ISLAMIC NURTURE IN THE WEST:
APPROACHES TO PARENTING AMONGST
SECOND GENERATION PAKISTANIS AND
KHOJAS IN PETERBOROUGH

Sarah Margaret Vivian Smalley

Submitted in accordance with the requirements for the degree of Doctor of
' Philosophy

The University of Leeds, Department of Theology and Religious Studies
May 2002

The candidate confirms that the work submitted is her own and that appropriate
credit has been given where reference has been made to the work of others



Acknowledgements

Many people have helped me along the path towards the completion of this thesis. My
supervisors Kim Knott and (for the second half of my period of study) Sean Mcl.oughlin
have been unfailingly responsive, honest, interested and supportive. | feel very
fortunate to have been supervised by them. Norma Wildman, Muhammad Afzal,
Mahmood and Naznin Hooda, and Zulfikar and Sukaina Manji all gave me generous help
in finding people to interview and in answering large numbers of questions. | should like
to thank all the mothers and fathers, teachers and community leaders who gave me
interviews and information. | have on a number of occasions had cause to be very
grateful to Jonathan Bowman for his willing assistance on the computer front. My family
were a wonderful support, and | should particularly like to thank my mother, Lucy Roe,
for her inspiring example as a proponent of life-long learning, my children Rachel Roe
and Davey Smalley, for never failing to be interested in and ready to discuss what |
was doing, and my granddaughters Molly and Rosa for re-engaging my own sense of
family continuities as well as for the sheer pleasure of their company. Mostofalll
should like to thank my husband Martin Richards for his unfailing willingness to enter into
the world of my research and be interested, engaged, challenging and kind for four and a
half years. Working for a doctorate would be a very solitary activity without the support

and help so freely given by others, friends and colleagues as well as family. Thank you
all. .



Abstract

Literature on South Asian migration to Britain points to the continuing importance of
religion to migrants, particularly to Muslims. Religious continuity depends on effective
transmission of beliefs, practices and values to younger generations. South Asians
account for around three-quarters of British Muslims but within this group there is wide
variation as regards socio-economic status, education, migration and settlement history,
cultural norms and sectarian affiliation. This study considers the impact of migration on
the religious nurture provided by two groups of second generation parents of South
Aslan Muslim origin in Peterborough: one group’s background is in Pakistan, and the
other group, the Khoja Shi'a Ithna’asheri, are East African Asian Muslims. This
qualitative study is based on interviews with parents about their approaches to the
religious nurture of their children and the ways in which this was similar to or different from
their own upbringing. In each group twenty-four parents, mostly mothers, took part in
semi-structured interviews. These were supplemented by ethnographic observation to
give a detailed account of religious nurture in the two communities.

The study investigates both formal and informal nurture as well as the family background
contexts and the impact of children’s schooling. Similarities and differences between the
two communities are described and an explanatory framework in terms of
transnationalism and diaspora is suggested; the use of the concepts of ‘community’ and
‘culture’ is discussed with reference to the groups studied. Transgenerational differences
In approaches to nurture are discussed in the context of changes attributable to migration
and those linked to aspects of modern life at a global level. The analysis suggests that
differences are linked to socio-economic status and migration history, particularly as
regards the ‘once-migrant’ and ‘twice-migrant’ character of the communities. Differences
are also related to the conflation of religion and culture in the Pakistani families and to
community support networks and the nature of the Shi'a religious calendar in the Khoja
‘Shra Ithna’asheri ones. The study highlights the extent of Muslim diversity within the
two communities as well as differences between them.

Parents showed very high levels of commitment to the transmission of religious values
and practices to the third generation. Levels of religious observance were variable but
nad not declined overall across one generation. Most parents did not aspire to
educational success for their children if it was to be achieved at the expense of religious
continuity. They negotiated ways of maintaining Islamic requirements as they

interpreted them whilst trying to ‘it in’ with mainstream life in Britain.
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Introduction

This thesis Is a qualitative study of how second generation migrant parents from two
Muslim communities in Peterborough approach the religious nurture of their children. My
intention was to investigate transgenerational change related to migration and to
modernity. The research was based on interviews with members of twenty-four families
from each community. The depth of ethnographic detail gives an insight into the roles of
men and particularly of women as parents. A summary of the content is as follows.
Chapter 1 is a review of literature on South Asian migration to Britain, including
seftlement patterns and outcomes, Islam and Muslims, family structures and values
amongst Muslim and other South Asian families in Britain, issues such as identity and
community, the relationship between religion and culture, religious nurture and the
relationship of British Muslims to the state education system. Chapter 2 gives an outline
of the research method and procedures used. Chapter 3 introduces the Pakistani and
the Khoja Shra Ithna’asheri communities in Peterborough. It gives an overview of the
twenty-four interview families in each group. Chapters 4 and 5 give first for the
Pakistanis then for the Khoja Shi'a Ithna’asheris the family background information that
sets out the context in which parents approach religious nurture. This includes family
demography, structures, broad cultural attitudes and values and more specific religious
ones. Chapter 6 looks at informal religious nurture in the two communities, examining the
way that everyday actions and decisions within the home impact upon and contribute to
religious nurture. Chapters 7 and 8 give first for the Pakistani then for the Khoja Shi’a
Ithna'asheri groups an account of formal religious nurture through religious and community
institutions and events, and considers the extent to which there is continuity of Islamic
religious practice in the migration context. Chapter 9 considers the impact of school
education and the extent to which it is seen as undermining children’s nurture within home
and community. Chapter 10 summarises the similarities and differences of approach
between the two communities, and considers in the light of the data how far any

- transgenerational changes are attributable to migration or to other factors. It concludes
that a religious identification is of central importance to both groups of families in the
study, but that the pre-migration character of the communities and their migration
experiences have had a strong influence on the ways second generation parents
approached the religious nurture of their children in Britain.

My worK as a religious education adviser with a local authority had for a number of years
caused me to be interested in the religious nurture of children within a range of faith
traditions. | was aware that the theme of cultural and religious identity had generated a
considerable amount of academic research. Much of the focus had been on the
viewpoints of young people within minority ethnic communities, but there was little work
which articulated the perspectives of their parents. Within the South Asian context there
was research on the religious nurture of Sikh and Hindu children. However there was
very little on the religious experience of Muslim children in Britain, in spite of the
observation that they tended to know more about their religion than those from other
South Asian backgrounds. | was also conscious of the very partial representation of
Islam and Muslims in many school text books; the characteristically scriptural and belief-
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oriented emphasis tended to include few references to family life and to gloss over
aspects such as the fact that many mosques were rarely used by women. Stereotyped

and essentialized representations of Islam were also commonplace in the mass media
(Richardson 1997). One of my objectives was thus to contribute to an understanding
of the diversity of Islam and Muslims. Through working with schools in Peterborough |
knew that there were two substantial Muslim communities in the city; this offered a
potentially fruitful research opportunity in terms of exploring patterns of commonality and
difference within and between groups of Muslims who shared a similar experience (living
in Peterborough and bringing up children in the late 1990s), shared a cultural background
(both South Asian), but were different in terms of migration history, socio-economic
status and sectarian affiliation within Islam.

My personal interest in and sense of affinity with Islam and Muslims stemmed from a
childhood spent in Algeria and Egypt, reinforced by a number of visits to Muslim majority
countries in adult life. | felt strongly that the representation of Muslims, particularly
Muslim women, in public life, suffered from an absence of voice - people did not see
beyond the hifab to the ordinary person behind it. | aimed to produce research whichin
a small way contributed to an understanding of the family lives of Muslims in Britain.

The Pakistani origin population of Britain has been the subject of a considerable amount
of research, but the other community on which this study is based is much less well
known and | shall therefore give a brief introduction to its members here. The Khoja Shi'a
Ithna'asheri are a caste-like grouping of Gujarati origin, Muslim by religion, with a strong
presence in East Africa until the 1970s when many left for Britain, North America and
other parts of the world. The community is introduced in more detail in Chapter 3.

A brief note on words of foreign origin. | have transliterated Arabic terms but have not
made a distinction between the forms of ‘s’, ‘t’ or ‘d’ that occur in the originals. With the
-exception of those in common usage in an English context, words and phrases from |
Arabic, Urdu and Panjabi are italicised for the first two or three times they occur, and
those used more than once are included in the glossary. 1 have followed the usage of
most of my interviewees and anglicized plural forms rather than using the Arabic ones.
For ease of reading | have used the abbreviation ‘KSI’ to refer to the Khoja Shr'a
lthna’asheri in much of the thesis.



Chapter 1. Literature review

Introduction

This first chapter will start with a consideration of themes and issues in the literature on

South Asian migration to Britain in the second half of the twentieth century. 1t will focus
mainly but not exclusively on groups of people who are Muslim by religion - that is, the
great majority of Pakistani and Bangladeshi migrants and some from an [ndian
background - since the question of the perpetuation of Islam in a migration context is at
the heart of this study. The literature review is divided into three sections; Part A
covers migration and settlement, including the pre-migration experience, the migration
process and the settlement outcomes for people of South Asian origins who came to live
and work in Britain, and who shared a broad cultural background and a frame of reference
rooted in the Indian subcontinent. This part focuses primarily on Muslims and Islam in a
British context, addressing issues of religious and ethnic identity, community and
transnationalism. Part B explores demographic, structural and attitudinal aspects of
family life (as the context in which religious nurture takes place), and the impact of
migration on the religious and cultural frameworks that shape family patterns and values.
Part C considers approaches to religious nurture in a migration context, and the impact of
a secular state education system. These three broad areas of research provide a
backcloth for this study of approaches to parenting amongst second generation migrant
Muslims in the city of Peterborough.

The breadth of approach makes it difficult to fit research on migration, child rearing, religion
and culture into a single theoretical mould. The study involves a number of interlinking
conceptual frameworks rather than a single overarching one. This literature review
covers a broad field, and considers scholarship from a number of areas, including
anthropology, sociology, psychology, geography, religious studies, race and ethnicity
- studies, philosophy and history. Concepts such as identity and community are
considered, although they do not constitute the central focus of the study. All of these
elements contribute to the understanding of the lives of transnational and diasporic
families of South Asian origins and Muslim religion in Britain.

Part A: Migration and settilement
. South Asian migration to Britain

The first section of this chapter gives an overview of research on the migration and
settlement history of members of South Asian communities who came to Britain atter the
Second World War, including the two communities from which the groups in this study
are drawn. This gives some background on the experiences shared by these groups,
as well as illustrating aspects of diversity and exploring some of the reasons for
differences in post-migration outcomes.



I. Patterns of migration and settiement

During the 1950s and 1960s Britain, like other European countries, experienced severe
labour shortages in the period of reconstruction following the Second World War and
encouraged labour migration from former colonies and from the poorer countries of
Europe. In the case of Britain, these migrants came first from the ranks of people
displaced after the war, then from the Caribbean, then from certain parts of the Indian
subcontinent (Rex and Moore 1967). Many of the latter migrants followed eatrlier
pioneers who helped them find jobs and accommodation, and who formed the first links in
a chain of further migration by kin and acquaintances from their towns and villages in
India and Pakistan. Nearly all were men; they included Hindus, Sikhs and a small
number of Christians as well as the Muslims featured in the present study (Jeffery 1971;
Dahya 1972, 1974, 1988; Anwar 1979; Saifullah Khan 1979; Carey and Shukur 1985;
Robinson 1986; Adams 1987; Alam 1987; Shaw 1988; Clarke, Peach and Vertovec
1990; Ballard 1994; Brah 1996). The process of chain migration meant that settlement
was often clustered, with groups from a particular village or area seeking to live close
together in cheap old houses in Britain’s industrial heartlands (Rex and Moore 1967).

Most such families subscribed to the ‘myth of return’, believing that when the men had
made enough money through hard work and frugal living in Britain, they would go back to
Pakistan on a permanent basis (Dahya 1972, 1974; Anwar 1979). Wives and children
of migrants had in most cases stayed in the subcontinent while it was still easy for men
to travel back home quite frequently. However by the early 1960s it became clear that
the British government was intending to restrict entry (through the Commonwealth
Immigration Act 1962) and this led to a rush of further immigration before the door was
closed. From 1962 onwards the bulk of immigration to Britain from the Indian
subcontinent consisted of the wives and other dependents of earlier male settlers,
despite fears over the potentially damaging effect of life in Britain on the cultural and
-“moral well-being of women and children (Robinson 1986). Through the 1980s and early
1990s family reunion accounted for most of the declining trickle of immigration.

Many of the early migrants went to work in old established centres of industrial
production. This soon led to the growth of settlements inhabited by people who had
come from the same village or area in Pakistan or Bangladesh, a pattern strengthened
further by family reunion (Anwar 1979; Ballard 1994). Places of worship, shops,
businesses and community centres were built up around them; encapsulated patterns of
settlement made it possible for many people to live entirely amongst their fellow migrants
(Dahya 1974; Anwar 1979; Robinson 1986).

Ii. Twice migrants

A second impetus to the growth of South Asian origin communities in Britain was given in
the 1970s by events in the newly independent states of East Africa. Kenya, Uganda
and Tanzania all pursued Africanization policies which threatened the economic and
social position of the Asian communities there (Bhachu 1985b; Robinson 1986; Twaddle
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1990; Brah 1996). These communities had grown up over centuries through trade
between the east coast of Africa and the west coast of India, and later through the
employment of Asian workers as indentured labourers (Bharati 1972; Twaddle 1990;
Mattausch 1998). The Asian community had come to dominate the mercantile and
commercial sectors of the economy, occupying an intermediate social stratum between
the British colonialists and the indigenous African people. When the African states won
iIndependence in the 1960s, long simmering resentment of this commercial dominance
resulted in pressure for members of the Asian community either to take national
citizenship and stay, or to retain their British citizenship and leave. Many took the latter
course and left for Britain or North America; smaller numbers went back to India (Bhachu
1985b; Robinson 1986; Clarke, Peach and Vertovec 1990).

Those who came to Britain from East Africa differed from the earlier migrants of South
Asian background in several important ways. Many East African Asians came to Britain
as complete families with all generations represented. They were effectively refugees
so there was no ‘myth of return’; on the contrary it was vital for them to settle and make
new lives in Britain as soon as possible. Compared with labour migrants of the 1950s
and 60s who came direct from the Indian subcontinent, many setilers of East African
background characteristically had more fluent English, and were likely to have had more
education including formal qualifications (Bhachu 1985b; Twaddle 1990). Predominantly
town dwellers, they were also more likely to arrive with some professional or business
experience and capital; some had sent family members on ahead to explore business,
employment and educational options beforehand. This all had a positive impact on their
life trajectories after atrival in Britain; Bhachu’s characterization of these groups as ‘twice
migrants’ suggested that their previous experience of establishing themselves in a
migration context helped them to make best use of their talents in the new situation
(Bhachu 1985b). Many settled in towns like Leicester where there were good economic
opportunities in the form of dilapidated and therefore cheaply acquired factories and
“housing which might be revitalised. Government attempts to disperse the refugees to
areas where there was little existing Asian settlement were resisted by the new arrivals,

many of whom quickly moved to places where they already had family or friends
(Robinson 1986).

A dearnth of research on subdivisions within East African Asian Muslim groups makes it
difficult to assess cultural commonalities and differences between the Khoja Shi'a
Ithna’asheri and migrants of Pakistani origin. In one very specific study, Nagar’s (2000)
research on the KSI community in Tanzania indicated that families were characteristically
prosperous, and had a reputation as the most socially and religiously conservative
members of the Asian mosaic in East Africa.

lil. Socio-economic outcomes

Labour migrants from the Indian subcontinent had in most cases obtained employment
as unskilled or semi-skilled workers in the manufacturing sector (Anwar 1979). From the
mid 1970s onwards the growing economic depression led to a steep decline in the
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availability of jobs of this type. Increasingly the migrants were in competition for scarce
jobs with unskilled white workers (Robinson 1986). Racial discrimination excluded many
from better work opportunities even after it had been outlawed (Modood, Berthoud et al.
1997).

The coalescence of unemployment in the mainstream with the potential for niche
marketing opportunities in ethnic enclaves, added to cultural values which favoured trade
and enterprise, and the further factor of disadvantage due to racial discrimination, all
Interacted to make self-employment an attractive proposition for many people of South
Asian origin (Robinson 1986)." This flowering of self-employment was not always a
positive development in the long term, however, as in some cases apparent success
masked underemployment in family-run enterprises, or the employment of women doing
home working for minimal wages (Afshar 1989b).

Some scholars took a broadly optimistic view of the migrants’ situation by the mid 1990s,
based on analysis of progress rather than achievement in absolute terms. Iganski and
Payne (1996) showed how ethnic minority workers collectively were much closer to the
white mainstream employment distribution (including the professions) than twenty-five
years previously, when there was more active and measurable exclusion from jobs.

However this overview masked the great differences between particular South Asian
communities.

The 4th Policy Studies Institute survey underlined the way in which diversity of origin
(education, level of pre-migration prosperity, rural/urban experience) had a strong impact
on the outcomes for migrants’ lives (Modood et al. 1997).2 Allowing for the fact that there
was a considerable range within any one national or ethnic group, some overall patterns
were evident. By the mid 1990s, migrants of East African Asian origin had achieved
broad parity with the white indigenous population in terms of education, housing and
“employment. Those of Indian origin more often occupied a middle position, and people '
from Pakistani and Bangladeshi backgrounds were consistently at a disadvantage.
Four-fifths of the latter families lived in poverty (Modood 1997: 343). In seeking to
account for this, Berthoud and Beishon (1997) suggested the reason might lie in a
combination of factors, including high unemployment for men, low rates of economic
activity for women, low wages for those in employment, and larger families to be
supported.

