabi, Bengali for instance). They have argued, as m"Ill be 

discussed later, that religion is at the core of their understanding and 

conceptual 1 sation of their self, but that it does not take on a more political colour. 

Religion, ethnicity and identity all are mediated through what is now seen as 

global forces. But what is globalisation" What are the major theories and debates" 

THEORIES OF GLOBALISATION 

Globalisation is characterised by a change in the nature of relations between the 

states, regions and continents all over the world. It is now difficult to examine a 

particular society or country without at least some reference to the politics, history or 

cconornic relations with another society. For instance, South Asian Muslims are here, 

in Bntain for many reasons, whether it be as cheap immigrant labour (Castles & 

Kosack, 1985), whether it is as a result of them wishing to improve their situation 

through furthering their education (R. Desai, 1963), or through a process of chain 

migration (Anwar, 1979,1985). Whatever the reasons, what is clear is that it is 

through histones, economics, political and cultural (read post-colonial) ties that 

Bntain has a South Asian and therefore a South Asian Muslims presence. These 

forces have acted upon a olobal scale and are a central part of the , Iobalisation 

process. 

One of the central debates in globalisation theory is that betwcen Turner and 

Giddens and the crux of the debate Is over the nature of society. For Turner socletles 

are seen through post-modem spectacles. where he sees postmodernism as. 



I an intellectual movement in social thought and as a cultural criticism of 

modernism... the social condition of modem societies which are going through a 

process of postmodemism' (Turner, 1994: 186-187). 

Turner says that it characterised by three factors. First is cultural differentiation. 

Secondly, the growth of urban multicultural ism as a consequence of processes of 

globalisation, and thirdly, the prevalence of certain stylistic devices in culture, such 

as simulation, parody, and irony. So, Turner argues that, if this is postmodemism, 
then Giddens has rejected it. Indeed, 'postmodemism as an analytical concept which 

explains the transformation of modem culture (Turner, 1994). Thus the reflexive self 
is seen by Giddens as the core feature of 'general progress of detraditionalization in 
high modernity' (Turner, 1994: 187). 

Giddens argues that we are living in a society in which profound changes have 

occurred. Thus, old classical sociological theories no longer hold, or Indeed can hold, 

and consequently there is a need for a new theoretical outlook. By doing this with 
high modernity and reflexive identity, Giddens is rejecting the postmodemist view. 
Therefore, the debate between Giddens and Turner is, 

'... the detraditionalization and the radicalization of the self is a social struggle 
between different theoretical groupings in sociology, namely those who believe that 

modernity is best understood as nsk society [Beck] or as a reflexive 

modemitv[Giddens], and those who believe that the post modernization is the 

dominant feature of change and that the condition of posthistoire most adequately 

characterizes our epoch'. (Turner, 1994: 187) 

So, why according to Giddens is classical sociology an inadequate starting 

point for the analysis of late modem society? Classical sociology says 'societies' are 

synonymous with nation-states, thus they are inadequate in a globalised modem 

world. 

Turner rejects Giddens analysis mainly because it ignores questions of 

embodiment and assumes a one-dimensional view of seculansation. The first issue 

that Turner raises is relevant to the argument as far as the self is concerned. In 

tmditional society (pre-modem) Chnstianitv sought to forgo the flesh, whereas today 

the rc\crse is in operation, for instance, dieting, the search and use of 'anti-ageing 
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preparations, the body as the centre of aesthetic importance is. according to Turner 

(Turner. 1994), the result of the body or self as a project. This howe\er is not too 

distinct from Giddens view point, who argues that this has become part of an 

institutional reflexivity that is symptomatic of late modernity. Indeed, the aesthetic 

nature of the body and self has been a concern for traditional or 'authentic' Islam. 

hence proscriptions which address personal hygiene, proper dress, and the aesthetics 

of the body are not new. For instance the religious requirement for women to cover 

their hair, which in Arab culture (was and is) seen as the most desirable of female 

physical attributes (Mernissi, 1985). Thus Giddens is not far wrong in suggesting that 

it is the dynamism of late modernity that marks the break from the traditional. 

The point Turner makes is about the lack of a concept of secularisation. The 

reflexive self is not incompatible with either the secular or non secular personalitN.. 
For the secular, reflexive identity, as far as a second generation South Asian Muslim 

are concerned, is still referential to the late modem, and the late modem here refers to 

a Eurocentric view. Secularism (and the impact of late modernity) cannot pre- 

suppose the centrality of the 'Western' (Giddens, 1991). Secularism is to be found in 

people who are characterised by aesthetic instrumental rationality, and who, to all 

intents and purposes are secularised, but believe and touch religion only when 

encountering major life events such as death, birth, marriage etc. It is extremely 

difficult to distinguish between the religious and the cultural. This is true also of 

6%vhite English' people, who have had little contact with the church, except at 

occasions of death, birth, marriage, but still consider themselves as separate from 

religion, i. e. secular. Therefore Giddens allows for secular activity and the processes 

of secularisation. 

So, essentially, globalisation is characterised as a move from modernity to high 

modemity (Giddens, 1991) while for Turner, it is part of a process of a move from 

old certainties of the past towards a postmodern future (Turner, 1994). However, the 

debate around the nature of globalisation is more complex than that. with, other 

theorists emphasising different aspects. The debates around what is termed 

globalisation have been raging since at least the 1970s (Moore, 1966-, Nettle & 

Robertson, 1968). Globalisation as a concept is distinct in taking the entire globe as 

the primary unit of analysis and analysing the globe as a social system. The result ot 

56 



this is that subunits such as nations. states, peoples, organisations and religions need 
to be looked at not in relation to the wider social environrnent, but, rather. through a 

global perspective. Globalisation looks at them as social forms not only in relation to 

other social fori-ris but with reference to the whole. According to (Robertson, 1992a. 

I 992b) and (Wallerstein, 1987) globalisation is a new analytical tool that allows a 

global perspective on the sub-units mentioned above. 

I will now look at the theories of globalisation of Wallerstein, Meyer and 
Robertson. I will be looking at how these theorists conceptualise globalisation and 

contribute to the concept. 

Wallerstein's world-system theory argues that history and politics can only be 

understood in terrns of economic and material base. Indeed, for Wallerstein, a social 

system is defined by the existence of a division of labour, such that the various 

sectors or areas are dependant upon economic exchange with others for smooth and 

continuous provisioning of the needs of the area (Wallerstein, 1974). This Marxist 

conceptual i sati on of the world argues that there are three types of social system, 

mini-systems, world-empires and world-economies. The world-empires and world 

economies have absorbed the mini-systems of a single division of labour and a single 

cultural system. The world-empires have many concurrent cultural systems but a 

single political system within a single division of labour. Examples of such past 

world empires are those of Rome, Egypt and China. On the other hand world- 

economies have within their many separate political and cultural systems a single 
division of labour. However, in the modem world-systems, the world-empires have 

ceased existence, being superseded by the development of a single world economy, 

which for the first time in history includes a global empire. The distinguishing feature 

ofthc modem world-economy is that it is the only one. [so far] to avoid collapse and 

absorption by a world empire (Wallerstein, 1987). 

Wallerstein argued that Europe created its own world-economy through the 

construction of its own geographical division of the core, periphery and 

scilliperiphcry (Wallerstein, 1979). The new econom,,, - of European world-economy 

led to the nse of nation-states. The core sector had capital concentrated within it and 

dominated the system. whercas the peripherý, provided raNA- materials and chcýlp 

labour. In the ceime of this system is the semiperiphcry, which is exploited bý the 
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core and in turn exploits the penphery. It functions as a buffer between the core and 
the periphery. 

Essentially, Wallerstein sees the global social system as united by the economý. 

i. e. the modem world system is in reality a capitalist world economy. As a result of 
this the political and cultural manifestations within the world-system are based upon 
the economic base. Thus, this version of globalisation provides a materialistic, neo- 
Marxist analysis of world economies and political and cultural aspects of 

globalisation. 

The view of Wallerstein's world-systems theory was examined by Mcý'er 

(1980). What Meyer et al did was to apply a quantitative analysis to Wallerstein's 

world-system model. In this sense Meyer et al accept the basic premise of 
Wallerstein's structure of the world-economy and the world-political system is based 

and dependent upon the world-economy. Meyer et al however argue that the world- 

political system 'is linked closely to the nse and expansion of the world commodity 

economy, but it also acts to restructure and alter this economy, and to transform 

social life' (Meyer, 1980: 109). The significance of this is that Meyer et a] deny that 

the global world-system is essentially a world-economic system and that the 

economy can not explain the independent power and influence of the nation-state and 

the vanation of cultural and social systems within the individual nation-states. 

For Meyer et al the economy is just that, the economy. It does not encapsulate 

the political or the social. What their studies have shown is that there have emerged 

strong central states which occur both in the core and sernipeniphery. For instance 

Meyer argues that world culture holds together a world that is decentralised. The 

carriers or communicators of cultures bridge the gap between the nation and the 

globe. 'They are members both of their own societies and of a world elite and are 

protected by their wider cultural status and by the legitimated international 

organizational networks in which they operate' (Meyer, 1980: 13 1). For example, 

Meyer can see the role of religion and cultural processes as a source of cultural 

authoritv. which is distinct frorn the material and economic base-, thus, what Meý, er 

achie%cs is an important i-no\, c away from the economic monism of NA'allerstem. But, 

what \lc\cr does not do so well is to actually explain how the global world is 
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conceived. This is an important contribution of Roland Robertson to whom I \vIll 
now turn. 

Robertson takes a different view to the theorists that I have outlined above. His 
distinct focus is upon critical questions in the classical debate, i. e. the relation 
between the individual and society under modem conditions and the importance of 
different kinds of society. Unnies describes this as Gemeinschaft and Gessellschqfi 

(Unnies, 1963), or loosely translated, community and society. In classical discussion 

the move from pre-modem to modem society has been characterised as a shift from 

Gemeinschqft or communal forrns of living to GesselIschaft or a structured or 
organised society. A feature of this development is the role of the individual which 
has changed from one of similarity to one of differentiation (Simmel, 1971), or for 

Durkheim, how society can cope and survive with this differentiation (Durkheim, 

1933)). Robertson argues that the inherent tension between Gemeinschqft and 
GessclIschqft is replicated between societies in the modem world rather than within 
them (Robertson, 1992a, 1992b). In more detail people, as individuals have moved 
from networks of kinship and communality, Gemeinschaft, to one where there is a 

much greater degree of differentiation of the individual and society, GesselIschaft. 

Thus, in modem society, there are two distinct poles of identity for individuals, the 
first is the realm of societal-systemic functionality and secondly the realm of the 

individual and relational being (Robertson & Chirico, 1985). This duality is 

complicated by the processes of globalisation that puts societies within a wider 

system of societies. As a result there is the relativisation of societies and individuals. 
Globally, norrns and values within one society are confronted by those of another. 
Thus, globalization for Robertson is a process that is bringing about one social world, 

and central to this is the 'relativisation of all self/society dualisms with reference to 

an ciicornpassing kk, orld-system-of-societies-/humankind dualisms' (Beyer, 1994: 27). 

In using the term 'globalization' I refer to the overall process by which the 

entire world becomes increasingly interdependent, so as to yield a 'single place'. We 

could even go so far Lis to call the latter a 'world society', as ]on&, as we do not 

,, u(, (, c,, -t by that ten'n that nationalk, constituted societies arc disappearinl,, ' s t, ý, 
(Robertson, 1989: 8). 

5Q 



Robertson argues that within globalisation there are conflicting images, for 

example, from Islamic societies to Japan they are different and distinct to those of the 

West. This tension for legitimacy and supremacy results in *tellc' concerns: global 
discourse on the ends of humanity in the light of the relativization of particularisms' 
(Beyer, 1994: 27). This is the prime result of globalisation for Robertson. 

SUMMARY AND CONCLUSION 

In this review of the literature I have put together the themes of 'race', racism, 

ethnicity, nationalism, national identity, the role of religion and the importance of 

globalisation. What I have said is that in order to understand the social context of 
South Asian Muslims in Britain it is necessary to look at the debates around these 

issues. So, first to state that South Asians are not a distinct 'race' and that Muslims 

from this region have an identity that is bound by not only their geographical place of 

origin, but also by their allegiance to Islam. This forrns a boundary around them that 

is reflected in their ethnic and religious identity, which is a result of them being in 

contact with a white and secular Britain, who, have themselves, particular national 
identities. However, the issue of ethnic and religious identities is mediated through 

global forces that have caused their migration and consequently their settlement and 

experience of life in Britain. These are themes that I will be examined throughout the 

rest of the thesis. 
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INTRODUCTION 

The issue of methodology is an essential part of the thesis. The methodology is 
the link between theory and data, and this is especially so in the methodology that is 

used here. In this chapter I will be describing and discussing the following aspects of 

issues of methodology, the theoretical rationale for choosing grounded theory, the 

efficacy of the methods used the politics and ethics of the method used. I will then 

turn to practical issues that I encountered while conducting this study. Finally I will 

show how issues of generalisation and reliability can be, to an extent, overcome by 

combining grounded theory and Giddens' theory of globalisation, to show that such 

ethnography is not necessarily confined to small-scale research. 

Qualitative research, or any research method for that matter should be guided 
by the type of questions that the researcher is asking, i. e., the choice of methodology 

should be problem led. Indeed, as Hughes and Ackroyd put it, 'it is the nature of the 

research problem that should dictate the appropriate research method' (Ackroyd & 

Hughes, 1992: 30). 

THE RATIONALE FOR UTILISING QUALITATIVE METHODOLOGY & THE 

RESEARCH PROBLEM 

The central problern here is to examine the process of the social construction of 

religious and ethnic identity for second generation South Asian Muslims. This group 

have particular issues and situations that are not common to other groups in British 

society, but also have much in common with those other groups. The research centred 

on the problems (and opportunities) that second generation South Asian Muslims 

encountered in their daily lives. 

In sociology it is not always possible to start out with a theory which is to be 

investigated or tested, but as Strauss suggests that a way around this problem is to 

clan (v the research problems before the start of the fieldwork (Strauss, 1970). 
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This was an important issue in this research. One of the reasons for this is that 

the literature is very poor and did not examine these particular research problems. 
This methodology, in following Glaser and Strauss was to generate theory from the 
data, which is generated by more traditional data generation techniques, i. e. 

unstructured interviews (B Glaser, 1978). 

The immediate question is how the research question is going to be 

operational i sed, Le. how am I going to discover what I want to find out. The obvious 
technique is to use in-depth interviews, the reason being that it presents the 

opportunity to discover the attitudes, motivations, and ultimately the behaviour of the 

respondents, in their own words. It is precisely the fact that they can explain and 
describe things; in their own words, their view or interpretation or their world and 

their construction of their worldview which is allowed by ethnography. It allows 

elucidation of their actions, attitudes, behaviour, whether this is consistent with their 

statements and views or not. This technique allows, without the imposition of the 

researchers framework of thought the interviewee the power to define, in their own 

terrns, their views on their lives, and ultimately, how they view and conceptualise 

thcir religious and ethnic identity. 

The process of in-depth interviewing, briefly is, that the interviewer, to a 

ccrtain degree, directs the discussion on particular issues. The key point is that the 

interviewee is allowed to talk about what s/he feels is important, even if this means 

going off at a tangent. This allows, within time and other constraints, the motives, 

intentions and thoughts to emerge. This allows a fuller picture of the thoughts and 

motIvcs of the interviewee to point to perspectives that they may have a unique viekkl 

on, that which the researcher did not think of 

The main advantage of this technique is the high degree of validity of the data. 

The data is in sufficient detail ... 

,... for the results to be taken as true, correct; complete In-depth interviewing 

alio\\,,, the disco\er\ of motivation and allows the expansion of on factors that the 

intcrvic\ýce \ýould not have thought of, which has considerable importancc for the 

intci-% jcwcc. This is not possible from quantitative data and allows an examination of 
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behaviour at the micro-interaction level and believable reports of their vicws and 

experiences' (Ackroyd & Hughes, 1992: 30). 

However, one of the main conventional criticisms of this technique is the low 

reliability of the data and whether the interviewee is telling the truth (or hiding 

things). This I will show below is tempered by incorporating the data analysis 
technique of grounded theory (B Glaser & Strauss, 1967) with Giddens' theory of 

globalisation (Giddens, 1991,1993). The amalgamation of these two theones allows 

generalisation to a wider and similar group of second generation South Asian 

Muslims. 

RESEARCH DESIGN 

Research design is 'the point at which questions raised in theoretical or policy 
debates are converted into operational research projects and research programmes 

which will provide answers to these questions' (Hakim, 1994: xi). 

The research design is a process, which started out the research project and 
developed as the study progressed. There are a number of issues here; 

Foreshadowing the problem. 

This entails the use of my own experience and knowledge of the community 

what the broad issues are, i. e. the construction of ethnic and religious identity among 

second generation South Asian Muslims. This leads to what type of methodology is 

to be used. Then one has to look at the population that is to be studied and what sort 

of sample has to be drawn and how. 

Pre-Field Work 

The aim in pre-field work in the early stages of data collection was to seek out 

issues that were of major concern to second generation South Asian Muslims and 

their construction of ethnic and religious identity, or in their terms, how they see 

thcmsek cs and their place in society. One of the ways in which this was done was to 

construct a questionnaire on ethnic identity. This was set out to do the following. 7 To 

find out biographical details, e. g. age, sex, where bom, parents origin, and religious 

-ývc yl, k'nkh, c, tor Ljuc-(iý itinatre. 
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affiliation and where they are located within the socio-economic structure by asking 
about their parent's occupations and incomes. Their family's religious affiliation was 
asked for in particular what sect they belonged to. What the student's religious 
affiliation was and if it was the same as their parents. What their attitude was to 

religion; i. e. whether they were 'believers' or not. They were asked whether they had 

any nationality affiliations, i. e. whether they considered themselves to be English, 
British, and Pakistani etc. 

This postal survey had a number of advantages. It screened out people with 
whom I did not want to speak and identified those I did. It gave me brief biographical 
details, which I can use to sort out inter-views in terms of sex, class etc. the 

questionnaire allows a first point of unobtrusive contact, establishing that they were 
randomly selected and that I was a bona fide researcher. Once this questionnaire was 
constructed then the researcher had to deal with 'gatekeepers' and gaining 'access' to 
the students. 

Selecting settings and cases 

Since I am looking at second generation South Asian Muslims the population 
that I was looking at was very large, so, a compromise was to choose students, and 
the reasons for this are; 

It allowed me to select 'self defined' South Asian Muslims. 8 From university 

records, i. e. admission forms there is a section on ethnic monitoring which lists 

various ethnic groups and asks enrolling students to tick certain boxes which indicate 
different nationality origin boxes. This self-selection allows students to classify 

themselves. It allows complete anonymity. The advantage of this was that only those 

who had described themselves as Indian, Pakistani, or Bangladeshi would be 

contacted. 

For more pragmatic reasons the group selected were all second-generation 

children of migrants who came in after 1950. It also meant that there would be a 

spread of class, gender, country(s) of origin, course they are on. As London 

Guildhall I'nivci-sity draws students mainly from the South East of England it 

licim-, ýclt- doined hab the advania, -, c that it i., the ý, iudents thcniselvcý, who define their ethnic orwin, within the parameterb wt 
mt k the um\ crsirv enrolment torm. 
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allowed a cross section of students within a particular age range to be selected. Since 

the respondents were all students (undergraduate) it would reduce travel time and 

costs, and allow the convenience of interviews being conducted in the universitv on 
the days that the students would normally be in, thus reducing the number of 'no 

shows'. ' 

Issues of Population 

According to Babbie 'the population for a study is that group (usually of 

people) about whom we want to be able to draw conclusions' (Babbie, 1992: 107). 

So here the population refers to all the seýt- dqflned South Asians. They have to 
be self-defined as this data is obtained from the university enrolment form on which 

10 there is a section on ethnic identity . From this I conducted a blind mail shot of a 

questionnaire (see appendix 6) to 200 students who defined themselves as South 

Asian. From this mail I selected all those who were South Asian Muslims. So the 

population from which I drew my sample was the 'aggregate of all cases that 

conforms to some designated set of specifications' (Nachmias & Nachmias, 

1992: 107). 

By the definitions of Babbie and Nachmias the population here refers to all 

second generation South Asian Muslims, however it is impossible to quantify this in 

a reliable way, as access to university records is not allowed according to the Data 

Protection Act. Even if were allowed there would be no population as the question 

about religion is not on the enrolment fon-n. It would also be racist and unethical to 

ask such questions in the first place. 

So the population refers to the total number of second generation South Asian 

Muslims in the university's student body even though the magnitude of this 

population is unknown. However, despite this problem this is not a major hindrance 

to the research. As in any ethnographic technique it is not scientific reliability that is 

a key feature of. but rather the validity using postal questionnaire. This allows 

students to define themselves within a particular ethnic group that would point to a 

wa, a diop out rate, from interva, N\ , ot about 10",,. This fi, 
-mc onIv included thow students, who, on contact bv me, 

. wreccl to be interviL, wed. -nic reason -, iwn tor rcftlýýal of intcr\w\\ý, was mainly lack of time. 

- It , not p,,,, ihle to i,,, crtain the relimon ot the ýtud, nt tTorn the enrolment fonn as there is no question which asks about 

w[WW11. 
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high valiclity. This also circumvents the potential problem of the definition of the 
population. 

PROCFSS OF CHOOSING THE SAMPLE 

The postal questionnaire method was chosen primarily because of factors in 
accessing the students themselves if for instance one were to use a questionnaire 
distributed directly to the students then it would for a number of reasons have 

'poisoned' the research atmosphere. For instance, the research issue of Muslim 
identity is particularly sensitive, especially in the context of the problems of relation 
between the university authorities and the Islamic Society of the London Guildhall 

University. However, what is taken into account was the socio-political climate of 
Muslim students' society, who, at the time were involved in various campaigns 

within the university covenng such issues such as the availability of prayer rooms, 

special provision for Friday prayers, and the inevitable reverberations of the Rushdie 

Affair. In this light a university researcher who, to all intents and purposes is secular, 

opposed to the campaigns and is against of the infiltration of the Islamic Society by 

the Hizb-ut-Tahrir would, I believe would have been denied access to the very people 

who are to be studied. 

So, rather than using an obtrusive method of gaining access such as the direct 

approach it was decided to target the subjects individually, that is, by post where 

there a degree of anonymity was guaranteed for the researcher. 

Access via the university records department, access and gatekeepers 

Approaches were made initially made by my research supervisor who informed 

me that it would not be possible to gain access to the university records of enrolled 

students due to the framework of the Data Protection Act (1984). It was agreed that a 

sample questionnaire and a covenng letter would be sent to the records department 

for inspection (see appendix 2). It was discussed with university records department 

that using a computer programme they would identify those students who described 

themselves as Indian, Pakistani or Bangladeshi on the enrolment form. This having 

been agreed a package was sent out with four items enclosed. 11 

2,3,4, and 5 ,,, ýmidix tor thebe documcmb 
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I- Covering letter trom the University records department. 

2. A covering letter from the researcher. 

3. The screening questionnaire. 

A stamp addressed envelope. 

The response rate over the next three months was approximately 45'o i. e. 90 

questionnaires were returned, of which approximately sixty were usable. They were 

usable because the students were South Asian Muslims, and of these forty were 

interviewed. 

SAMPLING AND SELF ADMINISTERED QUESTIONNAIRES 

Here I will look at the sampling method and explain how the interviewees were 

chosen from the results of the questionnaire. In addition to this I will look at how this 

sample related to those interviews found as a result of 'snowballing' 

How the interviewees were chosen from the results of the questionnaire 

The process of selecting the sample to research involved negotiating with the 

university authorities to grant access to the student database that held details of the 

self-categorisation of ethnic background on the enrolment forms. The initial approach 

was made to the Director of Planning and Management Information (Appendix 1) to 

gain access to this database. I was then referred to the university's student records 

department (Appendix 2). From the university's student records department I 

requested a contact list of current students who had, in the ethnic monitoring section 

of the forrn, ticked Bangladeshi, Indian or Pakistani. I was not however permitted an 

electronic or hard copy with the contact details because of the Data Protection Act. 

My writing to the university records department explaining that I was researching 

South Asian students in the university circumvented this problem. However, as the 

students' religion was not on the enrolment forrn I designed a screening survey that 

asked questions about themselves. their ethnic, socio-econoillic and religious 

background. This was enclosed within the interview invitation pack (Appendices "i. 

4.5 & 6) and sent it to the university records department who then sent it to 200 

randonfl\ selected students. Of these 200 questionnaires. I received 60 back, of %ý hich 
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only 40 were from students who were both South Asian and Muslim. Of these, I 

eventually interviewed 20.15 more students were recruited through the snowballing 
technique. This entailed asking my interviewees whether there was anyone who theý 
thought may be interested in being part of the research. Though this sample was to 

some extent, self-selecting, I thought it gave an insight into the range of ideas and 
views of South Asian Muslim students. The last five students were obtained through 

my engagement in the Islamic society, for example, going to meetings and 
participating in prayers with them. The numbers of students obtained from the 
different sources is detailed in the table below. 

Table I Source of interviewees 

Screening Snowball Through 

questionnaire sampling participant 

observation 

Students 

recruited by 

THE INTERVIEW PROCEDURE 

The rationale for interviewing 

Total 

N 

N=40 

%Vithin the realm of the research problem, i. e. the conceptual i sation of religious 

and ethnic identity, the epistemological assumptions and basis for the study points 

firrnly at a qualitative or ethnographic technique of investigation. In addition to this 

and for reasons outlined above the method of participant observation would not be 

appropriate. Also ethical reasons prevail in that some of the potential research 

subýjccts are students of the researcher. There are a number of issues that point to the 

unstructured interview as the most appropriate method of investigation. 

os 
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'Individuals can report on what they feel, are, have, tell others about their 

li%, cs. disclose what their hopes and fears are, offer their opinions, state what they 
believe in, say what they did last week... In short, they can impart masses of 

inforrnation about themselves' (Ackroyd & Hughes, 1992: 102). 

Having said this, it is the research problem that dictated what method(s) should 

or should not be used. In this particular case the main reasons is that there is little 

previous literature in the field, therefore it is not possible to build upon previous 

work, thus, theory has to be generated to fill this gap in knowledge. Second, the 

theoretical starting point for the research was Weber's interactionist perspective 
(Weber, 1978) and third the ethnicity of the researcher would allow easier access to 

the students in participant observation situations. 

In more detail the first reason, that of the paucity of literature it was seen as 

necessary to have a methodology that would allow the generation of theory. As the 

theory is new it has to be located within the 'world viekv' of the research participants. 
This is essentially an epistemological argument that leads to the use of grounded 

theory, Using this technique the theory 'emerges' from the data and thus the 

researcher is not confined to current paradigms that encapsulate concepts of ethnicity 

and identity. 

The research project was conceived within a symbolic interactionist perspective 

because the objective of the research was to 'reach the actual human experiences and 

attitudes which constitute the full, live and actual reality beneath the formal 

organisation of social institutions' (Thomas & Znaniecki, 1927: 1834). For the 

students it is conceived that their realities are self-generated not only by themselves 

but also as a result of the groups and cultures that the belong to. This gives meaning 

to their roles and helps to define and re-define their situations in ways that were real 

to thern (Sxvingewood, 1991). 

This is what is seemed to have happened in most instances, however, in some 

intcrviews the interviewec kiiew my political stance on various issues and this could 

ha\c had an effect, indeed, one particular intervlc\\ cc tried to convert me to his 

cause! 
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The issue of gender did not, apparently, pose any real problem as far as I can 

see. Howcver there are issues that, as a male researcher, are outside my frame of 

reference. Thus, without the knowledge of gender specific issues or these being 

outside my worldview it is not possible to ask. 

The interviewees themselves commented on the interview process for what it 

meant for them. Comments such as them; 'being exhausted from the experience', or 
'never having thought about these things before', or 'I feel as if I have been through a 

counselling session' and finally, 'felt that it was a cathartic experience'. 

Much of these comments could be attributed to the ease and rapport developed 

during the interview and the understanding of the interviewer of the issues and 

concepts that would need detailed explanation to a non Asian Muslim. Thus they felt 

that they did not need to explain every concept and idea. 

Issues of trust, rapport and equality are a central concern during the process of 
the interview (Ackroyd & Hughes, 1992) and this becomes even more important 

when discussing highly personal, taboo and 'unislamic' issues. It was discovered 

early on sexuality was a topic that could not be readily be discussed as this closed 
down certain interviewees. But, issues of sex and alcohol for instance did become 

accessible once the interview had progressed and a comfortable working relationship 

was built up. I found that it is best to hint at an issue and see if the interviewee picked 

up and expanded on it, which in many cases they did. This I believe was due to the 

rapport built up and the making the interviewee feels at ease at the start of the 

inter-view. 

The interview opening 

The interview room was set out as below and other research students were not 

in the room during the interviews. Also a 'do not disturb' notice was posted on the 

door to pre\, cnt interruptions. 

While there was openness between the two there was always a desk behind 

which to retreat (for the intcrvlc, ývce) if thev, felt uncomfortable. The initial 'chit-chat' 

staoc covered an introduction, and explanation of the study. issues of confidential] tv 

and anonymity. Basicall,,, - there was a high degree of infonned consent. I told them 
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exactly what the study was about and their role in it. I would then run through the 

screening questionnaire to check their biographical details and to ease into the 

interview itself I would then ask for his or her permission to tape record the 

interview (no one refused). 

The opening question would be a broad general question 'tells me about your 
tI amily'. This allows them to tell me whatever they thought was important and it 

would put them in a position of control from the start. So initially all the questions 

and issues are quite tame... 'a good idea to ask relatively innocuous questions early 

so that both parties can become used to each other more quickly' (Ackroyd & 

Hughes, 1992: 109). So, questions about their family and themselves are issues, which 

are easy and will, be developed further as the 'private' situations (family, marriage, 

community etc). 

The interview Middle 

This is where the more sensitive topics are introduced, ideally from the 

interviewee themselves, which are then picked up by the interviewer. It is here that 

the confidence increases of both the interviewee and interviewer with each other and 

the social interaction develops into a one sided conversation (one the interviewees 

side). It is here that certain hypothesis or opinions can be tested. However it is still 

important to keep some degree of tacit control of the interview and be able to 

recognise important points or probe and push further on particular points. 

The interview The Closing 

The final part is to close the interview. It is time to ask the interviewee if there 

was anything that they wished to ask me. This is done to ensure a degree of 

reciprocity and allows the interviewee some comeback on what they may have said 

and on what I may have missed out. The interviewee is told that the interview would 

last for about 45 minutes. It became apparent after the first two interviews that this 

was inaccurate, since most lasted more than an hour. The reason for this 

misinfori-nation was simply not to put students off coming to the interview. 

At the close, when the tape is switched off it is usual to ask if aný- of their 

colleagws would like to be interviewed. - their names were taken and then contacted. 
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Notes were taken as to the general demeanour of the interviewee, if for instance 
if they were comfortable, open, or resistant to questioning. Also what they were 

wearing. For example if a woman claimed to be deeply religious but %vas dressed in 
Western clothing or if a man had a beard then this was noted and added to the 

subsequent interview transcript. 

GROU NDED THEORY AS A TOOL OF ANALYSIS 

For Norman Denzin grounded theory is perhaps the most influential paradigm 
for qualitative research in contemporary social sciences (Blumer, 1978-, Denzin, 

1978,1992). Many theoretical qualitative perspectives focus upon the experience of 
humans in the social world as a tool for understanding the life experiences of actors. 
For instance, ethnography focuses on culture, ethnomethodology looks at the 

everyday life of the actor, while symbolic interactionism looks at the role of symbolic 

meaning in the lives of people and phenomenology looks at the lived experience of 

people. Grounded theory, on the other hand, looks at the processes of generating 

theory, rather than looking at a particular theoretical context. Grounded theory 

employs a constant comparative method and theoretical sampling in order to 

construct a theory, which allows general statements about the particular social 

'-; Ituation, or context that is being examined. 

The construction of theory is a central concern in qualitative methodology 

literature (Becker, 1977; Denzin, 1978-, B Glaser, 1978; Lofland, 1971, Strauss & 

Corbin, 1990; Whyte, 1978). For them the aim of methodologists is the task of the 

construction of theory and its verification. The key here is that the construction of 

this theory is on inductive methods of constructing the theory as opposed to 

deduction from a priori assumptions. Indeed, 

'ýý,, e have taken the position that the adequacy of a theory ... cannot be divorced 

from the process b,,,, which it was generated. Thus one canon for judging the 

usefulness of a theory is how it is generated -and we suggest that it is likely to be a 

better theory to a degree that it has been inductively developed from social research. 

Gencrating a theory from data means that most hypotheses and concepts not only 

come from the data, but are systematically worked out in relation to the data during 

'0). the course of research' (B Glaser & Strauss, 1967: ) 



Grounded theory depends upon a methodolog-, ' where the researcher is within 

and close to the world of the research subjects so that what is discovered, found and 

observed is grounded in the empirical world. Blumer argues essentially that the 

empirical social world as the object of study has to be examined and one has to get 

close enough to what is going on within it (Blumer, 1978). He uses the metaphor of 

the veil, which hides or masks this social world, and the task of scientific enquiry is 

to lift this veil that covers an area of group life. The lifting of this veil is achieved by 

getting close to the area and by digging deep through careful study. Indeed, for 

Blumer methods that do not allow this are betraying this principle of naturalistic 

study, i. e. that it respects and stays close to the empirical domain. 

In general, grounded theory aims to build theory rather than testing it and 

provides a method for handling large amounts of data and then providing a 
framework for the logical and systematic sense-making of data. For Corbin & Strauss 

this process finally elucidates the concepts that are the building blocks of theory 

(Strauss & Corbin, 1990). For Patton, grounded theory opens the door to many areas 

of social scientific research, especially for doctoral dissertations because of the 'overt 

emphasis on the importance of and specific procedures for generating theory... and 

that it unabashedly admonishes the researcher to strive for 'objectivity" (Patton, 

2002). Patton argues that the postmodern attack on objectivity is now to be found in 

qualitative research through constructivism, hermeneutic interpretivism, and upon 

emphasising the subjective phenomenological experience. Patton says that those 

social scientists who use this method, which involves in-depth interviewing and 

observation, find comfort in the attention that this method pays to objectivity. 

Further to this Charmaz compared objectivist (or reality orientated) and 

constructivist approaches to grounded theory and she found that most grounded 

theory is objectivist in orientation (Chan-naz, 2000). In other words, grounded theory 

is best understood in terrns of a realist and objectivist orientation, 'emphasising the 

disciplined and procedural ways of getting the researcher's biases out of the way but 

adding healthy doses of creativity to the analytical processes. ' (Patton, 2002) 
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Nl, 'hat are the methods or procedure of grounded theory? 

The sequence or procedure for generating theory that is buned in qualitati\e 
data such as observation and unstructured intervieýv transcripts in some sense draws 

upon the basic ingredients of analytic induction (Turner, 198 1). 

I. After exposure in the field and collection of (interview) data, the researcher 
develops categories which describe the issues emerging 

2. The categories are then 'saturated', i. e. the data does not generate any more 
descnptive categones 

3. The researcher then abstracts a more general fon-nulation of the category, as 

well as specifying the criteria for inclusion in that category 

4. These general definitions guide the researcher and stimulate further 

reflection 

5. This sensitises the researcher to connections between emerging general 

categories and other milieu 

6. The researcher becomes aware of connections between categories 

7. The emerging relationships between the categories are compared repeatedly 

in order to test (by analytical induction) the validity of the categones and 

therefore the theory. 

In other words, the theory is derived ftom fieldwork, is refined, tested and 

elaborated to higher levels of abstraction towards the end of the data collection. 

What are the advantages to grounded theory? 

Grounded theory has many positive features that have established it as an 

important, widely used and accepted theory. For instance. it provides a framework 

for the researcher to organise and manage large amounts of data and allows the 

deN clopment of categories and consequenfly theory that explains, describes and 

anakscs social situations and action as described through the intenww data. These 
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findings are cross checked and cross analysed across all the Inter\ lew data. What 

emerges is clearly recognisable by the research subjects themselves (which is found 

out through informal discussion with the students some time after the interview 

process has been completed), thus formalising and grounding the actions and 
thoughts of the research subjects within their everyday lives. Follo-wing this, the 

utility of grounded theory method is to allow theory or abstracted generalisations to 

emerge from the organised and categorised data, so, as the data is drawn from 

observations and/or interviews, then it follows that the data and, therefore, the theory 
keeps in touch with its empirical referent. 

This initial atheoretical approach is utilised by theorists in various fields of 

research. For instance, Hammersley, Scarth and Webb (Hammersley, Scarth, & 

Webb, 1985) in their research on the implications of external assessment on two 

secondary schools. They wanted to establish whether external examinations led to 

lecturing and note-taking on the part of teachers and to rote learning by the pupils. 
Their approach showed that some of their initial assumptions were incorrect. Indeed, 

one of the benefits of the technique they used was that it provided a structured way 
for the vast amounts of data generated to be managed in a structured and useful way. 
In addition, there was an element of experimental design where the constant 

comparison of contrasting groups allowed the exposure of key differences between 

them. The strategy was highly flexible in that it allowed them to make changes in 

direction based upon the emerging data, which made it very different to any 

experimental method. Also, Cressey in studying embezzlement found this method 

useful in data collection and analysis (Cressey, 1953). 

Glaser & Strauss (B Glaser, 1978; B Glaser & Strauss, 1967)have argued that 

orounded theory can be used in qualitative social research in such a wa-y that theory 

testing is not necessary, because theory based on data can usually not be completely 

refuted by more data or replaced by another theory. Since it is intimately linked to 

data, it is destined to last despite its inevitable modification and reformulation (B 

Glaser & Strauss, 1967). 

This is problematic, say critics of grounded theory such as Ford who argues 

that it is doubtful if the testing or the refining of the hypothesis can be excluded frorn 

the process of developing the theory (Ford, 1975). So, how can it be seen if the 
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theory is developing in the direction that fits with the data if the hN, pothesis is not 
tested at various stages of the process. it must be seen as a check on the de\ clopment 

of the theory that at each stage there is some degree of testing, so that the fon-nal or 

substantive theory holds some validity. Bulmer (Bulmer, 1979) on the other hand 

argues the tabula rasa view of enquiry, i. e. that the researcher is a blank slate upon 

which new observations and category construction start afresh with each project. I 

agree, it is difficult for researchers to start afresh, however, if that data is to generate 
theory, then there has to be some suspension of pre-conceptions regarding a 

particular social situation so that the data can 'speak for itself through the generated 

categories. In addition to this, Bulmer argues that the creation or construction of 

categories appears uncontrolled and that it is not clear when this should stop. It is, 

actually quite clear. Category construction should stop when the researcher, through 

their increasing amount of data, feels that the category has become 'saturated', in 

other words, there is little more that can be added by developing new categories as 
there is a sufficient range of data for a particular category to draw up contrasts and 

similarities of a particular social phenomenon. This approach of category saturation 

can be confin-ned through different forms of data collection for example, observation 

or interviews. 

Other critiques of grounded theory suggest that grounded theory is not actually 

a 'theory' (Brown, 1973-, Williams, 1976) and that the link between theory and data 

is not made explicit, or, as Rose suggested whether the theory construction is linked 

closely to the field research (Rose, 1982). These criticisms are somewhat misleading. 
To counter Brown and Williams, grounded theory is a process of the construction of 

theory, which reflects and represents the grounded reality of the research participants, 

so while grounded theory may not be a theory in the fon-nal sense, it is the abstract 

iiicthods and procedures that allow-the construction of theory, indeed, more so than 

positi\ ist approaches. 

The use of grounded theory in the thesis 

Based upon observations and interviews, it is concluded that there are processes 

in operation that are not easily identifiable, therefore sometimes appear inexplicable. 