Some of this diversity appeared at first glance to be associated with religious difference.
For example, Pakistani and Bangladeshi groups were both less prosperous, and both
were predominantly Muslim, whereas Indian groups, predominantly Hindu and Sikh,

' For example 50% of retail outlets in Britain in 1997 were said to be owned or managed
by people of South Asian origin (Anwar 1998: 27)

> The PSI’s work provides more detailed quantitative data on ethnic minority groups than
any other sources, with more appropriate categories than the Census, and with a less
racially constructed framework and more acknowledgement of diversity within
national/ethnic groupings. For a critique of the construction of the 1991 Census ethnic
categories, see Ballard (1997).
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were more financially successful. Several studies argued however that Islam itself was
not a causal factor in keeping people poor. Brah found that it was neither religion nor
culture but duration of residence in Britain which was the main determinant of economic
activity outside the home for Muslim women (Brah 1993). Ballard stressed the important
influence of regional characteristics in people’s pre-migration history, comparing both the
geographical contexts and cultural factors such as marriage patterns and burial practices
of Mirpuris in the north and Jullunduris in the south of the Punjab; their specifically
religious beliefs and practices had little impact (Ballard 1990). Rafig’s (1992) study of
success rates of migrant Hindu, Sikh and Muslim businesses concluded that factors like
the Muslim prohibition on usury and the seclusion of women were less important than
initial socio-economic status of the group concerned. This was borne out by
Janmohamed’s (1997) study of factors associated with the success of Khoja
entrepreneurial activity. So although poverty was a feature of the lives of a majority of
Muslims in Britain, it was clearly associated with a range of premigration experiences and
characteristics rather than with religion per se.

How far did factors such as pre-migration history, migration process, parental education,
employment, experience of racism and level of prosperity have an impact on the lives,
values and aspirations of the younger generations? This emerged as a key research
question even though the central focus of the study was on religion and culture.

II. Islam and Muslims in Britain

1. Musiim migrant communities

| shall next consider some of the literature on Islam and Muslims in Britain, making a
distinction between the religion itself and the communities of Muslim people in different
parts of the country. Britain’s Muslim population is a mosaic representing many
geographical backgrounds. About three-quarters are from Indian sub-continental origins
in Pakistan, Bangladesh, India and also include those from South Asian backgrounds
who came via East Africa (Peach and Glebe 1995). The remainder include Muslims from
a wide range of countries and regions; for example small but long-established Yemeni
communities exist in a number of port towns (Halliday 1992). Other groups include
-labour migrants such as the Turkish Cypriots clustered in parts of north east London
(Nielsen 1995). There are also refugees and political asylum seekers tleeing war zones
or political oppression (Lewis 1994a; Nielsen 1995; Weller 2001). The diversity of
Muslim ethnic backgrounds is reflected in a survey of languages (in addition to English
and Arabic) used in mosques in Britain which listed over thirty different languages and
dialects in regular use (Weller 2001). As well as the settled communities there are
fluctuating groups of businessmen (predominantly Arabs) and students from a variety of
nationalities who are represented in most British universities and colleges. There is also
a small but steady stream of British converts to Islam, estimated at about 5,000, a low
number compared with the 30-50,000 French converts estimated for France (Nielsen
1995; Kose 1996).
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From the mid 1970s onwards a series of studies on groups of South Asian Muslims in
particular parts of Britain charted key issues such as the impact of family reunion,
interaction with local government and the politics of community, institutional development
especially as regards religion, and campaigns at local and national levels for facilities
such as burial plots, halal meat in schools and hospitals and so on. Research was
carried out on Pakistani communities in Bradford (Dahya 1972; Saifullah Khan 1979;
Lewis 1994a,1994b; McLoughlin 2002), Bristol (Jeffery 1971), Manchester (Werbner
1981, 1985, 1990, 1991a, 1991b, 1996a; Scantlebury 1995), Rochdale (Anwar 1979;
Wilkinson 1988), Oxford (Shaw 1988, 2000a) and Coventry (Ellis 1991). Work on
Bengali communities (Bangladeshis after independence from Pakistan in 1971) included a
number of studies on east London (Carey and Shukur 1985; Adams 1987; Eade 1989,
1990, 1993, Gardner and Shukur 1994) as well as fieldwork based in Bradford (Barton
1986) and Birmingham (Alam 1987).

The origins and composition of Muslim populations in Europe are very diverse, but they
share some of the experiences and concerns of Muslims in Britain, not least those
relating to the perpetuation of Islam in a non-Islamic context (Leveau 1991; Nielsen
1991b, 1995; Rath, Groenendijk and Penninx 1991; Sander 1991; Shadid and van
Koningsveld 1991a, 1991b, 1995, 1996a; Waardenburg 1991; Balic 1993; Kepel 1994,
1997; Peach and Glebe 1995; van der Lans and Rooijackers 1996; Nijsten 1996). The
diversity of national and ethnic backgrounds is partly a reflection of former colonial
relationships (e.g. Algerian, Tunisian and Moroccan migrants in France, Moluccan ones in
the Netherlands). Their situations vary not only because of their pre-migration
experience and reasons for migration, but also because the European countries in which
they settled have different approaches to and expectations about questions of
citizenship, political participation, state support for community institutions and projects
and so on (Gerholm and Lithman 1988; Nielsen 1988; Shadid and van Koningsveld
19914, 1991Db, 1995, 1996a; Kepel 1997; Liederman 2000). For example, Denmark
requires all new migrants in receipt of state benefits to attend Danish language classes;
Britain at present does not (Husain and O’Brien 1999). Some sending countries have
recognized the danger of migrant support for political opposition movements and have
taken steps to control institutions such as mosques in migration countries. The Turkish
government contributed to the provision of mosques and madrasas in Germany, and the
Moroccan government provided similar support in France. The aim of this was to
undermine a perceived potential political risk (Nielsen 1995), but it had an impact on the
level and nature of institutional support for the religious nurture of migrant children.

il. Islam and diversity
In spite of the theoretical unity conferred by membership of a single umma or world

community of Muslims, there have, since the earliest days of the Islamic polity following
the death of the prophet Muhammad, been divisions within the family of Islam. Early
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~ sectarian differences coalesced into the majority Sunni and minority Shi'a divisions.> The
development of theology and law from the first century of Islam led to the emergence of
four Sunni law schools as well as Shi’a ones for each of the Imami sects (Richard 1991;
Glasse 2001). In the succeeding centuries, splits and reform movements have brought
about further subdivisions (Lapidus 1988; Glasse 2001). Sufi brotherhoods were
instrumental in the spread of Islam and the development of the mystical tendency within
the faith (Sirriyeh 1999). More recently, the nineteenth and twentieth century reform
movements in the context of British India led to divisions in subcontinental Islam (Metcalf
1982; Sanyal 1996). All of these global and regional divisions and streams of influence
within Islam are reflected in Britain’s Muslim population (Weller 2001).

The Deobandi and Barelwi influenced reform movements originating in India suffer the
disadvantages, in the British context, of being very much oriented towards South Asia,
and of using the Urdu of the older generation rather than the English of the younger
British-born settlers (Lewis 1994a). The Ahl-i-Hadith, committed to purifying Islam of
non-Sharia influences, represent a further grouping and form part of a history of sectarian
dispute and dissention in the South Asian context which has been perpetuated in the
British situation (Metcalf 1982). In contrast to these movements, there are more recently
established groups which have a strong focus on political Islam and a modernist outlook.
Jama'at-i Islami was founded in 1941 and has a political wing in Pakistan; its members
attempt to use the tools of modern life to spread Islam in a form that relates to the
experiences of urban educated people (Robinson 1988; Geaves 1996). In Britain this
has involved publishing texts in English, using modern technology to communicate
effectively, and being systematic in reaching out to those whose commitment to Islam
might otherwise fall by the wayside in what the Jama’at-i Islami sees as a secular and
immoral society. They have founded and worked through the Islamic Foundation, based
in Leicester, which runs weekend schools and summer camps for young Muslims and
new converts. They produce their own teaching materials, rejecting textbooks from the
“subcontinent which reflect an agrarian Indian way of life with little meaning for many
Muslims youngsters growing up in Britain (Andrews 1993; Nielsen 1995). The Islamic
Foundation, Young Muslims UK and the Muslim Educational Trust, all inspired and
influenced by the Jama’at-i Islami, ‘consciously promote an Islamic identity over and
above ethnic or national identity, and their programmes actively seek to move away from
South Asian customs and traditions’ (Geaves 1996: 209). They have engaged with the
question of the perpetuation (and indeed expansion) of Islam in the west with a sense
of practical urgency not yet shared by other groupings, for example by providing a
support network for new converts to Islam, and some activists have shifted away from
links with Jama’at-i Islami (Bunt 2000). However they have not yet attracted the mass

* There are further subdivisions within Shi'a Islam. Shi'a Muslims differ from their Sunni
co-religionists in seeing Ali, the Prophet Muhammad'’s nephew and son-in-law, as the
rightful Caliph/Imam or Muslim leader after the Prophet’s death. Imam Ali was succeeded
in the eyes of his followers by other Imams - a total of seven according to Isma'’ili belief,
twelve according to the Ithna’asheri group (giving rise to the names ‘Seveners’ and
‘Twelvers' by which they are sometimes known). It is believed that the last Imam in
each case disappeared from earthly view and will come again to usher in an era of
universal peace and justice, but as ‘hidden' is in fact deemed to be present on earth -
hence there is no closure on theological development in the present (Richard 1991).
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support of the longer established reform movements (Robinson 1988).

These streams of Sunni reform such as the Deobandi and Barelwi movements, and
groups assoclated with them such as Tablighi Jama’at and Ahl | Hadith, as well as
Jama’at-i Islami and its linked organizations, are all represented in Britain alongside
traditions less specifically rooted in the Indian sub-continent. Other politically radical
Muslim groups have attracted some young Pakistanis in Britain. Organizations like Hizb
ut-Tahrir, Al Muhajiroun and Nation of Islam (from the United States) made their presence
felt on British university campuses from the early 1990s onwards (Kepel 1997; Weller
2001). Such groups appeared to have a particular appeal to some of the younger
generation, especially those who had little sense of belonging to their parents’ [slamic
traditions rooted in South Asia. Part of the attraction of these and other radical groups is
that they tend to explain all social evils by anti-western rhetoric, appear to have a clear
practical agenda, and give a place and a role to the rootless (Richardson 1997: 17).

About ten per cent of the world’s Muslims are Shi'as. In Britain Shi'a Islam is
represented by a number of mosques and centres, many of which have links to Iran and
Iraqg (Weller 2001). Most of these are Ithna’asheri (or Twelver) Shi'a establishments, but
Isma’ilis and other Sevener groups are also represented. The Khoja Shi'a Ithna'asheri
exodus from East Africa led to the emergence of communities in Europe and North
America during the 1970s. Three main factors provided an impetus for change within the
KSI body globally; these were the growth in influence of the Jama’at (the community’s
international co-ordinating body), the impact of the Iranian revolution and the socio-
economic changes in the fortunes of the community (Nagar 2000).

The presence of all these groupings meant that for migrant parents bringing up children in
the west, there were competing models of what it meant to be a Muslim in Britain at the
start of the twenty-first century. The diversity of interpretation made it possible for
‘young people to question received truths about their parents’ understanding of their
religion in a way that was less likely in a previous generation when Islam and Islamic
institutions were less established in the United Kingdom.

lii. Institutionalization of Islam in Britain

One positive outcome of the increasing propensity for South Asian Muslims to identify
themselves in religious terms (see below, section lll) was that it provided a spur to the
development of organizations and institutions which served Muslims as a group. In
1999 the Registrar General listed almost six hundred mosques certified as places of
worship in England and Wales (Weller 2001: 433). Groups of Muslims had campaigned,
often successfully, to obtain public service provision for specifically Islamic needs such
as burial plots, halal food for hospital patients, prisoners and school pupils, recognition
of Muslim festivals in prisons and schools, provision of imams as hospital or prison
visitors, and so on (Nielsen 1995). Vertovec (1996) pointed to the routine local
government agreement in such cases, and the regular consultations regarding community
relations matters, which suggested a reasonably high level of community acceptance of
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Islam and Muslims in the social mainstream. Greater familiarity with local government and
legal procedures and growing confidence on the part of the younger generation ensured
success for an increasing number of such campaigns, the most notable of which was the
obtaining of state funding for two Muslim primary schools in 1998, followed by a first
secondary school in Bradford two years later (Jackson 2001).

Many national organizations were established for particular interest groups, such as the
Federation of Societies of Islamic Students (FOSIS), alongside professional
associations, for example the Association of Muslim Doctors (Weller 2001). At a local
level some organizations worked effectively to represent all Muslim groups; these
included the Bradford Council of Mosques and the Leicester Federation of Muslim
organizations (Vertovec 1996). The improvement in local representation and
understanding was also observable in news media reporting on Islam and Muslims at a
local level (Halliday 1999). It proved much more difficult to bring together representative
national organizations, but the Muslim Council of Britain was established in 1997 (Weller
2001). Evidence that some progress was taking place at a national level was
demonstrated by the consistent attempt by most British politicians in their press
briefings and many journalists in ptint and other media to draw a clear distinction
between ‘Muslims’ and ‘terrorists’ during the war on Afghanistan following the attacks on
New York in September 2001 which were assumed to have been carried out by an
Islamic terrorist group.

Muslim organizations at a national level were able to perform a lobbying role, but
Increasingly Muslim individuals participated in mainstream electoral politics as well. The
combined effect of a ‘first past the post’ electoral system, residential clustering and the
citizenship rights enjoyed by most South Asian migrants to Britain, meant that Pakistani
and Bangladeshi Muslims had the potential to make an impact both locally and nationally
(Werbner and Anwar 1991; Nielsen 1995; Purdam 1996; Ellis and Khan 1998).* By 2001
‘there were several Muslim members of the two houses of parliament and enough local
councillors to form the Association of Muslim Councillors (Richardson 1997). This
electoral potential strengthened campaigns aiming to bring about legal changes on
issues which affected British Muslims, such as an extension of the outlawing of
discrimination on racial grounds to include religion, a review of the blasphemy laws, and
the adoption of Muslim personal and family law for some cases involving Muslims in the
UK (Nielsen 1991a). There was also a series of legal challenges on religious issues,
such as whether or not women had the right to wear hjjab at work (Richardson 1997).

By the late 1990s, then, Islam was in the process of becoming institutionalized in Britain
through a population drawn from many parts of the Muslim world, with its own religious
establishments, regional and national organizations, and with some recognition of
specific Islamic requirements in aspects of public life. On the other hand there was also
a fair degree of mistrust and suspicion, combined with considerable socio-economic
disadvantage amongst the Pakistani and Bangladeshi groups which comprised the

* A Runnymede Trust report listed eighteen parliamentary constituencies where Pakistani
and Bangladeshi voters made up at least 8% of the electorate in the 1997 general
election, thus potentially holding the balance of power (Richardson 1997: 14).
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largest part of Britain’s Muslim population.

iv. Islam, modernity and the west

The main focus of this section of the literature review is the theme of migration, but | shall
write briefly here about a related dimension of relevance to Muslims in the Islamic world
as well as the west, that is, the question of modernity. Modernizing nationalist leaders
such as Kemal Ataturk of Turkey in the 1920s, Jinnah of Pakistan in the late 1940s and
Nasser of Egypt in the 1950s, advocated mass education, industrial development and
social change, for example in the roles of women (Ruthven 2000). The subordination of
religious tradition to modern thought appeared necessary in order to harness modernist
optimism, belief in progress and the power of mechanization to the development of
newly independent states (Ahmed 1992). However modernization was also closely
assoctated with dominance established first through colonial rule and subsequently
through neo-colonial cultural hegemony (Ruthven 2000). ‘Orientalist’ views, which
constructed the east and its peoples as exotic but backward, had been used to justify
the assumption of authority and domination by western colonizers (Said 1978). The
long-lasting consequence was, according to Ballard (1996), a bipolar, oppositional
construct in which the European side presented itself as modern, liberal, governed by
reason, progressive, civilized, gender-equal and democratic, in contrast to the Muslim
‘other’ which was seen by the west as its antithesis - traditional, fundamentalist,
fanatical, backward-looking, uncivilized, gender-oppressive and authoritarian.

Berger's (1973) confident assessment that the traditional social order legitimated by
religion was fatally undermined by Enlightenment rationalism, and that the forces of
secularization, pluralization and subjectivization would ineluctably shape religion during
the last part of the twentieth century, was only partially realized in the case of the
Muslim world. Ahmed noted the question of Giddens as to whether modernity was
fundamentally a western project, and believed the answer was ‘Yes’ (Ahmed 1992).
The failure of both westernizing capitalist development and communist influenced state
centralization in the second half of the twentieth century to deliver anticipated benefits
led to disillusionment with what came to be seen as imported models of change and
development that took little account of Islamic traditions or social patterns. In particular
the notion that secularization was an inevitable concomitant of modernization was
challenged. According to Gellner (1992) the world of Islam was the exception to the
general application of the secularization thesis to modern society. The cyclical pattern of
reform characteristic of traditional Islamic societies (and already identified in the fourteenth
century by Ibn Khaldun) was modified in the twentieth century as a result of widespread
urbanization, but religion continued to offer a means of integrating modern conditions with
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traditional beliefs and values.®* ‘Self-reform in the light of modern requirements could be
presented as a return to the genuinely local ideal, a moral home-coming, rather than a
self-repudiation’ (Gellner 1992: 20).

Geliner’s characterization of ‘high’ Islam - sober, scriptural, urban - had much in common
with the ‘strict’ Islam described by Clarke (1998), who identified a move away from a
communal, collective approach to religion towards an individualized and privatized one,
with three strands or types of reponse to modern conditions: a trend towards diversity,
a move towards the strict but far from backward-looking Islam noted above, and the
development of secularization in the sense of the setting of limits around the area in
which religion was expected to provide answers. However a neo-traditionalist like
Ashraf (1985), who might be seen as a representative of that second strand of ‘strict
Islam’, highlighted the difficulty of harmonizing belief in modern scientific method with the
acceptance of revelation as a basic source of knowledge. His answer was that ‘man ...
must worship his Creator and not his own achievements’ (Ashraf 1985: 18) and that the
solution was to ‘Islamize’ the concepts of modern science in order to provide an
alternative to a scientific paradigm that was inextricably bound up with secularization |
and westernization. Raza (1991) proposed the necessity of recognizing the anti-Islamic
character of the west but also of accepting the need to discard ‘reactionary Islam’, for
example in relation to attitudes towards women. Akhtar attacked Muslims for failing to
engage adequately with the challenges of modernity; according to him theologians had
characteristically seen the contest for supremacy between reason and revelation as a
disease of the west, and one with which they did not need to concern themselves. This
led to a schizophrenic attitude where people ‘entertain a general religious view about the
nature of life and the world, but simultaneously a secular view about daily life in practice’
(Akhtar 1990: 9). He stressed that a rejection of the supremacy of reason was entirely
different from rejecting the importance of reasoning as an activity. The question of
disaggregating westernization and modernization was addressed by Sayyid who
‘analysed Islamism as ‘an attempt to articulate a modernity not structured around
Eurocentrism’ (1997: 103).

Globalization and mass communications technology mean that the pressure to find
answers to the question of how Islam and modernity relate to one another are faced by
Muslims in every corner of the world and not only by those who are resident in Europe
and North America. Some of the social and cultural changes which might initially appear
to be the product of migration are to be found in Muslim majority societies as well,
because they are features of modern society generally and are not restricted to the lives
of those resident in the west.

> Ibn Khaldun formulated an analysis of societal reform based on the concept of
asabiyyah or group solidarity. Such solidarity allowed a strong rural or nomadic group
to be capable of achieving dominance and rising to power e.g. by conquest of a city.
The vigour of the newly dominant group encouraged the development of settled urban
life. However it also carried the seeds of its own destruction in that the dominant group,
becoming accustomed to the luxury of city life and the opportunity to rule by economic
power rather than by personal exertion, declined and became subject to destructive
internal rivalries. The group reached the point where its cohesion was easily
“undermined by the next rural group whose asabiyyah was strong and uncorrupted by
city life (Hodgson 1974).
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lll. Ethnic identities, religious identities

i. Ethnic identities and identifications

Many of the studies of specific migrant groups were carried out against the backdrop of
theoretical work on ethnicity generally. The influential work of Barth (1969) sets out the
argument that ethnicity consisted not of fixed islands of content but lay in the boundaries
that groups of people set up between themselves and others. This thesis was
supported by Robinson (1981) who analysed the way that ethnic identification was
encouraged in the UK by factors such as the myth of return and the economic and
emotional investment people had in their sending country; this encouraged encapsulation
and boundary maintenance. Watson dismissed what he characterized as the Marxist
view of ethnicity as ‘false consciousness’: ‘Ethnicity cannot be reduced to excess
baggage that will somehow disappear on the road to a ‘rational’ or classless society’
(Watson 1977: 13). In the view of Wilpert (1989), ethnicity was a form of identification
replacing class in a post-industrial society and strengthened by anti-colonial liberation
struggles. There was an important distinction to be made between self-defined and
other-defined aspects, the former involving a belief in a common ancestry with biological
and linguistic characteristics not shared by other groups (Liebkind 1989). In the context
of research in Britain, scholars distinguished between race and ethnicity, whilst North
American researchers did not (Barot 1993). John Rex (1993) argued that a key
difference was that ethnic relationships are not necessarily hierarchical or exploitative
whereas racially determined ones are. The question of power was also emphasized by
Werbner (1991) and taken up by Jenkins (1994). The latter suggested that social
anthropologists who celebrated ethnicity as a social resource underplayed the political
and power dimensions and paid too little attention to ethnicity as a social liability or
stigma. Cornell (1996), writing from a revisionist standpoint vis-a-vis Barth, reasserted
the importance of content in ethnic categorization, but suggested that the key process
was the interaction between external conditions and internal characteristics. Ethnicity
was different from other collective identities because of its presentation in terms of its
roots.

How relevant was this theoretical work on ethnicity to issues of identity amongst
Britain’s South Asian migrants? Early research on young members of these communities
in Britain worked on the hypothesis that because there were some differences in cultural
attitudes and values between migrants and host society, the children of the former
growing up in the UK would inevitably be pulled two ways, suffering from psychological
conflict in terms of identity and experiencing struggles over practical issues with their
parents (Taylor 1976; Watson 1977). Some Muslim writers concerned about religious
continuity argued a very similar position (Ashraf 1985; Raza 1991; Akhtar 1993).

Such views were modified, at least in the academic context, by a considerable body of
research which found little evidence to support the ‘between two cultures’ thesis.
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Saifullah Khan (1979) found that the flexibility of individuals enabled young people to
cope, particularly if they were able to maintain a degree of separation between the
different social worlds they inhabited. Gardner and Shukur (1994), in a paper tellingly
entitled, * “I'm Bengali, 'm Asian and I'm living here” ’, argued that young Muslims in
Tower Hamlets were well able to manage the variety of strands of influence which made
up the fabric of their lives. Ballard described such young people as ‘skilled cuitural
navigators’ (1994: 31). In the context of her studies of Manchester Pakistanis (of all
generations, not just young people) Werbner compared the situations in which ditferent
facets of people’s multiple identities might be expressed and reflected: 'Punjabi' in
relation to fun, dance and music, 'Pakistani nationalist' in relation to fundraising, 'Muslim' in
identifying with co-religionists in Bosnia, and 'women' when acting as citizens demanding
equality (Werbner 1996a). Dwyer made a similar point in her study of the identities of
Muslim adolescent girls in Watford: ‘Identities are articulated within particular discourses,
within particular social relations and at particular moments’ (Dwyer 1997: 45). In the
context of research on young Hindus in Britain, Nesbitt (1998a) argued that a simple
binary model was inadequate, and that self-identity might be expressed in terms of
Britishness, Asianness or religious affilation according to context. Ostberg suggested
that the young Pakistanis in her Oslo study did not show signs of internal conflict,
describing them as having ‘integrated plural identities’ (2002). Other studies explored
the theorization of ‘new ethnicities’ - 'hybrid' or 'syncretic' identities - that have emerged
in studies of the youth cultures in some British cities (Gillespie 1995; Baumann 1996;
Dwyer 1997). Gillespie characterized identity ‘not as an essence but a positioning’, the
articulation of a space in which the identity of deterritorialized groups could be created
(Gillespie 1995: 11). The key points emerging from this debate are that ethnic identities
should be seen as salient within particular contexts, but not as fixed, static or
predetermining of attitudes and behaviour. Early suggestions that young people were
torn between two cultures appeared to overstate the problem, and more recent research
has emphasized the way that people’s identities are processual, experienced and
expressed through many strands of life, involving both change and continuity.

Scholars such as Gerd Baumann and Pnina Werbner have drawn attention to the way
In which ‘culture’ and ‘ethnicity’ have been essentialized and seen as having
explanatory power; Werbner (1991c¢) noted the way ethnicity has sometimes been
reified and fetishized to produce a constructed and commodified notion of culture.®
Baumann (1996), whilst condemning ‘essentialist multiculturalism’, argues that the very
notion of conflict between two cultures arises from a view of cultures as entities of a fixed
nature. He acknowledges that his informants in Southall did seek a sense of cultural
continuity, a firm sense of cultural oneness or identity and claims to community rights
based on this. However he stresses that this is not a case of ‘a patchwork of five or ten
cultural identities but an elastic web of cross-cutting and situational identifications’

- ® Berger and Luckmann's definition of reification is useful here:

... the apprehension of the products of human activity as if they were something
other than human products - such as facts of nature, results of cosmic laws, or
manifestations of divine will. Reification implies that man is capable of forgetting his
own authorship of the human world ... through reification, the world of institutions
appears to merge with the world of nature' (Berger and Luckmann 1967: 106-8)
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(Baumann 1999: 118). Baumann’s reservations notwithstanding, ethnic identity clearly
mattered to people in migration contexts and could not simply be dismissed as ‘baggage’
which migrants carried around with them.

li. Muslim identities

For a variety of reasons, there seemed to be a trend amongst some young Muslims
towards an identification of choice which privileged religion over ethnicity or culture.’
This was a different issue from that of whether identities were shifting and situationally
determined. Some of these reasons related to external political factors; others were
linked to an emerging distinction between religion and culture. Several studies found a
trend for some young people to identify themselves as Muslims rather thanas
Pakistanis or Asians (Sharif 1985; Mirza 1989; Ali 1992; Knott and Khokher 1993;
Jacobson 1997a, 1997b; Gilliat 1998). In effect, Islam was used by some young
people as a resource in managing disagreement with their parents. In such cases
members of the younger generation (and indeed some older writers) deployed religious
arguments to support their own views, discounting their parents’ version of Islam as
culturally bound and inauthentic, and substituting for it a scriptural, universalistic version
stripped of ‘cultural’ features; this they presented as ‘true’ Islam (Mirza 1989; Akhtar
1993; Currah 1995; Clarke 1998).

The question of whether Muslims in Britain were to be identified by themselves or others
by their religion rather than by nationality (e.g. Pakistani), regional background (e.g.
Punjabi), or broad cultural origins (e.g. Asian) became a political issue as well as a
subject of academic debate in the 1980s and 1990s (Modood 1992). A number of
factors contributed to this. In the early years of South Asian settlement in Britain, most
people in the ‘host’ society were unaware of diversity amongst migrant groups and
individuals, in terms of country of origin, language, rural or urban background, and
religion. It was not until the late 1980s that there was much systematic reference to
Muslims in terms of their religion (Modood 1993). Five main factors led to this change.
First there was an issue of racist prejudice and discrimination. The Race Relations Act
1976 and the subsequent development of the ‘race relations industry’ categorized
people’s identities in relation to their skin colour and presumed experience of racism.
According to this view, all non-whites were ‘black’ (Modood 1993). This was resented
by many Muslims who felt their religious identity was marginalised, and that sensibilities
in relation to dress, diet, school curriculum and other matters were often not taken
seriously in social work, health care and education contexts (Joly 1987, 1989; Modood
1992, 1993).

The second factor was that family reunion reasserted the importance of religion. When
-the male labour migrants were joined by their families, as settlers, it became more
obviously necessary to make provision for education of the young in their faith, and for

” Nesbitt (1998b) found a similar trend towards religion becoming an increasingly
important identifier amongst young Hindus, but in their case for reasons of .
transgenerational continuity rather than for the making of a distinction between religion
and culture.
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the establishment of mosques and madrasas. Such institution building activity and
concomitant fund raising initiatives led to a greater awareness in the host country of the
religious differences between the South Asian origin communities (Knott 1991; Lewis
1994a; McLoughlin 1998).

A third factor was the sequence of political events in Britain which galvanized a
specifically Muslim consciousness in the late 1980s and early 1990s. These included
the Honeyford case, when a Bradford headteacher published an article in the right-wing
‘Salisbury Review’ criticizing aspects of the lifestyle of his school’s mainly Pakistani
families (Lewis 1994a). Not long after, the Rushdie Affair united virtually the entire British
Muslim community in condemnation of Salman Rushdie over his novel “The Satanic
Verses' (Lewis 1994a; Ruthven 2000). '

Fourthly, these developments were taking place in a world context in which religion was
becoming more significant in politics generally and was resurfacing as an ideological force
after some decades of apparent decline and expected secularization. The Iranian
revolution of 1979, the re-emergence of pro-Islamic political activism, the demise of the
Soviet bloc with its Cold War alliances and secularizing influence, the growth of religious
fundamentalism in many parts of the world: these all contributed to a global pattern in
which religion, far from being a spent force as the secularist view had anticipated, had a
considerably increased prominence in world affairs. This included Islam (Kepel 1994,
1997, Ruthven 2000).

Finally, events in Britain and other countries coincided with a strengthening of Islamic
influence globally in economic terms. From the mid 1970s onwards, the rapid rise in oil
prices had increased the economic and political power of all oil-exporting states, most of
which were Muslim majority ones; this led to a general perception of Islam having a
voice in global affairs which it had previously lacked.

Being a Muslim in the west was not only a question of positive self-identification. For
many Muslims life in Britain involved the experience of implicit or overt hostility for a
number of reasons. These included the racist prejudice and discrimination directed at
members of all non-white ethnic minority groups to greater or lesser extents (Werbner
and Anwar 1991; Modood 1993). Additional factors specific to Islam included resentment
of the economic power of the oil-rich states of the Gulf, and the association between
terrorist activity and groups which purported to have Islamic roots (Halliday 1999).
‘Media coverage of Islam and Islamic issues was for many years unrelentingly negative
and the disunity of the Muslim community in Britain had meant that countervailing
'moderate voices were not very strongly heard (Lewis 1994b). A report published by
the Runnymede Trust in 1997 argued that there was a growing trend in Britain towards
‘Islamophobia’, that is, ‘dread or hatred of Islam’ and ‘fear or dislike of all or most Muslims’
(Richardson 1997: 1). The report’s key findings were that Islam was essentialized and
seen by many as a single monolithic system, that media coverage of Islam was often
distorted and negative, that many Muslims were disadvantaged in public life,
employment, housing and health, that Muslims were vulnerable to physical violence and
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harassment and that the needs of Muslim children in the education system were not fully
met. This had profound implications for the experience of Muslim parents bringing up
children in Britain in the 1890s although the situation was a dynamic one, as | shall argue
below.

IV. Transnational families, diaspora communities

1. Community

Early studies of post-war migrant groups in Britain used the word ‘community’ with little
sense of its being a problematic term. In Anwar’s (1979) study it reflected a number of
common dimensions in the lives of Pakistanis in Rochdale: despite their differences,
people often had a shared history, interests, social structure, religious belief and value
system, territorial nuclei in Britain, networks of friendship and kinship, behavioural norms
and language. Stephen Barton’s (1986) research on Bengalis in Bradford defined the
term operationally as ‘nothing more precise than the very broad ethnic, religious and
geographical factors’ common to the subjects of the study (1986:10). The use of the
term ‘community’ became increasingly prevalent from the late 1970s onwards when
successive governments sought to develop the concept of a multicultural society rather
than advocating the goal of assimilation for migrants (Brah 1996). Eade (1989), in his
detailed research on institution-building and political participation amongst Bangladeshi
migrants in East London, showed how closely the use of the term ‘community’ was linked
to political considerations of representation and of access to publicly funded resources.
Groups which could represent themselves as a ‘community’ with particular needs might-
obtain access to funding for advice centres or other group facilities.®! However it was
precisely the process of group self-definition in such contexts that contributed to the
consolidation of essentializing tendencies within a ‘dominant discourse’ about ethnic
minority communities (Baumann 1996: 10).

The criteria used by local authorities for recognition of groups for funding purposes were
linked to ideological presuppositions about the desirability or otherwise of encouraging
certain forms of identification; for instance in Ellis’s (1991) study of Coventry it was found
that whilst differences of language were seen as valid reasons for groups to identify
themselves as defined communities, religious differences were not. The development of
such groupings had arisen in part through the desire of early migrants to establish
networks for mutual support with their fellow migrants, but this early fusion of those from
roughly similar backgrounds was quickly followed by fission as the communities became
big enough for significant cleavages to emerge and consolidate (Dahya 1974; Robinson

* The term ‘community’ appears to have been used much less in North American studies
of migrant groups, which is partly a reflection of a difference in political expectations -
there, communities had to be self-financing and self-reliant generally and there was no
imperative to identify oneself in a particular way in order to gain access to resources (at
least not from public funds); it also reflected the difference in background of migrants who
'In most cases went to North America as individual settlers rather than through the chain
migration as labour ‘sojourners’ (Haddad 2000b).
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1986). ‘Imagined’ communities had a functional reality both for local authorities in terms of
allocating resources and for leaders who claimed to represent them, according to Werbner
(1991b).* She argued that state funding had some negative effects in that it divided
immigrant communities into discrete ethnic groups, created dependency, allowed the
emergence of systems of patronage and was open to manipulation by the unscrupulous
(ibid.). Local authorities assumed, often wrongly, that community members were in
agreement; in some cases there were bitter factional disputes and rivalries over control of
community centres and mosques (Nielsen 1995). A number of studies emphasized the
cleavages which cut across shared experience and history. These included differences
of interest, for example in the first generation between businessmen and those who
acted as intermediaries between their fellow migrants and mainstream society, or in the
second generation between businessmen and political activitists (Eade 1989). Other
divisions cut across generations, gender differences, localities, political allegiances or
religious orientations (Saifullah Khan 1979; Ellis 1991; Werbner 1991b; Scantlebury
1995; Lewis 1994b).

Baumann (1996) took issue with the conflation of ‘community’, ‘culture’ and ‘ethnic
identity’ in his study of young Punjabis in Southall, particularly when it was applied in a
reductionist way as a straightforward explanation of behaviour. He noted the everyday
and unproblematized use of ‘community’ by many of his informants, but drew a
distinction between the ‘demotic’ and the ‘dominant’ discourses of community, presenting
the former as situational, processual, self-chosen and separating ‘culture’ from
‘community’, whilst the ‘dominant’ use he portrayed was one which conflated community,
culture and ethnicity in rigidly connected and ready-made configurations. Knott (2002)
gave a comprehensive overview of the use of the term ‘community’, similarly
distinguishing between the discussions within social scientific discourse, and the much
looser notion used by the general public; in this latter form it had become a key concept
In western social and political life towards the end of the twentieth century. She pointed
to the importance of decoupling community and culture, and also community and locality,
at least in terms of a priori assumptions about any connections between them.

The concept of the umma, the worldwide body of Muslims, has always provided for
Muslims wherever they lived an ‘imagined community’ of faith. This is reflected in the
central practices of a believer’s life: each time salat is said, Muslims the world over face
towards Makkah, perform the same actions, and pray in the same language; they all
aspire to visit Makkah on hajj. McLoughlin (1996) explores in a recent study a context
and situation in which Muslims in Britain have identified themselves as members of this
worldwide umma rather than as members of groupings within it, but stresses the
importance of situationality; membership of the umma and of other groupings are not to
be seen as mutually exclusive.