So, epistemologically the process of observation and inferencc Icads to further 

imcstigation with findings Icading to inductivc conclusions. This enabics onc to 
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arrive at a particular theory of knowledge and coupled with the fact that there is " ery 
little literature on second generation South Asian Muslims, from a sociological Point 

of view one has to look at a method of actually generating theory that suited to Its 
supposed uses, which is generated by logical deduction from a prion' assumptions (B 
Glaser & Strauss, 1967). 

This, in turn, points to the location of data within a social context and that the 
data itself is not developed from a value free environment. It results, certainly in this 

case, from a particular type of interaction, the unstructured interview. The issue here 

is the interpretive nature(s) of social research, or more particularly, the reflexive 

nature of ethnographic techniques, grounded theory in particular, as an inductive 

ethnographic technique. 

The recognition of the reflexivity of ethnography (and by extension all 

sociological research) is for Hammersley an important step as reflexivity is an 

existential fact (Harnmersley & Atkinson, 1983). Indeed, 'there is no way we can 

escape the social world in order to study it ... We cannot avoid relying on 'common 

sense' knowledge nor, often, can we avoid having an effect on the social 

phenomenon we study' (Hammersley & Atkinson, 1983: 15). 

So, rather than assume that the research is value free and absolutely 

unadulterated it is important here to recognise the reflexivity wIthm the research 

process. This has been recognised from an early stage and attempts have been made 

to incorporate an understanding and awareness of reflexivity. 

There are five identified reflexive situations. 

I. The screening of the initial respondents to the questionnaires 

The contact with the respondees 

3. The interaction and interview 

The transcribing 

5. The anak-sis and thcorN generation. 
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In the screening questionnaire sensitive or controversial questions were 
avoided. It was thought that to ask 'sensitive' questions at this stage would result in 
the loss of potential students from the study. There was an a-ýý-areness that phone 
contact could create problems in the homes of female students, so this was kept to a 
minimum. but inevitably there had to be an initial phone call followed up by letter. 

The interview itself is where reflexive awareness is most apparent. The 

interview process is to some extent an exercise in participant observation. If the 

interviewer were to take a disinterested, unimaginative and 'cold' attitude during, the 

interview then it is reasonable to assume that these interviews would have a high 

probability of being unsuccessful. However, as noted above, if a good working 

relationship can be developed early on then it is hoped that more infortnation of a 
personal and general nature would be more forthcoming, voluntarily. In the 
development of a good interview the researcher has to be wary of 'engaging in futile 

attempts to eliminate the effects of the re searcher, we should set about to understand 
them' (Hammersley & Atkinson, 1983: 17). 

The effects of the researcher can only be understood once they have been 

recognised, and two of these issues that could, indeed most probably did have an 

influence were those of gender and political stance. Hammersley and Atkinson argue 
that it may be difficult to gain access [for men] to 'the world of women' 
(Hami-nersley & Atkinson, 1983) and this is certainly an issue where sexual 
boundanes are not only clear but also positively emphasised. For instance, when 
interviewing women one has to keep a reasonable distance, eye contact must not be 

excessive and broach sensitive topics with extreme care. Indeed feminists have 

argued that gender is an issue of which one should be constantly aware (Warren & 

Rassmussen, 1977). 

Grounded theory allows these issues to be taken into consideration and 

incorporated into the generated theory by acknowledging that the data and categories 

are second order constructs based on the first order constructs of the inteniew 

transcripts. Grounded theory is fundamentally used for the generation of theory 

sable to other similar situation; or the which is generall I 'the systematic discovery of 

the theory frorn the data of social research (B Glaser & Strauss, 1967) and this is 

preciseb, ' the way in which it is being used here. 



Potential objections to grounded theory 

Grounded theory has been attacked from many quarters, and in this section I 
look at the nature of these objections since I have already made a case for the positivc 
aspects of grounded theory in the preceding sections. 

Bulmer (Bulmer, 1979), together with Rock (Rock, 1973) has a number of 
objections to this methodological technique. They are; 

1. it is doubtful whether the researcher can genuinely suspend their awareness 
of relevant theories until a late stage in the research process, that is, can 
research be done in a theory-neutral way 

2. The practical difficulties in grounded theory are considerable. For instance, 
in this project the interviews were taped, transcribed, analysed and 
constantly compared to generate categories from which theory emerged. 
For Bulmer, the time-frame for an operation such as this may render the 

time frame too difficult to achieve. 

3, Then there is Bulmer's questioning of whether the theory generated by the 

grounded theory technique actually is a theory. 

4. Rock argues that sociologists working in the field of deviance depart from 

the meanings that they derive from their research sources, thereby running 
the risk of losing touch with the research subject. 

These are the main objections, how are they dealt with in this thesis? 

Taking each point in turn, first, as stated above. I started out with a working 
hypothesis as to the range of 'types' of South Asian Muslim. While I was aware of 

theories of identity and ethnicity within the South Asian population, I was trying to 

describe. explain and theonse the issues regarding identity not of all South Asian 

Nluslims in London or cven the UK, but rather, of a small particular group within the 

university. Thus, the theory that emerged from constant comparison was not framed 

directly within prevailing theones of ethnicity and identity. What this method 

pro\ ided was an extremely flexible method to manage large amounts of data and to 

quickly see whether the initial working hypothesis worked, and if not why'? 
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Second, is the issue of the time and the scale of the project. and yes, grounded 
theory is a tedious, involved and frustrating, but, the ultimate goal was to generate 
theory, of quality that reflected, described and analysed the situation of this group. As 

regards to the timescale taken by the analysis not being manageable, this was not 
found to be the case. 

Third, is Bulmer correct to argue that the theory generated is not really theory" 
Not so. Grounded theory, by its very nature, gets close to the research topic, more so 
than other methodological techniques. It allows the inductive emergence of patterns 
from which broad generalisations can be made. This, I believe, is valid if the theory 

that emerges actually is 'true' to the research subjects' experience and conceptions. 
Indeed, it is the understanding it brings to the situation and thoughts of this group 
from being from the same ethnic background, that it allows even deeper examination 

and explanation of their lives. A more 'objective' approach and method of analysis 

would not be able to generate the quality of data and thus, the quality of findings and 

theory. 

Finally, is Rock's objection that sociologists working in the deviancy field (and 

presumably, ethnicity and identity field) lose touch with the meanings of the research 

subjects' lives? Not, in this case, and in most other cases of grounded theory, it is 

through this method that the closeness to the subjects' meaning systems is generated 

and maintained. This may be Rock's experience, but it is certainly not true of all 

grounded theonsts. 

Having said this methodology only allowed the examination of issues of the 

students' social situations on a local or domestic level. To look at the wider political 

and social influences on this group it is necessary to look at the role of globalisation, 

and this is only achievable through examining the nature of global cultural flows. 

This is what grounded theory is limited to, thus, as I will show below in chapter 4 and 

Tm' ETI1ICSAND POLITICS OF RESEARCH 

Finally, there are the issues of the ethics and politics of this research, and in 

particular, the methodologies employed. In the first instance it is not apparent that 

this particular rcsearch project has any &, ra\c ethical problems. But a deeper 



is no overt deception, intrus examination would reveal that while there iII ion, 
tI alsification or misrepresentation there are subtleties in the research that point to 

ethical concem. 

Ethics for humans 'is the science of morality: those who engage in it determine 

values for the regulation of human behaviour' (Homan, 1991: 1). There is in this 

project a tension between the theoretical and ethical Issues and those of a more 

practical nature. I will examine these two aspects together. The issues that I will look 

at are sponsorship, open and closed research, privacy, informed consent, ownership 

of data and the effects on the research subjects and researcher. 

Sponsorship 

The research was funded through a studentship from the London GuIldhall 

University. The initial remit was to look at the nature of South Asian religion(s) in 
Britain. This however is a broad area with considerable scope for interpretation and 

emphasis. The university, by virtue of being the funding organisation, acted as the 

primary gatekeeper 12 to the funds that were available for a three-year penod, while 

the research supervisors acted as the secondary gatekeepers their role was to 

supervise and supervisors reported back to the research committee. Thus it could be 

argued that the London Guildhall University funded or sponsored the research and 

had considerable control over the direction that the research was taking. 

This I believe however is not the case. The detailed conceptual 1 sation was the 

researchers' (with oversight from the secondary gatekeepers). Thus in this case the 

university hierarchy had minimal control over the research team (researcher and 

research supervisors). 

Open and closed research 

Open or closed research refers to the degree of overtness or covertness of the 

ongoing rcscarch. Objections to covert methods can be summansed in four stages 

(R. Burgess, 1984: 19). 

1. Researchers have responsibilities for the research subjects. 

FhL, London Guildhall Univermt% acted as the primarv -, atA,,, -per through the auspices ofthe rk-, earch 



2. Researchers have responsibilities to colleagues so future work is not 

jeopardised. 

3. Covert research done by graduate students will suffer stress from this type 

of work. 

4. Covert research is bad science. 

But Denzin has argued against each of the points above; 

1. Where the invasion of privacy is concerned the distinction between public 

and private is problematic. 

2. All methods could have hazardous consequences for colleagues. 

3. All research is potential problematic for graduate researchers. 

An assessment of the disruption of the social setting should be made. 

In this particular research project the methodology is not covert, indeed, the 

airn was to be as open within as possible, within limits. There was little deception and 
the research participants were 'Invited' or 'requested' to be interviewed. This request 

was followed by an explanation of what the research project was and how it was 
being conducted. Having said this, for Burgess 'all research to some extent is secret, 

as researchers do not know everything they wish to investigate at the beginning of the 

study' (R. Burgess, 1984: 199). 

This leads to the issue of infon-ned consent. To what extent can you tell the 

research subject all that you can about a study? The principle of infori-ned consent 

suggests that 'the human subjects of. research should be allowed to agree or refuse to 

participate in the light of comprehensive information concerning the nature and 

purpose of the research' (Homan, 1991: 69). 

Here it was ensured that there was a high degree of informed consent, and 

essentialk, this was a two-stage process. The first step involved the explanation on 

the initial contact or face-to-face. They were told what the aim of the research was, 

who was being studied, what the process of data collection is and infori-ning them of 

issLics of confidentiality. 
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But it has to be asked that to what degree was informed consent to the 

maximum possible? For full infori-ned consent they would have to know, In detail. the 

research project as it was at that stage and exactly what the researcher wanted to find 

out. If this was all told then it is debatable if they would be able to fully comprehend 
the details and make an informed choice on the basis of all the data. This could also 

alter their responses to the question, with them being to a degree more reflexiNcly 

aware of their participation; in short, it would pollute the research atmosphere. 

Therefore, as with many other issues a compromise is reached where the 

students are infon-ned enough for them to make an educated and rational decision, 

thus ensuring a high degree of informed consent. The information that is given by the 

interviewee is given freely without coercion and with infon-ned consent. There is no 

payment 13 for their participation in the research, the data was secure in the sense of 

ensunng their confidentiality and anonymity and they went away with knowledge 

that they had somehow contributed something. 

CONCLUSION 

As I have shown, the methodology forms an integral part of the thesis. It is the 

methods chosen and the application of the various methodologies that give credence 

to the theory, and this is more so with the methodological technique of grounded 

theory. 

The methodological procedure is problematic in that there are epistemological 

issues that are to be considered and that the research cannot be value free. However, 

an awareness of the reflexivity of social research, and in particular, ethnographic 

research mitigates the problems that could be and are encountered during the research 

itself, 

The ethics and politics of social research also have to be of central concern. It is 

possible to be blase about ethics in the pursuing of knowledge, but to take such a 

stance would be to defeat the essentially political objectives of openness and equality. 

Wbat I ha\ e outlined above is first, the construction of categories as an 

explanatory tool to describe the lives of these young people in terms of their personal 

I' Althiltigh It 111LIZl bc noted that the re: warcher paid the travel expen,, c,, t, t 2 interviewees ýE2.70). 
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and domestic situations. Then I have suggested that to look beyond the local I will 
have to employ the theory of globalisation as provided by GIddens. This Is the aim of 
the next two chapters (4 and 5). 1 will present the data generated using grounded 
theory and I will provide a contextual i sati on and commentary to show what the kc\, 

themes are in terrns of what is important in the lives of this group. In chapter 51 will 

employ globalisation theory to show how cultural and political flows inform the 

makeup of their identities and what the consequence is of this in their lives in Britain. 
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I NTR 0D UCTI 0N 

In this chapter I will present the data in analytical themes, adding substantial 
discussion and commentary around the data and placing this in relation to the 

contextual factors to show the negotiations at work in identity fori-nation. It examines 
the key aspects of the social, domestic, and personal environment of the students that 

were interviewed. The contexts play an important part in the development of the 

interviewees' religious and ethnic identity. Within this context the focus is on three 

main areas, first the family, second their relationship to South Asia culture, for 

example marriage and relationships and finally, to what extent they practice and 

participate in the Muslim religion. 

The key aim of this chapter is to present interview data. This data provides an 

overview and flavour of the range of opinions, experiences and actions of this 

particular group. This chapter will also put into context the domestic and private 

situations of the interviewees within a context of the experience of South Asian 

Muslims in Britain. So, the interview data will be discussed within contextual factors 

and in the light of debates about the experiences of South Asian Muslims in Britain. 

Sot"I'll ASIAN MUSLIM FAMILIES 

The role of parents and the extended family network 

The heterosexual patriarchal nuclear or extended family is the non-n for South 

Asian Muslims in the UK (Anwar, 1985, Butler, 1994) and this is reflected in the 

intcrviewees. All the interviewees came from a nuclear or extended family structure 

with the father (or other senior male) the 'head' of the household. The family in this 

culture is that of a close family structure (Butler, 1994; K-han, 1977, Shaw, 1994). 

The farmly is a central organising structure for this group and the heads of the 

I arnilics are keen to maintain and/or enhance the distinctive nature of a minonty 

85 



community (Jacobson, 1998). The data shows that the families play a central and 

important role in the life of the students'. For instance; 

AA One thing about mYfiamily is that ii, c have our limits, not so much that 

vou can't go out', my parents have been quite liberal minded, but going out with 

guys, no, and we have gone along with that. 

The South Asian family operates in a way that circumscribes the lives of the 

students, placing restrictions or boundaries over what is acceptable for them to do and 
how to behave. So, 

JI In many Koranic ayats it says that you should have a good 

relationship with your parents and you shouldn't leave them, even if they are non- 
believcrs you shouldn't leave them because it is your duty to help them out as wc/l. 
Yv religion has given me a wondeýful wa-v of'helping parents, looking qfter them, 

thc. v take their view and they takeyour view. 

Here what is seen that this student is setting his parents up as a central focus of 
his life and he is accepting of this position. What this indicates is that according to 

Islam, parents have a central role in the whole life of their children and that the 

children have to hold their parents in highest regard in terrns of respect and action. 
For instance, to swear, drink (alcohol) or do anything that is contrary to both culture 

and religion, in from of parents is not acceptable both from the point of view of the 

parents, but also from the point of view of the students themselves. So, for instance, 

watching television, in Britain is problematic and difficult, for example; 

MA The ýype (? f respect, traditional respect between father and son and the 

Tat home, ývpes ol attitudes. For cA-ample the TV normal1v we don't watch this stqf 

while ifivc are back home wc watch the TVthere is no problem, ivc had not seen this 

stqff'what wc see here, all this garbage and things. 

What he means here is that sex, -violence, swearing, even of the mildest -variety 

is a source of discomfort for him, while watching ordinary 'pre-watershed' programs 

with his parents. But telcvision is not the onk' problematic area, 



AA One thing about mYfiamily i's that we have our limits, not so much 
that 'You can't go out', my parents have been quite liberal minded, but going out 
with girls, no, and wc havc gone along with that. 

For this group, simple social acts such as 'going out' kvith the other sex is very 
problematic, and something that the students tend not to do with the kno%\-Iedge of 
your parents. The interviews with the students on the whole, show a majoriOI of them 

who while accepting the role that their parents have in drawing up and imposing these 

rules that they have to live within. However, there is a range between complete 

acceptance of this, to, a position to where the student does things without their 

parents' knowledge and 'behind their back'. Areas such as 'the appropnate criteria 
for marriage partners ... dating, going out at night... [and] dress are all areas where the 

students accept, respect but also resent the control of their parents (Jacobson, 

1998: 91) 

SB I have to tell [friends] that I can't go out raving all night to clubs, it 

is more traditional than religion, but it does affect nzY life. - Because I am a 
Muslim there are so many restrictions and I have got to bow to them all. IfI stay at 
home then I am not going to get into much mischief am I? There are times when I 

ýi-ould likc to go out, not doing anyihing ridiculous. 

The immediate family is not the only constraining influence on the lives of 

the students. Kith and kin and community are also important. So for instance, there 

is the constant 'fear' that someone from their community will see them smoking or 

out with a person of the opposite sex. 

SB He [father] saýys 'why do you do it it's disgusting you've started 

andyou won't be able to stop. 'He did say that mýv reputation is important, what 

lit, was ti-ving to ýqv was that i/ someone saw me tn, ing to do something wrong, 

thev will tell eveývone else, and thenyou are marked, like ýveda's daughter (Ind its 

bccause ivc're all girls its easier to be marked .... It makes me angty actual4v, but 

then I don't havc no respect. for mY cousins ... You meet up once ayear and. vou 

/Ccl realli, awkward becauseYou arefirom thisfiamiN. Nobodi, talks to. vou because 

vou'rc so and sos daughter, who didn't marýv so and so many. vears ago and she's 

still unmarried. It'sjust ridiculous, it's real4v horrible. 



The experiences of the above students are common among the students 
interviewed. While the parents are not, on the whole, excessively strict in their 

approach to their children, there is a prevailing sense of what is correct behaviour and 
way of conducting oneself both in private and in public. The degree of control and 

influence is variable, but the prevailing underlying knowledge of the students is that 

they know that they cannot do certain things such as going out and dating without 
their parents' knowledge like white British students could do. Often, it is the case that 

the parents themselves would trust their children but were concerned that someone 

else would see them talking to 'a guy or a girl' and that this would give the familýý a 
bad reputation within the community. Central here is the concept of izzal or honour. 

The maintenance or at least the semblance of honour is a controlling factor in the 
behaviour of families and individuals. 

Part of this maintenance of izzat is through the students themselves displaying 

the correct markers such as traditional dress (at least within the home and within the 

community) and attitude within their practice and conducting themselves in the 

appropriate manner. Also, a test of this is in within the issue of marriage and partners. 
This is what will be examined next. 

Marriage and relationships 

One of the key areas where the restrictions of both family and community can 
be seen in action is in the area of relationships and the choice of marriage partners. 
There are a number of key issues at play here, first is the expectations of parents, that 

of community and the young people themselves. Marriage, in traditional South Asian 

Muslim families, is often conducted within the extended family, so, in other words, 

endogarny is normal or usual. This is especially the case with their parents. Indeed, 

marriage and relationships was brought up by nearly all of the interviewees 

independent of the researcher, and this was then pursued. There is nm'N' a developing 

scnsc that the ways that parents want the marriage of their children conducted is 

changing as a result of living in Britain where the students are subject to broader 

ideas about how they would like to conduct their li% es. 

JI xmi, there are a lot ql'changes [as a result o/ living in Britainj, bqfOre 

parents used to choose, choose in the sense that the gu. v wants to get married, he does 
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not have to see his wife, his fatherjust gives his word and they used to do that. Here 

in this country it is changing, and they are also changing their mentality. Most of the 

cases I see sometime I write this paperwork in the Mosque, and I write out the 

marriage certificates so I see many marriages broken. 

Or in this young mans case there is a degree of inevitability about the whole 

process; 

RK Well I suppose after a certain time in your life you want to get 

married, you need company don't you? I suppose that is how our culture is, you 

study, and then you get married, and then you have kids, and then you get them 

married. 

There is however in some cases a complete acceptance of the way marriage and 

relationships should be conducted according to Islam, even if this means challenging 

the parents' traditional views. For instance, under Islamic law (Sharia), marriage has 

to be freely entered into by both parties. The man and woman have to make a choice 

and have the final say in whether to marry or not. However, this is not always 

recognised by parents, so the students have a willingness to fight for what they see as 

their rights under Islamic law. 

SA As I said, ftee mixing is haram. It is prohibited. The only 

relationship for a man and a woman is through marriage. Yes that's right. I mean 

ifyou look at it culturally, Islamically there is a different way, example, ifsomeone 

wishes to propose to somebody else, they are allowed to propose to them, find out 

about them from somebody who is close to them, what they are like. This person is 

obliged to tell the truth. If the person that they are enquiring about is bad 

tempered they have to say so. That's the way to go about it. Now if the person is a 

man or a woman then they can propose directly if they wish to do so, Islamically, 

and or they can go through their parents. Islamically it doesn't matter of the 

person is black, white, or whatever, as long as they are Muslim. Culturally ifI was 

to marry a Black Muslim it would matter to my parents. I tend to put anything that 

doesn't agree with Islam in one box, that is Kuffr. Whether it is Asian or Westerh 

or whatever it is all the same. They do not come from the creator; they come from 

the minds of man. They are all the same to me. Likefor Hindus where the girl and 
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boy do not meet until they are married, that is not allowed in Islam. Marriage is a 

contract, you are obliged to know who you are forming the contract with... or, for 

this young man 

AA I have learned to accept that marriage is better than having a 

girýfriend, to respect women in general. You cannot go around and behave like a 

sillyfool as I see it but today with this girl and tomorrow with that girl, this is not 

the Islamic code of life. Islam says get married and respect that woman and share 

the rest ofyour life with that woman whether you become rich or poor. But before 

you get married think carefully and make a decision, not parents make a decision. 

Islam says that you are going to be married. Two people are going to spend the 

rest of their lives, you people decide, but not through boyfriend and girýfriend. You 

talk, and if this suits you, you get married. This brings two families closer 

together. In Western world you always have this problem that mother in laws seem 

to be a problem on the way. In that way you do not have this problem. It brings the 

wholefamily, whole community together. Praying has made my life different, and I 

am trying hard to pray regularly... 

This issue of conflict can be seen on both sides of the equation. For instance, 

parents of a student may wish them to have an arranged marriage and the students 

may object either because they think it is contrary to the rules of Islam or, as below 

the parents have given some flexibility to the student in that they have a say in 

who they marry, or at least 'view'. 

SB My parents said to me that ifyou like someone you are welcome to 

bring him over or if they find someone. I have rishte come round, like family 

friends, and mum and dad will be like 'what do you think? 'but they will never say 

we like someone we don't care ifyou don't, you'll marry him. The whole idea is 

rather scaq. You have to sell yourseýf in a way. My mum really dislikes it. 

However, some families, even before the stage of marriage, object to their 

daughters (and it is mainly daughters) from mixing with men, even if it is within 

the university. 

NH It can be a problem with mum. Dad's fine, he realises colleges are 

mixed and you have to work, but mum says 'well can't you work with a female'? If 

90 



, vou are put in a group you can't say that I can't work with you boys because mY 
mum will kill me. In this country you will ivork with the opposite sex, it shouldn't 
be a problem. 

But at the other end of the scale is the view that it is their lives and happiness 

that is important, whatever the parents may think; 

AM Not necessari4v if we love each other we have the right to mari-i, 
each other. When you are grown up you have the right to make your own decision. 
ff thefiamilies are unhappy it doesn't matter as long as I'm happy. 

This is the instrumentalist view that seeks to give primacy to his happiness 

and wishes, countering the rules of Islam (in keeping parents happy) and tradition 
(being subject to arranged marriages). Overall, what the data has indicated is that 

marriage is a point of conflict for the young people and their families. This is 
similarly found in other studies, (Ballard & Ballard, 1977; Butler, 1994; Jacobson, 
1998, Khan, 1977; Lewis, 1994) and is not confined to Muslims, but is common in 
other South Asian communities as well. However, specifically, in the Muslims 

students traditions are found to be maintained. 

It has been observed that the conflict is born of a fear of 'free mixing of the 

sexes [which] offends the code of decency, a fact which severely restricts women's 
lives outside the home' (Rhodes & Nabi, 1992: 335), but having said this, the 

young people still manage to see partners of the opposite sex, surreptitiously. The 

range of conflict is from those that want what is popularly termed a 'love 

marriage' (in South Asian cultures) to that of a strictly Islamic method of marriage 

where the partner should be a good Muslim (read practising), to those who fall 

somewhere in the middle, in that their parents have come to acknowledge that 

there has to be some element of choice for the young person and that they have to 

bc lenient, within the bounds of culture and tradition. 

The idea of marrying out of their religion however is something that is 

universally frmN'i-icd upon by the young people let alone what their parents may 

think. Indeed, marrying a non-Muslim is restricted by gender in Islam, for men can 

marry a Jc\ý or a Christian, but women have to marrv a Nluslim. The main reason 

is' ,,, iNen by this pei-son (erroneously. as Nlushm men can only man-v 'peopic of the 
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book', i. e. Jews and Christians). It does however show not only the gendered 

nature of the religious belief (Butler. 2001; P. Desai, 2000) but also of its 

adherents, (Memissi, 1985) and this is certainly apparent here. 

AM Muslim men can marry anývone, Hindu, Buddhist, and Christian. 

But a woman can't. That's because if a Muslim man marries a non-Muslim there 

children will be Muslim, because theirfather is Muslim. A Muslim woman cannot 

marij, someone who is not Muslim. If'they have children then thc. v will not. /bIlow 

her religion. I couldn't marry someone who is not Muslim. 

The sources of traditional ideas are bound up with notions of a homeland or 
belonging to a particular place. Within this context, the traditions of 'back home' 

are a feature of how South Asians view there lives in the UK (Anwar, 1979) 

(Khan, 1977)and their feelings towards their perceived homeland. This is just not 

the case for the parents or 'first generation' but also for the second as well. 

There is uncertainty for the students in the sense that 'belonging' to Britain 

is as problematic as belonging to their place of origin in South Asia. For instance; 

LB Although it [Bangladesh] is mY homeland Ifieel that I am part of 

this counoy. I am confused about this. Although it is my homeland Ifeel more at 

ease and comfortable to things here because I can relate to things here than there, 

When I go there I am a real. foreigner, eveývone laughs at mY accent and, but I 

rcal4l' enjqved it. Because I was born there I would like to check it out, . 
/ecl that I 

am a part of it and that I want to live there andfind out how it would be to be a 

part ofii. Now that I am here I have experienced two different countries, Ivvant to 

be therc but I will actual4l, end up being here because I have grown up here and I 

/Cc/ part of this countrýý more than Bangladesh although there are all these 

rcscntments here and that kind qfthing. 

Here, this woman student there is some sense of loss at deciding that her 

place in this country rather than Bangladesh. This is not unique. a fcw of the 

inten'iexNecs recognise that life for them in South Asia would be more difficult 

than it is here. The main reason for this is that thev are more socialised and have 

corne to ýicccpt the ways. norms and valucs of South Asian Muslims in the UK. 



and feel somehow to be in an alien environment in South Asia. As the same young 

woman goes on to say; 

LB My parents kept saying that 'oh Bangladeshi girls are like this and 

that so brilliant' and I thought oh gosh, girls over there were doing things that I 

was doing over there, I know why my parents did that because they wanted to hold 

on so much to their identity and culture and they elaborated this beautiful thing, 

where everyone is so religious and everything is nice. But, when I went there it 

wasn't like that. 

However, there is quite a significant body of opinion that believes that there 

is a 'purer way of life' as one young man put it in South Asia. But that he is aware 

that it is a very restricted society. 

JI Of course Ifind it difficult because of the environment that I live in, 

but what cracks my mind is that if I was living in Bangladesh then I would have 

been able to Prayfive times a day, that wouldn't be a problem. But I wouldn't have 

been able to raise my voice in javour ofIslam, It is really painful because living in 

a Kqffir country like Britain ifyou have a beard ifyou talk about politics nobody 

would attack you, but there, your own people attack you. 

AA Over 1975 and 1995 1 went back to Bangladesh 6 times, I went to 

school 4 times, they were sort of a year, 8,9 months period. I often kept in touch 

with the people, and I was brought up in this community in this country and 

obviously in Bangladesh. I had begun to understand people and I have picked up 

s ome good things from my community, and there are bad things, socially, 

politically, but the root of the problem is a lack of education andpeople have been 

pushed around here and there and they have been misguided. 

There is however an acceptance that all is not rosy back home. Indeed, when 

visiting India, Pakistan or Bangladesh some of the young people find that they can 

take advantage of having relatively higher material wealth and also having the higher 

or more esteemed status of being British. I 

RK I am quite used to it because I have been quite afew times. We have 

a good time whenever we go. The thing is that in Karachi ifyou have contacts you 
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are all right, where we stay there are drivers, chauffeurs, cooks and all that, it is 

quite a good holiday. We have so many relatives there; ive trv to meet evervone 
there, even in the poorer areas. We live in like De/ence. So we have a good time. 
The lilestyle in terms o living there's a lot of corruption and backhanders. I doubt 

whether I would want to live there. I mean it is good. for a holiday and stqff but I 

don't think it is too good to live there. 

So, it is good for a holiday, but not too live. This is in marked contrast to the 

way parents see the issue of being 'back home'. and for them there Is as Anwar 

(Anwar, 1979) calls it, a myth of return, the idea that one day when social and 

economic conditions are conducive, they will return. 

In the areas of marriage and partners, the parental rules imposed in these areas 

are indicative of a relationship with a culture that is not only present within the South 

Asian community within London, but also is evident for the students perceptions of 
back home. For them, and their parents there is a view that life and therefore the 

problematic of living in Britain would somehow be alleviated if they were in South 

Asia, and there is a degree of attachment to the homeland. This has been discussed in 

various places where a village or urban culture of South Asia is reproduced in a 
locality such as London (Jacobson, 1998, Rhodes & Nabi, 1992). What is particularly 

relevant here is how back home is idealised as a place of happiness, simplicity and a 
better life. The basis for this is that Pakistan and Bangladesh as Muslim countries and 

that India have a sizeable Muslim minority, and in all these countnes, the students see 

the source of an idealised life which is based upon Islam. 

This belief in Islam as the source of good (even if they are in conflict with it or 

ha\, c a problematic and difficult relationship with it) is looked at in the next section 

where I will be examining the data gathered on the specific question of religion. 

ISLAM AS OBSERVANCE IN THE PRIVATE SPHERE 

It has been observed that there is a high degree of religiosity amongst South 

Asian Muslim in the UK and that the degree of observance is high (Anwar, 1998: 

Jacobson, 1998, Werbrier. 1988). However, having" said this, the observance of 

religion amongst young South Asian Muslims is problematic, especially in the areas 

of drcss codes. diet, education and mixing with members of the opposite sex. For 



women this is more problematic than it is for men (Anwar, 1982,1998, Butler. 2001 -, 
Jeffery. 1976. Mernissi, 1985: Rhodes & Nabi. 1992). Religion is one of the key 

components of the ethnic identity of this group (Jacobson, 1997) and is also a method 

of maintaining and establishing social networks over and beyond their kith and kin 

networks. 

The observance of Islam is transmitted through the process of socialisation, 

where the role of not only the parents but also of the wider community and its 

structures play an important part in the imparting of religious knowledgc and 

understanding amongst the second generation. Indeed, as Anwar says, Islam is a 

'binding force', which keeps Pakistani (and presumably other South Asian Muslims) 

together and also serves to mark them out as different from of other groups (Anwar, 

1985). Similarly, Gardner and Shukur (Gardner & Shukur, 1994) in their study of 
British Bengalis shows the growing significance of Islam amongst this group and of 
how problematic it is for them in the sense that Islam is seen as an alien culture in the 

UK and thus as Muslims they can never be accepted as British, while on the other 
hand, Islam and their Bengali background is a central part of their identity. 

However, there is an important feature in the renewed commitment to Islam 

among the young South Asian Muslims. As I will show below, one of the important 
features of the renewed interest in Islam for some of the interviewees is that the type 

of religious practice and doctrme that they are now subscribing to is distinct from the 

old traditional view of Islam of their parents. This, it is argued, is a function of being 

of a second generation a society where their religion is much maligned and 

misunderstood (Butler, 2001), that they are concentrated in the lower strata of society, 

and that there is a distinct form of racism towards them, i. e. Islamophobia (Modood, 

1992, RunnymedeTrust, 1997). 

In this section I will be looking at the role of Islam (in particular. the 

importance of prayer, religious proscriptions). in the lives of the interviewee, hoýý it 

affects their behaviour and actions, and how they see Islam as not simply a religion 

but of a way of life. In addition to this I will also look at the range of ideas and 

conceptuallsations of religion that have been expressed and how this fits with the 

orientating 'ideal types' that I started out with, i. e. value rationality and instrumental 
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rationality. In particular is will be looking at prayer, religious rules, the student's 

belief in Islam and their practice. 

Prayer 

In Islam, Prayer (salat in Arabic) is a compulsory five times daily practice 
for Muslims. Under ideal conditions salat should be offered with at least one other 

person (communally, called a jamaat), but not necessarily in a mosque. There are 
five times of prayer (pre-daybreak-Fajr, midday- Zuhr. mid-aftemoon-Asar, post- 

sunset-Maghnb and evening-Eisha). On Friday the holy day, it is a requirement 

that prayers are said in jamaat and preferably in a mosque. However, before salat 

can be offered the person must be ritually clean and are required to undergo a 

ritual and prescribed ablution. The salat is offered facing towards the Kaaba in 
Mecca and entails a prescribed set of recitations (in Arabic) and postures. 

Overall, it was widely recognised amongst the interviewees that the five- 

times-a-day prayer is a central requirement of Islam, however, the only a fifth 

(eight interviewees) said that they pray five-times-a-day, every day. In general, the 

interviewees can be categorised into three groups, the first who regularly pray, 

those who sometimes pray and those that pray very rarely, if at all, What is 

important here is not so much the frequency of praying but rather their feelings 

towards prayer and what they see as the function and effect of the prayers that they 

do or do not perfonn. 

This person for instance; 

RK Alv broth ers-in -/aw, s are vei-v religious because they prayfive times 

a day. I wouldn't call myseýf all that religious; I mean I tty to pray at least once a 

da i,, I read the Koran when I can, I also have read the translation. I don't eat pork 

or ham or whatever... Sometimes I would say Friday prayer, Eid prayers I never 

missed, and this sort of stuff In my heart I always had the respectfior the Islamic 

religion, that respect was within the Mosque basical4v and within the Koran, 

without trvitig to understand it. Then when I came into this countt-v in 1990 and 

then I'd seen the Guýf I Var and I Icarnt English, I had to be educated propel-41% I 

did mY B. Sc. and all this stuff Like at Commercial Road I come in at lunchtime 

sometimes and they are going in or coming out of prayers and Iftel guilty that I 

96 



should be in there, I should be praying, but Ijust walk on by to college, When I'm 

in college I can hear them pra-ving, you can hear them on the loudspeaker in the 
lectures, and it happens to me more or less every day. It hammers the point home 

even more when it comes in, it makes meftel even more guil(V. Sometimes it makes 

me want to get up and walk out ofthe lecture and go to the Mosque but I haven't 

done that. But I don't even know namaaz the onli, time that I do go to the mosque 
is on Eid at Regents Park. 

This young man recognises that he is not praying as regularly as he should 

and the overwhelming feeling is that of guilt and regret that he does not fulfil this 

religious requirement. This is echoed by NA who states that; 

NA Yes I would like to be able to namaaz. My dad is quite religious 

and he to reads the Koran everýv year. He keeps telling me that I should be 

learning it but I haven It got round to it, with other things on mY mind. 

Here NA also reflects that other members of his family are practising 
Muslims and that while he does pray occasionally, the main reason he does not 

pray is that he is waylaid by external factors that do not leave him time to pray. 

Compare the above to AA; 

AA I didn't pray yesterday, and I felt so guilty about this, I missed 
Zuhr, Asar, and Maghrib. Today I prayed mY Jumma [Friday communal prayers] 

with the congregation at Whitechapel Mosque and Ijustfeel so comfortable here I 

. 
Terence bet-ween prayers ajýw years ago and now do not have any worries. The dýf 

is that I pray to God alone. I have this picture in mY mind that I am prayingfor the 

creator, not praying as a punishment or anything. It is goodfor my mind, good. for 

iny boýv, and it keeps me straight and by praying I am demanding somethingfirom 

God. [Prayer] It keeps me to the straight path, like it doesn't distractyou to going 

to do cvil and that there is a creator ivatching you. You belong to that creator, and 

vou belong to that creator. ýJ'you are going to do someone harm you think that the 

creator is watching vou and I shouldn't be doing this. I am not afraid ofani. man I 

ain afi-aid ol'God. 



However, for some, choosing to pray is dependant upon the time and their 

own inclination to do so, 

SB It depends, sometimes I'll get into the mood and I'll tiý- to pray as 

much as I can. My sister, the one whose married, she prays as much as she can, i/ 

she's praying then I might join her. Because I don't know the. 11ill namaaz that 
hinders me. It's the one right at the end where you sit down: I can never remember 

theJull verse, realýv, I've forgotten as well. I onýv know so much. I knew it ýi, hen I 

was younger, but since I've up I haven't given it as much time. So that hinders me. 
And then my sisters reading it I say can Ijoin in and she saysYes, thatfine. [When 

I do prayl Ijust. feel good; Ijustfeel that I am a good girl in God's e. ves. But then 

I'vc on4v done one, and when I sit down and think about it I think that Tvc onýl, 
done one, what about all the others that I have missed. And even though I pra. l. I 

still smoke, ... I spent a lot of time with at her university because theT have a 

praycr room and with het-ftiends, I became more religiousýV aware. When I came 
back to Central House it went completelv out of the window. 

For the above prayer is somehow there to assuage guilt and is quite an 
instrumental act in order to feel 'I just feel good; I just feel that I am a good girl in 

God's eyes'. Similarly, SB's sister prayed in order to ask God for her husband to 

overcome the UK visa requirements and come over here to join her. 

However, prayer is a central part of some interviewees' lives, it is not a 

matter of choice but rather a fundamental requirement. Thus, one of the campaigns 

of the Islamic Society within the university was to get a dedicated prayer room 

(with clean toilets and washing facilities close by). Take SA; 

SA It was [praying] a problem until we got the prayer room, when that 

went we had to find an empiý' room. It's not that much of a problem ifyou are so 

intent on doing it, you can do it. But living in a white Western countr, v Ifind it a 

problem becausc ever. vday I experience some kind in some peoples eYcs 

harassment or abuse. The other day I was walking down the road and this man 

came tip to mc and pointed t-wo fingers in mv, jace. That kind of thing. I've had 

worsc. I've worked as ii, clIjbi- the health service, there was someboýv who it-as 
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racist there he was intent on being nasýv, going out of' his wqy to make Iýfe 

miserablejbr me. 

So, the thought here 'It's not that much of a problem ýfyou are so intent on 
doing it, vou can do it' is a key feature of those interviewees who pray regularly. 
For them, if they want to then they can organise their lives around praver times. 
The campaign around the prayer room was a rallying point for the students. They 

saw it as a jihad (struggle) and their winning their campaign was a boost for the 
Islamic society. 

JAI I didn 'tfieel separate, the made us separate. ... In college we needed 

a prayer room and we had tofight. for itfbr a long time. Eventual1v thc-1, agreed so 
they gave us a room on thefiburth floor, something is better than nothing. 

Overall, the choice to pray or not is not simply a matter of choice, For the 

more instrumental students' prayer, or the opportunity to pray is something that is 

dependant upon the inclination and opportunity to pray, while for the more 

religiously value rational students, prayer is a requirement of Islam and it has to be 

done, whatever the circumstances. 

Linked to the issue of prayer is that of the rules of Islam. Islam prescribes 

activities (such as daily prayer) and proscnbes things such as particular foods, sex 

outside marriage and alcohol for instance. In the next section I will be looking at 
how this affects the lives of the students and see what choices they make and why. 