Ron Geaves' (1996) study on the concept of umma in relation to sectarian influences
within Islam in Britain, considers some sociological interpretations of community. He
refers inter alia to Tonnies’ conceptualisation of two types of social community:

* Werbner uses the term ‘imagined communities' in the sense first proposed by Benedict
Anderson (1983)
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Gemeinschaft, a type of organic natural community in which social relationships are
based on interdependence, with authority and law based on communal customs and
common ancestry, and Gesellschaft, a formation consisting of a body of individuals who
live for themselves and their own advantage, whose social interaction is based on the
exchange of commodities and whose members are isolated individuals living in a
constant state of tension with other members. Geaves suggested that some migrant
groups in Britain were Gemeinschaft like groups living in Gesellschaft like surroundings.

There is thus a distinction to be made between the social scientific and the everyday
uses of the term ‘community’. For the purposes of this study | shall use it in the
everyday sense to refer to the Pakistani and Khoja Shi’a Ithna’asheri groups, taking it
operationally to refer to the broad cultural, religious and geographical factors which allow
a distinction to be made between these two Muslim populations in Peterborough. The
one exception to this will come in Chapters 4 and 5 which includes discussion of how far
the two groups use the term ‘community’ themselves.

ii. Minority

Saeeda Shah suggested that the early history of Islam meant that migration ‘has
connotations with a better life and is perceived as an act favoured by God’ (Shah,
contributing to Haw 1998: 51). However migration has often led to a situation where
Muslims have found themselves in the condition of a minority, religiously speaking. The
debate on how far it is permissible for Muslims to live in non-Muslim societies and
outside ‘dar al Islam’ is beyond the scope of this study, but a wide-ranging account of
interpretations, in theory and in practice, is to be found in an account by Shadid and van
Koningsveld (1996Db). |

The issue of minority condition is an important one in an Islamic context, both from the
‘point of view of Muslims living as minorities in non-Muslim societies, and also from the
perspectives of non-Muslim peoples living under Muslim rule. In Islamic societies the
notion of special treatment for some minority groups has a long history. There was from
the early days of the Islamic empire a concept of religious community which allowed for
people of certain religions - Christians, Jews and Zoroastrians - to live under the law of
their own tradition (Glasse 2001). These people were known as dhimmi, or protected
groups of minority status; each such community was a millet. This was in the context of
the concept of umma, or Islamdom, as the worldwide community of Muslims who
recognized certain minority groups in their midst (Lapidus 1988). This historical
precedent has led some campaigners in Britain to press for a similar recognition of Islamic
family law in the UK (Johnstone 1986).

Hi. Transnationalism and diaspora

One factor in the experience of migrant groups and their settlement outcomes has been
the intention which underpinned their moves to Britain or other parts of the west, and its
consequences for their relationship to their country of migration. Anwar (1979)
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developed the thesis of the ‘myth of return’ to highlight the ambivalent relationship
between Pakistani labour migrants and their lives in Britain. In an earlier study, Jeffery
(1971) contrasted the behaviour of Pakistani Christian migrants, whom she characterized
as refugees, with the more boundary-maintaining attitudes of Pakistani Muslims, who
saw themselves as labour migrants. The former maintained fewer links with Pakistan,
had more favourable attitudes towards life in Britain, were more prepared to make
adjustments of lifestyle and had more contact with people outside their own cultural
group, than her Muslim informants. For the latter, links with Pakistan continued to be
central and the new relationships they made in Britain were more often with other migrant
members of their own biraderi, or kin-group, than with indigenous Britons. Robinson’s
(1986) study - ‘Transients, settlers and refugees’ - which suggested a typology of
South Asian settlement in Britain, made a similar distinction between the ‘transient’
labour migrants (who might in the course of time become ‘settlers’) from India and
Pakistan, and the Asian ‘refugees’ from East Africa, who had a settled orientation to life in
the west from the outset.

Those who maintained continuing strong links with their country of origin came to be
characterized as ‘transnational’ or ‘transcontinental’ families and communities, in the sense
that such groups maintained traditional kin obligations as regards mutual financial and
other support, marriages and shared decision making, despite the fact that family
members no longer all lived in the same country. Vertovec (2000) argues for the
importance of clarifying distinctions between transnationalism, migration, minority (a
condition which may follow from migration but does not necessarily do so), and diaspora.
He suggests that transnationalism refers to actual, ongoing exchanges of information,
money and resources, and often involves regular travel and communication. Members of
a diaspora may be engaged in transnational activities but will in addition have a
globalized ethnic consciousness, ‘an imagined connection between a post-migration
population and a place of origin and with people of similar cultural origin elsewhere’
(Vertovec 2000: 12). A key feature is this triadic relationship between ‘a collectively self-
identified ethnic group in one particular setting, the group’s co-ethnics in other parts of the
world, and the homeland states or local contexts whence they or their forebears came’
(Vertovec 2000: 7); other characteristics may include a collective story of origins, a
dispersal from the ancestral lands sometimes following traumatic events and a a sense of
solidarity with members of the group in other countries of settlement (Cohen 1997).
Vertovec stresses the ethnic component of diasporic identity. He rejects the looser use
of the term as applied by Hinnells (2001) to the ‘religious diaspora’ of people who feel
they are living away from the land of their religion. As far as the rest of this study Is
concerned | shall use the terms ‘transnational’ and ‘diaspora’ in the specific senses put
forward by Vertovec. '
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Part B: Religion, culture and family life

Many features of the family life patterns and values discussed below are to be found
amongst South Asian families irrespective of religion. However there are also particular
aspects which apply mainly within the context of Islam, and form part of that tradition for
Muslims in many countries and cultures, not South Asian ones alone. The interwoven
nature of religion and culture, and the extent to which these can be disaggregated, is one
of the central themes of this section.

Part B of this literature review aims also to provide some background context for the
study in terms of family life. Since the study is concerned with religious nurture in a
broad sense, including informal as well as formal dimensions, family life is relevant in that
it constitutes the framework within which nurture is provided. | shall look here at
demographic data, then at family structures and how these have an impact on the
socialization of children, and thirdly at how religious and cultural values and attitudes
about family and social relationships contribute to children’s learning about religion and to
the development of their sense of identity.

V. Family structures
I. Demography

What was the context into which South Asian migrants came when they arrived in
Britain? Family life for the population as a whole, as elsewhere in the industrialized
world, was going through a period of profound change during the second half of the
twentieth century (Pullinger and Summerfield 1997). This included a trend towards later
marriage, a steep increase in cohabitation as an alternative to marriage, a more
companionate style of relationship between spouses, a significant rise in the rate of
divorce, an increase in numbers of families headed by a single parent, a decline in the
birth rate, and a greatly increased number of women taking on paid work outside the
home even after the birth of children.

In a study of changes in family life, Elliot (1996) points to the way that South Asian and
white British families have sometimes been constructed oppositionally, as having fixed
characteristics which distinguished them from each other. Indeed the use of a very broad
term such as ‘South Asian family’ carries the risk of stereotyping and essentialization
(Donald and Rattansi 1992).* However in some respects South Asian families in Britain
and ‘host society’ populations were undergoing changes in a similar direction in the last
quarter of the twentieth century. In both groups relationships between parents and
children had in general become less hierarchical and more informal, and those between
marriage partners more egalitarian, with increased expectations of individual fulfilment
(Husain and O’Brien 1999). Fertility rates, though still well above the national average

' a danger this thesis sets out to avoid, since one of its main themes is the diversity
within South Asian groups generally and within the Muslim religious sub-group in
particular.
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amongst South Asian families, were dropping both for the latter and in the population as
a whole (Modood 1997). Nevertheless the context of family life for these groups
diverged in significant respects. A number of key differences between South Asian and
white British family structures were suggested by Berrington (1994) in her paper based
on the 1991 census data: people from South Asian backgrounds generally demonstrated
a much higher propensity to marry; marriage was almost universal, and women were
relatively unlikely to be involved in cohabitation; age at marriage was rising for both men
and women, the great majority of marriages were to others within people’s own ethnic
group, rates of separation and divorce were relatively low and couples started having
children earlier. Berthoud and Beishon (1997) drew attention to the small proportion of
South Asian families headed by a single parent; these stood at just 8%, compared with
21% of ‘white British’ ones. '

Another major change was in the number of women in paid employment, which might
have both positive and negative effects in terms of gender equality (Werbner 1981,
Westwood and Bhachu 1988; West and Pilgrim 1995; Modood 1997). Nevertheless,
Elliot (1996) suggested that marriage and particularly motherhood were given primacy in
South Asian women’s lives by women themselves in the second and third generations
as well as the first. |

These demographic changes and associated features of family life applied not only to
South Asian families broadly speaking, but also to Muslim ones in particular. Such
changes were not due to transcontinental migration alone. A generation ago, changes in
Pakistani society were already undermining the patriarchal status quo; for example the
introduction of women'’s right to vote, as well as changes in the law on landownership
and female inheritance had already threatened traditional hierarchies by the 1970s
(Saifullah Khan 1979). Shaw noted more recent developments in the sub-continent
similar to those taking place amongst migrant'communities in Britain: changes in female
education and employment, and a greater choice in marriage, were ‘parallel processes

already underway among certain sections of the population in Pakistan’ (Shaw 1997:
152).

ii. Extended families and households

Under this heading | shall look at extended families and households, the influence of kin
networks, and the role played by purdah. Whilst not constituting a structure as such,

purdah has a highly significant role in structuring family and social relationships in Islamic
contexts.

One difference between South Asian families and those in the British population as a
whole is the prevalence in the former of extended families in a range of forms. According
to national data, both East African Asian and Pakistani families are two to three times as
likely to live in complex households (that is, with more than one adult generation
represented) than white families, with grandparents or other adult relatives sharing the
home of a couple and their children (Berthoud and Beishon 1997). Traditionally parents
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from these groups would expect to follow a patrilocal pattern, and to live with and be
looked after by their eldest son and his wife, or at least to receive financial support from
them. This pattern did not usually apply to daughters who were seen as becoming part
of their husband'’s family support network after marriage (Ahmad 1996). However
multigenerational joint households of this type were declining in numbers in the British
context (Kathane 2000)." One reason was the dearth of suitable housing: Gardner
(1998) found that many elderly Bangladeshis in East London were living on their own
because their adult children’s homes were simply too small to accommodate elderly
parents. Another material factor was the availability of state benefits, which made
family interdependence of a traditional kind less necessary (Bose 2000). Many young
Pakistani origin couples were in a position which would formerly have been unusual, that
of having to set up a home themselves rather than move into an established one with
parents or parents-in-law (Shaw 1997).

The decline in extended family households was seen as a loss by some who cited this
as evidence of low levels of commitment to family life and of the negative impact of
western influences (Wilkinson 1988). A study of depression amongst Asian women
identified lack of availability of family support as a factor contributing to mental illness
(Fenton and Sadiq 1993). More recently, Shaw (1997) suggested that the situation had
changed markedly since the early days of family reunion; family members often lived
close to one another even if they were not in a single household. ‘Unlike earlier isolation,
(women) may now have mother- and sisters-in-law, their own mother and sisters, and
often relatives from the same village or area in Pakistan’ (1997: 145). Attitudes to joint
households were in any case not uniformly positive: families were capable of providing
support but also of being sources of stress (Saifullah Khan 1979). The view that the
older migrant generation had a universal preference for extended family households and
the younger generation for nuclear ones was refuted by Stopes-Roe and Cochrane
(1991). In a study of South Asian parents and adult children, they found a majority in
the younger generation preferred living in a nuclear family household, but so did one-third
of their fathers and 40% of their mothers, although the vast majority in both generations
upheld the concept of the extended family as an ideal. Ahmad’s (1996) study supported
this view; he asserted that the reality of extended family life was not always as
comfortable as the harmonious stereotype suggested, singling out in particular
relationships between mothers-in-law and daughters-in-law as legendary in their
potential for conflict.

Household composition was not the only criterion by which the extent of change in
family arrangements might be assessed; people might live as nuclear families but
behave as joint ones in relation to pooling money and resources and undertaking
reciprocal responsibilities, just as joint families might live together but behave
autonomously with regard to resources (Anwar 1979). People might act as joint families
even If they lived in different continents, being involved in transnational exchanges of
communication, resources and personnel (Vertovec 2000). Other studies suggested

" The traditional rural Punjabi extended family in a strict sense was also becoming less
common in the Punjab itself (Ballard 1990).
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that traditional attitudes concerning the value of the family, mutual support and
obligations were maintained but with the immediate family replacing the extended one
(Ahmad 1996; Anwar 1996).

The move away from traditional joint family living arrangements undermined the control of
elders over younger family members. For example, young married women living only
with their husbands had more autonomy than would have been the case had they lived
with the husband's parents. Summerfield (1993) described how the traditional ability of
older women to gain from their own age-related hierarchical positions might be
undermined by migration; some Bengali mothers-in-law wished their sons to bring
‘properly submissive’ girls from Bangladesh as brides so that they could do the
housework and allow the mothers-in-law to retire, and feared that young women brought
up in Britain might not be so amenable. As seen above, Stopes-Roe and Cochrane
(1991) found that there was more support for joint households in theory than in practice
in both first and second generations, and also that there was a marked gender difference.
More than two-thirds of the younger women preferred a nuclear family arrangement,
whilst two-thirds of the young men expressed a preference for the extended family. It
may seem self-evident that women would be more favourably disposed than men to
cultural changes which gave them more autohomy, but the finding is interesting in that it
llustrates a cleavage of views on family life where the dividing factor was gender rather
than culture or religion.

In summary, patterns of extended family living continue even though extended
households have declined. These broader networks of relationships form part of the

context in which many South Asian migrant families are bringing up a third generation in
Britain.

iili. Kin networks

One structural feature specific to Pakistani families is that of biraderi. A flexibly defined
grouping, this might consist of a person’s closest relatives living locally, or all other
relatives in Britain and Pakistan, or all caste members; the key features are patrilineal
descent and ties between contemporaries (reinforced by intermarriage), with the latter
being more important in practice (Shaw 1988). Such networks are not unique to
Pakistani Muslims, but they do seem to be a particularly important phenomenon amongst
families in north-west Pakistan. Jeffery pointed out that ‘migration does not necessarily
detach the migrant from his family ties and obligations to kin in Pakistan’ (1971: 101).
Indeed the fulfilment of such obligations is a defining factor which helped to characterize
such families as transnational ones. In a migration context, kinship networks providing
mutual help and support may be more important to working class than to middle class
families, whose members may have easier access to institutions such as banks, and
who are also more likely to move out of areas of Pakistani residential concentration and
away from kin (Ahmad 1996).

Normative expectations about biraderi endogamy were reflected in the widespread
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practice of cousin marriage, prohibited to Hindus and Sikhs but favoured in many Middle
Eastern and South Asian Muslim societies. Arranged marriage within the biraderi
sustains the latter as a kinship group, and is part of the system of reciprocal obligation
and mutuality expressed through gift exchange or lena-dena (Shaw 1988; see also
Werbner 1990). Cousin marriage appeared to have become more rather than less
common following migration amongst some Pakistani groups (Shaw 2000a). Shaw
suggested three possible reasons for this trend: firstly, the difficulty of migrating from
Pakistan to Britain in any other way, secondly, the repayment of obligations, and finally,
the desire to maintain strong ties with Pakistan. The majority of parents in Basit's (1996)
study wanted their daughters to marry kin; cousin marriage was described as having
advantages of security and protection for a woman because there would be much more
prior knowledge about the family than was the case with marriage to non-Kkin. '

During the period of research the issue of spousal choice amongst Pakistani families in
Britain was given much media coverage, through a focus on forced marriage (as distinct
from arranged marriage), and the regular awareness in the communities concerned of
young people who had ‘done a runner’ to avoid marrying the partner of their parents’
choice (Yaqub 1999); in 2001 a House of Lords working party was set up to examine
the issue. Parents whose children had grown up in Britain saw the benefits of an
injection of heritage language and culture into the new family (Bose 2000), but were
themselves becoming more aware of the increased chance that such marriages might end
in divorce. This was not a phenomenon attributable solely to transcontinental migration;
the opposition of young people to their parents’ wishes was by no means an issue
confined to Muslims living in the west. A study of Muslim family law documented cases
of this kind in Pakistan (Pearl and Menski 1998).

In Basit’s (1997b) study, the parents and daughters were aware of a girl’s right to refuse
a potential marriage partner. However this could be interpreted in different ways;
Stopes-Roe and Cochrane found that 25% of young people in their study thought they
had had no choice over the question of their marriage partners, whereas their parents
believed they had given them such a choice (1991: 32). Shaw (1988) suggested that
for these young people both in Britain and in Pakistan the loss of choice was to some
extent offset by a sense of fulfilling their role in family, biraderi and community, because
individuality was not prized in the same way as it is in western society.

In summary, an important aspect of kinship for Pakistani families was the biraderi
network and the increased prevalence of cousin marriage in the second generation. This
resulted in the strengthening of relationships between family members in Britain and their
relatives in Pakistan instead of the decrease and decline of such relationships that might
have been expected.

iv. Purdah

As noted above, purdah is not a structure in itself but has a structuring impact on the
way relationships are conducted both within and outside a Muslim home. Purdahis a
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central concept in the regulation of relations between the sexes in most traditional Islamic
societies. It was never an exclusively Islamic phenomenon, having also been a feature
of Hindu society in northern India, for example, but has been strongly associated with
Islam (Ahmad 1976; Jeffery 1979). Its absolute form involves the physical and social
separation of women from men after puberty, apart from those with whom they had a
close relationship by blood or marriage. Men traditionally took care of the public
dimensions of family life, and women the domestic ones. Apologists for purdah
sometimes present it as a system in which men and women have separate but equally
important spheres of activity (Abd al Ati 1977; Helms 1995). Against this it has been
argued that the system is an assymetrical one because in terms of Islamic law men have
responsibility overall, and have control over the physical movement of women beyond
the household (Ramazanoglu 1986). On the other hand some scholars have pointed
out that whilst the requirements of purdah bear down heavily on women in theory, there
has always been a divergence between the theoretical and legal perspective on one
hand and the lived reality of Islamic societies on the other."