Religious rules 

In Islam, anything that is ten-ned haram refers to that which is forbidden for 

Muslims and halal to that which is allowed. For Muslims all actions fall either in 

one of these labels or in between, i. e. those that are allowed (halal) and those that 

are forbidden (haram). Second generation South Asian Muslims face a number of 

contradictions in their lives, for example, between what they wish to do and what 

they are allowed. For these young people in general, the Koran and Hadith is a set 

of guiding principles that they know that they, as believing Muslims should 

comply %\ýIth. The\, should take the rules and guidance of Islam as the source of 
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action-orientated decisions, for example, whether or not to drink alcohol. Take for 

instance NA; 

NA I've tried it [alcohol], I don't know wh -vI 
tried it but I stopped, so 

m. i, religion won. Curiositv, all mv ; -iends said that I'd get used to the taste, but I 

said that Ijust didn't want to, I'd rather not. Thev sav thatYou get used to the taste 
but... I don't eat hamburgers, but I eat [haram] chicken sometimes, I don't eat 

much red meat anyway. No, myfriends in theflat sometimes. fij, bacon... The. v poke 
it in m. V. facejust. fbr ajoke, but I can handle that. I "'ouldJeel offended, I 1vouldn't 
do anything about it. I would tell them how Ifeel; I would put them in their place. 
TheY keep saying that you don't know what you're missing when you don't eat 

pork, - well I say that I can live with that, 

NA is typical of the dilemma faced by the young people, they know what is 

right and wrong but make a decision or a choice as to what they wish to do or 

refuse. A further illustration of the same dilemma is provided by RK. 

RK No I've never drunk and I don't think I would. I suppose I would 
later on studi, the religion more, I think Islam is reallil powei. -fid and I think that it 

is thc right religion, and I think that when I've studied itjul4v. I would like to know 

I. t. fully rather than what your parents tell you, that you should do this and that. 

This notion of Islam being powerful (RK) or my religion winning (RA) 

represents a central dilemma for them. Do they try something such as alcohol, 

McDonalds, if they do, how will they feel about it, or what would their Muslim 

peers say'? Peer pressure however is not a factor for those who are more confident 

about their religiosity, 

AW It's a basic thing. When we are eating we don't eat pork and we 

don't drink wine, but then we also don't take any meat because we know that it's 

unlikelv to be halal or kosher. 

It is quite straightforward here there is a binar--N, choice. halal or haram, Islam 

or Kuffr, good or bad, Western or eastern. Sex for instance, 
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JI 
... like fornication, I do not do adultery, in terms ofgetli*ng married, 

and i/ I wanted to have a sexual relation then I would get married. I do not go 

around doing certain things that Islam would not allow me to, that is wh_1- in 
Western societY the. v are in a mess, because thcY do not have a good relationship 

with their wh, cs, more qften there are marriage problems. You will see now also in 

Bangladeshi and Pakistani and Indian Muslims they are trapped, the divorce rate 
is going up and they don't understand what the importance of getting married. 
They don't understand what sort of relationship there should be between husband 

and wýfe, they don't know her rights on you, all sorts of things, these are the 

reasonswhy you often see marriages are broken. 

Clearly, the dichotomy is in some cases seen as an easy choice to make. 
Those that don't make the right choice are somehow seen to be losing or have lost 

their religion and therefore their identity. They have become a 'coconut', i. e. 
brown on the outside, white on the inside. Their core is no longer Muslim, Asian, 

or eastern, their identity is seen by their peers as something that is now alien. This 

is a strong view that belies the complexity of the dilemma for the young people. 
NA for example says that she would probably wait to have sex, and draws a direct 

contrast between herself and her cousin. 

NA I would probably wait till I'm married. It is part of being a Muslim; 

you wait until you're married. My cousin, he's the opposite of me, I get on best 

with my cousin, he has a girlffiend, he drinks, he smokes! I have at home books on 

Islam and religion and I intend to read them when I have more time. 

The dilemma is more clearly illustrated by SB; 

SB For instance going out to eat, it has to be halal. Going out wi . th 

fticnds, the majority ot my ftiends at Central House are white and at times it's 

'lets 
I(yo 

down to the bar', then I wi/I saY that I don't drink, theY will sa. l. 'but no 

Tlike that, I have to tell them that I can't one i's looking, wc won't tell anvone'. Stqf 

go out raving all night to clubs, it's mainýV more traditional than religious. But it 

docs W/Ccl Inv lil(I. 

There is a tension here between going to the bar and not di-inking. The fact 

that she gocs to the bar would be unthinkable for some of the inter\ ieý\ ees but this 
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is one of her strategies of coping, or, accommodating her feelings of ontological 

security to the situation she finds herself in. This is a theme to which I will return 
later. 

But what is the source of the influences on the lives of these young people? 
An obvious source of religious feeling is through the process of socialisation from 

their family (Anwar, 1985) but also is the effect of wider international occurrences 

such as the gulf war or the Rushdie Affair (Werbner, 1994). However, again, these 

themes will be examined below. What is of interest here is the more mundane or 

personal source of religious influence of the lives of the students. 

There are three main sources identified from the research data. First is the 
family, second are their Muslim peers and third is Muslim organisations such as 

mosques and Islamic societies (as in the university). it is not possible to say which 

is the most fundamental, except to say that the data indicates that the family is the 
initial source of not only religious and cultural knowledge, but is the basis for 

linking these ideas to a homeland. The idea of 'back-home' and the myth of 
Pakistan, India or Bangladesh are presented as an idealised land of goodness as 
discussed by their parents and family is inextricably linked to religion, or rather, 
the traditions of religion that are peculiar to India, Pakistan and Bangladesh. 

The family as a source of influence of traditional (though not always strictly 

accurate Islamic teaching) is important as JI states that what he was taught was not 

really Islam as he has now learnt it: 

ii In terms of religion when I was young my grandfather every Friday 

would comefirom Jumma and preach to us, whatever he used to learn he would 

come and tell us, hc'd tell us that we should not go out with people and that lie 

should not lie and that wc should respect our elders and that -ýt, c should pray, if we 

do not pra. v wc will burn in helýfire and etc. So every FridaY afternoon we would 

realh, rcalýv shit ourselvcs and on Saturday morning we used to praY. 

I do pray, I was the goodv goodv ifyou like. I think about it mY grandfather 

is i-cri, traditional minded, what he preached us haýfqf it is wrong reallv. Since I 

11ave coine to univcrsýi . tv mY knowledge ýI'Islam has ividened a "'t-cat (/('(I/ and I 

have come to realise that haýf (ý/ it-hat mY grandfather used to preach to us was 
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haýf tradition and half patriarchy, it is like male dominated things, you know 

things like that you must obey your husband must never ask him to do things for 

you as a wife, he can only voluntarily do it; hey that is all crap, I have debates 

with my brother in law, he is all Islam and then he is contradicting himseýf by 
defrauding the government, lying about things, for example like, I am sure you 

must know a lot of Asian families they work but they are on the dole, now that is 

wrong, it is cheating the system and Islamically it is wrong, it is a contradiction 
that a lot of Asian people do have. People like us who do have a knowledge of 
Islam but who lack it as well will think hey there they are preaching Islam and 
they are doing bad, so what do they believe. 

Another debate was about contraception, this side of Islam says that you 

can't it's haram, then the other says that ifyou are ill then you can take it. People 

who already have a limited knowledge of Islam then you tend to step back and say 
hey what is going on. When I came to this country I wasn't really interested, I was 
ten or eleven years old, and at that time I came the situation here is totally 
different and I did not know many people apartfrom my relatives. Then I met other 

people and they made me understand. I used to pray only on Friday and I was a 

part time Muslim. As soon as I started reading books I got more into it, the more 

vou read the more you get knowledge from it. So I startedjoining one of these one 

of these Islamic movements and then I became aware of reading the Koran and 

reading translations, it is no good reading like a parrot. I don't know ifyou know 

that. This is for human beings and mankind to understand, not to read like a 

parrot. So I started to read, and the more I read the more I got into understanding 

what Allah wantsfrom us. There is one ayat [he says the verse in Arabic] and this 

means that Allah has created man andjinn for no other reason but to worship me. 

So I started realising the importance and I would give other people to know about 

Islam also and make them understand that the must understand what they do y 

because everything has a limit. You know that you are going to die, no way you 

can escape from death, and eventually death will visit you. So I get on with those 

people and try to make them understand whatever I can. 

Religion cannotforce anybody. You can tell them but it is up to them to you 

know So then on Ijoined them and I started to pray, the more I prayed the more I 
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liked and I eventually visited three times the Kaaba, I haiýe done mY hajj and two 

umrahs . It is reallv nice, vou see dillcrent people, andyou do not have racism 
there... 

This pointing the university and the peers within the university overlaps 

with the more fon-nal Islamic organisations such as the university's Islamic society 

and with the influence of family as is seen below; 

NR My brother who was the first to start universitv here he had some 
friends and started getting into Islam. He would come home and talk about it to 

me. I was quite interested, my sister wasn't. He would tell us aboul how women 

should cover themselves, but that's not the on4v topic, he told us man. v more things. 

From then on I went to Islamic talks and circles me and him together to local 

Mosques or anywhere else iiýhere there was a talk on and it started. /rom there 
basical4,. You know, when Ifirst started wearing head scarves Ijust liked the 

concept, it was something which I thought was pious and good I didn't know 

anything about Islam as I said I have not been brought up that ii'ay and mY parents 

reacted, they thought that I was going through a phasefor a while. So they weren't 

to happy to be honest [with you wearing a hijab] they thought it was a phase 
because wc. /ree mixed with other people and used to go to dinner parties and stqll 
like that, so where in the past I would wear certain clothes and dress in a certain 

way I wouldn't anY more L(or e. g. what jeans and dresses, skirts] yeah and see 

through clothes even so I thought that I -wouldn't do that anymore. There was a bit 

of a coqflict between m-V parents and me, they thought that I was being 

disobedicnt. The arguments were the other way around. Personalýv I have talked 

to them about Islam, because I am personally convinced of Islam intellectually. 

However, for LB it is the family that is central; 

LB I think that, I do not know much about religion, I haven't livc(l 

around whcrc ci, crvotic is religious, I livc in a councilflat in Old Strcct and there 

are not manvAsians or Muslims around so wc did not have that kind of.. 16rce. Afl, 

inuin and clad arc rcal4v religious 

Ho\\-c\ ci*. fon-nal religious education within the mosque was also seen as 

important; 
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AA Ijust used to go and pray at the mosque. I didn't think whY or what 
I am saying, Ijust used to recite in Arabic until I met an Imam at East London 

Mosque. The Koran, thefinal message. for mankind and you either believe in it 

fufly oryou don't. ffyou do there is evidence that. vou will. find peace inyour 1ýfe. I 

still. lind it hard to be a complete Muslim andfollow a complete code of 1ýfe though 
I have practised it after understanding certain things it has brought peace to mY 
lik. Vow I understand what I am praying, to whom I am praying and what is the 

purpose qf'praving and what is the code o life. I am now opening books and )f 

reading. Before I was programmed to be a Muslim, just because I was born in a 
Muslim family. Now I am looking at religion and questioning it, also I hal, c 

opened my eyes and compared with other religions, Christianity, Hindu, 

Buddhism, compare and I find Islam is my way of 1ýfe, and it is a universal 

message, for everybody. 

The third factor identified from the data however is external events. The 

Gulf War and the Rushdie Affair were two burning issues for the young people. 
This however, will be discussed in the next chapter where I will be placing it 

within the context of the processes of globalisation. But here, the choices are clear 
for the students-, 

NR It depends on how much I am willing to do. for mY religion I think it 

is difficult. The talks Igo to, like I don't go to Speaker's Corner or wear my hijab, 

until something reallv arises that hits you in the face basically that makes You 

think that here is Britain and here is Islam, which one areyou going to choose. 

The literature that has been examined in chapter two points to many other 

instances where Islam has become vilified but it was these issues that were brought 

up by the interviewees. For instance, SB presented a rather mixed view when she 

was talking about the role influences on her personal feelings of religiosity, 

SB I always remember that my parents it-cre atfirst with Saddam 

Hussein, but obviously we can on4v go by what's on the news, and that may not be 

objective. Are wc getting neivs. 1rom eivri, single corner, orjust. 1rom the British 

and American journalists, and then theY realised he was killing his own people 

and abusing his power. Aývfiather has a little more to go on because he reads the 



Daily Jung so he would tell us this is another point of view don't just go by the 

news. Over Rushdie thev wouldn't rant and rave about it, and we assumed that he 

had done something wrong, but then people asked us, 'hai, eyou read the book: ̀ 

... I'd say 'a million and one Muslims can't be wrong'But I would allow the. fact 

that it could have been misinterpreted... I think what he did was a mistake and 
he could have said sorry, he didn't have to bring out a paperback. He kept it going 

on. He had no respect, for this religion, he had no knowledge, he had no right and 
he should have pulled the book out. I don't think that the fatwa was right because 

Khomeini right because being only a human, did he have the right tojudge: ' Ifieel 

that he will get his comeuppance from God. I don't think the Imam had anY right 
to judge him, and say he must die. He did wrong, but can we take his life. AlanY 

people don't question that I have read in the Koran that a life is onýv taken i/ 

someone else's lite is taken. But he repented he must be. forgivcn. Salman Rushdic 

did not take anyone's life he showed great disrespect towards the religion. AfaY be 

there could have been some other wa. v. Ifeel he's got away with it. It gil, cs wav, or .f 
others to disrespect the religion. Nobocýy has the right to disrespect anybo4l, else's 

religion but then you have this right qfopinion that gets in the way. It's difficult to 

judge. 

This deep feeling of hurt is only compounded by the representations in the 

media and in the popular consciousness of Islam, the effects of which are keenly 

felt by the students. The feeling that they personally are being attacked by the 

portrayal of Muslims as illiberal and fundamentalists (Weldon, 1989) or as a group 

that 'are at least as dangerous as communism once was ... at the conclusion of this 

age it is a senous threat, because it represents terronsml religious fanaticism and 

exploitation of social and economic justice' (Claes, 1995) in the global sense to a 
local level where they are portrayed in the popular and press by the headline in 

The People newspaper which proclaims 'slaughtenng goats, burning books, 

mutilating teenagers ... and they still want me to respect the Muslim %\, ays'. 1' (199-5). 

It is perhaps no wonder that, after 'some kid came up to me and called me an 

Asian nun' or as NH put it, 

jvH ... some qfthe sisters that 1 have been talking to say that when the. v 

iverc not wearing a hijab they had not problem walking down the street, but oncc 
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they wore the hijab they started getting people stickingfingers up at the and things 
like that. 

These negative points of their treatment within society, the confusion or 

dilemmas they face are in direct contrast to the feeling of well being that is derived 

by the students from their belief in Islam. It is this that I will be examining in the 

next section. 

Students' belief in Islam 

This section examines one of the key questions in the research, i. e. how a 

sample of second generation South Asian Muslims perceive their belief in Islam 

and how this affects their daily lives, in ten-ns of the actions and decisions that they 

make. Specifically, the issue here is see how Islam is an important source of 

meaning for the young people interviewed. There are several points to make here. 

I- Religion is a source of guidance in their lives and a source of rules of how to 
live their lives 

2. Islam points them towards a source of certainty, or as I suggest, ontological 

security for those that are fin-n believers and as a source of uncertainty for 

those that are secular. 

3. The final point here is that Islam provides, for some of the interviewees a 

rneans of coping or, accommodating their identity to the situations that they 

tind themselves in. 

The question arises that how do the interviewees get or acquire their belief in 

religion? 14 It has been argued that belief is a product of socialisation from the 

familv and Muslim communit,.,, (Anwar, 1985; Jacobson, 1998, Khan, 1977. 

Parsons & Bales, 1955). Indeed, the depth of involvement of religion within their 

ll\cs is great. not only through parents, siblings and the extended family, but also 

through community ties, friends, and peers, the locality that they live in, family 

back home and with the wider Muslim ummah. 

4 100"0 ot the lntcrvicwceýý profcý,, c, l a belict in klani, to a -, rcater or lcb, ý, cr degrce. None ý, t thcril said that thev 
did not believe or had rejcc(ed their lvlicf-,. 
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In addition to this, Islam is not just about belief, but, it is also a 'way of life'. 
By this they mean that 'Islam is a complete code of life' and 'at the end of the day 

it's a way of life. ' However, what is observed that despite this commitment to a 

set of pre-defined rules and regulations within the Koran, Hadith and Sunnah; and 
those of the family, is that there is a significant degree of contradiction between 

their beliefs and their practice or, social action. 

The next few quotes sum up what the students thought about Islam very 

well, and they are typical of many of those who had a strong belief in Islam. 

AA Islam means a complete way of life. It is not a religion. Muslim 

means a person who submits fully to one God, one Creator. Ifyou believe in the 
Creator you believe in his way of life rather than building up different ways of life 

by different people and groups bringing conflict. Islam is a complete code of life, it 
brings peace to people. 

Or; 

NR The legislator is the creator, 

Indicating that the only legitimate law is that of God, however, 

JI In Mecca you can see ... all sorts of people and nobody will push 

you around. You see the feeling of Islam is there. This is the reason that more 

people go to Mecca they come back changed dramatically. They see a lot of things 

that you don't see around. They, see black and white together, if they have any 

problem they solve it, all these sorts of things they are there. Because of man made 
laws push us from religion and this [is] the reason we are in this trouble. I think 

Islam to me is important. I cannot live without Islam; Islam gives me more 
discipline than anything else.... Someone near where I live she just recently 

became a Muslim. I was talking to my mother yesterday and she said that she has 

just become a Muslim. As soon as they see the good side of it and they realise that 

this is more important and they see that it is a disciplined religion. People are 

taking alcohol and doing all sorts of bad things in the society people cannot see 

the good side of it, because they have go( little knowledge, they think that religion 

on1v come in where there is marriage, death, or someone has to pray, and if 
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someone dies they will say to someone ýplease pray for me' OK, they limit 

themselves. What I am saying that this is not religion, this could be part time, 

when we think orfeel like it on Eid days, once or twice in a year, maybe Friday. 

OK, that's not Islam. 

And this is precisely the point that is well put by JI, that Islam it not so much 

a religion or a part-time occupation. For him, and for many of the religiously 

minded, it not much more than a code of behaviour, for them it is a way of being, 

source of security and identity. Islam is more about living a prescribed moral and 

ethical code of life which goes beyond choices in social action and decisions that 

need to be made, indeed, for them, the framework of decisions in their daily lives 

are already laid down. This certainty for them is crucial for their sense of well 
being in their identity position that they hold. 

But for the less religious or secular among the sample, the dilemma of what 

the importance of Islam in their lives is very problematic and is a source of 

confusion and concern. 

RK I think that religion is like a guide. Some peoplefollow it to the you 
know. I think that people shouldfollow it; you should do however much you can 
do. I suppose if you can't do everything that is good, but I don't think that you 

should put people down for not doing it. The onl way to persuade people is not to y 
force them. Some Maulvis [clerics] do. Ijust met this one Maulvi and he said that 

ifI had time then pray. I thought that that was quite strangefor a Maulvi. Ifyou do 

study it, it is better to come into religion ofyour own accord rather than beforced 

into it. 

LB I want to cover my head, I now it isfOr my good, to become a better 

Muslim, but I do not know what it is that stops me. First of all putting on the hijab 

has all these positive connotations, like you are a good Muslim, you are realýv 

knowledgeable, but if I put it on all those connotations except I am not going to 

fall for those, I am not as knowledgeable anyway and plus I do not want to cover 

my head because I do notfind no sin because I am not exactly exposing myself ' 

This justification of not wearing the hijab as not a sin is clearly a way of 

allaying fears of committing a sin and 'exposing' her hair to others. It is this 
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justi ication of their actions among the secular that is Interesting. Interesting In the 

sense that they are grappling with the issue of knowing that they do not practise 
Islam as they know it should be, but still draw comfort in the little that thev do but 

the tact that they question the role of religion, or at least ask questions is a great 
departure from their parents bind faith. 

In terms of the second issue, that of security, or as I have looked at here, the 

issue of ontological security, then it is seen that Islam is both a source of strength for 

some of the interviewees and a source of dilemma for others. This is an important 

point which needs developing further. 

What the data shows is that there is a range of types of identities at play for the 

interviewed. At one pole there is what is popularly known as the fundamentalists and 

at the other are the secularists. They each have, according to the data, certain common 

characteristics that define them as being, at the extreme ends of the scale. However. 

as not all the students fall neatly into the category of secularist or fundamentalist, 

then, this is the point at which identity becomes clearly problematic for the students. 
Identity, to be clear about this point is more problematic for those who have not made 
(to themselves) final decisions about what they are, where they come fTom and what 

their place is in this society. For those who have made the decisions or have come to 

stable state of ontological security, i. e. the secularists and fundamentalists, they have 

made decisions that they now actively put into practice and thus find less need to 

adapt their behaviour to the differing situations that they find themselves in everyday 

situations (I will look at this below). 

Looking at the identity fon-nation of the secularists and fundamentalists first it 

is clear that, for those at either end of the scale (a minority of 8 people, five of them 

fundamentalists and three secularists). The other 32 were in between. Thus the 

majority, according to the categonsation here fall in between the two extremes and 

thus find the whole issue of identity accommodation more problematic. Let me look 

at this in detail by first looking at the secularists, the fundamentalists and then the 'in 

bowectis'. 
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The Secularists 

The key feature of the secularists is the apparent ease with which they ha% c 
become ethnically effaced. By this I mean that they display or exhibit little or no 
interest in religion and any role it may have in their lives. They acknowledge that 

they are Muslims, indeed, all said that they believed in Islam. However, what the 

secularist display is a distinct tendency to forgo religious or ethnicity, which conflicts 

with their aims in life. They make choices about what parts of their religion and 

ethnic culture they use, and use and lose it they do in a very instrumental fashion. In 

Weberian terms they display a high degree of instrumental rationality. 

Take for instance this female student. For her, religion has a constant 

presence in her life, but only in terrns of what comes from her home and family, 

not within herself. 

SB I think it [religion] is quite important but Ifiel that's because that's 

the vvaY that I have been brought up, although I am not verv strict, otherwise I 

would be wearing a scaýf My parents try to implement it by saying that do 

Namaaz and read the Koran, at the end of the day it's a wav o f'lýfe. Ijustfieel that 

it's important. Apartfirom that ... Mum's quite religious, dad when he gets the time. 

I think he. feels that it is important but he can't pray. five times a day because of the 

hours [at work], hefieels at the end of the day to be good, ýfyou can'tjliýfil thefive 

pillars then keep a clean mind and the intention. He knows it-hat this countr. v is 

like, he's a lot more opened minded than mum. 'Em... I smoke and thefirst time he 

caught me ... He was like, you know what this countrý, is like you are going to see 

stliff I was at school. He said 'that vou know what this countrv is like and you 

havc to rise above it. It's a bad habit'. That was a long time ago and I'm still 

smoking. I think that hefeels that it is the mother'Sjob to keep the girls in line and 

help them. Obvious4v he will notjust sit back and let it happen, ýf he has to then he 

will say don'tyou real4v shouldn't, smoking is a bad habit, and it doesn't look nice 

16r a girl to smoke, he ivilljust talk whereas mum will get hyperactive, 'no You 

don't do that, it's unheard ol". Where as I can question anYthing ivith mY, /ather I 

can't question mY mother. But I take that due to the ivaY that she has been brought 

lip ... 
[as 16r the hijab] Its not a problem wearing a hijab, why do people think that 

she is 16rced to ii-car a hijab, she is. forced to cover her hair. This marriage ivith 



1mran and, J(mima [Khan], I think good luck to him, obviou* it's their business, I 
do ivish them the best qfluck. Why do people say Jemima vou poor thing what 
havc vou got yourselfinto you will have to walk behindyour husband, you it-ill 
have to 1h, c in the house, vou won't be able to go out, you won't be able to 11 ear 
this, do this, do that'. You know they have these misconceptions about Islam. She 

willing4v wanted to convert what is the problem with that. Obvious4v, she saii- and 
wanted something out of it. 

At different levels here it is clear that in tenns of prayer, keeping her outside 
life from her parents undisclosed, a liberal attitude in mixed marriages indicate 

someone who, outside the home certainly is more ethnically effaced, while inside the 
home there is a degree of playing the role of an 'Asian daughter'. However, in terms 

of identity, while Islam may be a part of her, it is not the central part, otherwise she 

would be wearing a hijab and not smoking and drinking. 

Going on further; 

SB I think that ifyou are trying to carry out Islam, the waY of 1ýfe 100% it 

can be dýl hy Iprobabýv don't 
, 
ficult, You will encounter problems, that is one reason Vi 

ii-car the hijab, because it will cause problems, job wise, college, people in the street, 

I. I c(m be a problem. It is dif 
. 
Ticidtfior somebod y else to accept 5 times a day at work, 

you can't stop and say I've got to pray now, back in a minute. Having to get a 

mortgage on a house, interest, stuff like that, its haram, but what are you supposed to 

do. " You pay taxes, butyou can't put money into the bank and not take the interest, 

stocks and shares stufflike that. In order to /1've in this country there is tqf, vou f that 

must do. It is difficult. So ifyou're ti-ving to be 100o religious, it's difficult in this 

counti-v. But then is there an. vwhere thatYou can carty it out 100"o9 

And this is the point, is there anywhere that Islam can be carried out 100%. It is 

this (,, ct out clause that some of the students use to excuse themselves of religious 

dutics that they ha\ c. It is, for many of them, the justification that they need to feel 

better and secure about not being 'a good Nduslim'. 
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The Fundamentalists 

The students that fall into this category are easier to identify than perhaps any 

other of the students. the features that this group have in common that distinguishes 

them from the others is that they display a fixed view of their position, and to great 

extent, it is Islam, or a newer version of Islam that is distinct from that of their parents 

which they adhere to. 

To distinguish the version of Islam that this group believe in a radical fon-n of 
Islam. This 'radical' fon-n of Islam is characterised by a number of broad assumptions 

such as; 

0 Islam as a complete social, political and ethical system of life 

It is the only solution to problems of the West, and the dependence of Muslim 

countries on the West 

0 Severely gendered roles and responsibilities 

0A rejection of capitalism, liberalism, and any other ism apart from Islam 

The belief in the truth of Islam and the linking of their identity to that of a global 

Islamic identity that transcends culture, nation and region 

The literature shows that it is precisely this forrn of Islam that is based in Arab 

nationalism and anti-Western position that leads to this forrn of fundamentalism 

(Sayyid, 1997). It is suggested that this forrn radical Islam is attractive to young 

British bom Muslims (Modood, 1990b; Robinson, 1979), which has become more 

apparent since the publication of the Satanic Verses. Indeed, Modood argues 

(Modood, 1990b) that Muslims have been cast aside by the Asian secular 

intelligentsia and have thus tended to reforrn politically into a marginal but vocal and 

headline grabbing fringe. Indeed, as Lewis argues, publications in the form of 

lcaflcts, booklets and pamphlets are distributed by organisations such as Hizb-ut- 

Tahrir (I, cwis, 1994), and this is apparent in the activity of Hizb-ut-Tahnr organising 

and controlling the occupation of the Aldgate campus in the academic session of 

19()4-199 5, as noted in chapter I 
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It is clear from the participant observations within the Islamic society from goes 
on to argue that militant organisations such as Hizb-ut-Tahrir tend to vacillate 
between appeals to the base instincts of the students that feed on their disenchantment 

and feeling of alienation of being a discriminated minority. Appeals to a 'return to the 
Caliphate' and the establishment of 'true Islamic states' in Britain and in the rest of 
the world, to simple appeals to the ideals of the Sunnah and Koran seem to be 

characteristic of their methods. They do not present an alternative or accommodation 
to living in the West, rather, it is complete separation that they desire, whatever the 
hurdles may be. 

The students themselves who fall into this category do actually, to an extent, 

see the 'fundamentalist' label as a badge of honour, as this student states quite 

eloquently; 

SA All the media portrays Muslims as terrorists, fundamentalists, 

fanatics, and so on. It seems that we are all either carrying a bomb or, you can tell 

by the expression on people's faces they do think you are a fundamentalist. [If it 

is] sticking to the fundamentals of your belief, then I am. But in the Western 

context they take it the other way. Terrorism is haram andjihad is not. Terrorism 

is] . ust carrying out terror on those who are innocent, those who are not even in the 

battlefield. Like the example in Oklahoma the bombing the first thing the media 
did was to blame Muslims without a shred of evidence and they found out that it 

was their own people at the end of the day. I think thatform Islam it says thatfrom 

the time of Mohammed to the day ofjudgement there will be a struggle between 

the truth, which is Islam and all others, the Kuffr. Kuffr in Islam means to conceal 

the truth so there is afriction between good and bad. You will see this infilms and 

in all sorts of ways. But according to Islam that came from the time of when Islam 

came. 

And her justification for this stance of hers; 

SA Going back into the past you will see that Muslims have always 

suffered, they were persecuted and tortured and that happenedfrom the time whbn 

the Islamic state was established in Medina till the time when it was abolished this 

centurv in 1924. There has been conflict and since there is no Islamic state there is 
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a massive revival of people realising their true identity as Muslims, so, with the 
fall of communism Islam is now the main threat, if this was not so than the largest 
library on Islam in the world would not be in the Pentagon. Being covered up is a 
threat to people. Its not just a piece of cloth. Why is Islam always in the 
newspaper, everyday there is a bit on Islam? There was a little piece about a 
Hindu who was burnt. But otherwise they pick on Muslim. Peoples ignorance of 
Islam is stunning. But people are learning. 

Essentially, what she is saying that Islam and Muslims have been oppressed by 

the West and the current mode of oppression is the racist assumption of terrorism 
being linked to Islamic fundamentalism. For her Islam is the struggle for truth, of 
which Islam is the font. This is all couched in a pseudo-historical analysis which 
explains the current state of Muslims in the world today, and especially in the West. 

The choices that this groups make characterise them as making decisions on the 
basis of value rationality. This follows Weber in the sense that their decisions and 
choices are based upon a pre-ordained moral and ethical code, which in this case is 

religious. So even if a particular social act is not to their benefit, they will still carry it 

out, if their ethics and moral code requires it. 

Again, SA was helpful here; 

SA For example if I am sitting here with you, I need to know from 

Islam that that is allowed. I knowfor this purpose I am allowed to talk to you. If it 

was. for socialising then I am not permitted to talk to you, because that is called 
free mixing in Islam so I wouldn't do that. In Islam there are 5 reasons why you 

can talk to the opposite sex, under work conditions, education, marriage intention 

talking about Islam and medicine. If it is anything besides that, having chitchat or 

socialising it is not permitted In this society all or most of the schools and the 

universities are mixed unless you go to a specific school where there is only the 

single sex, I went to a girls school in Acton but otherwise you can't avoid it, in 

public transport and nearly everything, and in any other country you will have that 

kind of system .... we have a completely different code of life. It is moulded by 

religion, Islam, andfurther there is a complete role for a woman and a complete 

role. for a man. We have accepted this and we have utilised it into our culture, and 
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that is part qf' our 1ýfe, social, economic, education, eveývthing, that is our 
t6undation that is our survival constitution ýf you like and because it comes firom 
God we believe in that highly without anY questioning at all. Those values are in 
conflict with the Western people, thev do not like it, but they don't want these 
things to happen. Islam Iftel that it is more a way of life than religion. It's not to 

make lik hardfibr you, it's a religion of ease, it helps. But I believe that Islam is a 

complete 'ýva. v, of 1ýfe, it is a complete message to human beings and I belicvc that 

and looking qfter your parents is important whatever you do. [So j6r example] The 

hijab does stand out, it is obvious when people look atyou, they make comments 
but the thing is, the media, people get their information firom the media and the 

media it? fluences people. 

Or, more specifically, if it is the choice between not weanng a hijab or a 
beard at a job interview, then Islam will win, in every case. 

There is another group who fall between these two types. The data shows that 

the majority fall within this categories. 

The Middle Category or Accommodators 

As mentioned above, the key problematic for this section of the sample is that 

they are the ones out of the whole sample who are struggling or still dealing with 

issues of identity at this particular stage of their life. For them their state of 

ontological security is not as well defined and concrete as either of the other two 

groups. Compared to the secularists for example, they ha--,, e not become ethnicalýlý 

cffiwcd in the sense that religion, family and culture still play a constant role in their 

lives. Thev have not been able to detach themselves from their religion to become 

secular, and they have not detached themselves from life in Bnitain to a degree to 

ký'hich they reject all that is Western and non-Muslim to become fundamentalists. 

Thcv are, in essence, a mixture between value rationalist (fundamentalists) and 

instrumental rationalists (secularists). This is not to say that they are precisely 

between the two, rather they display characteristics that indicate that their ontological 

, "ccuritv is more precarious. 

LB I don't want to be lead astra. v kind Qfthing, I don't know, it's real4l, 

wcird, I think that olt-Is should be care il nowadavs, and because I am a . 1luslim 
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there are so muiiy restrictions and I got to bow to them 1J I slay at home then I am Ilot 

going to get into much mischief am I. There are times when I would like to go out, 

am not doing anything real4v ridiculous, but they still think we can't go out, but 

explain to them and have a little argument, then yeah I can go. Because since I was 

young I thought that I was the bad person in mv . 
/amilv. My mum is real4l- religious 

and I look up to her and she does so many additional things and Ifieel that I am not 
doing much at all, I want to actuallv end up like mY mum 

This woman, LB is decrying the restrictions that she feels she has imposed upon 
her life, imposed by her family and based on tradition and religion. However, she 

acknowledges that this may be for her own good in the sense that she does not do 

anything 'ridiculous. However, there is a struggle, and the site of this struggle is what 

she wants to do in her life, everyday things that she thinks she should be free to do, 

but her parents, culture and religion object to. 

The next person discloses how, because she is has 'sinned' by drinking and 

smoking, she feels that she needs guidance; and feels guilty, or in my ten-ns, is 

struggling with what she wants to do and what she knows she should not. 

SB I think I need someone very religious minded to help, me, someone 

who has values, religious values. It could be anyone; I don't know, who's written 
down in mY kismet. It could be anyone. Although I am not that religious I do smoke 

and I have drunk so I think someone who may help me on the path, or someone who is 

rcligiousýy inclined or has the values, not someone totalýv, You know. Here she kno-ws 

that she should prqyfive times a day, but, the evening prayers are too time consuming 

and late at night, especialýv in the summer. 

A less seculansed person, but also showing this issue personal conflict in their 

identity, between what they want to do and what they do or do not do is NR. 

NR Oh Eisha drives me crazy it's so long, so I don't mind missing it, 

espccialli, durinl(y rozc whenYou are so exhausted. Because mY brothers and sisters 

do Fajr and. lfaghrib namaaz, - if I miss those two then Ifieel guiltv 

, NIH Doyouftel guiltY about smoking? 
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SB 'Em, the onlv reason Ifieel guilti, is because it does not make my 
father 1, eri, happy. ff anvthing it upsets mYjather so I will never, I will ti-v not to be 

caught by him. I will not smoke around the house or I will justift I know I am 
going to be seeing him or ýf he is coming home I won't smoke. It's something I do 

outside the house. I go in the back garden or I open the bedroom ivindows real4v 
wide, but dad never comes into my room. He does mind, he sa , vs that 'you still 
smoke don't you' and I say yes. He says 'why do you do it its disgusting You've 
started and you won't be able to stop. 'He did say that my reputation is important, 

what he was trying to say was that i 'someone saw me trying to do something IV 
it'rong, they will tell everyone else, and then you are marked, like S'S daughter and 
i. is because we're all girls its easier to be marked. 

SB No, I don'tfeel religious. 

NH What do you, feel? 

SB Ifieel like I'm in the middle, in this transition. I haven't questioned 

enough, I don't do enough to be a Muslim. 

What is happening here is that there is significant internal conflict, between 

what is laid down by religion, family, culture and tradition. But there is also that they 

want to have the choice to make decisions about their lives and what they wish to do. 

However, the point of conflict for them is that they have not fully come to terms with 

either returning to a religious life, where they follow the rules of religion or that they 

seculanse, and keep their family lives and personal activities separate and not feel this 

guilt that they constantly feel. 

However, there is, in this thesis, an external source of identity that is essential 

to the young people in the sample, and that is of globalisation and Islam as a global 

force which plays an important role in the fon-nation of their identity. I will look at 

this in the next chapter. 

SUNINIARYAND CONCLUSION 

The data in this chapter was mainly generated from the 40 intervic\% s conducted 

with the students. I have presented their positions. thoughts, experiences and acts 
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within a social context that goes some 'ýN'ay to explaining their action. The data 

indicates that some of the main factors that affect their behaviour, their identit" 
position and their state of security in their position in Britain are those of religion, 
South Asian culture, family and peers. These are the most significant themes that 
have emerged in terrns of the data in this chapter. 

This group are, in the main, the first generation in their family to go to 

university in the UK (or in nearly all cases, the first in their families in any country). 
This has thus, brought them into contact with an environment which one hand, is 

more protected then say the urban street in Camden (P. Desai, 2000), the locality of 
Walthamstow (Jacobson, 1998), or that of Muslims in community organisations in 

London (Butler, 2001), but on the other hand, is a more intense environment in the 

sense that there is little or now familial or community control. In the environment of 
the university many of them are coming into contact, for the first time with issues 

such as sex, partners, alcohol, mixing with other young people from many cultures on 

a daily basis and other issues that they perhaps have not had to confront in an, ', ' 

meaningful way before. 

They are also undergoing significant challenges to their identity positions in 

that they are confronted with significant political and cultural issues with which they 

have not had to deal with before. For instance, many of them will not have met a 
Jewish person, but at the university they are confronted not only by Jews, but by gays 

and lesbians, people with disabilities, students who wish to challenge them on their 

beliefs and lecturers who put forward challenging ideas for which they have to 

struggle with. 

The significance of this is that the university environment, and especially the 

Old Castle Street and Central House campuses is that they are a hotbed of political 

activity, some of which they may agree with, and many with which they do not. 

Couple this with the period of psychological and social fon-nulations of identity, - what 

thc\ t'ccl their position is in Britain, London, Europe, or how they feel within the 

context of the Gulf War and the Rushdie Affair, or the election of local authont"., 

councillors from the British National Party in the local area, and it is clear that the 

forination of identity is problematic particularly for Muslims within the context of the 

uni\ýersity. 
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As a result of the above, decisions have to be made. constanfly, to pray or not, 
to drink or not, to socialise with the opposite sex or not, and this is a constant feature 

of daily existence for them. 

Their position of coming from a Muslims South Asian family also compounds 
these feelings of uncertainty and this is the point of this chapter, to highlight the 

sources of behaviour, conflict and identity fon-nulation. Clearly religion, famil"', 

thoughts of back home, community and peers are central socialising structures. But 

the important point is that these are common to all of these young people. What they 

do, and how they decide to deal with the situations is problematic and, as alluded to 

above, requires some fancy footwork on their part. 

For instance, the group that I called the accommodators have in particular the 

issue of an insecure-but developing identity about which they are constantly having to 

make decisions about the position they will take on issues such as making friends 

with Jewish, Christian, Hindu, Sikh students, but also whether they will form 

romantic attachments to them. 15 For the secularists, this is not so much of a problem; 

they will have little hesitancy in doing so (whether they tell their parents inforined 

about the state of their current relationship is debatable). The group I havc called the 

11indamentalists on the other hand also have no real problem here, they are very 

unlikely to do so. 

The identity position of the secularists and fundamentalists is more secure than 

the accommodators, in a word, they posses a higher degree of ontological security, 

their identity is less problematic and this is displayed in their actions which the-v 

make either value rationally or instrumentally based judgements. 

The accommodators however, fall somewhere in the middle. The security of 

their state of existence is constantly being challenged in a way that may cause them 

worry or uncertainty. Ontologically speaking their security is compromised, it is 

compromised b,, ' the reflexive nature of the action-orientated decisions that thcý ha% e 

to make, whether it be at home. or within the university, and this will be discussed in 

chapter 5. 
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One key area that I have not discussed is that of the role of ý-, Iobal events. What 

is the significance of the Rushdie affair, the Gulf War, the common assumption that 
Muslims are fundamentalist radicals and terrorists" 

What has been seen here is that the inductive method of grounded theory can 
only go so far in describing and explaining these issues. Grounded theory does not 
allow the factoring in of supra local/national events in the fori-nulation of the 
identities of these interviewees. This is where the notion of ontological security 
becomes problematic. What I am doing here is showing that it is not just identity that 
is problematic, but that their social reality is potentially in a great deal of flux, 

depending upon which of the three groups they fall in. One way to explore this is 
through Giddens' theories of self identity and globalisation (Giddens, 1991,1993). 