The rationale for purdah is that whilst sex is viewed positively in Islam as a blessing
between husband and wife, it is strongly condemned outside marriage (Abd al Ati 1977).
In all cases it is the formal and legal structure of marriage alone which sanctions sexual
relations within a framework of clearly delineated rights and responsibilities.” Purdah is
presented as necessary because of the belief that men are weak and easily succumb to
sexual temptation. It is therefore the duty of women not to tempt them and when women
go outside their own homes they should dress and behave in such a way as to avoid
attracting men (Jeffery 1979). Observance of purdah was traditionally far more
characteristic of the wealthier strata of society whose members could afford to support
economically inactive female family members (Ahmad 1973). Strict observance of
purdah has been associated with upward mobility (including caste mobility in some
societies) In terms of both socio-economic status and respectability; this is sometimes
referred to by anthropologists as ‘ashrafization’.*

The interpretation of purdah in South Asian origin Muslim families was affected by
migration to Britain. The association with respectability, together with fears about the
potentially corrupting influence of Western sexual mores, led some scholars to conclude
that women were expected to observe purdah more strictly in Britain than in Pakistan
(Saifullah Khan 1979; Bose 2000). On the other hand, general conditions of life in Britain

2 A collection of studies on Muslim family life in a range of contexts in India bore out the
great diversity of interpretation even within one country (Ahmad 1976).

® Canonically in Islam there is some latitude in sexual relations, mostly for men, in
allowing up to four wives provided they can be treated equally, and in Shi’a Islam,
sanction for the practice of muta’ (temporary marriage); neither polygamy nor muta’ find
large numbers of supporters in modern Islamic circles. See Nagar (2000) on the
reintroduction of muta’ in Dar es Salaam, Pearl and Menski (1998) on the decline in
support for polygamy, and Roald (2000) on the diversity of interpretation of traditions as
regards polygamy amongst Muslims living in the west.

“The term is derived from the word ashraf - ‘respectable’. Shaw (2000a) gives an
lluminating discussion of this concept in ‘Kinship and Continuity’, Chapter 4.
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as regards housing, shopping, the universal requirement for children to attend school and
so on, all militated against the continuation of a lifestyle rooted in very different material
circumstances. There were also many families for whom economic exigencies meant that
women as well as men had to undertake paid work. This has often been a factor in the
interpretation of the purdah ideal. For studies of South Asian contexts where purdah
was maodified or disregarded, see Ahmad (1976), Jacobson (1976); for an example of
strict observance related to Islamic status, see Jeffery (1979). For Muslim societies more
broadly, see el Solh and Mabro (1994), and for a range of interpretations amongst
educated Muslim migrants and converts in Europe, see Roald (2000). A recent example
in a U.S. context is discussed by Goldwasser (2000), who compared poor Ethiopian
refugees with prosperous professional Pakistani migrants, and concluded that economic
factors played a strong part in determining the extent to which Muslims in the west were
able to carry out religious requirements.

Summerfield (1993) argued that the intention behind purdah was maintained in a different
way through female circumcision. In a study of women from Somali and Bangladeshi
backgrounds in East London, she found that whilst Bangladeshi women were unlikely to
work outside the home, the Somali women were much more likely to participate in public
life and activity, and she attributed this to the fact that they had undergone radical
circumcision as young girls and their sexuality was seen as ‘under control’.

In Britain, women contracting marriages with men they wished to bring over to the UK
from the sub-continent had to prove to immigration authorities that they could afford to
_support them, so families which might have preferred to keep young women at home
were obliged to consent to their taking on paid employment (Lewis 1994a).
Nevertheless, types of employment sought by them often reflect purdah considerations
(Basit 1997a). The relevance of the question of purdah to this study is that as far as the
nurture of the young is concerned, and diversity notwithstanding, it probably constitutes
the single greatest difference between young Muslims and their non-Muslim peers in
terms of expectations about behaviour and relationships outside the family circle.

VI. Cultural values and attitudes

I. South Asian family lives

A further contrast between the experience of South Asian Muslim children and their white
British peers lay in the expectations people had about relationships within the family.
As seen above, for the former, the family was likely to constitute a wide-ranging web of
relationships with people to whom they were related by birth or marriage, and which
involved reciprocal expectations which children would see in operation from an early age
and would learn to emulate (Lau 2000). An extended family might include a child or
young person’s wider kin including, for many, a network of relationships in different parts
of Britain and the Indian subcontinent and across the world. In general their white British
classmates would by contrast be growing up in settings where family relationships were
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much more limited numerically and were negotiated individually rather than forming part of
a clearly recognized set of social expectations (Finch and Mason 1993).

This difference was not only a question of sheer numbers of relatives, but also of
attitudes and values. One study distinguished ‘Asian’ from ‘western’ families on three
counts: the primacy of family over individual (illustrated for example in the expectation
that people would sacrifice their own personal advancement to fulfil their family
responsibilities), the greater part religion played in the lives of Asian families, and the
normative practice of arranged marriage (Ghuman 1993). Another study recognized
diversity but saw underlying contrasts between indigenous British socialization of
children and that of Asian families. It suggested that in the former case the aim was to
bring up children to be independent, self-motivated, self-reliant adults, whereas for Asian
families it was to produce adults who would cooperate with, strengthen and live within
the group (Stopes-Roe and Cochrane 1991). Lau (2000) also stressed the issue of
family dynamics, including an emphasis on connectedness, as opposed to separation,
as a common psychological dimension. These attitudes and goals were shared by
Sikhs and Hindus as well as Muslim families (Stopes-Roe and Cochrane 1991; Basit
1997a; Nesbitt 2000). Nesbitt’s (1993) research on Hindu children pointed to the large
amount of time families spend socializing with kin, and to the hierarchical nature of the
family, including gender aspects of this.

Knott (1991) raised questions about the possibility of less visible effects on the lives of
South Asian families which might result from transnational migration and the concomitant
decline in the number of multigenerational households. For example in the subcontinent
grandparents and other relatives would be on hand to tell stories, give explanations and
answer questions; traditions were reaffirmed by repetition rather than being constantly
challenged. Another change Knott identified was the possible effect of parents being out
at work, with a consequent likely reduction in time people were able to spend together
as families. The first issue was however of gradually diminishing concern given the

Increasing number of children who had grandparents in Britain rather than Pakistan (Basit
1997a).

Ii. Hierarchical relationships

Another feature commonly ascribed to South Asian family relationships was the
tendency for them to be markedly hierarchical in relation to both age and gender
(Saifullah Khan 1979; Werbner 1981; Stopes-Roe and Cochrane 1991; Ghuman 1993;
Shaw 1997; Basit 1997b; Bhatti 1999; Husain and O’Brien 1999; Kathane 2000; el Hadi
2000). Culture and tradition support such hierarchies regardless of the religious
background of families, but religion has been used to endorse age and gender
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hierarchies in specific ways.” The hierarchical structure of family life, including respect
for elders and their authority, continued to have a strong effect on the ethos of family life,
migration notwithstanding (Kathane 2000; Shaw 2000a). | shall consider first the
concept of hierarchy related to age, then how it applies in the case of gender.

In a study of traditional values and the family life cycle, Lau illustrated how children were
socialized into an understanding of patterns and expectations.

‘Through regular participation in family rituals such as meals, outings, festivals,
religious events, the child learns its place in the kinship system and the rules
governing relationships and expected behaviour. For example, in a well-functioning
South Asian extended family, the young child will have grown up noticing that
respect for the grandparents will be shown not only by terms of address, but also
by the fact that one often waits for the grandparents to be seated before the meal
begins, and that as the elders they have an assumed right to the choicest pieces of
food.’ (Lau 2000: 37)

Aslan children were seen as having more respect for parents than white children did
(Anwar 1998). There did not seem to be a significant decline in standards of deference
expected from the younger generation of South Asians (Stopes-Roe and Cochrane
1991). Children’s respectful behaviour was sometimes misinterpreted by those not
accustomed to it. For instance, school teachers sometimes saw Asian children’s
unwillingness to question them as denoting a lack of interest or intelligence, rather than a
respect for their authority (Parker-denkins 1895).

This observance of traditional codes of deference by the young towards the old had
nevertheless been to some extent structurally undermined by migration. For example in
some families roles were reversed if mothers or fathers had little knowledge of English.
‘Some parents became dependent on their children for translation, not only in the latter’s
schools but in medical situations or in dealing with officials where adult interpreters were
not provided by institutions. This gave children a power and authority they would
never have held in the past (Saifullah Khan 1979; Ahmad 1996; Bhatti 1999).

On most questions, however, there was little evidence in the research literature that
conflict between the generations was widespread. Brah (1996) argued that there was
no more dissension amongst her South Asian origin informants than was usual between
teenagers and their parents in British society as a whole, and further, that
Intergenerational difference did not always amount to conflict. Two other studies also
found high levels of harmony between parents and their adolescent children (Stopes-

** Hierarchical principles have traditionally been expressed through social stratification in
Indian society generally. Social stratification along caste lines is also a key element in
some contexts in subcontinental Islam, notwithstanding the theoretical equality of
believers within the faith. Caste does not come within the scope of the present study,
but for caste and Mirpuri Pakistanis see Shaw 2000a, and for Muslims in India, Ahmad
1973. Ballard (1994) argued that practices such as caste distinctions might be shared
across religious boundaries by members of a regional group such as Punjabis, even
when such distinctions were theoretically opposed by religious teachings.
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Roe and Cochrane 1991; Basit 1997b).

Ethnographic studies of family life in traditional Punjabi settings have emphasized the
strength of patriarchal tradition, and the extent to which this continued to shape
expectations about family relationships amongst migrant communities (Eglar 1960;
Jeftery 1971; Saifullah Khan 1979; Shaw 1988, 1997, 2000a; Ballard 1990). Women’s
and men’s social worlds amongst rural Punjabi Muslims were separated to a large
extent.” Relationships between spouses were not expected to involve close
companionship (Eglar 1960, Shaw 1988). Shaw (2000a) delineated status relations
within the traditional Punjabi family structure, in which a bride had the lowest status and
this slowly increased after she had children, particularly if they were boys.

Patriarchal families, governed in theory by an ideology of submissiveness and
obedience for women and authority for men, were the norm to a greater or lesser extent
for people across the range of religious groups and social classes. Respect for age was
combined with respect for men, so that the arbiter in family decision making was
generally the eldest male member (Shaw 1988). Western feminists have been accused
of pathologising the Asian family and of blaming it for enforcing a restricted and damaging
life on women (Brah and Minhas 1985). It was not only western feminists who took this
view; Sharma (2000) interpreted statistics on rates of self-harm, depression and suicide
as indicative of the levels of stress for girls and young women in British Asian families.
Another reflection of this gender hierarchy had been the strong traditional preference for

the birth of sons and the consequent undervaluing of daughters, linked to patrilineality
(Shaw 2000a).

In summary, hierarchical attitudes were a common feature of social patterns in Asian
families both in the subcontinent and in Britain following migration. The clear traditional
hierarchy in gender terms was not complete in that it was cross-cut by hierarchies of age
‘and social status.

lil. lzzat

Many studies have identified expectations within Asian families about the importance of
family honour and reputation linked particularly to the conduct of women (Wilson 1978;
Bhachu 1985b; Mirza 1989; Raza 1991; Basit 1997b: Haw 1998: Bhatti 1999; Hennink,
Diamond and Cooper 1999). The concept of izzat, the ideal of family honour, reputation
and respectability, was closely linked to the ‘honour and shame’ values of traditional
societies around the Mediterranean and in Western Asia (Ahmad 1996; Shaw 2000a). It
devolved much more saliently on women than on men, and a family’s izzat has
traditionally been judged very much in relation to the conduct of its female members
(Kathane 2000). It was also expressed through the status derived from and maintained
by practices such as lena-dena (ritual gift exchange), by the making of respectable

'* However economic necessity may override purdah considerations and cause the
acceptance of women and men working side by side in certain contexts; see above
section V.iv.
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marriages, and by the reputation for high levels of religious observance (see, for
example, Werbner 1981, Shaw 1988). [zzat was thus not associated solely with the
control of women's sexuality but that was one of its main components, especially in the
western context. According to Mirza (1989) the expectations on religious grounds
amongst Pakistani families would be for high standards of behaviour from both sexes
but the second generation women she interviewed in Bradford felt there was very much
a double standard in practice, and Raza (1991) agreed. For Amrit Wilson, izzat was
sometimes ‘just plain male ego’ (1978: 5).

VII. Islam and family values

I. Gender issues

With the exception of purdah, the broad demographic, structural and attitudinal aspects
of family life outlined above were in many ways common to South Asian families in
Britain irrespective of religion. | shall end Part B of the literature review by giving an
overview of some of the literature on family life within Islam. This focuses in particular on
relationships between husbands and wives; the relationships of parents and children
are discussed in section VIl on religious nurture.

Nearly one third of the Qur'an is devoted to family matters and relationships. Islam
recognises the value of sex, strongly discourages celibacy, advocates marriage and
views it as ‘a divine institution’ (Abd al ‘Ati 1977: 58). This is the case even though
legally marriage is basically a contract, and not sacramental in character (Hewitt 1997).
Some scholars have argued that whilst both men and women have complementary and
reciprocal rights-and duties within marriage, relations are asymmetrical because men are
seen as having overall control and responsibility (Jeffery 1979; Dahl 1997). The
injunctions of Qur'an and hadith, which Muslim apologists have defended as improving
the position of women in the context of seventh century Arabia, have often been
interpreted to women’s disadvantage in later Islamic law according to Pearl and Menski
(1998), who drew attention to the wide diversity of interpretation in terms of sectarian
division, schools of law and regional variation. In many instances however there has
been a divergence between the ‘idealistic principles of the Qur'an’ and the reality of
everyday life (el Hadi 2000: 185). Some scholars argue that cultural traditions of
patriarchy which predated conversion to the faith were endorsed by Islam (Abd al Ati
1977, el Droubie 1996). Muslim feminists and other researchers have pointed to the
range of possible interpretations, and to the importance of not over-emphasizing the role
of Islam in maintaining oppressive cultural traditions (see, for example, el-Hadi 2000 for a
summary of feminist arguments by el-Saadawi, Kabbani and Ahmed. See also Mernissi
1987; Mumtaz and Shaheed 1987; Mirza 1989; Basit 1997a, 1997b; Shaheed 1999;
Bose 2000; Roald 2000). Another study suggested that Muslim women did not perceive
tamily ties and kinship as a hindrance to their lives, and often resented the western
construction of ‘the problem’ as a religious one. The authors highlighted the contested
nature of Islamic tradition: modermist Muslim feminists ‘hear the ethical, egalitarian voice of
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Islam’ rather than ‘the legalistic establishment version’ (el Solh and Mabro 1994: 17).

As seen above, hierarchical patterns of relationships were culturally normative in South
Asian families irrespective of religious background; in the case of Pakistani and East
African Asian Muslim families these were given added sanction by religion, so that
patriarchal attitudes were particularly marked. Nevertheless, traditional Muslim male roles
had been undermined by the power shift associated with migration; some men were
disempowered through unemployment and a consequent weakening of their male
authority (Husain and O’Brien 1999)." Women had in many ways more to gain than
men from the trend towards change in gender relations, and were more positive towards
it than were men and boys (Ghuman 1993). The painful position in which some men
found themselves generated tensions and sometimes overt conflict. Ali disparaged the
attitudes of some Pakistani men in northern England and what she saw as their
‘apparent obsession with the social control of women and girls’ (1992: 113). Two further
studies found girls resenting the authority their brothers tried to exert over them (Sharif
1985; el Hadi 2000). However Ahmad (1996) stressed the existence of differences
between working and middle class Pakistani families. Raza (1991) suggested that
Pakistanis (both in their home country and latterly in Britain) had used religious
arguments to legitimize a particular patriarchal order which was not intrinsic to Islam. In a
poweriully argued critique of socio-economic explanations of male violence, Macey
(1999) pointed to the use of Islam as a resource in the oppression and control of
Pakistani women in Bradford. Basit, on the other hand, believed the negative aspects
of patriarchy were over-emphasized:

‘Respectfulness is seen as shyness or submissiveness, protectiveness is viewed
as oppression, and modesty is construed as traditionalism. Patriarchy is only
perceived in negative terms as despotism, and its loving, supportive and guiding role
Is underestimated’ (Basit 1997b: 163).

The impact of migration on traditional interpretations of gender roles was less than the
impact of modernity. Trends towards greater equality in gender relations and in
participation in public life were not purely a function of migration to the west (nor of
Internal migration from village to city in Pakistan), but were also evident amongst those
living in other predominantly Muslim states. Some factors contributing to this change
Included such features of modern society as the spread of mass education, the
participation of women in paid work outside the home, the greater degree of choice in
marriage and the influence of the mass media (see Dahl 1997 for discussion of Egypt,
Shaw 1988 and 2000a for Pakistan, Kabeer 1994 for Bangladesh). On the other hand
Mumtaz and Shaheed (1987) chronicled the process through which the issue of
women's rights, assumed as a natural corollary of modernization by Jinnah at the time of
Pakistani independence, became a contested and politicized question in subsequent
decades. One example of change which was influenced by migration specifically as
well as modern life in general comes in Nagar’s work (2000) on the Khoja Shi'a

7 This was not always the case. For example, one study of Palestinians in Berlin found
that men’s loss of status and occupation had led to increased rather than decreased male
control of women’s lives (Abdurrahman 1993).
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Ithna’asheri community in Tanzania, where women campaigned for increased
participation in the community’s affairs as a result of awareness that KSI women’s

organizations In the west had a more substantial role.