What this allows me to do is to take wider factors that go beyond the local and 

national and see how this affects the position of identity. Giddens, while not giving a 

methodology for the analysis of the effect of globalisation upon the self-identity does 

allow global factors to be linked in with very personal and local situations. Thus, 

there is a theoretical and substantive linkage in his work contained within the idea of 
the global/local nexus, self-identity and security of the self, i. e. ontological security 

(Giddens, 1993). 

These are the questions that I will be examining in the next chapter; what is the 

importance of global factors on young Muslims in a university in London, how does 

it affect them, and what are the implications for the tri-category of fundamentalists, 

accommodators and secularist? 
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INTRODUCTION 

In the previous chapter I looked at the three categorle, s of students in terms of 

their relationship to religion and living in the UK. The three main findings generated 

through the methodology of grounded theory were that firstly, the forty students that 

were interviewed fon-ned three distinct types, the value rational 'fundamentalists', the 

instrumentally rational 'secularists' and the majority group that fell in between these 

who I called the 'accommodators', Secondly, was the students' relationship to 

religion, what was also identified was that the three groups displayed differing 

strengths of identity. By this I mean that I found that it is the secularists and 
fundamentalists who exhibit a stronger sense of identity in that they are less likely to 

change their behaviour depending upon differing social situations. The third finding 

was that the middle group, the accommodators, exhibited a greater degree of 

difficulty in ten-ns of maintaining a stable identity in different situations. 

The explanation for this I argued was due to their relationship to three factors. 

First, religion, that is, the forn-i of religion they believed in. Secondly was the degree 

ot'religiosity within the family and the community that they lived in and the degree 

to which they felt bound by the rules, culture and tradition. Thirdly, their relationship 

to the outside world, or, to put it bluntly, white society. The secularists and 

fundamentalists had, by and large, worked out their relationship to Western society 

and were happy or secure in their dealing with it, whether they fully engaged or 

rejected it, or, as in the case of the accommodators, whether they found their 

relationship problematic due to their insecure identity position. 

In this chapter I will be moving beyond the scope of grounded theory which has 

provided a methodology enabled the examination and explanation of the position of 

this group in relation to local and national structural factors such as family and 

community, religion and white secular Bntam. However, what grounded theory is not 
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able to explain is how and why supra-national or global events and movements have 
had a significant effect on their lives and how this has been another factor in the 
development of their current identity position. Here I will be looking at how the 
globalisation theory of Giddens together with his theory of ontological security form 

a central part of a person's identity. This takes the issue of identity beyond the 
local/national sphere and shows how global events and movements have a significant 
role in the formulation of the identity positions of these young people. So, the aim of 
this chapter is to first, use Giddens' theory of self-identity to explain the subject 
identity position held by the students within the context of their lives as Muslims in 
Britain. In addition to this I aim to show that it is through the processes of 
globalisation that young South Asian Muslims are constructing their identity 
positions in Britain. 

THE BASIS OF A STUDY OF RATIONALITY, MODERNITY AND 

GLOBALISATION 

As a precursor to the examination of modernity and globalisation, there are a 

number of issues that need to be discussed. These are the nature of rationality, the 

role of rationality in religion, particularly Islam, modernity and then globalisation 
together with the role that globalisation plays in the construction of identity. 

I will start by looking at the work of Weber, his theory and methodology with 

regards to rationality, religion and Islam as a world religion. I will then move on to 

look at how Weber's examination of Islam was, while worthy is essentially flawed. 

The latter part will be done within a context of Giddens' framework of modernity, 

sel f'-Identity and globalisation. It is within this context that the data from interviews is 

best located as it is an examination of globalisation and is a movement away from the 

limitations of grounded theory, thus allowing a global perspecti-ý, 'e on identity 

fon-nation amongst young Muslims in Britain. 

The issues 

There are two problems; the first is theoretical, and the second is 

methodological. The theoretical problem is the relationship between action and value 

on one side, and structure i. e. how Weber did reconcile the hiatus between structure 
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and action? This is particularly important as It Is needed to examine and explain 
social action in terms of values, meaning, and social structures. Moreover, this is the 
nub of the issue for this thesis. What is the process of the students deciding to take a 
particular decision to per orm one form of social action over another, what is the 
basis in values. forri-is of rationality and the influence of local structures and global 
structures? In other words, what is it that brings about the students towards particular 
forri-is of behaviour in terms of secularists, fundamentalists or accommodators? 

I will argue that Weber can only take an examination of these issues so far. 

There are two reasons for this, first while giving a valid foundation for the 

examination of modernity he did not conceptualise the supra-riational or global in any 

meaningful sense, and his work on rationality, especially instrumental and value 

rationality is a particularly good way of examining the choices that the students have 

to make. It is, for instance, better and more applicable to conceptuallsing action types 

than Swidler's idea of a 'tool kit of resources' for decision making for social action. 
(Swidler, 1986) or Wallman's emphasis on social boundanes (Wallman, 1979a) 

which only look at the resources used by actors and the dynamics of interactions 
between individuals and groups as a result conflicting and maintaining boundaries. 

Weber's examination of Islam is particularly interesting because of his recognition of 

the significance of monotheism and its nature as a world religion thus giving the 

study of Muslims and framework of rationality and action. This is significant in that 

it is the recognition and effect of a global Islam on the students in this study that is 

important. 

WEBER AS A STARTING POINT 

The main pattern of thinking in the nineteenth century was that human 

knowledge fell into two categories, the natural sciences and the study of cultural and 

social behaviour (Weber, 1964: 9). At that time there was a tendency in Gen-nany to 

emphasisc the depth of contrast between the natural and human sciences. What was 

essential for Weber in the sciences of human behaviour was an appreciation of the 

1subjcctivc' point of view or ivi-stehen. The predominant historical explanation of 

human phenomenon was also crIticised by Weber, he wished to expound usefulness 

of' oeneral theoretical categories in the explanation of human behaviour. These 
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general theoretical categories were essential building blocks in establishing proof of 
causal relations. 

The problem that Weber found was that there was a tendency to use the tools of 
research of the natural sciences in the arena of the human behavioural sciences. Thus 

any importance that could have been given to the 'subjective' in terrns of meaning, 

points of view, and motivation of action were all squeezed out in favour of the 

empirical and measurable. What Weber attempted to bridge the gap between the 

empirical and the subjective points of view 'but he failed to complete the process. and 
the nature of the half-way point at which he stopped helps to account for many of the 
difficulties of his position. ' (Weber, 1964: 11) 

Weber emphasised in his methodological work that proof of any causal 

relationship requires a high degree of logical proof. In this respect; 

'the problem of imputation of causal significance to a 'factor, in the antecedent 

state of a system, it is logically necessary to show, by application of generallsed 
knowledge to the comparison of states, that if the facts of the antecedent state had 

been different, the later state of the system, the facts to be explained, would also have 

been different in specific ways. Weber's problem was to define the kinds of 

gencralised categories which met the logical requirements of [a] schema and at the 

same time embodied the point of view peculiar to the hi stori cal -cultural sciences, the 

use of subjective categones. ' (Weber, 1964: 11) 

In these subjective categories meaning was essential Weber conceptuallses 

social action according to four basic types. The secularists, among the sample are 

instrumentally rationalists, the 'fundamentalists' as value rational types, while 

accornmodators represent a borderline case of meaningful action. 

This is where Giddens ideas on action and structure become useful. He 

identifies an area of investigation called 'methodological individualism' (Giddens, 

198 4: -111 ). 

'I fI haN e becorne a sociologist ... it 
is mainly in order to exorcise the spectre of 

coliccti\c conceptions which still lin,, cr among us. In other words, sociolo,, ý, itself 

can only proceed from the actions of one or more separate individuals and must 
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therefore adopt strictly individualistic methods' (Mommsen, 1965: 25). From this 
is it reasonable to assume that, according to Weber, human action 'exists only as the 
behaviour of one or more individual human being'(Weber, 1978: 13). Giddens argues 
that Weber's use of action '... is in the sense that subjectively understandable 
orientation of behaviour exists only as... the behaviour of one or more individual 
human being'(Giddens, 1984: 13). 

Giddens recognises that there is a genuine difference of opinion between the 

structural sociologists and himself. As he puts it 'the debate may be complex, but the 

outline is relatively simple. The methodological individualists think that the search 
for structural explanations is futile. '(Giddens, 1984: 214). But the strengths of 
methodological individualism is in its ability to explain social action and to 

understand the reasons and motives behind action and the meaning that actors attach 
to a particular action in particular social contexts and situations. However as 
Giddens says 'methodological individualism and structural sociology are not 
alternatives, such that to reject one is to accept the other' (Giddens, 1984: 214). In 

order to get nearer to the issue at hand, I will have to take a look at the Weberian 

concept of understanding and explanation. 

Weber said that what was required was the placing of meaning and action into 

some form of social context. From this we can move on to causal explanations, on the 
basis just described. In moving from Weber's concepts from interpretive action to 

causality he constructed a theory and methodology which is not premised upon 

natural science but upon social science. Here, 'in this method, "meaningful" 

interpretations of a concrete relationship are despite the entire "evidence" only 
hypotheses by imputation" which require "verification" ' (Kdsler, 1979: 178). He goes 

on to say that causal chains through oriented motivations are interpreted and venfied 

statistically, there exists in empirical reality a link between the imputed reason for 

acting and its consequences. 

Weber therefore links together action, verstehen, and causality. But does this 

thcsis hold, indeed, did Weber apply this methodology to the letter" Not according to 

Fulbrook (Fulbrook, : 70). Fulbrook argues that the importance of meaning and 

i-notivcs in the causal explanation of social action do not reflect a true explanation in 

his comparativc-1-iistorical studies of the world religions. She says that there was a 

126 



di%, crgence between Weber's interpretati%, e sociology and 'his actual mode of 
explanation in his substantive wntings on the world religions' (Fulbrook, 1978: 71 ). 
As we have seen, Weber's interpretative sociology seeks to understand and explain 
meaningful social action. For this Weber required interpretative understanding of a 
meaningful complex of action, a casual explanation in terrns of motives. and the 

verification of the hypothesis with reference to some'Ideal type'. 

This being the model of investigation, Weber wished to apply this to the 
development of histoncal explanation as an aid to discover particular causal chains to 

specific socio-historical events. Fulbrook notes that while the construction of ideal 
types and definitions were important for the theoretical aspects of his work, when 
Weber came to apply these to the explication of causal analysis he came unstuck. 
Specifically Fulbrook looked at the circumstances of the rise of the Protestant West 

and its development of modem capitalism. She argues that the role of meanings and 

motives are only intermediary steps in the sense that 'they act as intervening 

variables; they influence the direction of events, but do not constitute a sufficient 

explanation of the course of events in themselves' (Fulbrook, 1978: 73). Fulbrook 

goes further in that she offers an interpretation of Weber and his methodology by 

saying that Weber's work that structurally what happens is that there are certain fori-ris 

of idea systems and associated meanings and motivations which can anse and 

achievc historical efficacy. 

Fulbrook further suggests, however, that Weber does not simply look at the 

effects of certain social action and phenomena, but also places them within a social 

context. We have already seen that this social contextual i sation of meaning and 

action is essential to the idea of understanding and explanation and, hence, his 

interpretative sociology. But what of structure and irrationality? If, as Fulbrook 

argues, motives are only intermediaries. then for her the ultimate stage is the social- 

structural context in which the motivated action takes place, Ideas, in this context, as 

far as they influence action, are given relative autonomy, as are the irrational forces 

of inspiration and genius. These, Fulbrook argues, ferment in a 'social soil' through 

\\ hich lasting action is created. 

In her exarnination of 'The Protestant ethic and the Spirit of Capitalism' essay 

Fulbrook concluded that it was. in its arl,,,, ument, too one sided. Too much emphasis 

127 



was placed on meaning and action. and not on any causal linkage between asceticism, 
rationality, and 'spirit of capitalism'. As far as motive and anv causal relationship was 
concerned, Fulbrook argues that 'The Protestant Ethic' is an example of 'a study 
concentrating on the analysis of intermediate links and relationships Involved in a 

more complete causal chain' (Fulbrook, 1978: 80). 

Rationality, Religion and Islam 

Bearing these issues in mind how did Weber apply his theory and methods to 
Islam? Schroeder argues that it is important to look at his conceptual 1 sati on of magic 

and how it was the precursor to the world views of the world religions. It is also 

important to see how religion differed from magic in Weber's conceptual isation. 
Weber notes that first of all, the orientation of the mass of believers in the world 

religions is magical, except for Ancient Judaism and Protestantism. Magic is an 

essential part of 'the dynamic of world views' (Schroeder, 1992: 34). So, while a 

religion may be free of magic, once it filters down through the strata it will take on 
different characteristics which are different from its original form, thus allowing 

religion to be practiced within the context of pre-existing local customs and 

traditions. But Weber goes on to argue that it is, in fact, magic that is rational and 

religion that is irrational. But how? In order to answer this he looks at the alms of 

magic and religion. Magic procures worldly advantage and protection from evil. 

Religion, on the other hand, seeks 'other worldly' salvation, where the promises are 

for the after life. whatever that may entail. With respect to Islam, Weber states that it 

is unique among world religions in as much that it fuses the Islamic world view with 

the political, Weber also acknowledged the existence of a pre-modem capitalism in 

Islarn. Howc-, ý, er 'there was no development towards modem capitalism, nor any 

stirrings in that direction ... Above all there evolved no 'Capitalist Spirit' in the sense 

that is distinctive of ascetic Protestantism'(Weber, 1956: 289). 

Howe-ver, he qualifies this by saying that while there was an acquisitive drivc, 

am, development towards a modem capitalist enterpnse today is and ý. vas impeded b,, 

traditionalistic tendencies. There were those found in the religious sphere, even 

though political factors were important, they were secondary to religion. So while 

there may have been capitalistic tendencies, they \\, crc not imbibed or 
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institutionalised in Islam. They were however inherent within peoples practical dally 
li%, cs. not their religious lives a distinction that Weber draws. 

Turner is particularly useful here. Weber according to Turner has contrasted the 
'European tradition of Puritan asceticism and the mystical ethos of Asian religions' 
(Weber, 1956: 230). As a 'prophetic, egalitarian, salvation religion with close 
derivation from Judaism and Christianity, Islam is a significant test of Weber's thesis 

on asceticism and rational economic activity'(Weber, 1956: 230). According to 
Turner, there is no causal chain establishing a link between religious belief and 

capitalism. 

Turner then argues that Weber has made factual errors about Islam and hence 

has proceeded to investigate less important issues. Weber, Turner argues, erroneously 
focuses on the absence of rational capitalism in the East, rather than looking at the 

transition of Islam from a monetary economy to one with an agricultural regime 
(Turner, 1974). So how does Turner see the Weber thesis'? 

One of the fundamental problems regarding Weber's thesis is on theoretical 

grounds. In trying to prove the relationship between belief and action, the idea is that 

beliefs are independent (Weber), so belief cause actions and vice versa. In more 
detail, there are four points that Turner makes about Weber's thesis. The first point 

that he makes is that the Protestant ethic entails an idealistic theory of values. 
Secondly, the Protestant Ethic is an argument about the necessary and sufficient 

conditions for the emergence of capitalism. Third is the importance of understanding, 

ivi-siclicii and finally this thesis underlines a continuity between Marx and Weber 

%vhcre Weber draws attention to the ýý,, ays in which beliefs are shaped by their socio- 

economic context. 

Noýv if we hold that Weber wished to examine histoncal connections of -values 

and meanings, then we must reject the causal primacy of values. According to what 

Turner described as Weber's third thesis, rather than seeking a causal chain, Weber 

wished to 'evaluate complex affinities or consequences between social meaning' 

(\Vchcr, 19-50: 2113). Kolegar quoted by Turner on the same page says that \A'eber 

demonstrated a 'i-nutual reintorcement' between religious ethics and economics. 

Thus, according to this Weber did not establish a positivist view of causalitv, rather 
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he tried to explain action by its subjective meaning. Also related to this is Weber's 

idea of vA, ahIvervA, andstschq , i. e. an 'electi-ý, -e affinity' where certain ideas and certain . 
ft IIIII 

social processes seek each other out so Kolegar saw this as a mutual reinforcement of 
economic and religious ethics. 

But if the emphasis is placed on the idea of electi%ýe affinity rather than an 
empirical cause, there are three problems according to Turner. Firstly If the emphasis 
is put on the actors' meaning then can Islam be the same as a religion? Secondly, in 
explaining action in terms of its subjectivity it is difficult to relate meaning to the 

social structure. Finally, the idea of how groups carried values and beliefs and how 

elective affinities developed as carrier groups and a particular array of beliefs. This 
however is close to Marx where belief is socially constructed due to the dominant 

economic forces. 

How does Turner view Weber's analysis of Islam itselP Turner acknowledges 
the fact that Weber saw Islam as monotheistic, which was based on ethical prophecy, 
and on the rejection of magic. As far as Weber was concerned, two social groups 

impeded the move towards asceticism. They were the warrior group as the main 

carrier of Islam, and the Sufi brotherhoods who developed mystical religiosity. 
Weber goes on to say that monotheistic Islam well fitted the socio-economic interests 

of the warrior lifestyle. The quest for salvation was reinterpreted through the notion 

offihad to the quest for land. Islam never became a religion of salvation, despite its 

Judeo-Christian background. 

For warrior group, in its quest for territorial advancement, asceticism was in 

keeping with the lifestyle of the warrior caste. The salvation that Islam did reach was 
for religious reasons alone. The Sufi brotherhoods used this to develop mysticism. So 

for Weber, Sufism was mass religiosity which enabled Islam to reach its conquered 

peoples through their indigenous symbolism and ritual. Sufism thus watered down it's 

monotheism to ritualistic and magical elements. The coexistence of both groups, then 

Sufis and warriors, led to a feudalistic spirit with all its sla\ery, serfdom, and 

polygarn,,. Therefore, according to Weber, Islam \N-as not able to lift itself out of its 

feudal stagnation. 



Turner, however, looked in a different direction on the state of capitalist 
deý, clopment (or not of Islam). He said that the explanation was not to be found in the 
'spirit of capitalism', or in any elective affinity between the needs of warriors and 
militaristic values, but rather in a string of prerequisites for the de%-elopment of 
modem capitalism. In this vein Turner turned to Weber's analysis of Islamic lak\ý. 

There are two sources of Islamic law. The first, shariah, is ad hoc lawmaking and 
legal judgements which are derived logically from general laws. The second is qadi 
laii-, which is irrational law. Here the law makers do not follow set principles but 

judge each case on its particular features. This lacks generality and stability. 

Sharia is substantive and rational, while qadi law is unstable and particularistic. 
The sharia is inflexible and not adaptable, in other words timeless. These two forms 

of law were, according to Weber, products of a patrimonial rulership rather than 
being based on the religious facts of Islam. So, while the 'occidental' bourgeois 

preferred rational laws, the eastern rulers prefer the irrational and unstable legal 

forms, which legitimated their gnp of power. This judicial explanation coupled with 

the idea that Muslim nations' control because of a patrimonial bureaucracy controlled 
by troops in foreign conquered lands, was lost by the centre, i. e. the militaristic 

political groups. But this begs the questions as to how they (the wamor groups) lost 

power over the vast Muslim empire, and indeed, as Weber and Turner all agree on 

the fact that there was a pre capitalist economy in the Onent, why did not the middle 

class bourgeoisie take political power and consolidate the capitalistic mode of 

production and consumption? It is with this issue that I wish to turn to Sami Zubaidl 

kk,, ho addresses precisely these issues. 

Zubaidi - Redefining the problem. 

Zubaidi asks whether a religion or an ideology could have 'causal efficacy in 

deten-nining social secular action and whether the effect it does have will depend on 

this configuration of social factors' (Zubaidi, 1972). Zubaidi suggests that Weber 

looked at religions historically and that the peoples rationallsed their circumstances in 

religious ten-n,,, and adapted these particular systems of production and domination. 

Also, Zubaidi argues that Weber did put fonN, ard a causal link between the Protestant 

Ethic and the origins of modem capitalism. This is enhanced in the introduction to 

the works on the reli,, 'ons of India and China (Weber. 195-2.1963,1967). 
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As far as Islam is concerned, Zubald, traces the development of the religion up 
to the middle ages, and he identifies three distinct phases. They are bnefly firstly, the 

charismatic stage. At the time of Mohammed's call it Islam there was great 
prosperity, Mecca being on one of the central trade routes through Arabia. The social 

organisation was on the basis of kinship and tribal lines and the allegiance of most 

people and social groups was towards that of their fellow kin and tnbe. But the 

accumulation of wealth among some merchants cut across tribal lines, leading to the 

emergence of some form of class system. In this the richer merchants exploited the 

and oppressed the others who were weaker than themselves. This breakdown of tribal 

and kinship allegiances led to much social and spiritual malaise, thus rendering the 

people more receptive to Mohammed's ethical message. Thus the group that fori-ned 

around Mohammed was, politically, sovereign, and not based on tribal or kinship 

lines but rather around a common belief This was important in making Islam 

universalistic in nature. In this period the rules of the embryonic society were there 

which were inspired through Mohammed and were codified in rational and fon-nal 

Law. This model, Zubaidi states, later broke down with increased autocratic 
bureaucracy borrowed from the Persians. But this period was later to be seen as some 
'golden age of Islam' to which discontented Muslims have turned back and especially 

the students who I have characterised as fundamentalists in this study. 

After the third Caliph's death the empire now encompassed the whole of 

Arabia, Iraq, Syria, and Egypt. But the empire was too vast to be controlled by the 

methods and principles of Medina's community of believers. In stage two, in the year 

661, the empire was ruled by an imperial dynasty. This was charactensed by 

bureaucratic and military rule of the various parts of the empire. Therefore, in order 

to consolidate central rule over the people of the empire, the people had to be 

controlled and subordinated and the Persian and Byzantine bureaucratic-military 

control was best suited for this purpose. The third stage was characterised by the 

fragmentation of the empire, which had now reached Spain. Zubaidi puts two forward 

mo cxplanations for this one economic and the other political. 

Economically, the empire could expand as long as there was enough revenue 

from taxes and militarN booty to sustain the large armies. But, once the expansion 

stopped. nc\\' methods of taxation had to be devised. This increased the bureaucracy 
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and thus led to the second problem. The political problem was the control of the 

various factions in the empire. The tighter the control of the empire. the more like]y 

people were to revolt. This characterised the structure of the empire. Right up to the 

time of the Ottoman revolution and rule in the fifteenth century the cities of Islam 
followed the fate of their rulers. They flourished during stability, but their trading and 

manufacturing suffered during long periods of war. 

What has to be asked now is why the middle class bourgeoisie did not take 

power from the military groups. We have seen how there is no great contradiction 
between trade and Islam. So what prevented the bourgeoisie from consolidating their 

economic power and entrenching a capitalist mode of production? Zubaidi argues 
that it is the relationship of the merchant classes vis-ý-vis the dominant military- 
bureaucratic classes. 

A military, merchant and trading class who dominated the Muslim world for 

much of the time until the end of the Mughal period in India and the decline of Islam 

in Europe left Muslims with a sense of loss, not only of empire, but also of the wealth 

and prestige that accompanied the status of the emperor. However, the point of the 

above is that Islam, or more specifically, Muslims are not immune to capitalistic 

pursuits, as long as there is an islamically orientated culture that they practice. In 

contemporary Britain, what Muslims are facing is a cultural, ethical and moral system 

that seems to them somehow corrupt and immoral. 16 It is this that Muslims in Britain 

find difficult. While they can deal with the structures of capitalism in terms of the 

political, economic and legal, they find it difficult to adjust to the moral non-ns and 

values of a secular society, especially since South Asia is anything but secular. It is a 

place where religion saturates daily life and every aspect of social action-for Muslims 

at least. 

I have shown in the above section how Weber's characterisation is problematic. 

both in terrns of his view of Islam and in his application of methodology to its study. 

But, the point is that his concept of rationality and rational types is an important 

orientating dc%, ice in my characterisation of the students who were interviewed and 

- For illtaticc, obtainim-, a which requircý, the pavincilt of interest is harani. Ho%%cver, so called Islamic Mortj,, ageb 

allow Mublillib it) lel"C " 11ro[IL-r-tv chat a bank pa\,, tor in total and then the loan amount it hxed and paid otf. Initial1v howevcr, 

tl)jý rL'Lluired tile pavilient ot ý, tanlp duty (WICL' but in tile recent HM Treasurv bu, l,, ct this double stamp dutv has been abohýhed. 

(( YI Lira. 2003) 
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observed. What the ideal types of rationality, instrumentally rational and value 
rational serve to classify social action and behaviour based upon the degree of belief 

in their religion and in aspects of their homes and families. 

have also demonstrated that Weber was also too narrowly focused on 
particular forms of Islam and ignored the mercantile tendencies of not only early 
Islam, but also of modem Islam. Within this context, Muslims in Britain, and the 
students in the study while being subject to values, social action and the social mores 
of secular capitalist Britain there is a profound effect of globalisation upon this 

group. This is what I will now turn to, i. e. globalisation within the context of 
modemity, 

GLOBALISATION AS A MANIFESTATION OF MODERNITY 

I will look at the development of modernity in the context of Weber's concept 
of history and therefore the evolutionary process towards modernity. In this light I 

will move towards an examination of globalisation and how it confirms the project of 
modernity. In short, I will first examine modernity in the light of Weber and then use 

globalisation as a manifestation of modernity. I will then look at how Turner 

describes the project of modernity in a critical look at how the 'classical sociological' 

position is used to understand a particular concept of modernity. (Turner, 1992) 

World religions according to Whimster and Lash provide an intellectual 
justification for man 'S place in the world. The agents of religion or priests articulate 

the 'cognitive duality', i. e. the immediate everyday world, and the material world 
(ideal and material worlds). This pre-religious and post-religious realisation is argued 

to correspond to the primitive and the modem. 

But what about the modem world? Whimster and Lash suggest that the modem 

world is characterised by a process of secularisation in the sense that 'the order of 

religious legitimating is certainly peripherallsed, if not eliminated' (Whimster & 

Lash, 1987: 6). So does this mean that in the modem world science replaces religion 

as the medium of legitimation" Weber says that it does. 

This modcmisation as rationalisation involves, 
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0 The differentiation of social spheres and quasi autonomous institutions, 

0 The growth of abstract conceptual i sations of sovereignty and power which. in 
turn, made possible the gradual development of the abstract citizen in the urban 
city culture of Westem Europe; 

0 The extension of forrnal, abstract rationality to the creation of law, the 
formulation of theology as a science, the transfon-nation of architecture into a 
utilitarian practice, and the conversion of medicine from a manual act into an 

abstract science of disease entities, 

0 The adoption of bureaucratic standards of procedure in all major public 

institutions; The final separation of the private (emotional) and public (rational) 

world within which separate mentalities and characters were to develop; 

0 The secularisation and disenchantment of culture, producing not uniformity of 

values, but a polytheistic reality of competing perspective without integrating or 

unifying principles. 

For Weber rationality has a multiplicity of meanings where a particular sense 

of a word is specific to a particular context. Weber himself states that; 

'A thing is never rational in itself, but only from a particular point of view. 
For the unbeliever every religious way of life is irrational ... If this essay [The 

Protestant Ethic and The Spirit of Capitalism] makes any contribution at all, may it 
bring out the complexity of the only superficially simple concept of the rational' 

(Weber, 1976: 194). 

Brubaker notes that 'rationality was the great unifying theme in Max Weber's 

work ... Weber's disparate empirical studies converge on one underlying aimý to 

characterise and explain the development of the "specific and peculiar rationalism" 

the distinguishes modem Western civilisation from every other. ' (Brubaker, 1984- 1). 

Brubaker goes on to note that the word rational pertains to sixteen possible senses of 

the \ý ord: 

the characterisation of modem capitalism and ascetic Protestantism, 

deliberate, s\stcmatic, calculable. impersonal. instrumental, exact, quantifiable, rule 
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governed, predictable, methodical, purposeful, sober, scrupulous, efficacious, 
intelligible, and consistent. (Brubaker. 1984: 2) 

Weber defines four types of action, two of which are rational, and mo not 
rational (irrational). In Economy and Society (Weber) the four types are charactensed 
thus. 

Instrumentally rational (Zweckrational) determined by expectations as to the 
behaviour of the object in the environment and of other human beings; these 

expectations are used as 'conditions' or 'means' for the attainment of the actors' 
own rationally pursued and calculated ends. 

0 Value rational (Wertrational) deten-nined by a conscious belief in the value for 

its own sake or some ethical, ascetic, religious, or other form of behaviour 
independently of its prospect of success. (Weber, 1978: 24-5) 

The other two, affectual and traditional action refer to the emotional and 
habitation respectively. It therefore follows from Weber that which is neither 

71,1, eckrational nor wertrational cannot be rational. 

Ideal types and Rationality applied to the students in the study 

I will now turn to the construction of ideal types. An ideal type, in Weberian 

terms, is a 'construction of certain elements of reality into a logically precise 

conception' (Gerth & Mills, 1991: 59). The concepts are ideal in as much as they are 

pure or absolute, not as a prescription to a particular way of life. 

The purpose of this, for Weber, was to concepts and categories that were 
logical and unambiguous and 'far removed from historical reality, or of using less 

precise concepts, which are more closely geared to the empincal world. ' His interest 

in comparing different civilisations led him towards the considering of' extreme and 

'pure cases '(Gerth & Mills, 1991: 60). Indeed, 

'These cases became "crucial instances" and controlled the Icvc] of abstraction 

that he used in connection with any particular problem. The real meat of historl, 

would usually fall in between such extreme types; hence Weber would approximate 
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the multiplicity of specific histoncal situations by bringing vanious type concepts to 
bear upon the specific case under his focus'(Gerth & Mills, 1991: 60). 

Rationality is subject to classification within ideal types. Indeed the division of 
rationality into four specific types could be seen as a construction of a typology of the 

various forms of rationality. As Albrow puts it '... ideal types of rationality were 
doubly rational and the dividing line between simply providing points of orientation 

and contributing to a science of action became very thin' (Albrow, 1990: 154). 

Methodological issues notwithstanding, the placement of action into one or the 

other ideal type group is not as simple as it first may seem. For a start it would be 

foolhardy to think that it is possible to categorise all the actions of a person, place 
them within one category and simply descnbe them as a secularist or a 
'fundamentalist'. What has to be done is a process of categorisation at an abstract 
level and this is where I propose a refinement of the terrns 'secularist' and 
'fundamentalist', both as analytical constructs and as descnptix, e terrns. 

'Fundamentalist' is, in itself, a very problematic term. This is particularly so because 

it has a grave political intonation. The word fundamentalist has, since the 1970's been 

associated with terrorism, religious extremism, and revolutionary political 

movements. It also conjures up the image of the veil, the gun, and the Koran (quite 

often all at the same time). This is inaccurate. Fundamentalism has to, in my opinion, 

be likened more to a particular forrn of religious culturalism, which does not need to 

use violence but, rather, the more powerful 'word of God' rhetoric to what could be 

described as the disenfranchised masses and to traditionally conservative middle 

classes. 

The process also has to be seen in the context of Islam being a religion with 

globalising tendencies, and it is this to which I now turn. 

Abo\-c I have looked at the role of rationality in the development of modernity 

and the role of rationality in social action. The starting point for this thesis was in 

constructing ideal types of action for South Asian Muslim students in the university. 

The ideal types of secularists and fundamentalists, here, are acting as orientatilig 

devices from the data in the study. What grounded thcor\, as discussed abm"c. does is 

place the li\, cs of the students within a social and political context, while the role of 
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the ideal type concept acts as a link between the theones generated from the 

intcrview data. The Weberian ideal types have validity in theory and methodolo, -, % 
but what was observed through grounded theory was that the inten', ew matenal 
threw up variations on the two ideal types -value rationalists (fundamentalists) and 
instrumental rationalists (seculansts). The cause of these vanations was the situations 
that the students occupied in different arenas of their lives. These two categories are. 
in essence, social constructs which seek to provide direction to initial observation and 
it was not expected to find research subjects that fit exactIv into these social 
constructs. There were, however, thirteen students who approximated to either of 
these ideal types, while the rest (twenty seven) were variations of the themes. 

CHARACTERISING ISLAM IN TERMS OF RATIONALITY 

I have argued that there are multiple forms of practice amongst Muslims, and 
this is a result of the subjects particular world view. These world views are dependent 

on the type of action to which an individual is subject. In the case of 'fundamentalists' 

it is to be argued that the social action in which they are involved is that of the value 

rational type, while for the 'secularists' are it is of an instrumental rational type 

Zweckrational). 

Value Rationality and fundamentalists 

How can the fundamentalist students be associated with value rationality? In 

the words of Weber it is '... deten-nined by a conscious belief in the value for its own 

sake of some ethical, aesthetic, religious, or other forms of behaviour, independently 

of its prospects of success (Weber, 1978: 24-25). The concept of value rationality has 

the conceptual advantage of allowing the 'maximum degree of determinacy and 

intelligibility at the same time' (Albrow, 1990: 141) Deten-ninacy presupposes that 

knowledge of the practical and expenential are crucial to the choice of means to ends. 

How one comes to choose the suitable means to a particular end is a matter (apart 

from chance as this is outside the realm of choice-unless one chooses to guess and 

then in anN, case it is not rational) of the degree of knowledge, subjective knowledge 

(or learned experience) and empirical or practical I y. gained knowledge. It could also 

encompass abstract thought in the determination of the 'best' way forward. 
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There is another type of rationality in Weber's classification which is linked to 

the above type, and that is traditional ratlonalio, '. This is '-determined by ingrained 
habituation' (Weber, 1978: 25). In the same sense after value rational action has 
become part of the daily or habitual action an individual that it inten-ningles with 

rational action or to the extent that it is be difficult to distinguish one from the other. 
If for example the 'bulk of all everyday action to which people have become 

habitually accustomed... ' is traditional rational (Weber, 1978: 25). But that this 

traditional rationality is carried out 'regardless of possible cost to themselves... ' 

(Weber, 1978: 25). An example of this is when a person takes time out of working 
hours to pray at a financial pnce to themselves. They are sense answering a religious 

call, in other words performing a religiously significant action is according to Weber 

involved- in as far as the value rational involves answer-ing 'commands and demands' 

(Weber, 1978: 25). But this becomes so ingrained as to no longer require a conscious 
belief in order to perfonn the action. This is characterised by routinisation. Is there a 

contradiction? The content of the VR action is derived from traditional rationality 

that is the trying to inculcate tradition. But all types of rationality can degenerate into 

routinisation or habituation, e. g. routinisation in the'inner calling'. In other words that 

which is not driven by ideas, but rather through habituation, through repeated practice 

(regardless of the motive of practice). 

Instrumental Rationality and secularists 

I will now look at how a secular way of thought can be commensurate with 

instrumental rationality. Instrumentally rational action is those actions that are 

'dcten-nined by expectations as to the behaviour of objects in the environment and 

other hurnan beings; these expectations are used as "conditions" and "means" for the 

attainment of actors' own rationally pursued and calculated ends' (Weber, 1978: 24). 

There are three conditions to be fulfilled for the action to be of the IR type. These are 

IR when the ends. means and secondary result of the action are all taken into account. 

It in%A\, cs rational thought in deciding the best means to the desired end. If the 

choice is made on the basis of a %, alue or tradition then it can no longer be called 

instrumentally rational. So a person who (as in the above example) does not take time 

out of working hours to pray because they would either lose out financially or that it 

xNould be a source of embarrassment could be said to be acting with instrumental 
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rationality. They may feel embarrassed or constrained by a display of rellglosltý in a 
secular and public environment. 

It is important to note that Weber's formulation that the types of rationalltV 
were not mutually exclusive and that there was an allowance for crossing the 
boundaries, as is seen for traditional rationality and value rationality. But in the way 
that I wish to use them I would wish to construct the ideal types of rationality and 
therefore the ideal types of fundamentalism and secularism as being also mutually 
exclusive. 

But keeping value and traditional rationality as two mutually exclusive and 
distinct entities is problematic when daily action is considered. It could be shown that 

not all actions fall within one or the other distinct groups. 

Islam, 'fundamentalism' and secularisation as value and instrumental 

rationality. 

Anderson argues that 'Muslim communities, like all religious communities, are 
ii-nagined' (Eickelman & Piscatori, 1990: 4). That is, that they are created through the 

vision faith and practice of their adherents. The faith of a collective, which tends to 

forinulate itself into an imagined or socially constructed community, is subject to the 

prevalent culture, geographical location, and the social and political structure of the 

time and place of that particular society. The adherents to the 'faith' may point to an 

unbroken history to an ancient time from which the customs, traditions, etc. are 

drawn. It ignores the 'social nature' of the faith and, implicitly, the socially 

constructed knowledge. It further ignores the evolution, addition to, and deletion of 

certain practices and customs from the corpus of belief. 

This is the case with Islam and is demonstrated clearly within the interview 

data. There is. in practice. selective histoncal hindsight which is selective only in that 

it \\-Islics' to construct for living in a modem ý\, -orld which is undergoing a process of 

globalisation. Islam is seen by its adherents as a timeless self, sustainable, all 

embracing (in ten-ns of ethnicity, culture, politics) and hence a uni\-Crsal, it' not 

global, religion (Watt, 1998). 
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Turner describes a certain fon-n of fundamentalism in a way that could be 

useful as an analytical term. He uses the term 'ascetic fundamentalism' (Turner, 
1992: 164). He says that 'ascetic fundamentalism far ftorn being incompatible with 
modernity actually pushed societies from close-communal to open-associational., 
Indeed ' fundamentalism appears now in a "reactionary" guise as the defender of the 
project of modernity against [the] disjointed pluralism of post modernity' (Turner. 
1992: 164). This ascetic fundamentalism is similar to the Protestant asceticism found 

in Weber's Protestant ethic. This I feel is a point worth pursuing. The other 
characteristics of the Protestant ethic may be found in ascetic fundamentalism, and 
certain parallels may be drawn from this. 

One can look at the terms in the sense of action types, value rational 
fundamentalism points to those actions that are determined through a value rational 
method. In addition to this value fundamentalism points to an ascetic other worldly 
world view. Where, for example, pleasure is deferred to an 'afterlife' or to situation 
which is religiously legitimate, such as a sexual relation between husband and wife, 
or the consumption of pleasurable artefacts, again, in a religiously legitimate way 
(halao as opposed to illegitimately (haram). The value part of the term refers to the 

value rationality action type of Weber, and for the while can be taken as that to which 
I have referred to above. Fundamentalism is a ten-n which is left hanging on. It can be 

described as a function of the ascetic value mode of action. By that I mean that 
fundamentalism can be said to be found where there is an ascetic value rational way 

of life in operation among individual or a collection of Muslims. If asceticism or a 

value rational mode of action is absent (or for my purposes both together) then it 

cannot be called fundamentalist. 

Instrumental secularism points to instrumentally rational mode of action. It also 
indicates an aesthetic view of pleasure for itself in the consumption of goods and 

ser% ices, which would link it into the globalisation of mass culture. In this sense it 

indicates an acceptance of this worldly outlook, where pleasure and consumption is 
for the here and now rather than saving oneself for the other world. The secular part 

of the terrn is an admittance to this other worldly outlook, and instrumentally rational 

action could be used to further ones 'life chances' rather than 'the other life-chances' 
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Two ideal types: secular and 'fundamentalist' 

Commentators have suggested that; 

4in trying to overcome the cultural dislocation experienced under colonial rule. 
former colonial states are in the process of reasserting their'own' ethnic identities and 
culture ... Thus in Pakistan, Vesternisation', used by reactionary forces to discredit 

any forces that aim at social or economic progress, finds itself less opposed to 
'Eastern' than to Islam, or, when it is counterpoised as 'Eastern' this in itself is defined 

as Islamic ... As a result of this and the absence of a 'national' identity, Pakistanis often 
seem to want to take a quantum leap backwards to the Arabian societies of the 
seventh century in an attempt to negate centuries of non-Islamic history and culture' 
(Mumtaz & Shaheed, 1987: 158). 