In summary, the family has been and remains a core social institution within Islam.
However in recent years a number of factors including the impact of both modernity and
migration have led Muslims, especially but not exclusively women, to reinterpret
traditional patriarchal attitudes within an Islamic framework.

it. Religion and culture: Islamic dress

Such controversies within and outside Islam as to how doctrines about family life and
gender relations should be interpreted were linked to a separate but related debate
about the extent to which a distinction could be made between religion and culture. This
has already been introduced as a theme in section lll.i above, but Islamic dress will be
discussed here as a case which exemplifies some of the salient issues in a family life
context.

Young Pakistani Muslims in Britain have often characterized their parents as being
unaware as to whether the practices they expected their children to follow were religious
requirements of Islam or cultural traditions from the subcontinent (Akhtar 1993; Jacobson
1997b). Several studies of Asian Muslim women in Britain identified a greater emphasis
on the wearing of traditional dress amongst poorer working class families than amongst
middle class ones (Afshar 1989a; Currah 1995; Dwyer 1997). For some families,
according to Afshar, the willingness of daughters to wear traditional Punjabi shalwar
kameez was seen as an indicator of their moral worth, with far more importance attached
to it than any more ‘religious’ as opposed to ‘cultural’ aspect of Islamic practice (Afshar
1989a; Jacobson 1997b). Dwyer (1997) explored the way some young women of
Pakistani background deployed arguments based on the teachings of Islam to justify
their adoption of loose and modest versions of western dress rather than the shalwar
kameez favoured by their parents. Such readiness to use Islamic arguments as a
resource In this way was itself a product of modern education (Shaw 2000a).

However this was not a simple playing out of ‘traditional’ versus ‘modernist’
perspectives. A complicating factor was the role that hijab had acquired as a badge of
self-identity; self-consciousness about this latter was itself a feature of modernity.” For
centuries a taken-for-granted element of Islamic dress, it came to be seen as a symbol of
the stultifying hand of tradition that had to be abandoned if women were to take their
place alongside men in the modern world (Kabbani 1989). In the anti-colonial and later
anti-western struggles for political and cultural independence, many Muslim women
whose mothers had long since stopped covering their heads in public, reaffirmed their

'* Roald (2001) explores in some detail the injunctions in Qur'an and hadith on women’s
dress and the diversity of interpretations of these in the present-day western context.
She also discusses the regional variants in terminology for different elements of Islamic
dress. In this thesis | use the term ‘hijab’ as it was used by my informants to signify the
head-covering of whatever type worn by them as Muslim women.
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religious (and sometimes political) identity by wearing hijab (Ruthven 2000). Amongst
Khoja Shi’a Ithna’asheri Muslim women in Dar es Salaam, the impact of visiting
preachers from Iran in 1982 was such that 600 women were said to have ‘embraced
hijab’ in the course of a single week (Nagar 2000: 673). Similar transformations took
place to some extent in urban contexts all over the Islamic world during the last quarter of
the twentieth century and were associated with the rise of Islamism as an ideological
force opposed to the perceived defects of both communism in the east and capitalism in
the west.” Thus a woman'’s action in covering her head might mean different things
according to context; as Ramazanoglu (1986) pointed out, hijab-wearing might be
assertive in the context of the Iranian opposition to the Shah and his regime, but
oppressive when imposed on the same women by post-revolutionary clerics.

Religion, culture and family life: a summary

Considerable change has taken place in the late twentieth century in family
demography, structures and attitudes amongst both South Asian Muslim migrant families
and amongst Muslims more generally. Modernity in both cases, and migration in the
case of families in Britain, has meant that the social patterns which framed the lives of
pioneer migrants were less likely to be maintained in the lives of the second and third
generations. Some of the key changes were as follows. In terms of household size and
composition, family and household size were declining, but extended family living was
maintained to some extent in spite of this. The number of mothers in the workplace was
Increasing. There had been a ‘reworking’ of arranged marriage amongst some South
Asians, including the KSI but not the Pakistani community. Marriages were
characteristically postponed to a later age. Many of these trends were observable in
Pakistan as well as in Britain.

As far as the religious influence of Islam was concerned, a sense of hierarchy was
particularly marked in Muslim families. There was some change in interpretations of
purdah, most visibly in the increased wearing of hijab as a projector of Islamic identity. -
There had also been considerable change even across a single generation in attitudes
towards the education and employment of girls and women; these changes had
consequences for family relationships. Migration had not undermined the centrality of the
family in the lives of South Asian Muslims; if anything it had enhanced it.

A kej} difference between Pakistani and East African families related to marriage patterns.
For the former, arranged cousin marriage combined with the importance of biraderi meant
that the interests of the group continued to be put before those of the individual in many
instances.

' The designation ‘Islamism’ came increasingly to replace the term ‘Islamic
fundamentalism’ during the 1990s. Sayyid, in a detailed discussion of the semantic
assoclations of these terms, rejects ‘fundamentalism’, asserting that such a concept can
only operate within the discourse of the liberal-secularist Enlightenment world-view. He
suggests as a definition of ‘Islamist’, ‘someone who places her or his Muslim identity at
the centre of her or his political practice’ (Sayyid 1997:17).
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Part C: Nurture and education

VIll. Religious nurture

I. South Asian families in Britain and religious nurture

As seen above, migrants to Britain with origins in the Indian subcontinent were
Influenced by broad cultural, specific regional and universal religious criteria in terms of
their values, attitudes and priorities in the context of family life. A question which then
arises is that of how far South Asian Muslim parents who have themselves grown up in
the west aspire to transmit the beliefs and practices of Islam to their third generation
children. Religion has continued to be of great significance to South Asian migrant
families generally, not least in terms of self-identification (Modood, Berthoud et al., 1997).
This was found to be particularly marked amongst Muslims. In response to the question,
‘Religion is very important to how | live my life’, 74% of Muslims, 46% of Sikhs and 43%
of Hindus gave an affirmative reply (Anwar 1998, 121 ).®

Section VIl of this literature review considers first some literature on South Asian
religious nurture. As seen above, some research has been done on child-rearing and
socialization amongst South Asian families generally, but without a focus on religion in
particular. Other studies explore the experience of children and adolescents growing up
In the west, particularly with reference to identity, but there has been a dearth of work on
the experience of parents. There is little research on the issue of religious nurture
amongst Muslims in Britain, but a number of studies on the religious nurture of Hindu and
Sikh children are illuminating because of the issues they raise and the experiences they
describe (Drury 1991, Nesbitt 1993, 1997, 1998b; Jackson and Nesbitt 1993; Hadwen
1994). Most of these studies address a similar question to the one which is at the core
of this thesis, about the transmission of religious and cultural beliefs and practices, but
do so from the perspectives of children rather than parents. |

Jackson and Nesbitt’s (1993) study of Hindu children growing up in Britain reviewed
some of the contrasts for Hindu children between life in India and in the west. In India
religious nurture tends to take place informally through the home, temple, worship and
festivals, street processions and religious dramas, symbols, concepts and rituals which
pervade everyday life. In Britain not only are some of these avenues of learning
absent, but non-Hindu influences are present - school, media, peer groups - and may
be hostile to the Hindu way of life; celebrations are more formalized with organized
cultural programmes at places of worship which provide opportunities for the

® This compared with only 11% of people identifying themselves as ‘Church of
England’ who answered positively. One problem about the question is that it does not
address the issue of how people interpret ‘religion’; as seen throughout this study, many
older Pakistanis used the term to mean their broad values which outsiders might describe
as ‘culture’ rather than ‘religion’.
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transmission of culture. The general conclusion was that Hinduism in Britain for the
children concerned was becoming more a discrete area of experience rather than a whole
way of life.

Three studies of Sikh children and young people drew attention to further issues.

Drury’s (1991) study of young Sikh women of the second generation in Nottingham
found quite strong adherence to certain religious requirements. However fewer than one-
third had received formal religious education at the temple or from their parents, and a
further one-third described themselves as being very ignorant. This suggested that their
parents had had clear expectations about religious practices but many had not
communicated the knowledge and understanding which would have allowed such
practices to make sense to their daughters. Hadwen’s (1994) work on Sikh religious
nurture in Bradford suggested that at least a few gurdwaras had come to realise that the
kind of provision needed for Sikh youngsters in Britain was very different from what had
been provided in the Punjab. Nesbitt (1997) explored a further issue, the tension
between normative orthodoxy and ‘popular’ religion and the interaction between the two,
as exemplified in the experience of Sikh children. Another study by the same scholar
makes two central points: firstly, that nurture consists not only of formal instruction but of
‘an infinity of individual decisions by the children and their elders’ (Nesbitt 2000: 254).
She also pointed out that the distinction between the social and the religious was '
meaningless to Sikhs, at least until they were influenced by western culture and

education; Nesbitt therefore treats informal nurture as indivisible from Punjabi culture, a
point | shall return to below.

Dosanjh and Ghuman (1996) corroborated the greater emphasis on religion amongst
Muslims found by Anwar (see above); although parents from all three religions said they
wanted to hand on beliefs and values to their children, formal religious nurture was less
widespread amongst Sikh and Hindu families than Muslim ones. This supported the
earlier finding by Ghuman (1993) that Muslim children were more knowledgeable about

their faiths than young Sikhs or Hindus, and he attributed this in part to greater parental
effort.

Il. Muslim parenting

As noted above, there has been a dearth of research on Muslim parenting in practice,
particularly in a migration and minority context. A few studies have included it as a partial
focus. Clearly the degree to which parents were themselves devout and practising or
nominal Muslims would influence the level of concern over their children’s religious and
moral welfare. According to Abd al Ati (1977), the traditional requirement of parents was
that they should ensure that their offspring started to practise salat at the age of seven,

did so consistently by the age of ten and at puberty become responsible for their own
actions.

FFor some parents economic considerations took precedence over religious ones. In
Bhatti’'s (1999) study almost half the Pakistani and Bangladeshi mothers spontaneously
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raised the issue of dowries for their daughters as a major source of concern and wortry.
However many also felt as a pressure the difficulty of trying to transmit Islamic beliefs
and practices to the younger generation in a western context. Lack of knowledge limited
the ability of some parents to bring their children up as Muslims. Ipgrave (1996) found
some who felt their children knew more about the religion than they did themselves,
giving the example of a couple who bought weekly tickets for the National Lottery until
their children told them that gambling was unlslamic. Woodward’s study of young
(mainly Pakistani) Muslims in Birmingham found that ‘the morality of Islam they pick up as
they go along’ (Woodward 1996: 159). The children were taught formal aspects of
practice and belief such as how to perform the ritual prayer and to recite the Quran, but
were expected to internalize other aspects of values and behaviour by the example of
those around them. This was not easy to achieve, however; in a Muslim majority
context role models could be taken for granted to some extent, but in the west it was
necessary for Islamic norms to be made explicit (Joly 1987). As Barazangi (1991)
pointed out, this was not an issue for Muslims alone, since adherents of all faith traditions
In Britain were now minorities in trying to give children a religious upbringing in a largely
secular society.

Berger and Luckman (1967) drew attention to the emotional dimension of socialization:
without this highly charged motive force, the learning process would be difficult or
iImpossible. Several writers emphasized the need for love and tenderness which they
felt was not always stressed enough in Islamic nurture; this view might have reflected a
western cultural context with more child-centred attitudes (Currah 1995; Beshir and
Beshir 1998). Sahin (1996) argued in his study of Islamic faith development that
traditional teaching methods were ineffective in terms of generating a balanced and
rounded Muslim personality. For such effective nurture to take place, according to
Currah (1995), it was vital for parents to practise what they preached, and to be fully
conversant with Islam and its teachings themselves. Other writers presented a .
pessimistic view of parents’ capabilities, arguing that many of them had too little time to
be able to attend to their children’s Islamic nurture effectively, and equally, that many had
too little knowledge of Islam themselves to educate their children in the religion into which
they were born (Raza 1991; Akhtar 1993).

- Nearly all the studies cited above had as their focus either the overall aims of Islamic
nurture, or attitudes to and concerns about this, but there was very little exploration of
what parents actually did. This lack of ethnographic material gives particular significance
to some indirect insight provided by books on Islamic approaches to parenting. Issues
associated with bringing up children as Muslims in an ‘alien cultural milieu’, to use the
evocative phrase of Burghart (1987), are highlighted in three parenting manuals, written
in English, for the use of Muslim parents in the west. These books reflect different
Muslim perspectives, but all aim to provide guidance for young parents living in Muslim
minority contexts, particularly those without older family members to support them in
raising their children.

The first represents a traditionalist approach, as reflected in its title, ‘Muslim Parents:
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Their Rights and Duties’ (Husain 1999). Published in Delhi and on sale in the bookshop
of the East London Mosque, it is an English translation of a book first issued in 1979, and
was not written exclusively for a transcontinental migration context; it attacks ‘western
family values’ but assumes these are a threat in the subcontinent, through the influence
of television and other mass media, as well as for people of Asian origin living in the
west. The book consists mainly of collections of hadiths on topics related to the
upbringing of children, starting off with what parents have a right to expect from their
children in terms of obedience, respect, service and support, followed by teachings on
the value of children, their sustenance and care, the treatment of daughters, the
iImportance of expressing love towards children, the provision of education and training
and the teaching of religious duties. There are also insights and exhortations which might
be found in parenting manuals of any type, Muslim or not, and which might simply be
seen as sound child-rearing advice in any context.?* The book includes examples which
connect the traditional teachings with the modern world context; for example breast
teeding is advocated on Islamic grounds but the argument is supported with
corroborative reference to western scientific research findings on its benefits. Husain
also stresses that whilst [slam is not opposed to the cultivation of material success and
prosperity, parents should never allow ambitions for their children in this respect to
detract from the inculcation of Islamic moral and ethical standards.

This book does not address the practical and immediate dilemmas faced by mothers and
fathers whose children are invited to birthday parties of non-Muslim classmates, are
expected to go on school residential trips or want to watch ‘soap operas’ on television.
Husain’s universalistic Islamic approach to religious nurture would be equally valid for
Muslim parents living anywhere in the world, but by the same token does not address
specifically the particular situation of those in Britain or the west at the end of the
twentieth/start of the twenty-first centuries.

‘The second manual, by contrast, addresses itself directly to Muslim parents in Britain
and contains reference to specifically British phenomena such as the nature of the
education system and the problems that might be encountered in relation to it. Entitled
‘The Muslim Parents’ Handbook: What Every Muslim Parent Should Know’, Shabbir
Akhtar’'s book has on its front cover a picture of a Muslim girl looking at the blackboard
menu for her school dinner, which appears to give a choice between pork pie, ham
salad, gammon steak and black pudding (Akhtar 1993). This book was published by
the Islamia Schools Trust and the author was himself a parent bringing up four children in
Britain. His basic thesis was that the religious needs of Muslim children were not
adequately recognized in state schools, and that many Muslim parents had neglected
their responsibilities for the Islamic education of their offspring. His solution was for
parents to become active in their children’s schools by exploring ways of harmonizing
statutory requirements and Islamic needs (e.g. requesting permission for children to wear
modest dress for PE lessons), by offering themselves as school governors and by
lobbying local authorities and members of parliament to ensure Muslim needs were met

2 See, for example, Brazelton and Greenspan (2000) as a recent example which
focuses on the broader social and moral needs of children as well as their physical and
psychological ones.
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more effectively. Akhtar argued strongly in favour of ‘voluntary aided’ Muslim schools as |
a means of resourcing better quality Islamic nurture.”? Such schools would be state
funded, staffed by qualified teachers, be provided with adequate buildings and
equipment, teach the National Curriculum, but be free to do this within the framework of
an Islamic ethos.

Akhtar's emphasis on the need for pressure group politics and campaigning activity
seemed to stem in part from doubts over parental competence. He mentioned the
apathy of some Muslim parents and also the inability of some migrants, imams as well
as lay people, to ‘distinguish between Islam as a universal faith, on the one hand, and
the narrow cultural interpretations of Islam prevalent in the Indian sub-continent’ (1993:
69). For Akhtar, therefore, the campaign for state provision of Islamic nurture through
voluntary aided schools was based on a conviction that neither Muslim parents in the
home, nor immigrant imams in the mosque, could be relied upon to provide an
appropriate Islamic upbringing for children in Britain.®

The third parenting manual took a completely different approach. ‘Meeting the Challenge
of Parenting in the West: an Islamic Perspective' was produced for a North American
market and to some extent reflects the differences in the situation there, both in terms of
North American society and in the make-up of its Muslim population (Beshir and Beshir
1998). The book is directed at parents within an individual family context; there is no
assumption that they will necessarily have a Muslim ‘community’ to interact with, and
there is certainly no expectation of state aid or support for the task of bringing up young
Muslims.

The book starts with basic objectives and principles, followed by a chapter on the
impact of social environment on children:

‘Parents have to realize that the environment that their children face is a completely
different environment from that which they themselves faced when they were
children. This must be taken into consideration in any farbiyah (nurture) plan’
(Beshir and Beshir 1998: 44).*

2 Christian schools since the nineteenth century, and Jewish ones since 1944, had
been able to take on ‘voluntary aided’ status, in which the most of the curriculum is the
same as for maintained schools but the school ethos is determined by the
denominational foundation, as are the character of collective worship and religious
education. Nearly 7000 Anglican, Roman Catholic, Methodist and Jewish schools had

this status nationally by 1998, when the first Muslim schools received state funding
(Jackson 2001).

# To an extent this campaign was successful in that the Labour government elected in
1997 endorsed in principle the establishment of state-funded schools of Musiim ethos on
grounds of equity and also because the perceived popularity of faith-based schools
with parents, particularly in inner-city areas, led to a policy decision to increase
substantially the number of faith-based schools all over the country. The issue
remained controversial, not least because of fears in some quarters that such schools
would be socially divisive (Jackson 2001).