Hence the problem, this phenomenon is not just confined to the Indian 
Subcontinent; indeed it could be argued that this state of affairs is common in 

Muslim cultures across the globe. The harking back to a'golden age'of Islam when a 
'truly Islamic' social, political, and economic system was allegedly in operation. 

In a modem secular Western country, such as Britain, there arises a problem of 

where do Muslims locate themselves in terms of identity and culture, where they are 

in a hostile environment. 17 

While Islam proscribes the consumption of pork, alcohol, sex outside marriage, 

and the free mixing of the sexes, (among others), many of them consume forbidden 

foods and participate in forbidden activities. This 'group' seems to hold a 'this 

worldly' view. They have adapted, and, to an extent to be explained, even adopted the 

lifestyle of the West. Regarded as an ideal type, they have a modernist and 

instrumental outlook, are upwardly mobile, and exhibit a degree of ethnic effacement. 

The fundamentalist ideal type consists of people who are conservative in 

attitude. They adhere strictly to a constructed identity, and their actions are. within 

It i-, inaccurate to use the term South A., ian' a,,, an umbrella term. Indeed, not on1v is it inaccurate, but also -('ro'ýý 
llojlw"'-111ý'atlon of a verv diverc 

-, roUp (P. Desai, 2000: Modood, 1994). People ot 'ýouth A,, tan ý)rwinatc covera multitude ot 
i and diý-crcic identities. For c\aiiiple the back, 

-, round of 'ýouth A,, tan Nlublimý mav be middle cla" Gujcrati's (it working 

cia-, ý Mitykiti*b. ThcN mav be sin--de working class -hute women or middle cla! ýý, married 'ýkjnm's. It is clear that tile term -, )uth 

, 
Aý, jn \Ikjýlirný tý an umbrella, one that i!, wcd tor convcnience and convenience onk It would be inaccurate to Ube the term a,, 

a Jcý, cripnvc ,t , \j, Ianator\ tool. It dov,, not tor instance take into account (lie cro" linkagc,, Ot class, ý-, ender, or geoý! raphical 

orw-in tit their familv. J-hat will Iv dealt %kith in the particular rather than in the -, cncral. 
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this vein, value rational (versus the instrumental rational of the seculanst). They have 

an 'other worldly' outlook and tend to insulate themselves from the influences of 
modernity by surrounding themseb., es with all that is not of the West. i. e. in what is 
Eastern. In the University Muslim students are in the process of constructing a 
'fundamentalist' identity. Hence the populanty of extreme nght wing fundamentalist 

groups within the university such as the Hizb-ut-Tahnr. Groups such as this draw 

their ideology and policies from militant Islamic groups from as far a field as North 

Africa, and in particular the Indian Sub-Continent. 

This leads me to the problematic of the 'fundamental' and the secular. Why are 
they problematic? Two reasons, first the concepts are problematic as far as they are 

social constructs that I have created in the formulation of the problem. I have used the 

Weberian terrns of ideal types, and using this theoretical concept will give rise 

inevitably to a particular epistemology. 

The second problematic is that by constructing this dualism, I have placed 

people in one or the other category. As has been said before about the ten-n 'South 

Asian', secular and fundamentalist are too convenient to use'in the field'. Both groups 

are not homogenous. Indeed I propose that they show a greater of internal diversity 

and cross linkage between the two. For example the student who falls in the 

fundamentalist category with a religious world view but is a student of Business 

Studies and who wishes to enter the banking profession and has an intimate 

relationship with an unmarried partner. Or the secular looking student who consumes 

alcohol but also fasts during the month of Ramadan. 

ISLAM AND GLOBALISATION 

I will now tum to the issue of Islam as a social belief system in the context of a 

world that is undergoing a process of globalisation. The problem is put well by 

Turrier. He argues that there are two aspects to the problem. The first is the 

enicrgence of a 'global Islamic political system' and the second is the 'cultural 
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reaction of Islamic fundamentalism against Westernise and consumerism' (Turner, 
1991 a) .21, 

So the problem is that: 

'Islam [being] perfectly compatible with the modernisation project involving as 
it did, a high degree of secularisation of traditional religious cultures, but Islam 

cannot deal satisfactorily with post modernism which threatens to deconstruct 

religious messages into mere fairy tales and to destroy the everyday world by the 

challenge of cultural diversity' (Turner, 1991 a: 162). 22a 

Does it follow that Islam itself is compatible with modernity and not with 
globalisation? It could be argued that the 'commercial tradition' of particular forms of 
Islam are, in a sense, capitalistic in nature, but that Sufism is not. 18 

APPLYING GIDDENS' GLOBALISATION THEORY TO THE DATA FROM 

MUSLIM STUDENTS IN LONDON 

I have already looked at one particular version of this in Turner's definition. 

Giddens however puts f6rward a brief initial 'working' definition of modernity. He 

refers to modernity as all 'modes of social life or organisations which emerged in 
Europe from about the seventeenth century onwards and which subsequently became 

more or less world-wide in their influence. ' (Giddens, 199 1: 1) 

, "Turner is characterising Islamic fundamentalism as a reaction to WeStCMiSM. Watt argues the reverse. Watt presents the thesis 
that Islamic fundamentalism, rather than a reaction to Western modemity, is a socio-political force resisting postýmodemity and 
trying to keep the certainties of the modernist meta-narrative, within which, again, I propose is to a large degree compatible with 
a conservative form of Islam (i. e. the non Sufi type). Indeed, the technological products of modernity are in use by, what could 
quite easily be called 'fundamentalist' organisation such as the Pakistani Jamaat-i-Islami (in terms of methods of communication, 
travel and dissemination of information) and the 'terrorist' organisation as Harnaas (who use modem military technology and 
strategy in order to further their particular campaign). 

"' A good example of turning religious messages and history can be found in Salman Rushdie's The Satanic Verses. In this novel 
the prophet Mohammed is portrayed as Mahound and his wives as prostitutes. It also presents certain verses from the Koran being 
delivered by the Devil. This strikes at the very heart of traditional (if not most) of the Islamic faith, hence the severe and 
unexpected backlash to the novel. As Watt, in Islamic Fundamentalism and Modernity argues, if Muslims wanted to read a 
critical academic appraisal of Islam, then they would find libraries full of them. What seems to have happened in Rushdies case i!, 

that rather than analysing religion, he has (and it must be remembered that it is a novel, not an academic study) what is seen by 
Muslims as probably the most sacred and revered part of the religion. Another point in this issue is that the Bengali writer 
Tasneenia Nasreen, who at this moment is in hiding in Dhaka, after an interview to a newspaper has said that the Koran has to 
be reinterpreted. Watt has argued th2t there is doubt about the 'authenticity' of the Koran as the word of God. This in itseff for 

many i,, heresv. But Watt (and others) have the double advantage of first being a non Muslim, and second writing academically. 
-i-his tells us that criticism, whether in literature or non fiction is only tolerable if from outside of the religion, and the more 

couched in the language of academia it is, the less likely it is to receive a fundamentalist criticism. 
" This raises questions again of what one means by the term Islam. It also, as far as the capitalistic nature of Islam is concerned, 
is an argument supported by Turner in Marx and the End of Orientalism and Weber and Islam, Rodinson in Islam and 
Capitalism, and Watt in Islamic Fundamentalism and Modernity. 
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From this definition Giddens identified features which identify the modem 
from the pre-modem. First, there is the pace of change. The development of 
technology has enabled a greatly increase in the rate of change that has occurred this 
century compared with the pre-modem era. Second there is compression, where the 
areas of the globe are drawn closer together, for example social movements across 
the globe. Finally there is the nature of modern institutions. Here there is the 
development of what we now call the Nation State, and the constituent institutions of 
the state. For example, the secunty forces, the welfare system among others. 

What has modemity to offer? For Weber modernity (or the modem) gave us 
material progress at the price of an expanding bureaucracy that crushes creativitv and 

autonomy-his 'Iron cage. ' It follows that the consequences of modernity tends to be 

pan-national. The four main spheres where this takes place - industnalisation, 

economics, the political, and cultural. Political power of governments of the 'North' 

whose influence is global, and finally economic power, which is influenced by and 
influences the previous two. 

However, what has to be explained is why are these four taken as characteristic 

of modernity by Giddens? There are three points here. The first is to examine the 

'engine' of change. For Marx the engine was capitalism, for Durkheim it was the 

division of labour and the change from organic to mechanical solidanity. For Weber it 

was rationality in the forrn of the Protestant Ethic which was the catalyst for the rise 

of rational capitalism. Giddens argues that modernity is not exclusive to any one of 

the above, but rather 'multidimensional on the level of institutions' 

The second feature is what Giddens calls 'a concept of society' (Giddens, 

1991: 14). Here, rather than look at nation states, or collectivities of social relations 

Giddens argues that there is a need to look at how social systems 'bind' time and 

space, i. e. what he calls time space distanciation. This is where 'the conditions under 

which time and space are organised so as to connect presence and absence'(Giddens, 

1991: 16). There are indeed nation states, but they are interwoven geopolitically. 

socially and culturally. 

Thii-dl,, what has to be addressed is the relationship between sociology and 

action under conditions of modemity. Sociological knowledge depends on concepts 
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and language of lay people. However the language of the social sciences re-enters 

general usage in a modified form. So Gjddens argues that In order to explain 
modernity one has to examine 'the extreme dynamism and globalising scope of 
modem institutions and explain the nature of discontinuities from traditional 

cultures. ' (Giddens, 1991: 16) 

'Modernity is inherently globallsing... ' says Giddens. It is now redundant to talk 

of a bounded society and also that analysis should be looked at in terms of social life 

which is ordered across time and space. What he has call time-space distanciation. 

This leads on to an examination of local involvements and the interaction across a 
distance. So 

'the relation between local and distant social fori-ris and events become 

correspondingly "stretched. " Globalisation refers essentially to that stretching 

process, in so far as the modes of connection between different social contexts or 

regions become networked across the earth's surface as a whole. Globalisation can 
thus be defined as the intensification of world-wide social relations which link distant 

localities in such a way that local happenings are shaped kv events occurring man. v 

miles away and vice versa. '(Giddens, 1991: 64) [my emphasis]. 

A good example of this is religion. 

Let me examine this a little further. Giddens rejects the theories of Wallerstein 

and McLuhan, and himself plumps for the argument that the modem institutions that 

he identified under modernity are similar to global institutions. There are therefore 

four institutions that make up the 'dimensions of globalisation. The nation state, 

world capitalist economy, world military order, and the international division of 

labour. 

The main centre of power in the global system is the capitalist states. They 

have the economic power, and crucially, control over the means of violence, that is 

the military and internal security forces. The policies of the capitalist states in the 

world economy are insulated to a degree from transnational corporation, and vice 

vcrsa. Wille the transnational corporations may wield immense economic and 

political power they are not a nation-state. and therefore do not control the means 

(jc, _, Itfi-natc) to violence, that is the control of the militarv. They do however act as 
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dominant agents within the world economy. The spread of markets, whether thcý deal 

in commodities, or even money, is now global. As a result, there is developing a ne", 
division of labour. Production of goods is moving away from the 'north' to the 
'South'; where labour costs, laws, and environment controls are much looser. 

There is a growing interdependence of the world raises issues of securitý' (in 

terms of the interest of the powerful). There Is hence, to a degree, the global control 

of 'world super powers' i. e. the United States, and until recently the Soviet Union. 

Between them, they were able to intervene virtually anywhere if not directly, then 

through the use intermediaries. For example the United States supplying arrns 
through Pakistan to Afghani rebels to fight the Soviets, and the Soviets anning India 

in successive wars with, Pakistan. 

Now, is globalisation a necessary consequence of modernity or as Giddens puts 
it 'is modernity a Western project' (Giddens, 1991: 174)" The nation-state and 

sYstematic capitalist production originate in specific periods in European history, and 
have few parallels elsewhere. This has been possible simply due to the sheer scale of 

power of both these spheres. For Giddens, the consequence of modernity is inevitably 

globalisation and it is a product of modernity. The spread of the ethos of modernity 

all over the globe is precisely that-globalisation. 

For Robertson social theory is 'both a product of and an implicit reaction to-as 

opposed to a direct engagement with-the globalisation process' (Robertson, 1990: 15). 

But who is included (or just as important, who is excluded) within the process of 

globalisation? During the late nineteenth and early twentieth century it meant the 

West and the non-Europeans, i. e. Asians, and this is what was called the'international 

society'. What was ignored was Africa, Latin America, and the rest of the world. 

Robertson sees a problem in global theorising. 'The distinction between the global 

and the local is becoming complex and problematic. So much so we should speak in 

such terms as the global institutionalisation of the life world and the localisation of 

, flobality'(Robertson, 1990: 19). 

He argues that globalisation is a recent phenomenon linked 'Intimately' to 

modernity and modermsation (as well as post modernity and post modemisation). So 

where docs he locate his concept of globalisation? He says quite clearly that 
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the concept of globalisation per se should be applIed to a partIcular senes ot 
developments concerning the concrete structuration as a whole.. 

structuration has to be moved out of its quasi and philosophical context .... its 

confinement within discourses between subjectivity-and-objectivity, individuality- 

and-society, voluntarism-and -deten-ninism and so on (Robertson, 1990: 20). 

Robertson says that there are actual phenomenon that indicate the trend towards 

globallsation of the world. He cites the examples of a potential universal proletariat, 
the global triumph [or attempted] of a particular religion, the yielding of nationalism 
to free trade, the world-federalist movement, or the world-wide triumph of a trading 

company. There may have happened at specific periods in history, but not in the scale 

as they have today. Indeed Robertson says that there are specific sequences of'mini- 

global isations'. 

Globalisation therefore be described by some as Westemisation, imperialism, 

or even civilisation. But what has actually happened that indicates the global 
interdependence and consciousness. He argues with Giddens in saying that the nation 

state is central to the global outlook. This was confin-ned after the First World War. 

These then developed interdependent relations between states, and groups of states. 

We now have a world-wide capitalist system, global markets, global media (CNN) 

etc. 

The self and modernity and Islamic identity 

For Giddens the advent of modernity was a decisive break from traditional or 

pre-modern forms of society due to what he calls the 'dynamism' of modernity 

(Giddens, 1991) which undercuts traditional habits and customs, and thus has an 

impact globally (Giddens, 1991). Modernity also affects the daily lives of people and 

their personal experience. Giddens argues that modernity operates in between two 

polar extremes, extensionality and intentionality, the sum of which being the 

distincti\, c features of modernity. The extensional refers the globallsing influences 

and intentionality being people's personal dispositions). 19 What Giddens provides is a 

mechanism to the process of how an identity is fon-ned and the interviews pro%-Ide the 

sourcc of these identities. There is under modemity, 

" It lb II0[ ( IL-Jr ý\ hat (Vidderib nwan,,, iý- he talking about their nicrital or social Jiýpo. mtions 



'new mechanisms of self -identity which are shaped by-yet also shape- the 

institutions of modernity. The self is not a passive entity. deten-nined by external 

influences; in forging their self-identities. no matter how local their specific contexts 

of action, individuals contribute to and directly promote social influences that are 

global in their consequences and implications' (Giddens, 1993: 1) (My emphasis) 

Modernity is characterised by first, institutional reflexivity, secondly the 

reorganisation of time and space, and thirdly, by disembedding mechanisms. These 

three define the type of era that we now live in and what Giddens calls high 

i-nodemity. These are central to the development of the concept of the self and of 

personality development. 

In a global system under modernity there is greater interpenetrating of self - 
development and social systems including global systems. So in post traditional 

societies self-identity is reflexively organised, indeed it is... 

'the reflexive project of the self, which consists in the sustaining of coherent, 

yet continuously revised, biographical narratives, is place in the context of multiple 

choices as filtered through abstract systems. In the modem social life, the notion of 
lifestyle takes on a particular significance. The more tradition loses its hold, and the 

more daily life is reconstituted in terrns of the dialectical interplay of the local and the 

global, the more individuals are fiorced to negotiate Iýfestyle choices among a 
diversiti, ofoptions' (Giddens, 1991: 5). (My emphasis) 

In terms of lifestyle different access to lifestyle choices, for e. g. one of these 

lifestyle choices may be quite unexpected for young people. As one interviewee said 

about the choices in lifestyle that he had to make. 

, 
Ticult to compromise or even to put these two AM I do not find it dýf 

togc1hcr. But therc is a dilicrence bet-ween Islam and the lifestvle and rules and 

rco, ulations Q1 thi's counti-l', actuallv, thcv, are not JbIlowing the Christian religion. 

Living in a community like this it is not a problem, because I can bu. v halal. 16od, I 

can go to the Mosque, and I can meet more Muslims round here. 
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There are also other consideration such as difference, exclusion, and 
marginal isation, and these are interlaced with the above given lifestyle choices. 
Indeed, lifestyle for Giddens is 

'decisions taken and courses of action followed under conditions of severe 
material [not just material, but also cultural and racial constraint]-, such lifest,. Je 

patterns of more widely diffused fon-ns of behaviour and consumption' (Giddens, 
1991). 

It is noted however that these lifestyle choices are only accessible to a small 
affluent and group of people, but in addition to this one can add to this that the same 
lifestyle choices are not readily available to ethnic and religious minorities whose 
structural and cultural location, limits their choices, and this is not just economic 
denial or a fon-n of asceticism. 

Under these conditions, peoples lives are mediated by a 'knowledge' of the 

world and there situation of the public and private, also think of another concept 
instead of 'lives' below their acknowledgement of their position in it. This knowledge 
forrns part of their lives, is constitutive of it, and occurs in all aspects of social life in 

modernity. Everyone is aware, to some extent, how modernity is affecting their social 
life, so rather than life being just a linear sequence of events which just happen (as 

Lefebvre argues that linearity is a condition of masculine experience of life, while 

wornen's is cyclical, or repetitive) (Lefebvre, 1971) , people are able to their 

construct their own life narrative that is a reflexive form of self identity that is located 

within their experience and knowledge of their particular situation. 

Giddens argues that modernity is equated with industrialisation and in 

particular the social relations that arise form industrialisation. He argues that there are 

three characterising features of modemity. They are: 

Social relations because of the 'widespread use of material power and machinery 

in production processes. ' Also included are systems of commodification and 

competition as wcll as the institutions of surveillance and the industrialisation of 

war(Giddens, 1991 ). 
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The nation state as a socio-political entity, which is quite distant from the 

traditional forms of society. In a globalised world the modem state is a 

reflexively monitored system. Also reflexively monitored are those orgamsatlons 

i. e. 'they regularised control of social relations across indefinite time-space 

distances'(Giddens, 1991: 16). One of they key features of modernity apart from 

industrial] sation and the nation state is the dynamism of social life under 

modernity. 

0 The third feature of modem social life or modernity is its dynamism. 

0 How does this dynamism act? Well there are three features here. 

0 Separation of time and space. There has always been a method for scaling time 

in all societies, that is, there have always been concepts of the past, present, and 
future. But in pre-modem eras time and space were connected through the 

situatedness of place. 

Disembedding of social institutions. The 'lifting out' of social relations from a 
local context and its re-articulation across time and space. The mechanisms for 

disembeddedness is a combination of expert systems on one hand and abstract 

systems on the other, the combination of the two is what Giddens calls symbolic 

tokens. Expert systems deal in a common technical currency, which is 

understandable by knowledgeable people all over the world. Central to this is the 

concept of trust and the psychological security of people. Symbolic tokens are a 

media of exchange which have standard value, and interchangeable across a 

range of situations, places and contexts, for example, money. 

0 Reflexivity of modernity. Here social activity and material relations to nature are 

under constant revision due to the flow of new knowledge or information. This 

knowledge is constituti-ve of modem institutions and reflects the reflexivity of 

modemity. 

Globalisation, how does it work, the local/global aspects of it, what are the 

mcchanisins" It is here I believe this reflexive process that that the knowledge of the 

world tor peopic is mediated through social forces such as religion. which can be 

explained by the 'intersection of presence and absence, the interlacing of social 



events and social relations at a distance with local contextual ities'. (Giddens, 
1991-21) 

Giddens argues that 'the dialectic of the local and global' which is how global 

events over distance and how local circumstances are affected as such (GIddens. 

199 1 ). He argues that everyone is affected by modernity, whether in the developed or 
the developing world. Specialist infori-nation from "experts' is appropriated by 

experts and this filters down through various channels of communication to be re- 

appropriated by lay actors, this is due to the reflexivity of modernity, this is how 

people are affected by a multitude of abstract systems. 

Human experience is mediated through socialisation and the acquisition of 
language; language as a medium preserves meaning across time, 'space and distance. 

The media, books, and text of all sorts all serve to transcend time, space, and distance 

and is linked to the rise in modem institutions, i. e. the mediation of experience. In 

modemity however this is characterised by 'the intrusion of distant objects into 

ci, ervdav consciousness' (Giddens, 1991: 27) (my emphasis). Distance reported 

events, however far and remote 'enter routinely into everyday reality', thus not just 

representing reality but fori-ning it (Giddens, 1991: 27). But what is the link between 

modernity and personal identity and the public and the pnvate spheres? There are two 

polcs, on one side the local that corresponds to self -identity, and on the other side is 

the global, which is represented by globalisation, all under the conditions of high 

modernity. 

This is how actors gain reflexive ability in the way actors explain their li%, cs 

and their position in the world. In other words peoples awareness of themsek, cs, 

others, and theirs and others life is continuously reflexively monitored. But 

reflexivity however is not just part of modernity, rather the continuous monitoring of 

one's actions and life is a part of the 'Muslim way of life'. This applies to both 

instrumentalists and value rationalists and less to the secularist. 

Ontological security 

What ciner(-, cs from the data is a keen sense of personal security is this sense of 

ontologictil security. While practical consciousness is 'integral to the reflcxl\C 

it is also the 'cognitivc and emotional anchor' of ontological monitoring of action' IIIIII 
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secunty, which is 'characteristic... in all cultures (Giddens, 1991). But deeper issues 
that go beyond the everyday, such as existential questions- not only of a *secular' 
existence but also questions where the 'non-secular' or religious invades and 
formulates life for people. But questions relating to this world also invade people's 
everyday existence 'questions of time, space, continuity and identity' (GIddens. 
1991: 37). Giddens argues that such questions are likely to be asked by people passing 
through a period of psychological crisis. This includes people in late adolescent or 
early twenties; especially since there are immediate external issues which impact on 
their lives, such as cultural conflict, families, racism, sexism, and religion. Indeed 
different cultural situations provide a degree of coherence to daily life 'through 

providing symbolic interpretations of existential questions' (Giddens, 1991: 37). It is 
in time of such crisis that the primacy of the subjects perceived self-identi", is 
under strain an example of this is the gender roles of a particular interviewee. She did 

not hw,, c any brothers and felt the need to 'act the role' of a son, for, to give herself 

and altered status within the family, and to consolidate her own position within her 
family. She says; 

'Sometimes I try to be the son he [her father] never had. I know that when I 

was. vounger I wanted to be the son he never had. I wanted to get the degree, have the 

well-paidjob, status and respect that a son would have. But I realised that I could 

nevcr bc the son lic never had. But I still try to do as much as I can' [or stress such as 

carly adulthood or late adolescents] 

This could include people in late adolescence or early adulthood, especially 

since there are immediate external issues which impact on their lives, such as cultural 

conflict, families, racism, sexism, and religion. Indeed different situations provide a 
degree of coherence to daily life 'through providing symbolic interpretations of 

existential questions' (Giddens, 1991: 37). It is a time of such crisis that situational 

identity is under strain, for instance the gendered situation of a particular interviewee. 

The female interviewee quoted above did not have any brothers and she felt the need 

to 'act the role' of a son, for, to give herself an altered status within the family, and to 

consolidme her own position, i. e. situation, in her familv. Here her identity problem 

is cleark reflexive. her perceived gender role incongruous with what it actually was, 

but still being constitutivc of her identity. It also shows the psychological tension 
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within her. She also went on to define binary choices to be made. whether eastern or 
Western, England or Pakistan, English or Urdu. This Is more pronounced than in 
other interviewees who had a greater degree of ontological security. 

In summary a separate or independent identity rests on the concept of absence. 

whether it be absence from the parents as a separate existential entity, the other, the 

self, distance in time and space as not being part of the self, of reality not being 'out 

there', separate from the self but rather being constituted by the actor themselves. 
The fon-nulation of routine within an accepted framework that may be determined by 

culture, religion, ethnicity, gender, and within this the self being constructed in a 

, sense of these and other elements bring about a sense of ontological security. 

How does one achieve a sense of ontological secunty; one who has their own 

awareness or explanations that are existential in nature? For instance, questions about 
the existence and salience of God and religion. One way of securing a sense of 

ontological security is in the quest for "faith", whether it is of a cultural form passed 
down through family social networks, or whether it is through the quest for an 

authentic faith that is itself grounded in some concept of the "authentic". It is, for 

many young people, that they are undergoing late adolescent and early twenties 

psychological flux, and is mediated through the experience of the extensional issues 

such as class, ethnicity, gender, religion etc. Giddens identifies four main type of 

existential questions, questions which seek answers about the; 

I. Nature of existence itself with special to the reference to the infant, 

I The relationship between the external world and human life. 

The existence of other people. 

Self-identity. 

The issue that is central to my argument is the fourth of Giddens' existential 

question. For him the identity part of the individual 'presumes reflexive awareness 

and here it is ý\ orth quoting Giddens at length. (Giddens, 1991: 52) 

'It is what the individual is conscious of in the term "self-consciousness". 

Self-identitv... is not something that is just (, Yi\, en, as a result of the continuities of the 
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individuals action system, but something has to be routinely created and sustained in 
the reflexive activities of the individual. ' (Giddens. 1991: 52) 

He goes further in saying that; 

'It is the self as reflexively understood by the person in terms of her or his 

biography. Identity here still presumes continuity across time and space: but self- 
identity is such continuity as interpreted reflexively by the agent. ' (Giddens, 1991: 52) 

For Giddens there are ways to analyse self-identity. The first is with those who 
have a distorted view of the self through mental disorder(s). A more relevant way is 
by looking at an 'external environment full of, changes, the person is obsessive]-. " 

preoccupied with apprehension of possible links to his or her existence' or in the case 

of my thesis, where one reaches a state of 'psychological crisis' at late adolescence or 

the early twenties or other life changes and the social or extensional flux offered by 

class, range, gender, ethnicity, religion, etc. Giddens however argues that a 'non-nal 

sense of self-identity is the obverse of these characteristics. A person with a 

reasonably stable sense of self-identity has a feeling of biographical continuity, which 

she is able to grasp reflexively, and to a greater or lesser degree, communicate the 

other people' (Giddens, 1991: 54). 

Linked to this, identity is linked not to behaviour as such (but behaviour, or 

social action in Weberian terrns, which is a by product), but rather the abilitY 'to keep 

a particular identitY goi . ng I (Giddens, 1991). Thus the young persons identity 

constantly absorbs events, whether they are from extensionality or intentional i ty, 

(local global, private/public external/internal) hence the reflexi, "ity of self-identity, or 

as Taylor argues that in order to have a sense of who we are, we have to have a 

notion of how we have become, and where we are going (C. Taylor, 1989). Hence a 

stable (but changing or developing) self-identity requires a higher degree of 

ontological security and to locate it within their life-story or biography is a central 

part of making sense of themselves. The sources of ontological securitv are varied 

and largely depend on the 'type' or psychological personality of a person. A person 

wlio can be ideal typed as an value rationalist such as NH who said that her strength 

(what I have interpreted as ontological security). 
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NH. 
-for it [my strength] came from my own prayers. I can't explain, its just a 

feeling that I get that there is someone there constantly caringfor me. I have never, 
never at the lowest of times felt alone and when I mean this astounds me that people 
who I would say are religiously active than I am and they do not understand this 
love, this feeling that there is someone to look after you. I can't understand why they 
don't seem to have it ... And that comesfrom Allah. 

Or; 

NR Two things that have helped my religion is one, going to a Catholic 

school, and being the only Muslim there, which could have made me or broke me, 

religiously. But it made me. Secondly the Guýf War and Bosnia have strengthened my 

religion and I think it comes down to your own personality and belief and how strong 

you are. Some people it might give them doubts. They might think that its too 
dangerous to go around saying that they're Muslims, but I haven't been brought up 
like that so it helps me, it's something I'm proud of It is me. If I break myse4f into 

three bits, Bengali, Pakistani, and British, if you take those bits out of me it's like 

taking out my heart or my liver. Everything I am is more to do with me being a 
Muslim than me being Pakistani, Bengali, or British. It is more important to me being 

a Musl im. It has everything to do with how I live my life here. I believe in another 

world so it all combines to make me. 

Islam here is a site and source of resistance for her. The fact of being a visible 

and vilified minority serves to strengthen her resolve and confirm her faith as ajihad 

or struggle and her sense of identity and ontological security, the struggle for 

righteousness and for an authentic way of being. Similarly, for this young man (MA) 

the global pariah was now Islam, and it is this siege mentality that is seen amongst 

many of the interviewees. 

MA ... after Rushdie, after the Guýf War, and most of all after the cold war. 

When the cold war was on more concentration was given to the Russian threat and it 

was not as they defined an ideological threat. It was a political threat. That threat 

was the main concentration. Now the world is becoming a polycentric world. ' It 

means many countries having similar power. There are no superpowers, of course 

America has the upper hand, but many countries have nuclear power that is totalýy 
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destructive. Now the main enemy is gone. Now they will search lot- the on4l. 

alternatl'i, e enemy and that is ideological Islam, this what they call. lundamentalism. I 

call it humanism. So Muslims are rising everywhere to establish Islam, to have a 
better life to be the slaves of the creator rather than the slaves of human beings. 

The students' interviews have generated two main sources of threat to them, 

they are first, the popular view of Islam pariah globally and locally, and secondly, the 

racism and discrimination faced on a daily basis by virtue of them being South 

Asian- or not white British. 

For the interviewees, Islam is a religion that is constantly under attack and 

vilified not only in the media, but in the popular consciousness as well. This is more 

than simply Islam being attacked, it strikes at the very core of their religious identity 

and hence their sense of security of their being. 

SA The popular concept of Islam and Muslims has alwaYs been there, it 

has been there. Since communism is dead, the on4v other system that competes with 
democrac. v and capitalism is Islam. The thing is that the West sees a mass revival- 

taking place. People think Iran, Pakistan, Sudan is Islamic states, but theY are not. It 

is a smoke scrceii to put to the people to keep people thinking oii a dillerclit track. I'm 

not being paranoid here I am just trying to state the Jýcts... The Rushdie al, i he 

blasphemed the Prophet, he should be tried in an Islamic state or in a court under 

Islam. There is no such thing as Imam Khomeini or anybody else. They have no 

business on giving thisfiatwa on him; thcy have no authoritv in doing that. I think it 

was stupid of the Aluslims to go around book burning, it is so silly the thing is there 

arc manY more books that have blasphemed Islam and the Prophet, they were not 

bill-lit. 

This double standard rankles and confirms her idea that Islam is being singled 

out for special negative attention. When asked why did she think that there was such 

an outcry from 'Muslims themselves she replied; 

SA I don't know, perhaps because he was Aluslim. But there are manY 

others so called Aluslims who have written books like that, Tasleema Nasreen she is 

I. n thesame boat as him. 



However, for her, them main problem lies with the government and the media 
who play a central role in 'directing' the masses to islamophobic behaviour;; 

SA 
... as I said before the media is a tool of the government, and it is the 

only way views can get to the people. So if the government has certain issues or an 
agenda they will pursue that throughout the media, they will brainwash people in the 

way that they want to think. So it is so easy for them to do that. The person who 
thinks. for themselves they'd see a different perspective than what is shown to them. 
For example UN policy in Bosnia you will see a totally different policy to when Iraq 
invaded Kuwait. It is because they had their interest in Kuwait, oil, and money. They 

wouldn't have done it otherwise would they? One of the UN spokespeople William 
[sic] Klaus said that they had no interest in Bosnia that's why they're not doing 

anything. At least he didn It hide it. 

The theme of Islam and hence their sense of identity and safe existence in the 
UK being under attack is a recurring theme amongst the students, whatever category 
they are placed in, i. e. whether secularist, fundamentalist or accommodator. The Gulf 
War, Rushdie Islam as a replacement for the soviet empire as an enemy, in this case, 
an enemy within is stated quite clearly here; 

MA I started to analyse the Gulf War, what caused that war and I did try 

to research to figure out some things. Before Rushdie, there was someone in 

Bangladesh called Dawood Haider who abused the prophet before, and recently you 
know Tasleema Nasreen. So these things had a great impact andfor example it is our 
belief it shouldn't be attacked. In the early ages for example in Rushdie's time I used 

to think that our belief shouldn't be attacked, but who is behind that I never thought 

about that; who is behind that and who thinks it should be promoted. When I started 

understanding Islamic politics I understood that these Westerners basically and now 

recently coming up they are coming in line with these Russian agents to give Islam a 
bad name. Some of them are paid But I have studied that this a Western gesture 

when the use democracy, human rights and freedom of speech, and whenever y 

someone abuses Islam they go and support them in the name offreedom of speech. 

Tasleema Nasreen attacked the Sharia but in fact in realiýy it gives more rights to 

women than what they are describing as no rights to women. So because of that it 

had a great influence on me and I tried to understand... After Rushdie, after the Gutf 
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War, and most of all after the cold war. When the cold war was on more 
concentration was given to the Russian threat and it was not as they defined an 
ideological threat. It was a political threat. That threat was the main concentration. 
Now the world is becoming a polycentric world. It means many countries having 

similar power. There are no superpowers, of course America has the upper hand, but 

many countries have nuclear power that is totally destructive. Now the main enemy is 

gone. Now they will search for the only alternative enemy and that is ideological 
Islam, this they call fundamentalism. I call it humanism. So Muslims are rising 
everywhere to establish Islam, to have a better life to be the slaves of the creator 
rather than the slaves of human beings. 

This is not simply a contemporary theme, but rather, one that is claimed to 
have been ongoing for some time: 

AA There is no difference, you can't have any difference and some 50 

years ago Kuwait and Iraq were one country, there was no difference. It was the 
British people who put people into different areas. That oil belongs to everybody in 

the world, its not an Arab property. It is a natural resource, if we belief in one God, 

one creator, if we can share the water, the, mountains, the air we breathe in, why 

can't we share the oil? Now at a time when Islam is being attacked quite a bit you 
have to unite rather than ... so it is more important that you say that you are a Muslim. 

Specifically in terms of the Rushdie affair, the hurt felt was very deep. For this 

young man he found it difficult to understand why Islam, Muslims and his belief 

should be attacked; 

AM We are not allowed to criticise someone's religion, ifyou criticise in a 

good way that's all right, but hurting somebody and to attack someone's belief that is 

quite hard to acce t. This is what Rushdie did. I think what he did it was not right. 

What he said in his book was wrong, aisynd he was writing out of his head as a 

fiction, and it would leave to young generation having a misleading idea, and to 

those who are not Muslim they would think that their Prophet was like this and he did 

all this stuff The Gulf War is nothing to do with Islam. It was to do with ýetrol, 

Kuwait was occupied kv Iraq, and they tried to get helpfrom the LW This is what 

they did. These people were there because ofpetrol, so nothing to do with Islam. 
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The hurt and. feeling of Western kvpocri's. v is noted. This woman spoke about 
how thc U'Vor the West was not intervening (vet) in the conflict; 

NR That was a time when there was a confli'a. I didn't agree with what 
Saddam Hussein had done, but that's beside the point. I saw it as a Aliddle Eastcrn 

problem and you look at Bosnia, evetyone says that if there was oil there then US 

and British troops would be in there, and it wouldn't be going onfior thc, fourth. vear, 
it wouldn't be happening. So at times like that and with Bosniayoufieel that me being 
British and me being Muslim are not compatible at all so you see... The Guýf War i's 
rather diffirent, because this is ethnic cleansing. I think I am more over Bosnia 111.1, 
religion and me being British are very incompatible. 

This is not just the feeling of Muslims in the UK but is often articulated by 

the interviewees in this study. 

SUMMARY AND CONCLUSION 

In this chapter and the last I have shown how Islam is a religion with global 
reach and significance. Not only is it the second largest faith system but it is, 

arguably, the new centre of struggle in terrns of political and economic power which 

is replacing the Cold War as an adversary for the West. This global conflict however 

is also being played out within Western countries such as Britain. However, to 

characterise the relationship of the Western and secular as a forrn of new crusade is 

indicative of the popular perception of Islam in the West. In British terrns, with Islam 

now being the second largest faith system and with a majority of young people who 

are Muslims being born the question of how the social milieu of Britain affects the 

sense of self perception of these young Muslims, but also how this brings about 

particular identity orientated actions amongst them. 

In this chapter I have shown that the issue of identity amongst young South 

, Asian Muslim students within the univers1tv are affected by supra-riational or global 

events, with thern themselves picking out political, social and cultural instances ot 

areas that influence them. Ho\N, c\cr, the basis for this analysis is built upon mo 

strands of theory and method, i. e. the theory of Giddens' globallsation, Weber's 

rationality, modernity and Islarn, and Weber's methodology of ideal types %\hich is 

used as an orientating device. I started the analvsis with a discussion of rationality. 
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Islam and modernity. Here I showed that the position of being a Muslim within a 
capitalist state such as Britain is not necessarily entirely incompatible with being a 
Muslim. Indeed, the historical context that I provided showed how capitalistic 
de,, 'elopment was a feature of various Islamic civilisations, and thus, to be a 
practicing Muslim within Britain need not necessarily lead to a loss of religion. 

The previous chapter examined the local/national factors that influence identitV 
but here, I have shown, how, within the theory of Giddens, it is possible and correct 
to locate the formation of identity within local and global flows. I have shown how 

the three categories of students that were constructed in the last chapter deal with 
issues of religious identity and how, when this identity is under threat, the seculanists 
and fundamentalists deal neatly with the issue at hand, but, that for the majoritv, i. e. 
the accommodators, identity is problematic in terrns of their relationship to where 
they sce themselves as 'fitting into'. Thus, their state of ontological secunity is more 
problematic, under-defined, and weaker than that of the other two groups. 

In terms of methodology Ideal types in the study as onentating devices it is 

argued that 'the 'theoretical descriptions' that ethnographers produce are little 
different from the descriptions and explanations employed by us in cvcryday life. 

What distinctiveness they ought to have concerns not their theoretical character but 

the explicitness and coherence of the models employed, and the rigour of the data 

collection and analysis on which they are based' (Hammersley, 1992: 22). And this is 
the point, here the role of grounded theory and ideal types is essentially, what I have 

found here. People in their daily lives do not separate their actions in ten-ns of those 

that are agency or structurally driven. thus, the ideal type, as an orientating device has 

allowed the classification, description and analysis of the students in the study. These 

ideal types of secularists, fundamentalists and accommodators are drawn from the 

initial analysis of the research questions and then from the interviews themselves. 

What has been done here in this study is not pure grounded theory or the use of ideal 

tVpcs as hypotlicsis developing and testing device. Rather that the companson of 

students xith an ideal type has allowed the examination of the role of identity vis-ý- 

their ontological security which is intimately bound to their current position. 
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In the last two chapters I presented the findings from the interviews conducted 
with the students who took part in the research study. Those chapters examined the 
data from the interviews and concentrated on two broad areas, the influence of the 
dornestic situations such as family and the role of Islam in their lives; and chapter 4 
looked at the social situations that the students were in outside the home and reflected 
the role of modernity, globalisation and how these influence the construction of a 
religious and ethnic identity. 

In this chapter I will be discussing these findings and relating them back to the 
literature presented in chapter 2. In particular I will show how the construction of a 
religious and ethnic identity for this group of students is problematic because of their 

social situation of belonging to a minority ethnic group, what negotiations they have 

to make in ten-ns of their daily lives and how their identity position is further 

complicated by cultural flows as a result of globallsation. These are placed in a social 

context within which the ethnic and religious identities have been formed 

First of all I will examine the role of the South Asian Muslim family and the 

influcrice and hold they have upon this group. I will then move onto the role that 

rcl 1u On plays in their lives and how the students can, with these in mind, be 

categorised into secularists, fundamentalists and accommodators. 

South Asian families, community, marriage and relationships 

For the first generation of Muslim migrants the family is the initial point of 

contact that the young people have with an Asian culture and religion. In this sense, it 
is the family that provides the buttress against the external or white society. It is the 

acquired role of the older or first generation to preserve and transmit the history, 

values, traditions, teachings and customs of not only the immediate family group but 

also that of the wider community within which they live. The social institution of the 

farnily x,,, ithin Asian cultures is central to the maintenance and transmission of 

cthnicity and religious identity. 
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From the interviews as we have seen. it is clear that the family plays a central 
role in the lives of the young people and is important. Having said this. the 

complexity of the relationships between the family members and the effect it has on 
the young people is significant. There are a number of rules and regulations that they 

are subject to, which are not necessarily explicit. What the data showed was that the 

parents and, to a lesser extent, the wider family and community played an important 

role in the defining of boundaries of behaviour, what is acceptable and legitimate, and 

what would not be tolerated. Indeed, many of these restrictions and rules are often 

couched in religious terrns, i. e. that a parent may say that 'in our religion/culture this 
is or that is not allowed' or that 'it is your duty to listen to your parents in order to be 

a good Muslim'. 

This understanding of the family being at the heart of Islamic society and its 

role in the maintenance of a stable community is repeatedly restated within the Koran 

and Hadith. There are a number of prohibitions and duties that maintain the family 

unit, and the function of this is to preserve family loyalty and the kith and kin 

networks of community in order to preserve and maintain the distinctive identity that 

is potentially under threat (Joly, 1987, McDermott & Ahsan, 1980). 

However, others have suggested that the family is a site of conflict between the 

generations (Anwar, 1985). This certainly is the case here. While it is expected that 

there is intergenerational conflict, the conflict for these young people and Muslims in 

general takes on a particular significance. It is the young people who are trying to 

forge a new role for themselves in an uncertain world and the certainties that are held 

dear to the older generation do not apply to them as their parents' believe that they 

should. What is particularly poignant here is that the interviewees are all students at 

the uni%, crsity while their parents on the other hand are mainly undereducated and 

with a self-defined duty to maintain and transmit their customs, values and beliefs. 

This is not to say that it is simply a conflict between traditionally minded parents and 

that of their Westernising young. %Vhat I have found here is an assumption is 

prevalent in much of the literature in this area that points to an incompatibility and 

conflicting relationship between the generations, with the older trying to preserNe 

traditions and the young wanting to rebel and NA'esternise (. Anwar. 1982, J. Taylor, 

1970, \Vatson. 1977). . -\s mentioned, I found the idea of the young being caught in 
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between the two cultures is far too simplistic, and this is illustrated by Khan. where 
she states that there is a difference 'between Mirpun and children is a generation 
gap... resulting from... background and subsequent experience of different cultures 
and social change' (Khan, 1977: 86) 

Therefore, in essence, the observed phenomenon of this intergenerational 
conflict can be seen in terrns of the construction of a boundary between the famdý,, ' 
and community and the outside or wider British society. Anthias and Davis see 
ethnicity as a tool for forming boundaries in order to maintain a struggle for resources 
(Anthias & Davis, 1993). Carter et al see ethnic boundary construction as a way of 

maintaining culture, tradition and ancestry. It is through the marking out of 
distinctiveness of an ethnic group by virtue of religion, culture, customs and 
traditions that identities are maintained (Carter et al., 1999). And in addition to this, 

the characterisation of intergenerational conflict between the first and second 

generation between those who wish to maintain a minority culture and those who 

wish to adopt a new and foreign culture is not borne out by the data here. What my 
data shows is that this is far too simplistic and falls into the trap trying to explain the 

culture, religion and ethnicity as incompatible, while ignoring the norms and values 

of that community. Here I have found that depending upon the category of young 

person, be they accommodator, secularist or fundamentalist, that their relationship 

with their parents, family and community is based upon one of their self-constructed 

identity. For instance, while the secularists may indeed find that their ethnic 

effacement does indeed cause friction because of a loss of what is seen as 'Asian' or 

'Muslim' culture, for the fundamentalists the conflict is one which is based upon a 

rejection of their parents and communities 'traditional' view of religion which is far 

removed from what thcv see as an authentic version of Islam, and which is in reality a 

politicised and radicalised version of religion. 

Marriage and relationships 

Oric ofthe main areas for concern for the first and second generation is that ot 

relationships and rnamage. The txN, o concerns do not alwaYs coincide and In fact this 

is a site of considerable struggle between the two generations. Wilkinson has argued 

in his study of young Muslims in Rochdale that there is a clear distinction betNýcen 

the perception,,, of relationships between the sexes for young men and women Lind 

('4 



what their parents percei-ved as acceptable for them. For instance, some parents he 
found forbade their daughters from going out to work and going out socially, all in 
the name of saving them from the 'wicked Western world outside' (Wilkinson, 
1988: 11). Similarly 'respondents- especially young women quite frequently 

complained of the extent to which their parents impose restnctions upon their 
behaviour' (Jacobson, 1998: 60). This finding is not borne out in the research here. 

While there was a slight difference the distinction was not mainly in terrns of 
different perceptions between women and men, but rather in their adherence to a 

particular fon-n of identity, i. e., whether they are secularists, fundamentalist or 

accommodator. This was the main line of demarcation. 

This is not to say that there was not intergenerational conflict in terms of 

marriage and relationships in ten-ns of not being allowed out, indeed, this group were 

students in a mixed university. But rather that the nature of the relationship was 
dependant on the particular identity position that the young people took. So for 

instance, those with a fundamentalist outlook were quite clear about the appropriate 
boundaries of behaviour between the sexes, i. e. there was to be little or no 'free 

mixing', certainly in terrns of interacting socially. Hoýý'cver, where the issue of 

working with members of the opposite sex arose, then there was an acknowledgement 
that in this country there was no opportunity for proper segregation and thus, as long 

as the behaviour was on a professional basis, then there was no problem. 

The striking thing about the students here was that the data suggested that their 

parents understood the complexities of being a young Asian Muslim in Britain and 

what potential problems they could face, both in the domestic and public arena. The 

parents were, in the main, appreciati,,, e of their children's beha% iour as being within 

the bounds of what they expected. However, for the young people who had gone 

against their parents 'tradition' interpretation of Islam in that the young people held a 

more politicised and active Islamic identity found that their parents took the opposite 

view in that they worried over the possibility that they may come home with a 'black 

Muslim' as opposed to a 'normal Asian Muslim'. 

The general impression from the literature indicates that young Asian Muslims 

find the position of their parents incompatible with their own world view and hence 

the inevitable conflict %\ hich is a result of being caught between the traditional South 

165 



Asian Muslim domestic culture and that of the permissiý'e West. and this is 

particularly restricting for women (Joly. 1987) (Rhodes & \abi, 199-2). This is 

certainly the case for the accornmodators who as I have suggested above have a 

problematic relationship making compatible their position as a Muslim in Britain and 

a second generation British-Muslim living in a first generation household. For this 

group the findings of this research confirm this view. It is this group who have 

particular problems in coming to terrns with their position in Britain as Muslims and 
that they are still looking for their rightful place. What I mean by this is that theý 
have not fully come to terrns with the contradictions in their life of being torn 
between the traditional culture and that of a secular outlook. One of the sources of the 

incompatibility is that they, to a degree, subscribe to the view that relationships 
between the sexes have to be controlled and bound within the rules and regulations 

not only of Islam (or a traditional South Asian interpretation) but also of South 

Asians in general. On the other hand there is the pull for a desire for the opportunity 

and situations to live more liberally and perhaps be more like their secular Muslim 

peers and their white colleagues in the university. The fact that they have to disguise 

or hide this tension and the manifestation of this tension from their family (and in 

some cases, from their Asian ffiends) is indicative of their dilemma. 

Compare the secularists, who have little or no qualms about dating, going out, 

and 'free mixing'. This is not to say that they do not hide this fact from their families, 

indeed, they have developed strategies for dealing with potential problems from their 
families. For instance, separating their home and uni,,, ersity lives completely, with no 
interaction between the two, or acting out explicitly different roles within the home 

and community and those outside, for example, in terrns of dress. This could be seen 

as deceit on the part of the young people; I would suggest that the problem with this 

interpretation is that it implies that one or perhaps both of the parties (parents and 

children) are wrong in their actions. No, it is a case of the young people making an 

ýicti\e decision about the type of ll\, es that they wish to lead and using their 

intclllgence and other resources to ensure that they make it as easy for themsel\'es. 

ýind their tamilics as possible. 
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What has been discussed above is not a unique situation. The issues are 
applicable to other areas such as the young peoples relationship to Islam. This is what 
I am going to discuss in the next section. 

Observing the rules of Islam and the importance of Islam 

This section directly examines one of the main questions that is set out in the 

introductory chapter, i. e. how their degree of religiosity or their relationship to Islam 

affects their move to one or the other of the ideal types. In terms of religion, it is seen 
more than just guidance for the young people, indeed, they have repeatedly stated that 

it is simply, or fundamentally, a 'way of life'. What they mean by this is that Islam is 

more than just a system of belief to them. It is a complete guide on how to live their 
lives. For instance, it dictates or proscribes not only formal methods and means of 
communication with Allah, for example, through prayer, fasting and the Hajj 

pilgrimage, but also every day concerns which go to the heart of their very existence. 
Islam for instance constructs boundaries between believers and non-believers right 
through to how sexual relations may and may not be conducted. It asserts the 
importance of differential roles and obligations for women and men in terms of their 

relationship position within the family, it dictates forms of governance at a local and 

national level, how an interest free economy should be run, it emphasises the role of 

education. for all believers, not just men, and it prescribed property and inheritance 

rights for all Muslims, regardless of gender. It is in essence a 'binding force' (Anwar, 

1985) which holds Muslims together in an alien country, a provider of a flag of 

identitý,,, and status. Indeed, the issue of identity is now seen as becoming more than a 

system of belief to a system of practice and of identity solidarity in the face of 

overwhelming opposition and hostility. Thus, Pakistani self perception as a religious 

minority is concurrent with a growing Muslim identity (Shaw, 1994) which is 
becoming sclf aware and is organising to challenge their position as a marginalised 

lgroup I. 

As Neilsen puts it '... the ideal desire for unity is increasingly finding ways of I 

expressing itself also in practice, both through common organi Id common sat on an 

rcsponses to particular issues for concern. At the same time, however. a new agenda 

IIs in the process of being written as young Muslims are beginning to make their 
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presence felt. This implies changes of ways in which the Muslim identity is cxpressed 
as well as in areas of social life... ' (Neilsen, 1987: 392). 

Thus, this new found unity as Neilsen argues was even evident before the 
Rushdie affair and is symptomatic of the allegiance that Muslims have to the faith 

under the umbrella of the ummah (Islamic community). 

The above suggests that Muslim youth have found a new voice within 

thernselves under the banner of Islam, but, unfortunately, my analysis shows that this 

is too simplistic. Again I argue that the allegiances held by the students is not only 

multilayered, but that it is a function or consequence of their ýVpe of religious belief 

Belief however is one thing, it is putting Islam or the tenets of Islam (however it is 
interpreted) into practice that is important, as this is the true test of the strength and 

assimilation of religion into their identity. For it is not what the students think they 

should be doing (although this is important) but it was what they practice that is more 

significant. 

It is easier to present the discussion by considenng the general pattern of 

religious observance and practice amongst the students. In order to make sense of the 

large amount of data from the transcripts, it is analytically expedient to use the three 

types of secularists, fundamentalists or accommodators as suggested by the research 

on the practice of religion can be divided into three categones. This is in contrast to 

other studies (Anwar, 1985, Butler, 1994,2001, P. Desai, 2000; Jacobson, 1997, 

1998) where there is little or no attempt to categorise and characterise their research 

subjects by ývpe of religious activity. This is a problem in these and other studies gi c 

an ovci-vicw of religious practice and observance without reference to how these are 

practiced and the meaning they have in their lives in terms of identity. 

Classification by ideal type allows this, and it is through this method that it Is 

possiblc to see forrns of action types among the students which relate to local 

I and national events. Coupling this analysis with Giddens' globalisation it s 

possiblc to see how wider influences play an important part. So I will classify the 

behaviour and action of the students in terms of- 

I. Importance of Islam 
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2. Influence of South Asia, identity and belonging, 

3. Maintenance of ethnic and religious identity 

The role of globalisation 

But first there needs to be a discussion of the three types of students 

Fundamentalists, secularists and accommodators 

I will show that there are a number of features that makes the type discrete and 
distinctive. The data gathered shows that all of the students in the study professed a 
belief in Islam. What this means is that they all believed in the oneness of Allah and 
finality of the prophethood, despite their 'sectarian' differences. In addition to this 

they all agreed that the position of Muslims in the UK was a situation of uncertainty 

especially in the light of the way that Muslims were conceptualised in the popular 

imagination and in the media. However, the important point to make here is that they 

each had distinct characteristics within their relationship to Islam, the UK and their 

family/community that marks them out as different to each other, In other words they 

all have different mechanisms of coping, surviving and thriving within this context. 

The following tabular representation shows the key identifying features of each 

t,., Ipe. Five broad areas are used to compare and contrast the features of the three 

oroups. 
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Table 2 Student action types and charactenStics 

Student action- 
type 

upon 

Fundamentalists 

n=13 

Secularists 

n=8 

Acconimodators 

n=19 

Vacillation 

between 

Muslim and 

British Asian. 

Not yet worked 

out primary 

allegiance 

I will now take each of the four social contexts and discuss the three groups. 

,, 
has bccn discusscd abovc Islam plays an ever-present role in the lives of As 

these students and as has been highlighted in chapter two. It has been observed b\' 

commentators (Anwar, 1998; Butler, -100 1. Jacobson, I 998)that an identity that has 

Importance of 

Islam in their 

lives 

Strong and 

political 

activism 

Weak- religion 

emerges at only 

issues such as 

birth, deaths and 

marriage 

Problematic- 

have not worked 

out the role of 

religion in their 

lives 

Relationship to particular social context 

Practice of 

religion 

High-formalised 

and integrated into 

daily lives 

Low- centred 

around major 
festivals and life 

events 

More traditionally 

based, with 

amalgamation of 

tradition and 

religion and no 

clear distinction 

made 

Traditional 

and custom 

based religion 

Rejection of 

traditional forms 

and practice of 
Islam in South 

Asia 

Acceptance of 

norms and 

values of 

traditional forms 

and practice of 

Islam in South 

Asia 

Problemafic- are 

aware of 

politicised Islam 

but still hold to 

traditional 

values as above 

Belonging and identity 

Primary identity type based 

Based upon A non-sectarian 

religion and Islam. National 

belonging to identity seen as 

the ummah incompatible 

with Islam 

Based upon 

nationality and 

acceptance of 

permanence 

within the UKK 

British-Asian. 

Religion is 

relatively 

unimportant 

Primary 

acceptance of 
UK but a 

greater sense of 

attachment to 

parents country 

of origin 



g ims. reli ion as a main component is becoming more e-vident amongst young Musli 

Here I will look examine role that the Islamic religion plays within their lives and 
how this relates to their action type. 

The importance of Islam in their lives 

There is a clear and sharp contrast as to how the three action-types see Islam in 
their lives and the starkest contrast is between the fundamentalists and the secularists. 
The fundamentalists had the strongest relationship with Islam, not only In terms of 

practicing and making it the 'core of their being' as one man put it, but they actiýýely 

engaged in the strengthening of their ties through religion through learning about 
Islam and actively promoting Islam as a 'way of life' compared to other Muslims in 

the study who they saw as having become detached from Islam. During the 

observation phase of the research and through the interviews it became clear that 

those who were later classified within the fundamentalist group actively sought to 

increase theii- knowledge and improve their practice of Islam through means such as 

prayer meetings, study groups and through political activism. 

Islam for them was, in essence a 'way of life' unlike the accommodators that 

stated that Islam was not an issue that they dealt with on a daily basis, only 

occasionally. They attempted to positively engage and make central to their daily 

lives the rules, traditions and customs of a form of Islam that was more political in 

nature. This was despite the clear difficulties that they encountered within the 

university and outside. For instance, the campaign to have a dedicated prayer room 

close to clean ablution facilities was run by the students' Islamic Society. The 

campaign and struggle with the university authorities lasted over a year and the 

Islarnic Society was successful in getting their prayer room in the Calcutta House 

small block. Howc%, er, having achieved this, there was disquiet amongst the students 

who used the facilities and especially the washing facilities was that they faced 

barbed comments from other students when they were performing the ritual ablutions 

within the toilets. The pre-prayer ablutions of wadu is an involved process and 

in\-ol% es the washing of hands and arms up to the elbows, the face and ears and then 

the feet, each three times. 



This process of wadu, in front of non-Muslims, especially white students was 

,, een as a source of discomfort and embarrassment, but not for the fundamentalists. 

They saw it as part of theirfihad or struggle to perform their religious obligations and 
this is a reflection of putting themselves into situations that are socially difficult. 

For the accommodators this process was much more problematic. This came 
through clearly in the interviews and through observations. The accommodators were 

most likely to 'become religious' during the month of Ramadan, where all able 
Muslims are required to undergo thirty days of fasting. This month is the holiest 

month for Muslims and there is a greater emphasis on prayer (over and above the five 

compulsory daily prayers) and zikr or religious discussions and actions. So, for the 

accommodators who did not pray, as a norin, they felt the need to validate their 
fasting through prayer and the public display of religiosity amongst their Muslim 

peers that was held communally in the prayer room. However, the process of 

ablutions was more problematic for them and a small number admitted to wishing to 

have a 'more private space for ablutions' where they were not likely to encounter 

non-Muslim students who they may know, and then have to 'explain' their actions to 

when they met later. The significance of this was that for the accommodators felt a 

sense of insecurity about the public display of religion. 

Another example is that of the type of clothing worn on religious festivals such 

as Eid. When Eid fell during a weekday in ten-n time the male accommodators 
dressed in their 'regular' clothing, while women accommodators dressed in their 

traditional Eid finery. The Fundamentalists however used this as an opportunity to 

wear traditionally Islamic clothes, while the secularists bypassed this engagement 

completely and the accommodators agonised over the dilemma of 'to pray and be 

scen or not pray and feel guilty'. 

This dilemma for the accommodators poses a problem in that they, to an extent, 

wish to be inore 1slamic but that they find it difficult to do so in Britain. If they were 

in India or Pakistan, then as the culture there is more conduci% e to religious displa" 

and action the\- would feel more comfortable and may even practice their religion 

more. The fundamentalists counter to this argument howc\-cr was clearly that Islam 

and adherence to Islam is not easy, especially in the West, but that it was their dutý to 

practice and do so with pride. The consequence of the accommodators was that, apart 
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from religiously significant times of the year, they tended not to practice and felt a 
degree of guilt in not doing so. especially as they were reminded of their obli"ations 

on a daily basi,, ' by their more religiously minded colleagues. 

In the private sphere however, the practice of Islam for the fundamentalist 

group became problematic. As one woman put it, her family *were not happy about 

me wearing the hijab and they felt it was just a phase I was going through. It is 

important to note here that the traditional view of Islam for families of South Asia is 

distinct and different to the more politicised view that this group took. For instance. 
the culture, customs and traditions of the domestic and community space for South 

Asian Muslims is one that is based upon the segregation of the sexes before marriage 

and of parents having a major influence in the choice of marriage partners. The 

wearing of the hijab could be problematic for the parents in finding a suitable match 
fort heir daughter as the hijab is not a generally accepted part of South Asian dress. 

Similarly while fundamentalist group will consider choosing a partner who is of any 

nationality as long as they are Muslim, their parents would prefer them to marry 

someone who is not only a Muslim, but who belongs to a similar background in terrns 

of being a Punjabi, Gujarati, Sindhi or Sylheti, For the parents this would mean that 

their children could 'come home with a black or white Muslim'. The fact that they 

may be a pious and practising Muslim is not the point, the point is that they are not 
Punjabi or Gujarati. The reason why this occurs is because the mode of practice for 

young politicised Muslims is by and large incompatible with more 'traditional Asian' 

way of practicing Islam. Thus there is a clash between how the fundamentalists 

believe they should be acting and what their parents want them to do. 

This is more the case for the accommodators where one young woman talked 

about her 'Sayed' background. 'He'd ha,,,,, e to be a Muslim and he'd ha\ e to be a 

Sqvc(l. The reason I didn't mention it is that I try not to mention I'm a Sayed... 

[they] can be either Sunni or Shiite, but they are direct descendants from the 

prophet Mohammed. Whereas a Sayed male can marry outside the family, to carry 

on the name. a Sa\ ed girl cannot because the name ý, vill be diminished. Obviously 

in\ children would be half Saved. in blood, but not name. So we must marrv 

Saycds. my murn would kill me [if I did not marry a Sayed'. 
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The secularists on the other hand with regard to the importance of Islam in their 
li\, cs see it mainly as a backdrop, something which they can pick up when needed. It 

is useful in defining their identity and a part (minor) of who they are, but not the 

central part of their identity. This nonchalance is seen here for one secularist: 'I think 

that religion is like a guide. Some people follow it to the [letter] you know. I think 

you should do however much you can do. I suppose if you can do everything that is 

good, but I don't think that you should put people down for not doing it. The only 

way to persuade people is not to force them. ... If you do study it, it is better to come 
into religion of your own accord rather than be forced into it. ' 

He is interpreting Islam liberally, stressing the choice of the individual in 

choosing when to come to religion, something that is rejected by the fundamentalists. 

On the other hand the accommodators would find this too loose an interpretation of 
Islam, even though this is what they practice daily, the feel the guilt and insecurity of 

not doing what they feel they should. 

To summarise, the importance of Islam can be seen in the way that they view 

their relationship to their families' type of religion and whether they have managed to 

break from the daily pressure of wanting to practice. In the next section I will 

examine this issue of practice in more detail with regard to the three groups. 

The practice of religion in their daily lives 

The previous section looked at what was observed and said by the students in 

the interviews about their belief in Islam and the importance it had in their lives. In 

particular I showed how the experience of religion was markedly different for the 

three groups. However, a key marker of whether religion is important is whether and 

to what degree they practice Islam on a day-to-day basis. The table above summanises 

the nature of this religious observance amongst the three groups. The range of 

practicc between the three groups is clear in that the fundamentalists have a greater 

dctýrcc ot' engagement with religious observance than the other two while the 

sccLilarlsts have the least. 

On a dail,,,, basis Muslims have to practice a number of ntuals, the most pnmar". - 

is that of bcing pak or ritually clean. This is to ensure that when %luslims pray that 

thcy are bodily clean and this is the pnmary state in which any formal religious 

17-: 



observance can take place. The next are the five daily prayers. In addition to this there 
has to be a high level of modesty in dress and decorum in action and interaction with 
other people. Muslims must also refrain from any illicit (legally or religiously) action 
such as theft, lying, slander, backbiting inappropriate mixing of the sexes or the 

consumption of proscribed foods and drink. 

In this sense the students were asked whether they practiced Islam on a dail\ 

basis and again from the data presented in chapter 3 it is clear that the different 

groups of students had a different relationship to practicing Islam. Starting with the 
fundamentalists their practice of religion was highly formalised, nitualised and 
incorporated in their daily lives. For instance, in order to perfon-n prayer they had to 
be pak and wearing clean clothes, This meant that in order to remain pak and to be 

able to pray they must wash, with fresh water, their genitalia or anal region as 

appropriate. This does not include using only toilet paper (though this is often used to 
dry themselves with). The assumption is that if you pray then you have to be pak, in 

research terms was an assumption that was made as it was not appropnate to ask the 

interviewees whether they washed properly after using the toilet. 

For the fundamentalists being pak was a basic requirement and thus the struggle 
by the Islamic Society to get a prayer room near to women's and men's toilets. The 

fundamentalists were the dnving force in this campaign and, in terms of practice of 
Islam, they saw this not a pnvilege but a basic human nght, as, without the washing 
facilities and prayer room they could not perform most important duty of prayer. 

However, this degree of integration was not apparent in either the secularists or 

accommodators. For the accommodators being pak became an issue mainly during 

the month of Ramadan, because to validate fasting you have to perform or 'offer' 

prayers, fasting without praying makes the fast redundant. Because this group had the 

pull of fasting and prayer they needed to engage with the practice of being ritually 

clean. This became problematic for them as is mentioned above in that they had to 

perforrn their ablutions in toilets that were used by non-Muslims. Similarly. the 

avoidance offood, drink, tobacco etc also became problematic. During the interviews 

it %\ Lis suogested that these practices were a *hassle' and that to perforrn their religious 

duties was impractical on a daily basis. If they were at home then they could (though 

the%, often did not), but in a public space the practice of religion the\, felt marked 
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them out as different and potentially subject to derision and abuse. They thus had a 
lower sense of ontological security in their confidence to practise what the% thought 
they should be doing, unlike the fundamentalist group who were much more secure in 
their state of religious being. 

This is fundamental to the issue, how confident were the students in practising 

religion in the public arena? For the secularists this is not really a problem as they are 

very unlikely to practise in public except at times of festivals, weddings or funerals 

etc, and even then it is more of a social rather than a religious event. Ho%%, c-\Ci-, the 

accommodators have to balance what they see as their religious duties and their wish 

not be placed in difficult circumstances where their religion, ethnicity and hence their 

identity is on public display. This coupled with the fact that Muslims as being on the 

receiving end of racism that specifically targets them on the basis of religion leads to 

an understanding of why they feel this degree of ambivalence towards their faith and 
the practice its practice. 

This issue of ontological security and the role of globalisation in the 

construction of an ethnic and religious identity will be discussed now in order to 

show how identity and belonging are inextricably linked with ontological security. 

Belonging and identity 

In the introductory chapter I suggested that there were a number of boundary 

processes in operation that affected the identity of the students in this study. In 

essence, in relation to belonging and identity I have identified the following: the three 

groups of students' relationship to Islam and the practice of their religion and their 

relationship to the customs and traditions of their family. In answer the question "xho 

are youT and 'where do you come fromT the range of answers was restricted to three 

main areas. First, was their allegiance and identity stemming from religion, second 

their religion and national identity and thirdly. their national and local ongin. 

The dividing line betwecri the three groups was clear. For the fundamentalists 

religion was their primary source of identity. This is problematic as in response to the 

qucstions thcy consistently argued that their identit,,,, was based in Islamic teachings 

and the traditions of the Koran and Sunnah. They claimed that their and their parents' 

country of origin was incidental. Belonging to the ummah or the Muslim communit\ 
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worldwide was most important for them. For them their relationship with othel- 

people was defined by their religion first and foremost, the rest is secondary or not 

relevant as one man put it; 

I am a Muslim, then I am a British Muslim, Bangladeshi Muslim, it doesn't 

matter I do not want to get into that's second stage which states my nationaliýv, 
because nationalism I do not accept. First of all I consider myseýf to be a AhIslim, but 

some people might think that disregard non- Muslims is not right, in m. 1, vicli, and of 

course I am a Muslim and I believe that my belief is superior. 

The primacy of religion in their self-identification is a function of their 

allegiance to a politicised version of Islam that is distinct from that of their parents'. 
As Anwar has noted (Anwar, 1979,1985) the parents' generation have a strong sense 

of belonging to their country of origin but for the fundamentalists this is not the case, 
Membership of the ummah and being a Muslim is their primary mode of 

identification. It is far more relevant than a national identity. The reason for this can 
be located in the global nature of Islam. For this group their place of birth is not as 

relevant as religion is in their lives, which is shown in this woman's statement; 

'I don't have a country; Ijust get out of it whatever I can. I am born here but I 

am also British by birth, but I am also a Muslim and to mejust being a Muslim that's 

enough. ' 

Or; 

'I think it's one of the brilliant things about being a Muslim. You can go 

anYwhcre and. vou would be welcomed. I mean you can go anywhere and the majority 

qfthe timeYou are. I don't think there is anything special about it, and that sums it 

up. 

The reason I would suggest is that it is in the nature of Islam to include as many 

people within the community of believers (ummah) as is possible. This binds 

Muslims in with a sense of belonging and solidarity that transcends, in theorN, 

national and ethnic boundaries. In this sense, what Islam is displaying is a significant 

global reach in that it places itself above the national, tribal, ethnic and class barriers: 

this ha,,, become cýisicr for Islam under globalisation. As Giddens puts it 'globalisation 



concerns... the interlacing of social events and social relations "at distance" %vith 
local contextual i ties.. . [There is] an ongoing relation between d1stanclation and the 

chronic mutability of local circumstances and local engagements' (Giddens, 1993 -21- 
22). Thus, for this group, i. e. the fundamentalists, the interlacing with social, and 

presumably political events serves to further the role of Islam in their lives as thcy see 

it as being under attack; their duty therefore is to protect and engage in its defence as 

part of their raison-d'itre. So, rather than religion disappearing -we see all round us 

the creation of new forrns of religious sensibility and spiritual endeavour' (Giddens, 

1993: 207). 

Religion is much more to this group than an 'imagined community' (Anderson, 

1983) which suggests that a global community is somehow unreal and that adherents 

are under an illusion of communality. Untrue, for Muslims the umi-nah is real, real in 

the sense that they have a basis for understanding and shanng common beliefs with 

any other Muslim around the world, hence the emphasis on a person 'being a Muslim 

wherever they come from'. 

For the secularists religion is less important than their national identity. Their 

sense of belonging is tied to their place of birth, their parents' homeland and their 

religion, which one of these takes precedence is variable and fluid; 

Because it [Bangladesh] is my homeland, although it is my homeland Ifieel 

that I am part oJ' this country. I am confused about this. Although it is mY 
homeland Iftel more at ease and comfortable to things here because I can relate 

to things here than there. When Igo there I am a realforeigner, everyone laughs 

at my accent and, but I realli, enjoyed it. Because I was born there I would like to 

check it out, fieel that I am a part of it and that I want to live there andfind out how 

it would be to be a part of it. A'ovv that I am here I have experienced two dýfferent 

countries, I want to be there but I it-ill actual4i, end up being here because I have 

grown up here and Iftel part of this countri, more than Bangladesh although therc 

are all these resentments here and that kind of thing .... [But] I am Asianfirst, 

depends how thcY ask. ff they say 'where are youftom "' then I would say that I am 

Bangladeshi and Bengali, but ýf thcy say 'what are you. "' I would say I am Asian, I 

wouldn'tsav that I am a . 11uslim. 



She would say that she is a Muslim to another person who she thought was a 
Muslim or Asian, but not to others. This is not an admission of shame in her 

religious identity, rather it indicates that it her nation that is the central part of her 

identity. 

In terrns of belonging however the seculansts are more inclined to place 

national origin and where they feel more comfortably located in terrns of their self- 
V studied in Bengali so I have some feeling. for my birthplace so I it, ould saY that I 

am Bengali, then British, British -Bengali. ' This is I suggest is because they have 

come to a decision about where they feel that they feel more comfortable or more 

ontologically secure. Living in Britain does not exclude a bi-cultural or 
hyphenated identity, indeed, it is a fonn of self-identification that they feel places 

them within the space London, the university and Britain legitimately, i. e. they 

have the right to be here. The fundamentalists also feel that they have a right to be 

here but that does not mean that they wish to remain in a state which is not Muslim 

in nature. They would argue that it is part of their role to make Britain an Islamic 

state and if that is not feasible, then to make the social environment conducive and 

more accommodating to Muslims. 

The accommodators however have a more complex relationship to Britain 

and their place within it. They have not yet decided where they truly belong, hence 

the pull of Western Britain where they have more social freedom and their parents' 

homeland which they and/or their parents view in an idealised way. 

Yv parents kept saying that 'oh Bangladeshi girls are like this and that so 

brilliatit' and I thought oh gosh, girls over there were doing things that I ýI, as 

doin, (,, ovcr there, I knoiiý why my parents did that because they wanted to hold on 

so much to their identio, and culture and they elaborated this beautýful thing, 

where evet-vone is so religious and everything is nice. But, when I went there it 

wasn't likc that. 

To surn up here it is seen ftom the data that the three groups pri'mary source 

of identity is clearly defined by their relationship to religion and their national 

identity. What this means is that the sources ftom which these students draw their 

inspiration and notions of their sense of self is inextncably bound with the three 
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areas of family, religion and nation. The role that globalisation plays in this 

process is that they are able to reach beyond the national and deri%ýe sources of 

identity that are linked by distance, communality, culture and rearticulate these 

competing influences into the local sphere and incorporate it into their identity. For 

instance, the feeling that Islam and they as Muslims are under threat is a source of 
political activism for the fundamentalists and serves to strengthen their 
Muslimness. While for the secularists Islamophobia is something that is a source 

of discomfort, but, they have learnt to ignore or diminish its impact and are more 

concerned about colour racism, not the cultural racism that is experienced and 

articulated by the other two set of students. 

What remains to be answered are the three questions at the start of this 

chapter. How the construction of a religious and ethnic is problematic because of 
being Muslim. Second, to see what negotiations they have to make in their 

everyday lives, and finally to examine how their identity positions are affected by 

globalisation. 

To answer the first question the data and research show that identity and its 

construction is problematic for this group of young people due to a number of 
tactors. From the data the most important issues that have emerged for all three 

sets of students is that of their relationship of belonging to a minority group who 

are very are very much in the political and public consciousness. Their religion is 

a fundamental part of their ethnic identity and if it is their religion that is being 

attacked and vilified then it is clear that this will affect not only their sense of 

ontological security, but also how they view their position and status in the UK. 

The fundamentalist group see this oppression is symptomatic of the conflict that 

the West is conducting ý, k'ith Islam. They are using their ethnicity and especially 

their religious component as a resource for maintaining the boundary (Wallman, 

1979a) between the Muslim and the kafir (non Muslim) and as a political tool 

(Mason, 1990b) and resource to fuel this struggle. This is an issue of racism and 

the struggle against it, the way that this group has coped and thnved is to turn their 

energies into a political and personal struggle in both the public and pnvate sphere. 

In the pri\'atc sphere it is the struggle against the traditional view of religion that is 

held b%- their farnily and community. while in the public sphere it is to assert their 
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rights and identities. So, as suggested (Rex, 1986). the construction of ethnicity is 

a political project, and it has manifested itself In a particular form ot'what I would 

argue is an assertion of their nghts. 

For the fundamentalist group their relation to a national identity Is by-passed 

as they do not hold to the location of an identity or allegiance to a particular 

nation. Islam, as a global religion, subverts this by going over the controls of the 

nation-state and its institutions. A good example of this is the response to the 

Rushdie Affair. as a focus for the struggle. The fundamentalists were deeply 

affected by not only the book 'The Satanic Verses' but more so I suggest by the 

response against those Muslims who wanted it banned. I would suggest that for 

this group of young people this was the first key social and political event that 

allowed them to organise and respond to attacks on them and their religion. 

For the secularists the Rushdie Affair and the first Gulf War were significant 

as they set the social and political environment within which they were becoming 

politically aware. However, their response in how these events shaped their 

identity was considerably different. They saw the inherent Islamophobia as 

something that did not affect them as much as it did the other two groups of 

students. For the secularists they found that the part of their identity that was under 

attack was while hurtful did not affect them as deeply. Their response was in the 

main to distance themselves from their deeply religious peers within the university 

and to disassociate themselves from the more radical elements. They were content 

to define their identity as primarily based upon Britain and their parents country of 

origin, hence the hyphenated identity label of British-Bengali and British-Muslim. 

Their identity is less problematic than that of the accommodators because they 

have clearly come to a personal acceptance with their bi-national identity. Islam 

plays a minor role in this unless they are in a position when they are in direct 

conflict with people who attack their religion. 

But the group for which identiov, is most problematic in the sense that thcy 

fCcl the pull of religion. tradition and Bntain most keenl,,,, are the accommodators. 

For them thc\ have not vct negotiated these three factors and this uncertainty is a 

source of ontological insecurity. While they accept their place in Britain, they do 

find that there is a yearning for their parents' homeland, this is manifested hx 



preference for traditions. customs and the intricacies of South Asian culture. The 

flow of culture from South Asia is maintained not only through trips 'back home' 

but through the consumption of culture through music, film and through speaking 

their parents' mother tongue and using this as a tool to maintain a sense of heritage 

which they feel that they may lose. The cultural flow and the linking of cultures 

across vast spaces through the reordering of space allows this group to consume 

and experience South Asia while not actually being there. 

Turning to the second issue of the negotiations that the students make in 

their everyday life again the three groups show characteristic ways in which they 

cope and thrive as South Asian Muslims in Britain. Starting with the 

accommodators it is found here that they display the most resourcefulness is 

combining their requirement of traditional home cultures and living in secular 
Britain. However, having said this, they do feel, as noted above, have the weakest 
degree of ontological security. It is because of this the data suggests that they have 

to be in a constant state of negotiating what they feel they should be acting as and 

what they want to act as. This manifests itself in terrns of dress, the consumption 

of halal and hararn foods, smoking, alcohol relationships in terrns of having boy 

and girlfriends. They do go against the teachings of Islam and that of their parents 
but to a variable and inconsistent degree. For instance, while one accommodator 
does not drink alcohol they may sit in the student union bar with other who are 
drinking. They may dance at a nightclub but would not go back to 'someone's 

place'. They take what they feel they can with, and, in some way, what they can 

get away with, in terrns of their family and with God. This negotiation is a prime 

source of insecurity and hence the weak sense of ontological security. 

Globalisation makes this more difficult, they are in constant contact with South 

Asian culture and a global Islam. It is a constant reminder of their precarious 

position in relation to first their religion and home culture, secondly, their 

relationship to Islam, and thirdly, the political and social uncertainty following the 

Rushdie Affair. 

The fundamentalists in sharp contrast construct their mode of negotiations 

within the confines of the rules and regulations of Islam. The\, tend not to go 

against Islam abut thc,, do go against the wishes of their family who usuallv find 
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thc1r hijabs, beards and Islamic dress as going against their traditional culture. 
However, it is in the public arena that their decision to 'live out Islam as a way of 
life' as one student put it requires that they find that their decision challenged. But, 

from what they have indicated in interviews and also through observation by the 

researcher they are quite strict in adhering to the rules of Islam. This is especially 

so within the confines of the university. They forrn a separate group and associate 

with each other, distancing themselves from white students and the secularists 

while seeing the accommodators as prime recruitment material. It is through a 
degree of separatism from those outside their group and through collective actions 

that they find a community to which they can belong. Thus, e% en though they are 
in a secular institution, while they act as a group, the negotiations and 

compromises they may have to make are limited. It is outside on the street where 

they come across verbal and sometimes physical abuse as a result of their dress or 

other marker of being a Muslim. Being spat at or being called an 'Asian nun' or 
having 'Rushdie' shouted at them is something that they deal with and I would 

argue that this further their strength of purpose in keeping with their chosen 

religious path. It goes to confin-n their feeling that there is specific racism against 

thern because they are a Muslim and that they are practising Muslims. 

The negotiations of the secularists on a daily basis are less complicated and 

problematic than the other two. For them they have decided that they want to lIVc 

their lives as areligiously and they have little qualms about undergoing ethnic 

effacement. As suggested above, they return to religious practice at festivals, 

deaths and marriages, but only on a cosmetic level, they, are secure in their feeling 

that religion is a minor thing in their lives that will emerge periodically. 