* 'Plan’ is the operative word here, suggesting to parents that they ought to have a
systematic and well thought out approach to children’s nurture.
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The Beshirs suggested finding ‘buddy’ families of people with a similar understanding of
Islam to themselves as a substitute for extended family support if necessary (1998).
They also advocated positive support for children through parents volunteering time for
school activities, sending notes explaining Islamic occasions and events, organizing
camps tor children and young people especially during Christmas and summer holidays,
organizing boys’ and girls’ clubs, holding sleepover parties with other Muslim children,
organizing sports activities and so on. The importance of parents as role-models was
strongly emphasized. The book was liberally illustrated with examples and quotations
from the authors’ own experience.

A long third section set out some case studies of everyday events in the lives of
parents and children, giving an Islamic perspective on the dilemmas and issues
involved. They would be instructive for Muslim families in any cultural setting because
the authors use Islamic principles to address the issues, but the contexts are western
ones. Although this book relies just as much as more traditional manuals on the Qur'an
and the sunnah of the Prophet, it roots all its examples in the everyday experiences of
children in North America, and addresses the real problems, conflicts and options for
families living there.

Parenting manuals such as the three discussed above are useful in providing insight into
a range of Muslim perspectives. More detailed information on sales, distribution and use
would be necessary before coming to any conclusions about how far they have had
any impact on the practice of Muslim parents in Britain. However the very existence of
such manuals reflects a situation where parents may be unable to call upon traditional
sources of support such as their own older family members, and further, where rapid
social change, a migration context and a minority condition mean that the wisdom of the
elders might not be equal to the problems and dilemmas experienced in a western
context. The existence of these books also suggests a reasonable number of Muslims
with a middle-class ‘self improvement’ orientation who would be likely to purchase
volumes of this kind and who were self-consciously identifying the goal of transmitting
their faith to the next generation. All of them address a universal Muslim audience (rather
than any culturally specific sub-group) and treat the issues from a religious perspective.
This throws into sharp relief the cultural and regional nature of some of the concerns
described in other sections of this chapter; there is little or no mention in these manuals of
regional dress, arranged marriage, heritage languages or other such issues.

Ili. Maintaining Islamic practices

How much substance was there for the fear that Muslim parents confronted by the twin
challenges of modernity and of living in the west would be unable to transmit their
religious values and practices to succeeding generations? There has been little
systematic research on the extent to which elements of Islamic practice are observed in
Britain, but a number of studies highlight the diversity which appears to exist.
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Afshar’s (1989a) West Yorkshire study of Pakistani Muslim families over three
generations found that almost none of the third generation knew the correct way of
performing the required daily prayers and she suggested that general values were being
given more attention than formal religious practices. Girls said that from their mothers’
perspectives, ‘being a good Muslim’ was more to do with their daughters’ dress and
behaviour than their knowledge about religion (Afshar 1989b: 219). Mirza (1989) made
a similar point. Lewis found that young people in the sixteen to twenty-five age group
were under-represented at Friday worship and in processions for the Prophet’s birthday
(Lewis 1994a).

As yet there have been no large-scale quantitative studies to provide reliable data on
the extent of Islamic practice amongst second and third generation migrants. However
some more recent research has suggested that Islamic requirements continue to be met
by many younger Muslims. Jacobson’s respondents amongst young Pakistani Muslims
in Waltham Forest included about a third who were ‘devout by most criteria’, 10% whose
religious commitment was minimal, and well over half who were quite observant as
regards restricting themselves to halal meat, avoiding alcohol, fasting at Ramadan, and
male mosque attendance, but who gave rather less priority to prayers and to reading the
Qur'an (1997b: 106). Bauer’s (1997) study of Muslim children in Birmingham found that
most of the boys prayed two or more times during the day, some four or five, but that
the requirements were treated flexibly. The girls were less observant than the boys.
There would be a similar diversity in many parts of the Islamic world. Itis also
noteworthy that all the studies cited were of young people. Whilst there is obviously a
question to be asked about whether members of the second and third generation are as
devout as those of the first, it is not possible to make any definitive judgement given the
propensity of young people worldwide and in many faith traditions to be less devout
than those in middle or old age.

There was nothing in the literature to suggest that there were insuperable difficulties in
the way of Islamic observance in a western context. Currah (1995) argued that so long
as parents were clear and diligent, and practised what they preached, their children
should be able to carry out basic requirements such as daily prayers and fasting.
Indeed Ostberg (2002) suggested that it was the embodied nature of Islamic rituals and
notions of purity that facilitated the perpetuation of Islamic practice and thus of Islam as a
source of identity. Barazangi (1991) put forward the view that the maintenance of
Islamic practice in a non-Muslim context was less difficult than the task of bringing young
people to an awareness of the differing assumptions implicit in western and Islamic
views on life in general.

Islamic practice was partly a question of doing those things that are required by Islam,
but it also raised issues about how far Muslim children took part in activities which were
not Islamic. Aspects of life in the host society generated questions about how far it was
legitimate for them to take part in ‘non-Islamic’ activities. Yalcin-Heckmann, in her paper
‘Are fireworks Islamic?’ (1994), explores syncretism in the celebration of the New Year
amongst Turkish Muslims in Germany. Nesbitt (1995) described how some South Asian
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children’s birthday parties incorporated traditional celebratory forms from both the
subcontinent and from other elements of traditional British mainstream parties.

iv. Formal Islamic nurture

A number of studies of islam in Britain have touched on aspects of formal nurture. For
many children their main experience of this is the teaching at a madrasa or
supplementary school, often held on mosque premises.* There was wide variation in
reports of the proportion of Muslim children attending in a given area, ranging from under
20% (Johnson 1985; Shadid and van Koningsveld 1995) to nearly 95% (lpgrave
1995b). It was not clear in the studies reporting low attendance whether these figures
referred solely to classes held at a mosque or to all forms of Qur'an teaching; the latter
might include neighbourhood classes in private homes or teachers hired by individual
families for lessons at weekends and during school holidays. Bhatti (1999) found almost
100% attendance in her sample of families, though girls often had to stop at puberty
because there were no facilities for women at the mosque. Currah (1995) in a slightly
earlier study of young women, found that they were quite negative about the madrasa
teaching and preferred being taught at home.

In Pakistani and Bangladeshi communities, mosque committees have been at the heart of
the nurture debate, since they have in very many cases organized the madrasa
teaching, most often given by an imam. The mosque committees have experienced
conflicting demands. On one hand they wish to be sure that Islamic teaching is accurate
and authentic, which suggests the need for imams trained at recognized institutions,
usually in the Indian subcontinent (though this is changing - see Lewis 1996). They
characteristically aim for devout recitation rather than understanding; their aspirations for
their pupils are therefore different from the ones pupils experience at their British day
schools (Akhtar 1993). Because most of the imams do not speak English (and also
perhaps because of ideological differences) they rarely use the books available in
English from organizations like the Muslim Educational Trust and the Islamic Foundation
(Lewis 1994a). Parents often complain about this, but still send their children (Akhtar
1993). It is worth quoting at length here the view of one Muslim teacher:

‘Mosques and madrasas are set up in terraced houses to give instruction to our
youngsters but sadly, due to lack of educational training, few basic resources and a
limited knowledge of English (which does not meet with the expectations of children
born and brought up in Britain), the teachers’ expertise is neither acknowledged nor
appreciated by the pupils. The pupils cannot relate to these teachers and
surroundings, especially when they are compared with the relatively high standard of
the facilities in the state school system. This initiates and catalyses a lack of interest

? | have throughout the thesis used the term ‘madrasa’ to refer to formal classes for
children held at mosques and teaching Quran recitation and sometimes other Islamic
subjects. Strictly speaking, the term has in the Islamic world been used for institutions
that provide more advanced study, but | have followed the usage universally adopted
by the parents in the fieldwork interviews and by many researchers from Muslim as well
as non-Muslim backgrounds.
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in their Islamic studies; any learning that does take place under the sorry conditions of
most madrasas is often short-lived and is either easily forgotten or is put to the back
of the mind and regarded as simply not worth remembering. These are the opinions
of young teenage girls when they are provided with an informal atmosphere and
frank, open and free discussion can take place. They ridicule the madrasa system
and cannot find anything positive to say about it (Maria Hanifa, contributing to Haw
1998: 80).

These religious supplementary schools were almost universally criticized by Muslim and
non-Muslim commentators alike (Wilkinson 1988; Lemu 1991; Raza 1991; Akhtar 1993;
Lewis 1994a; Waghid 1995; Scantlebury 1995; Geaves 1996; Ipgrave 1996; Kucukcan
1998). Parents were described as having lost confidence in them, and as wanting
qualified Muslim teachers with some understanding of life in the west, not imams who
sometimes have only the slightest awareness of mainstream educational patterns and
expectations in Britain (Lewis 1994a).

Some recent studies have suggested that provision is improving (Lewis 1994a; Geaves -
1996). Particular groups such as the Khoja Shi’a lthna’asheris had developed youth
provision to a high level, and had demonstrated awareness of the need for monitoring
quality of teaching, nature of resources, a common syllabus and pedagogical training
(Erricker 20014, 2001b). Parker-Jenkins and Haw (1996), in a study of teenage Muslim
girls in the East Midlands, found that all of them had been to madrasa and often felt they
Knew more about Islam than their parents because of this.

The provision of this formal teaching, particularly for girls, may represent a
transgenerational change. For example Afshar found that older generation women, who
had grown up in Pakistan, knew how to perform the daily prayers and fasted at
Ramadan, but had never learned to recite or read the Qur'an, nor had they experienced
‘any formal religious instruction (Afshar 1989b). On the other hand many parents were
said to value the opportunity to take children ‘back home’ for long holidays, and felt this
was an extension of their religious and cultural education in the fullest sense - a positive
view not shared by their teachers (Bhatti 1999). This appeared to be an example of
parents continuing to treat the cultural and religious aspects of their children’s experience
and knowledge as an indivisible whole, and of continuing to see the issue as one of
transmitting ‘religion-in-culture’ rather than the specifics of Islam as a universal faith.

v. Social life and lifestyle

FFriendships and the influence of peers were particularly likely to be an issue once
children reached adolescence. Woodward (1993) found that children of primary school
age were more likely to have non-Muslim friends than were young people in their teens.
The adolescent informants in Basit’s (1997b) study did not meet their non-Muslim friends
outside school as many had anxieties about potential pressure to conform to peer
norms. Stopes-Roe and Cochrane (1991) similarly found that very few of the parents
they interviewed had white friends, and amongst their Asian informants, Muslim young
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people were considerably less likely to do so than Hindus or Sikhs. Much mainstream
social activity involving young people included features such as alcohol, night clubs and
discos and, for girls, the ever-present pressure to think about boyfriends, which were
not merely undesirable but completely unacceptable from a Muslim perspective.

Some writers identified the need for provision of sources of informal learning,
opportunities for meeting with other Muslim young people, avoiding anti-Islamic aspects
of social life and, for older children, being in a gender-segregated environment (Murad
1986; Raza 1991; Ashraf 1993). Some activity of this kind already existed; for instance
summer camps and holiday trips were run by some mosques (Joly 1987; Lewis 1994b;
Cajee 1996; Erricker 2000a, 2000b). Some activities were more Islamic than recreational,
but nonetheless fulfilled a valuable function; Currah (1995) described how a Young
Muslims UK group provided a legitimate and gender-segregated social outlet for the
young women she interviewed.

At university level, Islamic student societies were of enormous importance in making
available social outlets where the activities did not revolve around alcohol (Gilliat-Ray
1999). Another significant feature of such societies was that they drew members from
Islam globally - Pakistani, Bangladeshi, African, Arab, Malaysian, Turkish, white convert
and many other backgrounds - and thus highlighted for the young people concerned the
distinction between the universal faith and the cultural versions of it which many of them
had experienced in their families and communities (Weller 2001).

Clearly there were problems for religious transmission if, as indicated above, some
parents were themselves lacking in knowledge, some mosque personnel were only
capable of or interested in perpetuating a narrow sectarian or a restricted cultural or
regional interpretation of the faith, and there were insufficient opportunities for young
people to have a fulfilling social existence which was compatible with their values. On
the positive side, some writers have argued that Islam itself includes features which
make it intrinsically more portable and thus more amenable to transplantation in new
contexts than some other religions. Stopes-Roe and Cochrane (1991) argued that Islam
was relatively easy to perpetuate in a range of different cultural contexts, compared with
some other religions. They characterized Islamic tradition as prescriptive, with a clear
and codified system of law, as a ‘religion of the Book’ which did not depend on particular
locations, as having a proselytising ethos, and of being transportable and clear in its
precepts and practices wherever its practitioners may be (this would be the case with
scriptural ‘high Islam’ but less so in relation to ‘folk Islam’ with its frequent focus on
shrines and local saints. See Gellner 1992 for a discussion of contrasts between the
two). The orthopraxy of Islam has historically made it easy for it to be transplanted into
different cultural contexts, and its nature as a religion of mission has enabled it both to
survive in minority contexts and also to expand through making conversions during its
centuries of territorial conquest (Lapidus 1988).

The research literature on religious nurture amongst South Asian Muslim families in Britain
suggests the following conclusions. Religion continues to be very important in the
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migration context. For some families little distinction is made between religion and culture,
whilst for others, particularly younger people, a clear Muslim/Islamic perspective is
emerqging as significant, exemplified in parenting manuals of the kind discussed above.
Parents from South Asian backgrounds have to some extent taken for granted the
transmission of their religion to younger generations, but formal nurture of a basic type
appears to have been undertaken more extensively amongst Muslim communities than
amongst other South Asian migrant groups. However there has been little systematic
work on the religious nurture of young Muslims in Britain. Early studies in particular
brought to the fore the fears of many Muslim families about the perceived danger of the
moral corruption of their children in a western context. Some studies have suggested a
decline in Islamic practice amongst Muslims in the UK, but these have focused mainly on
the behaviour of the young and have thus failed to take into account the influence of age
and life cycle on religious practice. Formal teaching about Islam is very widespread, with
most children attending classes to learn the Qur'an; however the quality of such teaching
is very variable, and reflects a conflict between the desire for authentic and culturally
consonant teaching based in subcontinental traditions on the one hand, and the need of
young people to be instructed by religious teachers who understand their life context in
the west, and speak English which for increasing numbers of young people is their
primary language at least as an educational medium. There is some evidence of gradual
progress in this direction with the emergence of some alternative strategies and more
modern approaches.

To some extent the situation in the 1990s relaxed as communities of Muslims became
more established in Britain and made provision for Islamic teaching through their own
organizations and institutions. The older generation’s fears that cultural values were
under threat had not always been borne out by experience (Ahmad 1996).
Endogamous marriage patterns amongst Pakistani communities helped to protect cultural
continuity. There was likely to be compromise in some areas, in the sense that the .
‘maintenance of religious traditions and cultures ‘is not a simple process of implanting the
norms, behaviour and aspirations of one generation into the minds and hearts of the
next’, but is a dynamic, negotiated process which encompasses conflicting values

(Ahmad 1996, 63). The balance of change and continuity will be a significant theme of
this study.

IX. Musliim families and the secular education system

Whilst Muslim parents have a reasonably high level of influence on and control over the
lives of their children at home, they cannot completely counteract the impact of the non-
Muslim majority society, particularly when their children start school. A question arising

from this is that of the extent to which parents had concerns about the possibility of the
secular education system undermining the Islamic nurture provided by the family and

within the religious community.
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i. Parental attitudes to secular education

There has been little research on Muslim parental attitudes to education in the UK since
the work of Joly (1984, 1987). A more recent study based on analysis of data in the
United States suggests some categories which might be applied to the British situation.
Pulcini described four types of approach amongst Muslim parents: subcultural, counter-
cultural, accommodationist and assimilationist (Pulcini 1995). The ‘subcultural’ approach
was that taken by parents who sought a separation from the American mainstream, for
example through the setting up of private Islamic schools. The second, ‘counter-cuitural
approach aimed to maintain cultural distinctiveness but within the mainstream, for
example by demanding concessions from schools. The third - ‘accommodationist’ -
stressed integration and objected to what was anti-lslamic but did not worry about
things which were only non-Islamic; parents who took this type of approach saw the
formation of a religious identity and consciousness as something which happened
outside school in home, community and mosque. The fourth group, assimilationists,
aspired to blend in with American society as far as possible and were not concerned to
preserve their cultural or religious identities. Members of this group were in a very small
minority. '

These categories have some explanatory validity in the British context, but several
factors make the situation more complicated. Firstly the public education system in the
United States is a fully secular one; in Britain this is not the case as there are state-
funded schools of an explicitly religious character and there is therefore less of a clear-cut
distinction between ‘countercultural’ and ‘accommodationist’ school types than in the
United States. Secondly, there is a statutory requirement in all British schools to teach
religious education as part of the curriculum and to provide on each school day an act of
collective worship which must be ‘wholly or mainly of a broadly Christian character.” A
third difference lies in the character of the Muslim migrant populations in the two countries.
Many of those moving to the United States went as individuals and were already
reasonably well educated and prosperous prior to migration (Haddad 2000). I[n Britain,
by contrast, the majority came in a process of chain migration in groups of people who in
most cases had little formal education and obtained employment as unskilled or semi-
skilled workers. These three factors - the possibility of state funding for Muslim schools,
the provision and character of religious education in the curriculum and the different socio-
economic character of the South Asian Muslim communities in Britain - mean that Pulcini’s
categories for the United States cannot be applied rigorously in Britain even though they
are useful in a broad sense. Finally, Pulcini’s categories are constructed in terms of fixed
and static attitudes on the part of Muslims in the west; | shall argue that there is
considerable movement between categories as a result both of personal life-cycle
dynamics and most markedly because of external political events. | shall however use

* The collective worship requirement of the 1988 Education Reform Act applies to all

schools except those which have been granted a ‘determination’ to exempt them on the
grounds that such character would be inappropriate given the make-up of the school

community. A right of withdrawal from religious education and collective worship had
existed since 1944 and was an established element of educational practice, but many

Musli)m parents continued to be unaware of their rights in this regard (Joly 1984; Bhatti
1999).
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Pulcini’s terminology and basic categories to shape an overview of the literature on
British Muslims and the education system.

li. Subcultural approaches

How far was there a desire within Britain’s Muslim population for a ‘sub-cultural’
separation from the mainstream as far as education was concerned? A majorissue was
the basic conflict between Islamic and secular approaches to education. A number of
scholars have drawn attention to the incompatibility between the two philosophies,
identifying key differences in goals and purposes (al Attas 1979; Ashraf 1985; Hulmes
1989; Halstead 1995b). Many Muslim clerics and writers have been deeply unhappy
with what they have seen as the liberal secularity underlying the British educational
system. Western secular views were presented as reductionist and mechanistic (Amer
1997; Mabud 1998). Raza’s conclusion was that the teaching of Islamic principles was
a responsibility of parents, but that Muslims ‘have not yet learnt how to cope with the
fact that they are living in a secular society which will be interested in teaching only its
principles’ (Raza 1991: 56). Some sectarian groups, for example the Tablighi Jama’at,
were for this reason very antagonistic to western education at both schoo! and
university levels (Sikand 1998). Some contradictions followed from this difference; for
Instance parents often wanted what they saw as value-free knowledge (e.g. medical
training) without the western values that might accompany it (Hulmes 1989).