Finally the role of globalisation. What globalisation as described by Giddens 

(1991,1993) allows is for these three groups to have a dynamic and ongoing 

relationship with their parents' homeland cultures and with a religion that is a 

rninority religion in the UK. The mechanism that allows this is through a process 

that is described in Chapter 4. To reiterate, time-space distanciation, which is a 

result of communication technologies, facilitates easier and more affordable traýel 

and frequent contact with 'back home' and other young people who are in the 

sarric position as them. 
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It is through the process of globalisation that allows the strengthening of ties 

to a far wxay South Asia and thus strengthens their Identities as South Asian, 

Muslims and British, by varying degrees depending upon which group they come 
from. The key point here is that globalisation facilitates the formation and 

maintenance of ethnic identities through the means of communication, 

consumption of goods from overseas and through rapid and affordable travel. So, 

globalisation is a means through which identity is constructed, not as Turner has 

said a method by which identities are fractured and disintegrated (Turner, 1994). 

What this study shows is that identities are inextricably bound to three main 

arenas, the home, the nation of ongin and religion. This study has applied the 

methodology of grounded theory and Giddens' globallsation and linked it with 
how the students have, through negotiations in their daily lives come to identity 

positions. This goes beyond debates of national and ethnic identity, as described in 

Chapter 2, by first constructing an examination and explanation of their lives in the 

university, home and in Britain and then linking this to the idea that to look at this 

in isolation away from the context of a global Islam and the processes of 

globalisation is incomplete. This data was achieved by using the methods of 

grounded theory, which allowed the categorisation of vast amounts of qualitative 
data and construction of an explanation of the lives of these young people. It is 

then through the application of Giddens' globalisation theory that I have been able 

to give a fuller contextual analysis of their social and political situations and the 

negotiations that they make in everyday life. 

In the next chapter I will look at the limitations of the research what further 

research can be conducted in this area. 
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THE AiMS AND RN'DINGS OF THE STUDY 

The thesis studied a small group of second generation South Asian Muslim 

students' concepts of ethnic and religious identity. The method of analysis of the data 

was the established techniques of theory construction through grounded theory (B 
Glaser & Strauss, 1967; Strauss, 1970; Strauss & Corbin, 1990,1997) and Giddens' 

theory of globalisation (Giddens, 1991,1993). 

In the first chapter I outlined the three key aims of the thesis, which were: 

How second generation South Asian students perceive their lives and construct 

their ethnic and religious identity in Britain (how they viewed themselves in 

social, political context) 

The effect, if any, of an orientation towards 'fundamentalism' or 'secularism' 
have on their concept of themselves, their ethnicity and identity. (How the study 

sample was classified and organised in terms of religiosity) 

How current globalisation theories and the processes in the construction of 

religious, ethnic, and cultural identity, are working on the ground with reference 

to this particular group. (The role of globalisation in the construction of an ethnic 

and religious identity) 

I applied Giddens' theory of globalisation to show how this group of students' 

embedded global events within their view of themselves, their ethnic and religious 

identity, over and beyond that which could be explained by the use of grounded 

theory methodology. The method or process of this can be traced through the 

structure ofthe thesis and this is what I will show in the summary of the chapters and 

the findings, followed by what I see as my contribution to knowledge and the scope 
for further research. 
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SI'MMARY OF THE THESIS 

In chapter II set out the main aims of the study and the social. political and 
historical context of South Asians in Britain. In particular it describes the 

environment and social milieu of the students. It highlights the 'mood of young 

Muslims in the university and also links this to popular views of Islam and Muslims 

in not only Britain, but across. In particular, I showed the reasons and context of 

migration to Britain of the study groups' parents and how there were both push and 

pull factors which were at work here. In addition to this I also showed how the 

migrants from each country had different methods, means and reasons for coming to 

Britain. 

I showed how, for the young people in the study, Islam was being linked or 

rejected as a source of identity. I described and explained the new forrn of religiosity 

that broke from traditional South Asian versions of Islam that are influenced by the 

dominant religion of Hinduism in the region. 

Moving on from this I needed to set the study within wider sociological and 

social scientific literature, and this was done in the literature review chapter 2. The 

key themes were that of the role that 'race' and racism played in their daily lives and 
for other minorities, how the young South Asian Muslims have certain commonalities 

such as the adherence to Islam and ongins from a common region with a wide and 

varied but common history. Thus, while it is not possible to claim that they belong to 

'one ethnic group' they do have bonds of history, religion and culture which allows 

them to understand and empathise with each other, whether they are from India, 

Bangladesh or Pakistan. 

However, the complicating factor is the role that nation and national identity 

play. British national Identity, while problematic in itself In terms of who belongs and 

who does not, in the popular sense serves to exclude those who are not white, and 

especially Muslims whose 'faces and dress' do not fit. However, Islamophobia is not 

simply a local (or national) phenomenon. This is where grounded theory as a method 

of testing, categonsing, describing and explaining the lives of the research (which 

was discussed in chapter "s) participants within Britain was useful. Chapter 4 

c\, anincs this aspect of their lkes, but as mentioned abo\, e, it only went so far in 
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explaining and describing the role that religion, racism, and Identity played In their 
fi%'es. To explain what the students were repeatedly saying about !, "Iobal events and 

global perceptions of Islam I had to turn to theories which gave the tools for an 

explanation for transnational cultural and political flows. This is where Giddens 

became useful. Giddens' globalisation theory was important together with the role 
that ontological security played in the construction of identity allowed the explanation 

of the role of religion, politics, and ethnicity in the formation of identity of the 

research group. However, what Giddens did not provide was the method to 

investigate this. Here the combination or integration of the methodology of grounded 
theory and globalisation theory were used. This combination could explain both the 
local and the global aspect of the politicisation of Islam and its role in the lives of 

young South Asian Muslims in Britain. 

What this combination 'method' found was that there were three clear types of 

young South Asian Muslim student: secularists, accommodators and fundamentalists. 

While other studies have shown the range of views of young Muslims, this study 

shows how their lives and identities are created by their state or degree of ontological 

security, i. e. how confident, comfortable, stable and secure they feel about living in a 

white, secular and islamophobic society. This is where 'situation' becomes important 

as a test of their ontological security. The ontologically secure fundamentalists and 

secularist have overcome (or may not have had) their insecurities about the lives they 

hak, e chosen; whereas the accommodators are struggling with this on a daily basis and 

what they feel and do is a result of a weaker ontological security. 

Thus the first data chapter (4) presented the data from the interview transcripts. 

It looked, in detail, at the context and situations of the lives of the students, especially 

within the university, family, community and within the confines of Islam. This 

chapter interpreted and made sense of the data and then organised and categonsed the 

so allowing an explanation of the sociological context, actions and beliefs. 

The data shows the range of ideas, concepts, feelings and opinions of the 

interviewecs. Secondly it highlights the range of opinions ranging from those that are 

deepk, rcligious to those who are, to all intents and purposes, ethnically effaced. In 

addition to this the data identifies and explains the actions of each 'type' ofstudent, 

(fundamentalist, secularist or accornmodator) interviewee because the categories 
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show a variation of the kinds of opinions and actions that people say and do. So, for 

instance, someone may believe that they are deeply spiritual but in practice, they do 

not pray, while they do fast and become quite religious during the month of 
Ramadan. 

But having said that, to take one person and expect to find complete consistencv 
between what they say and do is, I feel, unrealistic and not bom out by the data. The 

data shows that in most cases is that there is a gulf between what people ii-ant to be 

and what they actually do in practice, in the case of the accommodators. So the 
interviewees, at various points in time, negotiate or manage their identities to fit in 

with particular situations. 

The depth of the data 

The interview data, which was drawn from in-depth interviews, shows a 

number of things. First it shows an openness and honesty about their lives and their 

opinions. Much of the data drawn was volunteered with the minimum of prompting 

and is a clear reflection of the difficulties and successes that they have in the 

negotiation of identity on a daily basis. The data revealed for instance how people 
believe they have changed over time due to circumstances and situations, how they 

deal with the change, and where they see themselves as moving to in the future. It 

also shows the minutiae of particular situations, for example their dealing with haram 

mcat, alcohol, tobacco and other proscribed things. It shows how they may indulge in 

eating McDonald's hamburgers but they would not dr-ink alcohol or eat pork. 

The data details the extent to which individuals are willing to compromise (or 

not) their particular belief in Islam when faced with different situations. It shows how 

they are living and accommodating the tensions between the global (ern) and the local 

(their home cultures) and to what degree they are successful in negotiating an identity 

that thev and their conscience can feel comfortable with. 

The conclusions that are drawn 

The kc\ conclusions from the thesis are, in answer to the three questions posed 
iterated at the beginning of this chapter) are that: in chapter I (and rel II 
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Question 1, second generation South Asian Muslims have a complex relationship to 
identity, both in terms of religion and culture. The fact of being Muslim in Britain has 

implications and an impact on where they see themselves as having allegiance to and 

where their loyalties lie. Their identities are drawn from local as well as global 

sources and what I have shown here is how grounded theory is limited in its scope of 
trying to answer such questions, but also, how globalisation theory (Giddens') needs 

to have a method of application to particular situations or groups of people. So, here I 

have not only classified, explained and described the students' social actions and 

identities, I have applied Giddens' globalisation and identity theory to a particular 

group and shown how it is applicable to them; without this the theory lacks a clear 

method of application. 

Question 2, orientation of social behaviour towards radical politicised and tradition 

rejecting (South Asian) Islam amongst some Muslims in the university is a social fact 

that has had a profound influence on all the young people I interviewed. It affects not 

only the 'fundamentalists' but also the secularists as they use it as a marker to 
distinguish what they are not, while for the secularists, it could be a forrn of Islam 

that they may reject or not be able to fully take on board. What I mean by this is that 

the orientation of a particular form of ethnic and religious identity is something that 

the students are grappling with on a daily basis and that they either might or might 

not resolve in the future. 

And Question 3, how does globalisation theory and identity construction work on the 

ground for this particular group'? Well, Islam, as I have shown, is a global religion 

with true global reach. It transcends the national and articulates itself in local areas 

arriongst particular groups either as an expression through local cultures-as in 

traditional South Asian forrns of Islam, or through a forrn which is based upon the 

type of Islam practised in one region of the world and is transported to another, as is 

militant Arab based Islam. 

These three areas are the main points of the original contribution. They identify 

a research area, identify the relevant literature and show the ways In whIch Islam is 

articulated amongst an ethnically similar group. Applying established theories and 

methods this (,, roup and topic area has not been done before. 
I 
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So to sum up, the thesis has shoxk n hokv: 

The degree of ontological security of these students is deten-nined by their 

actions in the situation that the person is in. People behave in new situations 

according to how secure or confident or ontologically secure the% feel. In second 

generation South Asian Muslims case they find that in the company of people of 

their own types they have to act in an appropriately 'Muslim' way and for some 

while they are in the company of white fellow students, then they have to act in a 

particular way. So the social context dictates to an extent the influence of agency 
in a particular situation 

A distinction between local (South Asian culture/home) and global (ern) values. 
The interviewees themselves make the distinction between the two spheres. 
There are different rules and expectations of behaviour in each sphere and they 

behave according to what the situation requires and how comfortable they feel. 

What the data shows is that depending upon their orientation to fundamentalism, 

seculansm on accommodation, they make a conscious decision in the way to act, 

so for instance, at home they would not swear/drink/smoke while they may feel 

more free to indulge themselves outside the home. The choices made are 

rnediated by their degree of religiosity and strength of their particular type of 

identity. 

The accommodation and negotiation between the global and the local. The whole 

idea of them acting in different ways in different situations for accommodators 

and secularists is not exclusive to South Asian Muslims. On the contrary, most 

people adapt themselves to their particular situation. However, for this group, 

and other minority groups the poignancy of their different backgrounds and rules 

of beha\, Iour are highlighted more clearly than for white- British people of a 

similar agc. Therefore, the negotiation is, as Giddens would argue. a symptom of 

reflcxl\, ely monitored action, which is dependant upon the position in time and 

space, or to be more precise, whether they are at home or in public. 

The certainty and the security of the', - current identity position. One of the 

fcatures that the data highlights is that the\, act according to the Ic% el of securltv 

that they feel. The phrase ontological secuntv is a reflection of the degree of 
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comfort that they feel, for instance, while sitting in the university canteen with 

white colleagues compared to when they are in an exclusivelv \, Iuslim 

environment. Their identity position is contingent on whether the% feel 

threatened or at ease. The question arises is, who do they identify most stronglý 

with? For some this is among non-Muslims, while for others the ver", fact of 
being in the company of non-Muslims is a source of tension and concern. Thus 

they are shown to behave in particular ways according to what they feel. 

The recognition that this may change as they get older/married/have children. 
The interviewees are aware that they will probably change as they get older and 

meet with life defining situations such as marriage, children, death of parents etc. 
Many of them see themselves as becoming more religious as they get older while 
looking to return 'home' at some point in the future. This for many, they 

recognise is a distant dream, as it was for their parents and that this 'myth of 

return' is precisely that, a myth. 

Relationships with non-Asian Muslims. Finally, their relationships with non- 
Muslims are dependent on the above themes. Their identity is a function of their 

accommodation and negotiation of the conflicting tensions between the local and 

the global. Their strength of identity, therefore confidence in themselves as 
Muslim South Asians in Britain and their current identity position is only a 

transitory phase in their personal and social development. With all these in mind 

they are involved in a continuous reflexive monitoring of their situation and 
identity position which allows them to act, behave and make choices about what 
kind of relationship they have with the outside world. 

REFLECTIONS AND LIMITATION AND SCOPE FOR FURTHER 

STUDY 

This research has developed and broadened in scope as it progressed. What I 

think the main limitations here were; 

I could not recruit more people to Interview. Had I done this I ha\ c found 

evcn more I\ pes' of students reached 'theoretical saturation' or at the verv 
least, made the category types more robust by providing more c\ idence and 
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experiences. In addition to this I was not able to *follow' the students after 

they left the universit,,,,, this would have allowed the verification of the data 

and explanations of identity that I have put forward. 

Since the research was carried out, the political and social situation of 

Muslims in Britain has taken a turn for the worse, with anti-Muslim feeling 

and actions being more common place. It would have been interestinLi to 

carry out the interviews with the same students after the attack on the World 

Trade Centre in New York (2001) and after the second Gulf War (2003). It 

would also have been useful to see how attitudes for a similar group of 

students, post 2001 are coping with being Muslim and 'Asian' in London 

today. Also this study could also be replicated in other areas in Bnitain to 

see if similar results arose or whether there were 'local' factors at play, thus 

providing partial verification of the theory and method used. 

Finally, I think there are three main areas where this research can be extended. 
First, I think that there is a need to study those second generation South Asian 

Muslims who have lived in India, Pakistan or Bangladesh i. e. whose parents had 

moved over to Asia and then returned. There are a growing number of such families, 

especially those who left at the height of the power of the National Front just before 

the 1979 General Election. Many have now returned due to economic, educational or 

other reasons, their experiences of identity would be an interesting contribution to the 

debate of identity. The second area is that of the issue of gender. In this thesis I have 

not really applied any of the feminist theones to explain the gendered nature of ethnic 

identity. This is an important area that needs further investigation. Finally is the issue 

ofsexuality. Despite the denial of Muslims there is a thnving gay & lesbian South 

Asian Muslim community. They remain hidden from researchers and I feel would 
have a valuable contnbution to the issue not only regarding identity, but to show that 

South . -Xsian Muslims have similar issues to other people in the UK, as well as 

differences. 
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APPENDIX 1 

Letter to the Director of planning management Information 

Dr Barry Wiseall, 

Director of Planning Management Information, 

London Guildhall University. 

Dear Dr Wiseall, 

I arn conducting research for a Ph. D. at the London Guildhall University. The 

University is funding the research through a studentship. The main aim of the 

research is to investigate the attitudes of South Asian Muslim students in the 

University to culture, religion and their conceptual i sation of ethnicity. 

In order to investigate this area I will need to gather data from the students 

themselves through a short screening survey and in-depth interviews. The problem 
however is of 'access' to the students. Trying to 'catch' students in the coffee lounge 

is not acceptable for a Ph. D. I therefore will need to use a more sophisticated 

technique of acquiring my research subjects. 

What I require is a list of students and their addressees who are of both South 

Asian origin and Muslim. The ethnic groups that I am looking for specifically are: 

Pakistani, Indian, Bangladeshi, Asian Other, Black, and Black Other (Application 

Forrn cthnic codes 29,33,3 1,32,39). 1 am interested only in those students that are 

studying for a CAS Degree. 

From the list I will contact students and ask them to take part in a screening 

surx, cy frorn which I intend to draw a sample of students to conduct a follow up 

intcr,,,, ic, w. The data that I wish to look at is the ethnic classifications that have been 

marked on student enrolment forms. 
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The students will in no way be ident1fiable as individuals to anyone but 

myself. Once the interviews are completed, I intend to destroy any link between 

individual students and the interview data. In other words complete anonymity is 

guaranteed. The data will only be used for this bona fide research project and the 

results be available for anyone to see as is usually the case with a completed 
Ph. D. thesis. 

There are a number of ethical considerations here, the main one being that of 

infon-ned consent. I intend to inform the students what I am researching and how, and 
how they can see the results of the completed thesis. There is no deceit involved at 

any stage and the data gathered will not be passed on to any other agency, inside or 

outside the university. 

I will only use the students' names and addresses for the purposes of the above 

research project and I will guarantee complete confidentiality and anonymity of the 

records supplied to me. 

Yours sincerely, 

Nadeem Hai (Research student, ext 1044) 

Supervisor, Dr Sam Whimster (extension 1057. ) 
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APPENDIX 2 

Letter to the university records department 

The research that I am conducting is for a Ph. D. at the London Guildhall 

University. The University is also funding the research through a studentship. The 

main aim of the research is to investigate the attitudes of South Asian Muslim 

students in the University to culture, religion and their conceptual i sation of ethnicity. 

In order to investigate this area I will need to gather data from the students 

themselves through a short survey and in-depth interviews. The problem however is 

of 'access' to the students. Trying to 'catch' students in the coffee lounge potentially 
damaging to the research. I therefore will need to use a more sophisticated technique 

of acquiring my research subjects. 

This raises a number of serious issues. What I need is to compile a list of 

students who are of both South Asian origin and who are Muslims. The university 
holds records of student's ethnicity, and I would like to have access to these records 
in order to draw a sample in order to interview. This does not necessarily mean a 

computer list. 

The list will be used to contact students and ask them to take part. The students 

will in no , k, ay be identifiable as individuals to anyone but myself Once the 

interviews are completed, I intend to destroy any link between individual students 

and the interview data. In other words complete anonymity is guaranteed. The data 

will only be used for this bona fide research project and the results will be available 

for anyone to see as is usually the case with a completed Ph. D. thesis. 

There are a number of ethical considerations here, the main one being that of 

int'on-ned consent. I intend to infon-n the students what I am researching and how, and 

how they can see the results of the completed thesis. There is no deceit involved at 

'111y staý'C. 

I am asking for access to university records for the purpose of conducting this 

rc,, carch pr(ýJccts and guarantee complete confidential ity and anonymity. 
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APPENDix 

Anonymous letter to students that was enclosed with the questionnaire sent 

bý the records dept. 

Nadeem Hai, Department of Sociology, 0 171-320 1056. 

Dear Student, 

I am a Ph. D. student in the Department of Sociology. I am researching the 

attitudes to culture, religion and identity of second-generation South Asian Muslim 

students. In order to investigate these issues I am conducting a brief survey. 

would very much appreciate it if you would agree to take part in the 

research. You will be asked to complete a brief questionnaire. Of course, data from 

the questionnaire is completely confidential and I will use it for research purposes 

only. The data will not identify you in any way whatsoever either to the university or 

to any other agency. 

In addition to the questionnaire I will need to interview students in order to 

investigate in more depth the issues raised. I am interested to know if you would like 

to be interviewed. The interview will last about one hour and will take place within 

the university. It will, of course, be confidential. 

Could you please return the enclosed questionnaire (and indicate on the 

attached sheet whether you would like to be interviewed) by Thursday the 30th of 

Varch, as this will be a great help to me in my research' 

I look forward to heanng from you soon, and I thank you for your co- 

operation. 

Nadeem Hai. 91 95 
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APPENDIx 4 

Consent form sent to student with the questionnaire. 

To Nadeem Hai, Department of Sociology, 

London Guildhall University, 

Old Castle St. 

EI 7NT. 

0171 320 1056 

Please tick one or two of the following. 

agree to complete the questionnaire 

I agree to complete the questionnaire and 

I have no objection to being interviewed at a later date 

I am sorry but I am unable to complete the questionnaire 

Name ........................................ 

Course ..................................... 

Address ....................................................... 

Phone No .................................................... 
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APPENDIX 

Letter to students inviting them to an interview 

Dear Student, 

I was pleased to receive your completed questionnaire, and thank you for 

taking the time to fill it in and return it. 

You have indicated on the questionnaire that you would like to take part in 

the study that I am conducting. Let me explain what this would invol--ý'e for you. I am 

conducting interviews with students individually. This will last at most one hour. It 

will be tape recorded so that I can transcnbe the interview at a later date. The 

interview will take place at the University in a room in Calcutta House. 

I will be asking you questions and letting you talk about issues of how you 
feel about, identity, living in Britain, culture, Islam, the family and other related 
topics, 

Now I understand that exams are looming, and so to accommodate the 

pressure of time that you are now doubt feeling I will contact you by phone (if you 
have given me your number) to arrange a time which is convenient to you. This could 

be after one of your lectures on any day. 

As I have said before the interview is confidential, and no one else will be 

abic to connect your name to the interview. In short complete anonymity is 

guarantced. 

I look forward to talking to you or hearing from you. You can contact me at 

the university on 0171 320 1056 if you are phoning from outside. If you phone me 

from inside the university my extension number is 1056. Please do not hesitate to call 

me if vou need more infon-nation about the nature of the intervieý, v. 

Nadeern Hai 



APPFNDIX 6 

Screening Survey 

The purpose of the survey is to screen students from a population of 

students of South Asian origin. There are students In the university who are of 
South Asian parentage and are Muslim, and the purpose of this survey is to 

identify these students as opposed to students whose parents are from the 

Indian Sub-Continent but of for instance are Hindu. 

The questions start with general biographical infori-nation and then lead 

into brief but probing questions on the socio-economic, cultural, geographical, 

and religious background of the family. It then leads into detailed questions 

about the religious background and practice of the interviewee Is family and of 

the interviewee themselves. 

Many of the questions in the section are constructed to probe the degree 

of religious practice. The questions about religion enquire about the most 
fundamental beliefs and practices of a Muslim; questions such as those about 

prayer and fasting for instance. It will therefore capture those with strong 

religious convictions and those little or no belief 

I intend to complete the survey itself by 'face to face' interview and by 

post. There are several reasons for this. Briefly the reasons for choosing this 

method are (Nachmias & Nachmias, 1992: 234). 
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Criterion Face-to-face 

Interview 

Cost High 

Response rate High 

Control of interview situation High 

Applicability to dispersed population Moderate 

(geographical) 

Application to heterogeneous population High 

Collection of detailed infonnation High 

Speed Low 

The above critena are purely of a logistical nature. The 

theoretical issues behind the survey are as I have said above are for 

purposes of screening and operational 1 sation (and therefore 

triangulation with later methodologies). 
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Questions 

General biographical data 20 

1 Sex. Female 

Male 

2. Age 18-20 1 

21-23 2 

24-26 3 

27-29 4 

30+ 5 

Other 99 

3. Marital Status 

Single 

Married' 2 

Separated 3 

Divorced 4 

Co-habitating 5 

Have a Boyfriend 6 

Have a Girlfriend 7 

"' This is to provide a background of the student and their familN, in terms of socio-economics, and the tNVe ot 
are they came from in the sub-continent. 
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Other If 99 

4. Who you live with. 

At home (with parent/s) I 

Away from home (during ten-n time) 2 

On your own 3 

With your spouse 4 

With your partner 5 

Other 
.............................................. 

99 

5. Source of income. Are you studying on 

An LEA grant I 

Self Financed 

Sponsored by an employer 3 

Sponsored by a relative 4 

Other 99 

6. Are you a: 

Home student I 

Overseas I 

7. Whcre vou \\ crc bom? 
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8. If overseas, since when have you lived in Bntain 

.......................................... 

9. What are you studying at the LONDON GUILDHALL UNIVERSITY? 

.......................................... 

Family Background 

1. Which country does your mother originate from? 

India I 

Pakistan 2 

Bangladesh 3 

Other .............. I ......... 99 

2. Which country does your father originate from9 

India I 

Pakistan 

Bangladesh 3 

Other ........................ 
99 

\Vliat type of area did your parent/s come from? 

Mother Father 

Rural (Village) 

Small town 12 6 

Large town 7 

A city 4 8 

Other 99 

Can , ou name the places" 
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Mother .................................... 

Father 
.................................... 

5. What is the combined income of your family each year? 

Under E9,000 11 

9,00 1 -fq, qqq 

10,000-F-14,000 3 

f 14,001 -f 18,000 4 

E 18,001422,000 5 

E22,001 426,000 6 

E26,001 430,000 7 

F-30,00+ 8 

Other 99 

5. What do your parents do for a living? [Please indicate for both parents where 

applicable] 

Mother; 

Director 

Manager 

3 Self-employed 

Skilled workcr trade 1,4 

Manual worker 1,5 

Office xvorker 1,6 

Local Government 8 

Professional 9 

Armed forces : 10 

Student 



Housewife/homemaker 

Shop worker 

Unemployed 

Other f I 

Father; 

Director 

Manager 

8 

Self-employed 13 

Skilled worker/trade It. 4 

Manual worker 15 

Office worker 16 

Shop worker (7 

Unemployed 114 

Other 199 

: 12 

"7 

114 

199 

III Retired 11 

Local Govemment 

Professional :ý9 

Armed forces f 110 

Student 

Homemaker ý12 

Retired f 113 

%%lien did your parent ýs amvc in Britain? 

Father. 

Before 1960 

1960-1964 

' I' 



1965-1968 If 3 

1969-1972 ;4 

1973-1976 15 

1977-1980 16 

1981-1984 f7 

1985-1989 118 

1992 or later. 19 

Mother; 

Before 1960 

1960-1964 12 

1965-1968 13 

1969-1972 14 

1973-1976 15 

1977-1980 16 

1981-1984 1,7 

1985-1989 ý, 8 

1992 or later. 19 

Religion and degree of belief 21 

7. Do your parents have any religious beliefs? 

)' cs 11 "1 

I Tliiý, to prolv the rclwnouý atfiliation ot the tamiIN and the ý, tudcnt. 
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No ll 

8.1 f yes are they? 

Hindu 

Sikh 

Muslim 

Buddhist 

Christian 

Jewish 

Parsi 

Other 

12 

11,3 

14 

15 

ý6 

17 

199 

Please specify ................................................ 

9. If they are Muslims what sect do they belong to? 

Sunni )I 

Shiite 12 

Ismaiili 

Ahmedi 14 

Other k, 99 

Please specit'\ ................................................. 
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10. Do you belong to any ofthese religions" 

Hindu I. I 

Sikh 12 

Muslim f 13 

Buddhist 14 

Christian 1 15 

Jewish 6 

Parsi 7 

Other 99 

Please specify ................................................ 

1. If you are a Muslim what sect do you belong to? 

Sunni II 

Shiite 12 

Ismaiih 13 

Aimed 14 

Other ý99 

Please spccl fN ................................................. 



12. Are your religious beliefs different to that of your parents' 

Yes )I f 

No II 

Don't know ý99 

1. The Muslim word 'salaat'or 'namaa. --'means prayer facing Mecca at 
different times of the day. When was the last time you perfon-ned salaat? 

The last time salaat was due III 

Yesterday f 12 

A week ago f 13 

A month ago 14 

More than one month ago 5 

More than six months ago f 16 

Never 17 

2. Do you participate in Jumma (Friday) prayers? If so how often a 

month. 

Once a month II 

Twice a month )2 

Thrice a month 13 

F\cr\ Friday :4 

I Do ý ou praý c% cryday" 



Yes )I 

No )2 

4. How often do you pray everyday? 

Once 11 

Twice )2 

Thrice 13 

Four times f 14 

Five times f )5 

5. Do you perform any other prayers, for example 'Tahhajjud? ' [a prayer performed 

at night after the late evening prayer] 

Yes 

No 12 

If yes please specify. 

.............................................................. 

6. Do you fast in the month of Ramadan? 

Yes 11 

No 12 

7. If yes, do you fast every year? 

Yes 1 11 
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No f 12 

8.1 f yes, how many fasts do you observe. 

0-5 f 111 

6-10 f 12 

11-15 13 

16-20 If 4 

21-25 15 

26-29 6 

All ý7 

9. How important is your religion to you? 

Very important 

Important 12 

Not very important ý, 3 

Not important at all 14 

10. Do you take religion into account in your daily life? 

Always 

Sometimes 

Rarelv 3 

Nex cr 

2 11 ! 



I I. Islam proscribes (forbids) certain foods, for example alcohol. non- 
halal (Haram) meat. Have you ever knowingly consumed any haram 

food? 

Yes II 

No ý2 

12. Do you consider whether a food is haram or halal before you consume 
it? 

Yes, always 

Yes, most of the time Il 

Yes, sometimes 1,3 

No 14 

No, but I do sometimes 15 

13. If you do sometimes or rarely consume haram foods have then 

would that include the consumption of products from pigs" 

Yes II 

No 12 

14 Do you c\ er consume haram foods (albeit irregularly) now? 

YC", 

N, 0 
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15. How often do you visit the cinema to watch Western films? 

Once a week II 

Once a month 12 

More than once a month 1.3 

Less than the above (occasionally) :4 

1 do not visit the cinema anymore 1,5 

1 have never visited the cinema 16 

2. How often do you listen to Westem music9 

Daily 

More than three times a week 

Once a week 

Less than once a week 

Occasionally 

I do not listen to Western music anymore 

I have never listened to Western music 

2 

4 

15 

16 

', 7 

1,8 
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APPENDIX 7 

Complete Interview 1,23-YEAR-OLD Female. 

NH How old are you? 

SB I am 23. 

NH And you've never been married, live at home with your parents. You havc 

not specified a sect, why is that? 

SB My dad has never really specified his sect because he never really 
thought that it was important, at the end of the day you're a Muslim. Some times it 

can alienate you. When I was younger I would say that yes, I am a Shia, some 

people would be fine, but some people would say, 'oh you're a Shia, you beat 

yourself. So you have to go through the whole thing as to why you have to do 

that. So I say, look, I'm a Muslim. I think its irrelevant what sect you are, at the 

end of the day you are a Muslim. Especially at a time like this you need to be 

Muslim OK, you can't say I'm this and that. 

NH What do mean 'at a time like this'? 

SB I know at a time like this there are a lot of things going on between 

Shias and Sunnis. Now at a time when Islam is being attacked quite a bit you have 

to unite rather than ... so it is more important that you say that you are a Muslim. 

But if they ask I will specify. 

NH How important is religion to you? 

SB I think it is quite important but I feel that's because that's the %vay 

that I hýivc been brought up, although I am not very strict otherwise I would be 

wearing a scarf and my parents try to implement it by saying that do Namaaz and 

read the Koran, at the end of the day its a ývay of life. I just feel that its important. 

NH Does it guide you in your daily life, in your everyday actions in 

what you do or don't do? 



SB It can do, yes it does. Not always, but at times ý, es. For instance 
going out to eat, it has to be halal. Going out with friends, the majioritý Of my 
friends at Central House are white and at times its 'lets go down to the bar'. then I 

will say that I don't drink, they will say 'but no one is looking, we won't tell 

anyone'. Stuff like that, I have to tell them that I can't go out raving all night to 

clubs, its mainly more traditional than religious. But it does affect my life. 

NH Where are your parents from? 

SB They are from Goj*ra, near Faisalabad. My dad was born in India. 

NH So they are both under 60 and come from small towns villages. 
They are both self-employed, what do they do? 

SB My dad has a newsagents. 

NH When did your parents come? 

SB My mum came in 1971, my dad was here before that. He 

established himself here and then went back to Pakistan to get mamed and brought 

her over here. 

NH Tell me about your family. 

SB What would you like to know'? 

NH What would you like to tell me" 

SB Well there are 4 of us, all girls, they hoped for a boy so that's why 

there are 4 of us. But its obviously not in their Kismet. I am the oldest, next down 

is _20, she's married, she had an arranged marriage when she was 16, she %vent o% cr 

to Pakistan, and he is my first cousin and she was quite happy with it so rný. 

parents said why not, it will take a while for him to come over, so better to get it 
done sooner. We asked for him to come over but it was rejected, and so ký e 

appealed and although it went fairly well we haven't heard as yet so %vc are unsure. 

But we are hoping that he will come over so he'll be almost a son to my father 

hecause wc don't ha\-c any brothers so it will be someone to carry on the t1mlllý 

busli-icss. But just someone there who can be a bit of support, 'cos at the end of the 
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day girls leave don't they, whoever they marry into thcý'11 go awaý, so there will 
be nobody at home. The youngest one, she is actually disabled, so a lot oftime is 

spent looking after her 24 hours. 

NM How old is she? 

SB She just turned 11. Apart from that my father came over here and 
did various jobs from being a lift boy at the Savoy, and he's had this job since 
1987, he absolutely hates it because the hours are appalling, from 6-8 but its a 
forrn of employment. He did work for London Transport for 14 years but got made 

redundant. Its not really his choice, but he is not under anybody else which he 

prefers, but they are very long hours. They have always had this dream of going 
back to Pakistan but that seems really distant now. 

NH Why now? 

SB Because Pakistan has really changed, all the problems going on 

there and I think you have to have quite a bit of money to live at ease and the 

facilities for disabled children are good here so they probably decided that thcv 

were a lot better off in this country. Apart from that... 

Mum's quite religious, dad when he gets the time. I think he feels that it is 

important but he can't pray five times a day because of the hours, he feels at the 

end of the day to be good, if you can't fulfil the five pillars then keep a clean mind 

and the intention. He knows what this country is like, he's a lot more opened 

minded than mum. 

NH Why do you think that is? 

SB Just generally he is a very open minded person. Em... I smoke and 

the first time he caught me... 

N'H You were hiding it from him? 

SB Oh vcs, of course. He was like, you know what this country is like 

you arc going to scc stuff. 

N flow old %\, crc you? 

216 



SB I was at school. He said 'that you know what this country is like 

and you have to nse above it. Its a bad habit'. That was a long time ago and I'm 

still smoking. 

NH Does he smoke? 

SB No, no he doesn't. He tells me stories when he was younger, he 

tried it and his father remarried so he was brought up by his older brother and his 

mum. I think that has helped him, its made him very open minded. He appreciates 
life a lot more. He takes a lot. 

NH Takes a lot of what? 

SB He's very, it takes a lot for him to get really angry, but he feels 

because we're girls he has no right to get angry with us. It is more the mothers job 

to keep the girls on line. If he had a son then he would beat him. He would not 

raise his hand to the girls because we are girls. 

NH What is it about being a daughter that he can't raise his hand to 

you? 

SB I'm not sure, I think that he feels that it is the mothers job to keep 

the girls in line and help them. Obviously he will not just sit back and let it happen, 

if he has to then he will say don't you really shouldn't, smoking is a bad habit, and 

it doesn't look nice for a girl to smoke. He will just talk whereas mum will get 

hyperactive, 'no you don't do that, its unheard of. Where as I can question 

anything with my father I can't question my mother. But I take that due to the way 

that she has been brought up. They come from the same village but they are so 

different. 

NH Are they from the same family? 

SB No, they were neighbours but are not related. MY motherý I suppose 

like at that tirric she wore a scarf and was ne\ er allowed out and was alwavs doing 

housework at home and she wasn't educated \, cry well, up to metric, FA? I don't 

know what the lc\cls are like but the,,, both had the same education but my dad 
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seemed more open minded, maybe that the way he was brought up. I'm not sure, 

really don't know. 

N'H How much do you think your father misses having a boy? 

SB I don't think he misses it but he probably thinks that oh If I had a 
boy he could help me with the shop. I mean there is only so much that we girls can 
do and I know that sometimes he doesn't like us in the shop, It can be a hassle 

sometimes, you know, people can be very ... lets say flippant at times, brash, and 
ýem that stops us being there all the time all though we help out as much as wc 

can. He can never leave us completely alone in the shop for more than a couple of 
hours because obviously if there was any trouble there is only so much a girl can 
do. I think at those times he wishes he had a boy, but he's not one to sit and brood- 

, oh I wish I had a boy', and its not something he can miss because he's never had a 

son. 

NH How does that make you feel? 

SB Sometimes I strive to be like the son he never had. I know that 

when I was younger I wanted to be the son he never had. I wanted to get the 
degree, have the well-paid job, status and respect that a son would have. But I 

realised that I could not be the son he never had. But I still try to do as much as I 

can. 

NH Why did your father come here? 

SB I think it was family problems actually. I'm not sure. I heard my 

rnum and dad talking recently saying that he had to leave the town and came over 
here. I know he had some cousins and relatives over here so they helped him come 

o\ er but 'em I'm not sure. Job prospects- I doubt, or maybe his cousins said that 

%\ c are doing well over here, why don't you come over? 

NH How do your parents feel about living in Britain? 

SB It's not that bad. When I was younger Nve 11% ed in quite a bad area. 

but the area that wc are living in now is fine. I haven't encountered racism for 

quite a while. well not anything major. nothing really really bad... 



NH What is something 'major' to you" 

SB I don't know. some thing blatant in the street. I mean there may be 

racism indirectly say in college something, but I mean something blatant in the 

street, I haven't encountered anything like that. Obviously when you're younger at 

school everybody has it there. Racism wise I think it's been fine. Otherwise I think 

it has been a bit of a problem. I mean like I think that if I had been brought had 

been brought up in Pakistan I would be wearing a scarf, I wouldn't be smoking, it 

would be different. But then again my sister went to Pakistan recently and she told 

me that she was not expected to wear the scarf and I was quite surprised. 

NH What do you mean by the scarf, do you mean the dupatta or hijab? 

SB Hijab, hijab. Dupatta I feel there is no point because it is supposed 

to cover your head completely, maybe weanng the dupatta is just respect or that 

they feel that they have to cover their head in some way I'm not sure, but they are 

not expected to wear it. Very open-minded broad minded it's very different, but 

that may be just in the larger cities as opposed to the villages. 'Cos I used to think 

that of I'll come back to Pakistan and I'll settle there and everything will be fine 

and everybody would be really in to Islam and it will be a direction and it will be 

great, but its not. Its not at all. 

NH What is it? 

SB Its very different its westernised now. 

NH Where about are you talking about? 

SB Lahore, Karachi, Islamabad, those places. 

NH What about where your family come from, Gojra? 

SB In Gojra again, she was not expected. They said that you must not 

car the scarf, and she would ask why. 

NH Why her in particular' 
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SB Because she was from Britain, and I thought whN, why because 

we're from Britain that we're not expected to wear it. But when they go out they 
I 

still wear the full burqua. 

NH What do you mean by the full burqua, or the shuttlecock" 

SB The full veil, where you can't breath and that, the black cloak, and 

the black scarf on top. My family does and the women in the street do. 

NH What about relatives in Lahore and Karachi" 

SB They I think just wear the dupatta on their head or maybe a bit 

freer, but I don't think they go out much in Karachi at the moment. I think its a lot 

freer in the large cities. 

NH What about your family over here, do you have relatives here? 

SB We have only three families over here and they are my fathers 

cousins, they are fairly religious. They are more close to my father than my 

mother, because they are on my fathers' side. They don't get on with my mother 
bccause my father was meant to marry their sister, and he never did, and they go 

on about it till this day we don't seem to be as close as we should. My second 

cousins we are the only people in this country related to them and yet we only see 

them maybe three times a year on special occasions like Moharram. We had a 
khutum and they came over and they stayed for a very short time and they have 

children of my age but we do not converse. I would say that we are more closer to 

family friends that cousins. I take that to be because of this long-standing family 

thing. 

NH What about your family ftiends are they all Asian'! 

SB Oh yeah. We have neighbours but because they are of a different 

colour thcrc is that sort of language bamer. Not that we can't speak to them its 

more ot I -what do you talk about apart ftom the weather. But yeah thcy are all 

Asian, Nluslim and Hindu, but mostly Muslim. 

SB Where do you meet your social contacts? 
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NH Our local Imam Baragh is local but most of the people there are 

Khoja, they are Gujarati speaking, Hindu background. But because we don't go 

that much, only dunng Moharram we don't get a chance to socialise. Apart from 

that family friends are mainly my sister's friends mainly who we have met through 

school, they would come over and my mum would say that bring your parents o\'Cl- 

next time, or we will go and pick them up or drop them home and we'll get to meet 

the parents, that way we will meet. 

NH What language do you speak at home? 

SB Urdu at home. 

NH Just Urdu or a bit of a mix? 

SB Actually it is a bit of a mix, Its English, Urdu, and Punjabi. because 

my parents speak Punjabi to each other, but they detest us speaking Punjabi 

because its a bit of a rough language. If you have ever heard anyone speak Punjabi 

its quite a rough language. My mum always speaks Urdu with us, and brought us 

up speaking Urdu and she said that it was an imperative that we spoke Urdu, 

because its so rough. But we have picked up from our parents both, but we speak 

Urdu and Punjabi, and English with everyone. Its a bit of a mixed language. 

NH Going on to religion what do feel about it, what do you believe in? 

SB When I was younger, I read the Koran in Arabic, I don't know why 

I i-ead the Koran, I didn't understand what I was reading but I was told that I had to 

read it in Arabic. I really had to strive to finish the Koran because it was like, 'oh 

have you finished the Koran yet, what Para are you onT So when I finished it, it 

ývas like "I have finished the Koran". But did I understand it? No. 

NH How old were you when you finished 

SB I was 11,12, quite young. My parents started making me read it 

quite ý oung. I uscd to go to this woman's house, and then we had a Afaulvi who 

came o% cr, so \\ c all used to read it so I finished at a young age. I used to fast at a 

young age. Purely because my mum and dad would do it. I would say 'oh I want to 

do it as well'. 



N'H So it was an exciting thing to do. 

SB It was because people at school would say 'oh why are you fasting. 

the whole day without eating or dnnking' and I would say 'oh yeah'. On Eid I 

would say that's its our Christmas today, really exciting stuff. Again Moharram 

and stuff I would do it because my parents I was there as well and I would carry it 

on. I never questioned it. Now I am beginning to question. I remember having a 

conversation with a white boy at Central House and he said that don't you think its 

a bit of a blind faith. I thought that how can I believe in it if I don't question it. He 

would say 'why do you do it' and I would say 'I don't know I don't know, you 
have to'. He'd say 'how do you know there is a God', 'there is', 'but how' 'there is 

just believe me there is, I know there is'. So you have to question, you must know 

the answers in order to answer when some one asks. 

NH Why? 

SB Because otherwise its a blind faith. People say why am I doing it, 

()h because my parents do it. You can't say that. You are not a Muslim until you 

can say; though I was born a Muslim there are many people not born into Islam 

and they convert and they are probably better Muslims than those who were born 

Muslims. No I was born a Muslim but that does not mean that I am a Muslim. I 

must question my faith, say why this why? In order to be a Muslim you must 

question, you must know, and then you become a Muslim. 

NH When did this happen, when did this guy start asking you 

questions? 

SB This was a couple of months ago at college. They do this 

sometimcs. 

NH They, who are they? 

SB Whites, I don't want to sound racist but they say, 'why don't you 

wear a scarfT I know this one girl who didn't know I was Muslim they would say, 

wh\ do you smoke but you can' t do that' 

Ils, II Do what' 



SB Like dnnking alcohol. 

N'H Do you? 

SB No. 'Why can you smoke and not drink alcohol. ý, ý'hy can you not 

come to the pub, why can't you stay over? ' OK that may be culture or tradition as 

opposed to religion. Its difficult to explain to them, they can't understand that I 

can't stay over and I come home when my mum says. They ask 'why am I going 

to have an arranged marriage, why am I going to be forced to marry someone'. 
That's a misunderstanding 

NH Will you? 

SB No. My parents said to me that if you like some one you are 

welcome to bring him over or if they find someone. I have rishte come round, like 

family friends, and mum and dad will be like 'what do you think? ' but they will 

never say we like someone we don't care if you don't, you'll marry him. 

NH So do rishte come round? 

SB Yeah. The whole idea is rather scary. You have to sell yourself in a 

ay, My mum really dislikes it. 

NH What do you do'? 

SB I just put on an act. We haven't had that many so because it's only 

rccently that I said to my parents why don't you start looking it may take a while. 

NH You said yourself? 

SB I think they wanted to for a long time. They are not looking hard, 

but iftficy come round they say why don't you meet and why not have a chance to 

talk. There was this one man from Balham. I can't remember how we got in touch, 

I think it was a friend of a friend or maybe they heard something off the radio, 

Sunnse radio. My mum listens to it all day off of the shop. They heard about this 

ns, hta and I think they contacted, or maybe a family friend, an,,,, wa,, I, thev came 

o\cr, and lie actually \\asn't there, and I didn't find out until about half an hour 

later. Then his sister and his sister-in-law came in with 5 kids, and she started 

2 -' 3 



breast feeding her child, God I mean, its good that they can be so relaxed, but 

shouldn't there be a certain amount of purdah when you go to someone's house. 

They were really sweet, but I didn't feel that they were very religiously inclined. 

NH Is that an issue for you? 

SB Yes, I think it is, I think I need someone % cry religious minded to 

help, me, someone who has values, religious values. 

NH Not someone who drinks? 

SB It could be anyone, I don't know who's written down in my kismet. 

It could be anyone. Although I am not that religious I do smoke and I have drunk 

so I think someone who may help me on the path, or someone who is religiously 

inclined or has the values, not someone totally, you know. Going back to this 

rishta we found out a couple of days later that although he hadn't seen me, he was 

very very interested and he needed to marry quick because he was only in the 

country for a while, so my parents clicked and said that you will not have a visa, 

you cannot have my daughter as a passport, so that fell through. 

NH What were you wearing? 

SB A shalwar Kameez. I normally wear them at home because they are 

comfortable, but when we have guests I wear them. 

NH What about at family gatherings, do you wear dresses? 

SB No, I have always worn shalwar kameez. 

NH How do your parents feel about you wearing dresses' 

SB There is no problem, trousers, jeans, dresses, as long as you're 

covered. But obviously when meeting relatives they would prefer but we don't 

have to actuallv. 

NH \\'Ii%- would they prefer it? 
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SB It probably looks more respectable I think. if everyone else I., 

wearing shalwar kameez. if we turned up in jeans to a wedding or a fan-ilb., 

gathering. its just, I don't know, we always go in shalwar kameez. 

NH Do the men wear shalwar kameez, actually no, not all of them. I 

remember at a cousins wedding they wore tuxedos. Some people did wear shalwar 
kameezs, I know her dad did, but on the occasions leading up to the wedding I 

knew that they wore jeans, trousers. On the actual wedding day at the hotel they 

wore tuxedos. 

NH What about religion to you, do you pray? 

SB Sometimes. 

NH When? 

SB It depends, sometimes I'll get into the mood and I'll try to pray as 

much as I can. 

NH What gets you in the mood? 

SB Probably my family. My sister, the one whose married, she prays as 

much as she can, if she's praying then I might join her. Because I don't know the 

full Namaaz that hinders me. It's the one right at the end where you sit down, I can 

never remember the full verse. 

N" I've forgotten as well! 

SB Reallv, I've forgotten as well. I only know so much. I knew it when 

I was younger, but since I've up I haven't given it as much time. So that hinders 

mc. And then my sisters reading it I say can I join in and she says vcs. that fine. 

NH Your sisters read NamaazI Does she read it regularly? 

SB She used to read it quite regularly then she lapsed a bit, recently she 

started reading it again, the married one, she started up gain because she had her 

exams and the\ didn't go \ cry well, and she is trying to -, ct her husband ()% er here 

so murn says that try to read ', amaaz as much as you can. But otherwise she used 
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to read it quite regularly but sometimes when she's got an essay to do. and when 

you lapse, you stop for a while. 

NH How do you feel after reading Namaaz, or during or before' 

SB I feel good. 

NH What do you feel? 

SB I just feel good. I just feel that I am a good girl. 

NH Good girl for whom? 

SB In God's eyes. But then I've only done one, and when I sit down 

and think about it I think that 'I've only done one, what about all the others that I 

have missed. And even though I pray I still smoke. 

NH Smoking seems a big issue for you. 

SB It used to be, but only when people say that you're a Muslim yet 

you smoke. 

NH Do the men in your family smoke. 

SB My younger sister who is 16 she smokes, but that probably because 

of me, at first she was against it, she would hide my cigarettes and she would 

threaten to tell my mum, but she's actually started herself, probably triggered off 
hy me, being around me. 

NH Do you feel guilty about smoking? 

SB 'Ern, the onl,,,, reason I feel guilty is because it does not make my 

father very happy. If anything it upsets my father so I %vill never, I will try not to 

be caught by him. I will not smoke around the house or I will justify I know I am 

going to be seeing him or if he is coming home I won't smoke. It's something I do 

outside the house. I go in the back garden or I open the bedroom windows rea]IN 

wiidc, but dad never comes into my room. He does mind, he sa-vs that 'vou still 

smoke don't vou' and I say yes. He says 'why do you do it its disgusting you've 

startcd and you %ý on't be able to stop. ' He did say that my reputation is important, 
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what he was trying to say was that If someone saw me trying to do something 

wrong, they will tell everyone else, and then you are marked, like Syeda's 

daughter and it,, because we're all girls its easier to be marked. 

NH How does that make you feel? 

SB It makes me angry actually, but then I don't have no respect for my 

cousins. My sister resembles my father and I resemble my mother, so they, I feel 

they dislike me because of that and they prefer S (younger sister) to me, because of 
that. I really get angry about that. They can be very disrespectful towards my 
family. My mum says don't worry about it, and I say to her that why don't you do 

anything about it, and she says that you don't want to be the same as them. 

Obviously they will get there comeuppance in front of God. Sometimes my parents 

are so good to them and they are so blatantly rude, that really makes me hate 

family, relatives, you know this whole clan thing. You meet up once a year and 

you feel really awkward because you are from this family. Nobody talks to you 
because your so and sos daughter, who didn't marry so and so so many years ago 

and she's still unmarried. Its just ridiculous, it's really horrible. 

NH You said earlier that religion was important especially now, can you 

tell me about that. 

SB At the moment, well its been going on for a while, Islam is being 

attacked from everywhere. You have to look at these films. If you watch 'Airport' 

yeah, where some plane's been hijacked, hijackers are always Muslim. Where do 

they get that from? Its been going on for years. 'True lies' the terrorists they were 

Muslim why couldn't they have been anything else? There is this thing about 
fundamentalist Muslims. 

NH How do you feel about fundamentalists, what do you understand by 

hi 

SB Fundamentalists I realise they are trying to get the message across 

of Islam. it's some of their %-ýdues that, and the way that they are coming across, 

t'or cxamplc. have you heard of HT, Hizb-ut-Tahrir, it is a good thing that thc% arc 



gcttlng the message across, I don't see it working. It causes conflict it makes 

people turn against them because of their values. 

NNH What values? 

SB Do not speak to anyone else except for your Muslim brother or 

sister. Do not converse with white Christian, Jews or Hindus, because they have no 

place in heaven, stuff like that. What happens is that it causes people to 

misunderstand Islam, and all they think that these fundamentalists are racist. 

prejudiced yeah and they don't actually see the true values of Islam. 

NH Which are what? 

SB Islam I feel that it is more a way of life than religion. Its not to 

make life hard for you, its a religion of ease it helps, its not a problem wearing a 
hijab, why do people think that she is forced to wear a hijab, she is forced to cover 
her hair. This marriage with Imran and Jemima, I think good luck to him, 

obviously it's their business, I do wish them the best of luck. Why do people say 
'Jcmima you poor thing what have you got yourself into you will havc to walk 
behind your husband, you will have to live in the house, you won't be able to go 

out, you won't be able to wear this, do this, do that'. You know they have these 

misconceptions about Islam. She willingly wanted to convert what is the problem 

with that. Obviously she saw and wanted something out of it. 

NH Do you think she would have converted if she weren't going to 

marrv him? 

SB Probably not. Her conversion was brought on by the fact that he's a 

Muslim, because of their relationship he brought up religion. That's why she learrit 

so much about it, that's why she was intrigued by it, it interested her because 

someone was there, a Muslim was there. If he hadn't have been there it would 

iie\ cr havc come up on the agenda. It is not something she would have considered. 

Obviously he did help to convcrt, but if it was not of her choice she is not a 

, Muslirn. 

NH Would a white woman be acceptable if she didn't convert? 
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SB I don't think so. There are a lot of inter-racial relationships in 

Pakistan, an uncle of mine who has mamed an Irish woman, she 11%es there. My 

uncle has married someone from Norway, she didn't convert. 

N'H But Jemima is from a Jewish family. 

SB Because she has converted she will be more acceptable I think that 

ifshe didn't and the fact that she was Jewish, I wouldn't think so. But saying that 

they are very open minded in Pakistan. But obviously she would be living in 

Karachi or Lahore so that wouldn't be too much of a problem. But because she has 

converted I am sure she will be accepted, but because of her previous religion she 

might get a little criticism. 

NH Do you feel religious? 

SB No, I don't feel religious. 

NH What do you feel? 

SB I feel like I'm in the middle, in this transition. I haven't questioned 

enough, I don't do enough to be a Muslim. 

NH But are you a Muslim? 

SB I was bom a Muslim. I don't know if I have the right to be called a 

Muslim. I don't feel I do. I like to say that I am but I can't can I? I don't think I 

can. The only thing I can say is that I was born a Muslim, I have some Islamic 

values but I can't say that I'm 100%. But, look, either you are or your not, if you 

say it l1kc that I don't know. 

N'H Will you always be a Muslim? 

SB Hope so. I wouldn't want to be another religion, If I can't carry out 

the Islamic faith , then I can't cam, out any other faith. I was born in the Islamic 

taith, I can't sec why I would like to be any other faith and I can't imagine bein,, 

an atheist. 

NH So you do believe. 

220 



SB Yes. 

N'H What if you came home with say a white boyfriend' 

SB Firstly I would not come home with a white bloke. 

NH Who would you come home with? 

SB He'd have to be a Muslim and he'd have to be a Saved. The reason 
I didn't mention it is that I try not to mention I'm a Sayed. 

NH What is a Sayed? 

SB They are, they can be either Sunni or Shia, but they are direct 

descendants from the prophet Mohammed. Whereas a Sayed male can marry 

outside the family, to carry on the name, a Sayed girl cannot because the name will 
be diminished. Obviously my children would be half Sayed, in blood, but not 

name. So we must marry Sayeds. 

NH Is this a religious thing? 

SB Yes. 

NH So it is separate from being a Muslim 

SB No, no, you are bom a Sayed, yeah, you can't convert to a Sayed, 

tor the girls you should try to marry a Sayed to keep the name going. 

NH So what's more important, being a Muslim or being a Sayed? 

SB Obviously being a Muslim, Sayed is something you are born with. 

It is not something you can carry on, its not that you have to do something 

different, you are just bom. 

NH Your parents would like you to marry a Sayed? 

SB '. ýIv father thinks that he should be a Muslim, my mum would kill 

mc. it would havc to be a Sayed. 
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N'H So they wouldn't entertain the idea of boyfriends, even if he was a 

Sayed? 

SB No. 

NH And have you had boyfriends, you don't have to answer. 

SB I have actually, and they don't know about this, no, God no. 

NH Was there a problem when I phoned up and your mum picked it up? 

NH It can be a problem with mum. Dad's fine, he realises colleges are 

mixed and you have to work, but mum says 'well can't you work with a fernale"? 

If you are put in a group you can't say that I can't work with you boys because my 

mum will kill me. In this country you will work with the opposite sex, it shouldn't 
be a problem. 

NH So your father is more liberal than your mum. DId they know about 

your boyfriend, whether the relationship was sexual or not, they would not know? 

SB No, no. 

NH You said earlier that Muslims were over the past few years being 

attacked, are there any events you can think of.? 

SB Maybe its me, my sister has recently been getting into it as well and 

wc just say that. Maybe because it is we are talking about it know, it may not be, it 

might be because we feel that the end is nigh. 

NH How nigh? 

SB This is Just on hearsay, that the world is meant to end in the 20th 

century, but its not something I've read and until I read I refuse to believe it. 

Maybe because xvc are more aware of the problems that Islam is facing. 

N'H What are the issues? 

SB I think I spent a lot more firne with my sister. 
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NH What brought it around for your sister? 

SB Being around other people that can really affect you. During 

Ramadan 

I spent a lot of time with at her university because they have a prayer room and 

with her friends, I became more religiously aware. When I came back to Central 

House it went completely out of the window. 

NH What effect did the Gulf war and the Rushdie affair have on you or 

you family, or Bosnia or Palestine? 

SB I always remember that my parents were at first with Saddam 

Hussein, but obviously we can only go by what's on the news, and that may not be 

objective. Are we getting news from every single comer, or just from the British 

and American journalists, and then they realised he was killing his own people and 

abusing his power. My father has a little more to go on because he reads the Daily 

Jung so he would tell us this is another point of view don't just go by the news. 
Over Rushdie thev wouldn't rant and rave about it, and we assumed that he had 

done something wrong, but then people asked us, 'have you read the book? ' 

No 

Then how do you know? 

I'd say 'a million and one Muslims can't be wrong' 

But I would allow the fact that it could have been misinterpreted. 

NH What do you feel about him personally? 

SB I think what he did was a mistake and he could have said sorry, he 

didn't have to bring out a paperback. He kept it going on. He had no respect for 

this religion, he had no knowledge, he had no right and he should have pulled the 

book out. I don't think that thefiant, a was right because Khomenie right because 

being only a human, did he have the right to judge? I feel that he will get his 

corneuppance from God. I don't think the Imam had any right to judge him, and 

say he must die. He did wrong. but can we take his life. Many people don't 
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question that I have read in the Koran that a life is only taken If someone else's life 

is taken. But he repented he must be forgiven. Salman Rushdie did not take 

anyone's life he showed great disrespect towards the religion. May be there could 
have been some other way. I feel he's got away with it. It gives way for others to 

disrespect the religion. Nobody has the right to disrespect anybody else's religion 
but then you have this right of opinion that gets in the way. It's difficult to judge. 

NH How do you feel about living in Britain, in a non- Muslim, white 
Western country? 

SB I think that if you are trying to carry out Islam, the way of life 

100% it can be difficult, you will encounter problems, that is one reason why I 

probably don't wear the hijab, because it will cause problems, job wise, college, 

people in the street, it can be a problem. It is difficult for somebody else to accept 
5 times a day at work, you can't stop and say I've got to pray now, back in a 

minute. Having to get a mortgage on a house, interest, stuff like that, its haram, but 

what are you supposed to do? You pay taxes, but you can't put money into the 

bank and not take the interest, stocks and shares stuff like that. In order to live in 

this country there is tuff that you must do. It is difficult. So if you're trying to be 

100() o religious, its difficult in this country. But then is there anywhere that you 

can carry it out 100%" 

NH So you are happy in Bntam or will you look for somewhere else. 

SB I think I will look for somewhere else. 

NH Like where? 

SB I'm not sure. It is something that I've to look into. 

NH East, West" 

SB East. But saying that I feel safer in this country in Britain rather 

than Pakistan, because of the way of life. All the stuff in Pakistan at the moment, 

you step on the street and your blown to bits. There is no law in Pakistan at the 

moment, and if there is, there is a lot of bnbei-%- and corruption so I don't think I'd 

ha\ ca% crN oood tirne in Pakistan, maybc Saudi Arabia. But being brought up in 
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this country where I can walk the streets fairly securely, and moving to Saud, 

Arabia where you're in purdah all the time and in the house and women can't drive 

cars its going to be a different way of life. Although I'd like to experience other 

areas, but I don't think it would be easy, being been brought up in this country. 

NH Is there anything that you'd like to say. 

SB No, I could go on all day, no, that's all. 



Complete Interview 2, Male, 24 Year Old, 

NH Your name is M. Abdullah, what do you call yourself? 

MA Abdullah. 

NH You are single and you live at home with your parents, where do 

you live? 

MA East Ham. 

NH You have been in Britain since 1990, where were you before that" 

MA In Bangladesh. 

NH Where in Bangladesh? 

MA In Sylhet. 

NH You say that religion is very important to you and you always take 

it into consideration. Tell me about your family. 

MA We have four brothers and one sister, and I have my parents. My 

brother is self-employed and my mother is a housewife. 

NH At which number do you come into the family? 

MA I am the first. 

NH Tell me about your family, how long have they been here? 

MA My father has been here since the early sixties, and my mother 

came with us in early 1990. 

NH Why was there such a gap? 

NIA Basically my father didn't want to bring us here, although he has 

been herc most of his life but he didn't want us to be Westernised. His values 

%\ ere rcl i gious values and culture was important to him as well. 
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NH As %k ell as religion, what's the difference bem een the two? 

MA The type of respect, traditional respect between father and son and 

the types of attitudes basically. For example the TV, non-nally we don't watch this 

stuff at home, while if we are back home we watch the TV there is no problem, we 
had not seen this stuff what we see here, all this garbage and things. Also he 

wanted me to be educated in Bangladesh. When I entered college I got involved 

with student politics and everything, and when they saw these fights they said no 

this is bad we'd better take him there. 

NH So your family all came over? 

MA Yes. 

NH So where do your relatives live" 

MA They live in Bangladesh. 

NH What about here? 

MA Here they live in Aldgate, Manor Park, Luton, and some in 

Bin-ningham. 

NH So you have quite a few relatives, close relatives? 

MA Yes, for example my aunts from my fathers side live in London, so 

apart from that not very close, but close in other sense living all around Britain. 

NH All your brother and sisters are younger than you, are they mamed? 

MA No. 

NH Tell me about your religion. 

MA Take three or four years back, my religion meant to me just a religion like 

Christianity like other religions and not valuable in that sense when I had the idea 

that religion is something like you go to the Mosque and pray and it's somethino 

for all the people basicallv, and this is what m,,,, understanding was. 
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NH So you didn't practice? 

NIA No I didn't practice. Sometimes I would say Friday pra% er. Eld 

prayers I never missed, and this sort of stuff When I was involved in student 

politics in Bangladesh I was anti Islamic politics, my politics was anti Islamic. I 

was in a pro Indian secularist party the Awami League, so I was involved in their 

student body call Satural League. But I didn't understand that it was the leadership 

who, basically it was the theme of the area. If you wanted to be something like a 

heavy man and you want people to respect you then you have to get involved with 

those guys basically. In my heart I always had the respect for the Islamic religion, 

that respect was within the Mosque basically and within the Koran, without trving 

to understand it. Then when I came into this country in 1990 and then I'd seen the 

Gulf War and when I learrit English, well I knew English but it wasn't that good, 

but I had to be educated properly, I did my B. Sc. and all this stuff. Then my 

interest grew in politics and then started politics, world politics. I started to analyse 

the Gulf War, what caused that war and I did try to research to figure out some 

things for example the Cuban missile crisis, and some other cold war stuff. Then I 

started thinking that these things happening behind them is something else and 

thcsc things lead me to isn't there any alternative that could be provided, and then 

when a Muslim says that I don't agree with this and that would accept it. But when 

I spoke to a non- Muslim, pro-Western, Western, a Chnstian, or a non-believer, a 

kafir, when he starts attacking me then I stay on the defensive. 

NH What does he attack" 

MA When he attacks my Islamic pnnciples, for example the hijab and all this 

stuff. If it's not reality, if its to be practised then why should you follow it? Then I 

started to study on Islamic politics is there anything, is there any alternative, and I 

listened to one of the guys, in Bengali, but he is very influential, and ver", powerful 

speaker called Dalwar Hussein Sayedi ftom Bangladesh. He always talked about 

politics and I ignored him. But one day one of his tapes was at home and lets see 

what he says. He was saying that the Koran says that do the politics and he was 

quoting a Koranic verse then I followed that verse and I asked some specialist to 

deal with it, and when I found out that it means politics then from then onwards 

mv ideas started to change. If the Koran says then I don't doubt Koran. 
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N'H Did the Rushdie affair have any impact on you? 

NIA Yes it did. Before Rushdie there was someone In Bangladesh called 
Dawood Haider who abused the prophet before, and recently you know Tasleema 

Nasreen. So these things had a great impact and for example it is our belief it 

shouldn't be attacked. In the early ages for example in Rushdie's time I used to 

think that our belief shouldn't be attacked, but who is behind that I never thought 

about that; who is behind that and who thinks it should be promoted. When I 

stared understanding Islamic politics I understood that these Westerns basically 

and now recently coming up they are coming in line with these Russian agents to 

give Islam a bad name. Some of them, it is an estimate, some of them are paid, but 

even if they are not paid. But I have studied that this a Western gesture when theý 

use democracy, human rights an freedom of speech, and whenever someone 

abuses Islam they go and support them in the name of freedom of speech. If they 

have enough evidence then go and attack it but they do not have any evidence to 

suggest that these things are happens. Tasleema Nasreen attacked the Sharia but in 
fact in reality it gives more rights to women than what they are describing as no 

rights to women. So because of that it had a great influence on me and the I tned to 

understand it and now I understand politics basically. 

NH So how do you feel being a Muslim in Britain, does it affect how 

much you can practice, for example are you able to pray five times a day? 

MA Of course I find it difficult because of the environment that I live in, 

but xý, 'hat cracks my mind is that if I was living in Bangladesh then I would havc 

been ablc to pray five times a day, that wouldn't be a problem. But I wouldn't 

have been able to raise my voice in favour of Islam, in terms of politics. Here at 

least I can explain my point of view, there because of the Western influence 

currently and the in the cold war days the Russian influence to, beers of the Soviet 

and Western influence there are agents there, those that speak about Islamic 

politics thev should be punished, they should be attacked, this was the flaw, but 

this is changing slowly. E% en the leadership they call them fundamental ist, fanatic, 

whatever name dicy want to give. not only that, people I met from FL,, \'pt and 

Turkey they are saying that wearing a hijab is dangerous. having a beard you will 
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be followed by the government spies in Egypt. A friend of mine he went to Euý pt, 
hc had a beard and he had to shave it. 

NH How do you feel about that? 

, N1 A It's really pathetic. It is really painful because living in a kafir 

country like Britain if you have a beard if you talk about politics nobody \ý-ould 

attack you, but there, your own people attack you. This is the contradiction and 
these are the contradictions made by when I study foreign policý, it become clear 
to me, they create the influence and they try to create, enforce or I should say 
impose their western values on our people to contradict ourselves and fight. 

NH Who is doing this? 

MA All the western countries, for example Britain and America. For 

example British could be blamed more than Americans because of when India was 

a colony the education system set up there, there were madarsah on one side and 

thcrc was schools one side, so the classes there. If someone goes to madarsah then 

they will become a midlah, he has nothing to do with politics, he has nothing to do 

with running the country or teaching people on other matters apart from religious 

affairs. If someone'goes to school or colleges he is to be credited more and he is 

meant to study Western politics and Western everything he is meant to be like a 

gangster. So if someone prays he becomes a mullah, this is self-contradictory and 

it is a fight amongst us. 

NH Does religion affect your everyday life? 

IN LA There are restraints but these are for our own benefit. For example I 

can't have alcohol, which is bad for you, all the research and scientific evidence 

shows that it is bad for you. You can't eat pig because it is bad for you. 

NH So vou do not do these. What about relationships wIth women? 

NIA My religion, if you talk about monogamy and polygamy in terms ot 

our relliion it supports monogamy, not polygamy, but certain arguments are thcrc 

for four rnarriagcs, that is a differcrit issue. 
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NH What about outside marriage? 

NIA Extra marital affairs, no of course Islam does not allow that. 

Whether I do it is a question to be asked, but Islam forbids it, not only for you and 

me but for the whole society. 

NH Do you do it? 

MA No of course I don't do it. 

NH How does that make you feel not doing it? 

MA It makes me feel better but I regret because we are not IiN ing in an 
Islamic state where if I did not do it and others did not do it the society would have 

had a much higher value. In hear many people do it and my not doing it does not 

give much value and this is the regretting point and I look forward to an Islamic 

state where every human, in fact Islam teaches people, Islam sees people as human 

beings, and humanity is the most important then their skin colour, their religion, or 

their anything. 

NH So k,,, hen the time came you would marry a Muslim woman 

whatever country she came from? 

MA It does not matter to me at all. But of course I have personal 

preference by their face or whatever. 

NH What about colour? 

MA Colour does not matter to me. 

NH Where were we" 

NIA We were talking about humanity, whatever s good for you I accept 

and what is good for socicty. which is the Islamic prmciple. Selfishness is the 

liberal wav. 

NH You do not do things that are forbidden, but do you do things likc 

umnat'? 
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NIA Yes, following the sunnat if vou do It It Is really good. but if %ou do 

not do it then it is not a sin. Do I do it? Some of the things I do some I don I t. 

NH What do you do? 

MA In terrns of Sunnah sometime I pray sunnat, sometimes I don't. But 

I do not disregard them then I am disregarding my prophet, and that I do not do. I 
have sympathy for those people who do it. 

NH You have been here since 1990, what do you consider yourself to 
be? 

NIA A Muslim. First I consider myself to be a human being, part ot - 

humanity, rather than being a domestic animal as Karl Marx defined in sociology. 

NH OK, but if I ask, 'what are you, you are a.... ' 

MA I am a Muslim, then I am a British Muslim, Bangladeshi Muslim, it 

doesn't matter I do not want to get into that's second stage which states my 

nationality, because nationalism I do not accept. 

NH What do you accept? 

MA Nationalism is the root cause as far as history is concerned all the 

problerns are caused by nationalism, if you look at the first world war caused b'. " 
Gen-nany which was nationalism, second world war was the same thing, even if 

%ou see the current situation is Bosnia and Kashmir and some other places- 

Palestine, although there are different issues involved I am not denying that, 

nationalism is the root cause. 

NH So what flag do you do under, you said nationalism and natlonallt-'V 

is not important. 

N 1A First of all I consider myself to be a Muslim, but some people might 

think that disregard non- Muslims is not nght, in my view. I am a Muslim but the 

, to be considered as is a human being and a part of the ocietv as a first thing 

\Nhoic. \Vhcn you define it in that perspecti\e you include all the people around 

rcoardless of their colour. regardless of their religion, and of course I am a Muslim 



and I believe that my belief is superior and I accepted that challenge and this is a 

challenge for the rest of humanity. Therefore no disrespect for the non-Muslims. 

NH What do you think about the Ummah? 

'VIA What do you mean by that? 

NH I mean the Muslim brotherhood. 

MA Of course all Muslims are brothers and this is the unity you are 
talking about, This is very important to me because Muslims although the non - 
Muslims claim to be, they do not show any brotherhood. They talk about another 

political word, fraternity, some of the economists and philosophers use that word, 
but in fact they try to show that, they don't have unity but they shout for it and 

save there people wherever they are. While we shout for it but have no unity. One 

of the most hated things for me is the Muslims disunity. 

NH What do you think when you see that poster on the wall there, what 
does it say, I can't read Bengali? 

MA It says 'to save Bangladesh we fight'. On the bottom line it says 'to 

get rid of those. /ativas lets get united. ' But I totally agree with that, we should get 

rid of those so called 'fat-was as defined by some people according to their 

understanding to promote themselves for political purposes, but its a minute thing, 

just to promote themselves basically. 

NH What do you think of Komenie's fatwa on Rushdie? 

MA Khomelme's fatwa on Rushdie personally I would not support that 

but it had a great impact. The fatwa can be imposed, it's not a matter of imposing, 

it is a matter of implementing and if the matter is out of hand already then if there 

was an Islarnic state and if the person was living under an Islamic state then they 

could have been given a fatwa and it should have been implemented accordin(-, to 

Islam. Out of an Islamic state they would be asked to be extradited to Let those 

criminals or perpetrators back to the land where he has been accused and then a 

\ýar could have been declared on them if they were not handed o%cr. Khomenie 



could not follow this up, it was not a reality for him. so fatwa shouldn't have been 

there, but everyone should have opposed it, but it had a great impact. 

NH What do you feel about your culture, where does your culture come 
from'? 

MA Ah, that is the problem. Although my father believes most of the 

cultural stuff.. 

NH What cultural stufP 

MA The marriage ceremony, you go to certain things, you do this and 
that and so many other things, wastage, wastage of food and to show off Dowries 

are accepted in Islam but in our culture it is too much, its showing off to others 
basically. These are the things which are based on our culture, and most of the 

cultural stuff is based on nationalism and Indian Hinduism, which I totally 

disagree with that. 

NH Why? 

MA For example if we talk about marriage, when we do haldi that 

yellow stuff, then when you throw rice and follow the footsteps its like Indian 

worshipping which is picked up from there which has nothing to do with Islam. So 

it is completely wrong. Even some of the words are in Bangladesh, you see the 

songs and everything is based on Hindu style ký,, hich should not be there, it is based 

on Hinduism then Islam, and Islamic culture is totally different. Islam is a 

complete way of life and a guideline. 

NH How do you feel about British culture? Do you find an influence on 

oursel f from that? 

NI ý-k 
Of course. There are many examples in day-to-day life. Being 

British you have to adapt with it is certain ways. But if it disagrees with Islam you 

ha\ c to try and stay away from it. But for example you are discr-iminated in Bntish 

culture. it' vou %\ork in a form or an institution and \our boss happens to be a 

woman, then British culture is oood morning, good afternoon, good C\ cning, and 

then shakes hands. Islam does not allo\\ you to do that. If\ou do not do that then 
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either directly or indirectly you will get penalise for that, you won't get promoted. 
There is evidence there. So this sort of institutional problem clashes %vith the 

culture. 

N'H What about discrimination or racism on the streets? 

MA That has affected me, but as a trainee politician I do not , cc street 
racism as a problem in our society. What I see is institutional racism is the death 

pain on our neck, which is the greatest of all, and this institutional racism leads to 

street raci sm. 

NH How do you feel you have been treated in college here" 

MA Relatively well. I have not been discriminated against, but there 
have been complaints I have received. Some of them are supposed to be true. 
Institutional racism against teachers and students. Also I do not find that word in 

the dictionary what I call religionism. This is religious racism. 

NH Tell me more about religionism, is that right? 

MA . If you forget about the institution, when you are at home you 

apply for a job. My name is Mohammed Abdullah. Just fill in the application and 

write my name, and then fill another one with more or less the same details, and 

put the name John Stevenson. Within three four days Stevenson receives an 

interview and you wait for weeks and you never receive a reply. That has 

happened to me. And even not only that I was speaking to a person for about five 

minutes and she was taking my interview on the phone. She did not understand 

from Abdullah that I was a Muslim, but in the end she was about to allocate a time 

that you can do the induction course and then join the company. Then she said that 

she forgot to ask me for my initial stand for, and I said Mohammed, and then I 

spoke to her for three minutes and then the voice dramatically changed. The way I 

was treated before dramatically changed and in the end I \kas told that she would 

let me kiio%\ as soon as possible and I never received a replý' from her. 

N'H Is this because of your religion? 
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NIA This is straight form the horses' mouth. When I said Mohammed 

she said *ah'. It is because I am Muslim that I am being discriminated against. 
Maybe she kvas a Jew, I don't know, maybe she was an athei I ist. 

N'H If you were Hindu would this have happened to you. 

MA It could have happened because of the cultural difference %ý'here the 

names are different but it tends to happen more with Muslims because they see, 
they have a stereotype of Muslims which they see at home, the media bashing ot 
Islam, and their stereotype image of Islam that being Islam being a bomb or a 
terrorist gang and Islam is a political ideology they know that or fundamentalism 

and it is something to be attacked, it is a threat to them, so when anyone refers to 

you being a Muslim that means you are a threat to them, so you avoid them. 

NH So you think that people think that Muslims are a threat? 

MA Yes. They are called moderate only if they accept western values. 
For example if you say that religion is good, it's up to you I am being liberal 

whether I do it or not it doesn't matter, that's OK. But if you accept that Islam is a 

way of life, if you accept the political concepts, and if you accept the Sharia, that is 
it, you will be called a fundamentalist whether you have a beard or not. It doesn't 

matter, It maters as a political concept when the Shana is introduced people will be 

living peacefully and that Western Orientalist see it a threat because it completely 
different from their ideology of liberalism or even their ideology of neo- 

conservatism or neo-fascism as I call it and even their ideology in the east of 

communism and their ideology of socialism which is making people slaves of the 

state for nothing. So that is the threat. Unfortunately they do not teach Islamic 

politics at the western institutions. 

NH Only in a few places. 

N LA Yes, but they are not properly trained and they are not e%, cn trained 

Muslims to teach Islamic politics. 

Nil You said that \ou are a trainee politician. what lire you plannim-, to 

do? 
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NIA I don't know. As far my course is concerned I find politics to be the 

easiest course and I enjoy it. I have plans for the future I will try to help illy 

community. And by no way do I mean any discrimination or racism towards white 

people because they are part of the community, but tr. v and help them and lead 

them to anti racism and anti religionism where non white people or people based 

on merit which should be counted regardless of their colour. So based on merit 

people can become a director of a company and then these disadvantaged people 

can be in higher positions which will in turn encourage more people to go into 
higher positions which will discourage racism and discrimination. 

NH Do you think that religious racism was more after Rushdie or do 

you think that it was always there? 

MA It was always there, but it is on the increase after Rushdie, after the 

Gulf War, and most of all after the cold war. When the cold war as on more 

concentration was given to the Russian threat and it was not as they defined an 

ideological threat. It was a political threat. That threat was the main concentration. 

Now the world is becoming a polycentnc world. 

NH What's that? 

MA It means many countries having similar pm, ý-cr. There is no superpower, of 

course America has the upper hand, but many countries have nuclear power which 

is totally destructi\/e. Now the main enemy is gone. Now they will search for the 

only alternative enemy and that is ideological Islam. This what they call 

tI undamentalism, I call it humanism. So Muslims are nsing everywhere to establish 

Islarn, to have a better life to be the slaves of the creator rather than the slaves of 

human beings. Because of that it is an ideological threat to them cver-. '., ý'ý'here. In 

Amcrica they pay this Louis Farrakhan or whoever to incite racism and callinn, 
Iiz 

himself Muslim, and there is no racism in Islam, everyone knows. 

NH Do you think that -vou will (-,, o to Bangladesh to ll%, c" 

'N 1A I don't mind, but I would love to live in a country where Islam is 

implemented. but I have a preference for Bangladesh where I was bom and 

brouuht up. 



NH Is there anything you would like to tell me, anything important" 

NIA I think it is very important for people to understand the media, and 

the media is the talking horse which has bad effect on Muslims. People should not 
take anything from the media, it has a bad effect. They are giving a bad name. If 

someone is abusing Islam it is on the news. If anyone abuses Islam intellectually or 

ý'crbally it is on the news. Even they use Muslims to abuse Islam when it suits 
them. People get a bad name from that, and intellectuals, CIA or whatever, M15, 

M16 they are there to eliminate Islamic concepts and values from society. Islamic 

value is just known as backward thinking. But if we see in reality, in this society 

nudity is becoming a fashion, but it is the backwardness, the forwardness is 

modest, this backwardness was 1400 years ago, this nudity was three, so this is 

backward thinking. Forward thinking Islam and Muslims have. Another thing, 

Muslims should understand that Islam and politics there is no difference, Islam is a 

completely life guiding system. It is not an ideology as such like communism or 

capitalism, but much much better because it explains what is the spiritual belief as 

well as it guides your domestic life, it guides you how to run the state. So it deals 

with everything, while communism only deals with the economic and political 

side. It totally denies the spiritualism which is the human natural instinct, they 

deny it, while in capitalism and liberalism they leave it to individuals, whether 

they accept it or deny it, it is up to them, but there are no guide lines. While in 

Islam there is a complete and coded system, they have follow cNery single path 

and every single path is guaranteed and all of the stuff is scientifically proven to be 

good for human beings. That's all I have to say. 
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