Another issue was that many feared the undermining of parental and religious authority
by a philosophy of education which encouraged questioning and intellectual curiosity
rather than acceptance of the accumulated wisdom of tradition (Parker-Jenkins 1995).
The idea of critical openness and evaluation was repugnant to many, especially in the
context of religious education (Ashraf 1988). Halstead (1995b) reported a widespread
view that children should not be encouraged to question until they had enough maturity
of judgement to make choices meaningful; by contrast Raza (1991) promoted as
essential the opening of Islamic teaching to such critical thinking,

This perspective, that the difference between Muslim and western views of education
was too great to bridge, led to what Pulcini termed the ‘subcultural’ solution - that is, the
setting up of private Muslim schools. There were about sixty in the United Kingdom in
2001 (Weller 2001), with an umbrella body, the Association of Muslim Schools of UK and
Eire, providing in-service training for teachers, curriculum development and management
aavice (Akhtar 1993). Many of these schools relied largely on the fees paid by parents,
most of whom were far from wealthy. Such schools could only cater for a tiny minority of
Muslim children (Kucukcan 1998). The campaign for state funded Islamic schools was
fuelled by the awareness that such schools did exist in the Netherlands, Denmark and
Belgium, and that there were state funded schools of Christian and Jewish ethos in
Britain (Shadid and van Koningsveld 1995). Supporters argued that such schools were
perfectly well able to provide an adequate standard of education compatible with
statutory requirements, and that would prepare pupils ‘for a full and active life in British
society’ (Sarwar 1894: 29). Dwyer and Meyer (1995) concluded that even though small
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in numbers and clientele, such schools had a symbolic importance which went far
beyond the number of children who went through their doors. Opposing the extension
of such provision, Khanum (1992) reported a lack of support for such schools by
parents in Muslim communities, who were said to see them as an attempt by community
leaders to extend their control and influence.

A further important question was whether such establishments should be seen as
Islamic schools or simply schools with Muslim pupils. In three studies relating to such
schools in the United States and Canada (Selby 1992; Abdus-Sabur 1995; Kelly 1999)
the authors pointed out that for many parents the importance of such schools was that
they provided students with Islamic socialization; they were less concerned about the
availability of an Islamic curriculum. Parents welcomed the emphasis on Islamic values
as an alternative to the mainstream lifestyle. They hoped that their children would learn
to be good citizens as well as good Muslims, and felt that they would be less likely to
suffer from prejudice and discrimination at schools where being a Muslim was the norm
(Kelly 1999).

lii. Counter-cultural approaches

In relation to Pulcini’'s framework, counter-cultural attitudes were manifested by parents
who sought concessions from the state education system. From the 1970s onwards
there was a steady groundswell of campaigning by Muslim parents and groups to
obtain concessions from schools, local education authorities and government on
requirements that they represented as religiously necessary for their children in British
mainstream education.

A number of these were practical issues which could be addressed without any
fundamental threat to the education system as it stood (see, for example, Halstead and
Khan-Cheema 1987; Halstead 1989, 1991, 1993, 1994, 1997, 1999; Akhtar 1993;
Woodward 1993; Parker-Jenkins 1995; Haw 1998). Some concerned practices which
offended against Islamic norms of modesty especially for girls, such as public showering,
mixed swimming lessons, revealing clothing in mixed PE lessons and school uniform
which did not allow legs or head to be covered. Others related to specific Islamic
requirements, for example, the need for provision of places to pray during the school
day, halal options in school meals, jugs of water in toilets for washing according to ritual
requirements, and leave of absence for Friday midday prayers and Id holidays.
Curricular issues related to music, art, drama and sex education caused concern to some
Muslim families (Sheriff 1983, Halstead 1994, 1997; Amer 1997; Halstead and Lewicka
1998). Normative expectations about behaviour might also give offence - for example
touching, playfulness and free talk with members of the opposite sex (Parker-Jenkins
1995). There was also friction over extended family visits to the Indian subcontinent -
an issue which, whilst not Islamic in essence, did affect large numbers of Muslim pupils
(Bhatti 1999).

Public awareness-raising and campaigning by parents and religious leaders led
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eventually to the recognition of certain religious needs of Muslim pupils (Joly 1987,
Lewis 1994a; Sarwar 1994; Nielsen 1995). By the late 1990s a number of these had
been met by most education authorities and schools. In the majority of cases relating to
issues such as absence for Friday worship and festival observance, difficulties were
resolved pragmatically at a local government or school level, rather than by changes in
the law (Dwyer and Meyer 1995). Part of the progress towards meeting the perceived
needs of Muslim pupils was due to improved communication between parents and
teachers, for example through home-school liaison groups, family literacy projects and
the provision of interpreters (Shilela 1997; Haw 1998). Such recognitions of the
religious needs of Muslim pupils were not always achieved without a struggle however,
the halal meat controversy in Bradford in the early 1980s aroused fierce opposition from
animal rights activists, allegedly supported by right-wing agitators (Lewis 1994a).

Attitudes towards the education of girls were on the boundary between countercultural
and accommodationist attitudes, as illustrated by the issue of single-sex schooling. In
the late 1970s about one-third of Muslim parents in Bradford were keeping adolescent
daughters away from school or sending them back to Pakistan (Simpson 1997). The |
situation gradually changed in Bradford partly as a result of the availability of a girls only
secondary school, after a period of prolonged campaigning (McLoughlin 2002). As
Halstead (1993) pointed out, the demand for such schools had generated one of the
most sustained campaigns by UK Muslims, and was based on religious arguments,
unlike that of Hindu and Sikh parents. Stopes-Roe and Cochrane found a big difference
between the views of parents and teenage children on this. Most of the young people
were in favour of mixed-sex schooling, but this was true of only one-fifth of Muslim
parents, as compared with about two-thirds of Hindu and Sikh ones (1991: 94).

Popular stereotypes about Muslim attitudes to women were one of the reasons regularly
given in opposition to the establishment of Islamic voluntary aided schools (Shaikh and
Kelly 1989). These views were based on the notion that many Asian girls, particularly
Muslim ones, were oppressed and hemmed in by their families, that they would be
forced into arranged marriage at an early age, and that there was therefore no point in
helping them to obtain educational qualifications or give them careers guidance (Wade
and Souter 1992). Such attitudes caused scepticism as to teachers’ motives amongst
some Muslims. Hewitt asserted that “equal opportunities for Muslim girls” is a
euphemism for “don’t follow Islamic requirements of dress and behaviour” (Hewitt 1997:
43). However Basit (1997b) found that amongst most of her respondents there was
little contlict over educational aspirations between teenage Muslim girls and their parents.
Stereotyped views of Muslim girls by schools and teachers had a damaging effect on
their education (Gillborn and Gipps 1996). Haw, in her study of Muslim girls, argued that
they did better at Muslim schools where they were not constantly having to defend
themselves against the stereotyped image others had of their aspirations and
capabilities. In an environment where it was ‘normal’ to be a Muslim girl, ‘there is a wider
range of discursive positions open to them than their counterparts (in a mainstream state
school) and they are enabled to take these up because they receive an education
couched in their own values’ (Haw 1995: 58). Not all at such schools valued academic
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attainment; in some cases parents and governors were more concerned with the moral
than the academic dimension of girls’ experience in school (Parker-denkins and Haw
1996). Some Asian families might have negative attitudes concerning higher education
for their daughters, but the same was also true of a number of white working-class
families (Brah and Minhas 1985). Other studies found positive attitudes towards
education amongst girls and often parents, but these sometimes conflicted with wider
family or biraderi expectations and pressures (Sharif 1989; Afshar 1989b; Haw 1998).

Finally, religious education was a contentious issue for some. In the school system in
England and Wales, religious education is taught as a discrete subject on the time-table,
and its purpose is to give pupils knowledge about religions, and opportunities to reflect
on their own experiences and beliefs, but not to promote or nurture religious belief, which
Is seen as the responsibility of parents.? This separation between religious education
and moral values was said to be unacceptable to most Muslim parents (Halstead and
Khan-Cheema 1987; Afshar 1989b). Some of the older generation were unclear as to
the distinction made between religious education (provided in school and designed to be
of educational worth to pupils of any or no religious background) and religious instruction
(provided in a religious setting such as a Sunday School or a madrasa, and designed to
nurture a child in a particular faith) and acted to withdraw their children on a mass basis
(Hull 1998). There was some opposition to multifaith religious education for children at
primary school level; Akhtar feared it might ‘overburden young and impressionable
minds’ (1993: 43). On the other hand, Julia Ipgrave (1995b) found that the majority of
parents in her Leicester-based study favoured multifaith religious education in principle;
those who opposed it were said to be unrepresentative. Woodward (1993)
distinguished between the Muslim pupils in his Birmingham study, who were said to be
happy with multifaith religious education, and the parents and imams who did not always
share children’s generally positive attitudes. Currah (1995) found many of the young
women she interviewed were quite positive towards school religious education, feeling it
‘had caused them to find out more about their faith in order to be able to answer the
questions of their peers.

Iv. Accommodationist approaches

Pulcini’s third category of parents were those who adopted an ‘accommodationist’
perspective. Generally speaking, an important concern for migrant parents has been
that of the quality of education their children receive. A good education is seen as very
desirable, and access to universal free education of comparatively high quality was one
significant reason why some labour migrants decided to settle permanently in Britain with
their families (Joly 1984; Robinson 1986; Alam 1989). South Asian parents of all
religious backgrounds are reputed to have high educational aspirations for their children
(Bhachu 1985a; Brah and Minhas1985; Antoun 1994; Basit 1995, 1997b). Afshar wrote
of ‘an inordinate trust in the educational system ... as a means of delivering their children
from the drudgery of poverty’ amongst her Pakistani informants in West Yorkshire
(1989a: 261). Meijer (1999) found a majority of parents wanting schools to prepare

“ The legal requirement was that schools should teach about Christianity and the other
principal religions represented in Great Britain.
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children for successful participation in modern western society. From a canonical Islamic
perspective, education is valued as something for which all Muslims should strive
(Abdulati 1997).

How far was parents’ positive orientation towards education reflected in the outcomes for
their children? Research highlighted a considerable diversity in different parts of the
country, and low levels of attainment were associated with socto-economic factors,
which overrode all differences of ethnic background or gender (Anwar 1996; Gillborn and
Gipps 1996). This nevertheless meant that in practice pupils of Pakistani and
Bangladeshi origin were over-represented amongst those leaving school without any
qualifications and were the least likely of all ethnic group members to be studying at the
most prestigious institutions of higher education (Anwar 1996). So for parents who put a
high priority on their children’s educational success this outcome would be disappointing;
however it may be that these migrant groups were experiencing a ‘catch-up’ period
which reflected a shorter duration of residence in Britain than that of other more
apparently successful migrant groups.

Educational success was not the only issue for accommodationist parents. For many
parents the interaction at school with children from the dominant culture was a mixed
blessing: on the one hand it provided welcome opportunities for mutual cultural
awareness and might lead to greater racial harmony in the future, but on the other, there
were aspects of the ‘dominant culture’ many parents disliked (Stopes-Roe and
Cochrane 1991). They feared that children might be adversely influenced by their white
British classmates in a way which would undermine the perpetuation of their values
about family life, social morality and proper behaviour.? Children did not necessarily
share parental concerns; in Ostberg’s (2002) study of Pakistani families in Oslo the
children expressed a strong attachment to local schools and teachers.

- A further point was that parents’ attitudes to the schools their children actually attended
were not always as positive as their beliefs about the importance of education in the
abstract. The general approach to school has been seen by some parents as involving
too much play and not enough discipline, and as focusing on perceived socio-pastoral
needs rather than academic ones (Joly 1984; Parker-Jenkins 1995; Bhatti 1999). Many
parents have seemed reluctant to come into school for meetings with the teacher; this
was sometimes interpreted as a sign of lack of interest in their children’s education, rather
than the reality of long hours of work or of a feeling that education was best left to
professionals (Parker-Jenkins 1995).

Pulcini’s category of assimilationism represented a fourth option for Muslim families in
relation to life in the west. He suggested that rather fewer than 20% of American
Muslims would adopt this perspective (Pulcini 1995:193). There Iis little research
evidence on Muslims in Britain on this issue specifically, but some indication is given in
the 4th Policy Studies Institute survey. Just 4% of Muslim respondents said that

» Clearly some of these expressed fears reflect stereotyped views about white British
society. The point here is the parents’ general perception of the situation, not whether it
is an objectively accurate representation of reality.
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religion was not important to how they lived their lives, which suggests that
assimilationist attitudes would be shared by only a small number (Modood 1997: 301).

Education: a summary

Alongside the articulation of issues that caused concern for Muslim parents there have
been changes in the education system itself in the 1980s and 1990s. Pulcini’s
categorization of parental responses to life in the west as countercultural, subcultural,
accommaodationist and assimilationist is helpful to a certain extent in analysing the
relationship between Muslim families and their children’s schools, but it does not take
sufficient account of the dynamism of individual and community opinions and attitudes,
as will be seen in Chapter 9 below. There are also significant differences between the
education systems of Britain and the USA which blur the categories. However the latter
provide a useful tool in assessing some aspects such as basic differences in
philosophy between western secular and Islamic views of the purpose of education.
Racist prejudice and discrimination was part of many families’ experience of the
education system, but specific religious demands led to a series of campaigns by
individuals and groups to get schools to take account of Muslim children’s needs, many
of which were successful. Most parents were not opposed to the education their .
children received as such; they combined a strong desire for the recognition of religious
requirements with high aspirations for their children’s educational success in terms of
academic qualifications. Compared with other groups, children from Muslim backgrounds
appeared to do less well, but this might have been related to any of a cluster of other
factors and there was no evidence to suggest that it was attributable to religion. The
education of girls was valued by many but attitudes on this were mixed, in terms of both
parental and community ambivalence. There was some evidence of damaging
stereotyping by teachers and schools.

This literature review raises a range of questions related to the central concern of the
thesis, that is, the impact of migration on approaches to religious nurture amongst second
generation Muslim parents in Peterborough. What contribution, if any, do factors such as
pre-migration history and migration process make in shaping parental attitudes? What, if
any, diversity is there between different groups of Muslims in Britain? How faris the
family context itself a factor - through the impacts of family structure, kin relationships,
hierarchical patterns, and religious and cultural values about family life - in influencing the
religious socialization of the young? For the families in the study, does religion continue
to be an important part of their lives? Do parents take religious transmission for
granted? [s there a transgenerational decline in Islamic practice? Has there been any
change in approaches to the formal or informal nurture of children as Muslims? How far is
parents’ approach modified by their aspirations for children’s educational success? Do
they fear the corruption of their children within the British school system? These

questions will be addressed in successive chapters of the study.

58



Chapter 2. Methods

Introduction

The literature review in the previous chapter gave an overview of research on some
aspects of South Asian migration to Britain and the lives of migrants and their
descendants. A key question arising from this was that of the extent to which migration
impacted on the perpetuation of Islam in terms of family life, attitudes and values, and the
nurture of the younger generation. | took as my central research concern the question of
religious nurture and studied the approaches of parents in two groups of second
generation migrant Muslim families in Peterborough, one of Pakistani origin and the other
from an East African Asian background. This made possible an examination of the
approaches of two groups from similar cultural backgrounds and a common religion, and
who were in the same life situation, but who had significant differences in other respects.
A comparison of the two groups would provide an opportunity to consider diversity
within Islam.

The central research question is the extent to which the process of migration has had an
impact on the religious nurture of young Muslims in Peterborough. In addressing this
question, the study draws on a wide range of topics. These include issues in the
sociology of the family, such as the socialization of the young, and social stratification in
terms of hierarchical relationships in the two groups studied. The research draws on
anthropological themes in that it relates to patterns of kinship and marriage, cultural norms
and the relationship between religion and culture. Another strand of the interdisciplinary
web is that of education studies, in particular an exploration of the difference in
philosophical underpinnings of western liberal educational thought and Islamic
philosophy of education. In terms of religious studies the research considers how Islam
as a world religion is reflected both in a sense of umma and also by contrast in local and
‘regional interpretations embedded within cultural norms of different societies. The study
foregrounds some existential questions facing Muslims living in a minority situation, such
as ways in which the concept of purdah is to be understood in a western context and in
the twenty-first century, and also explores issues about transformations of Islam in the
west, and the extent to which second generation migrant Muslim parents expect to be
able to transmit belief and practice to a third generation. There is a political dimension in
terms of the impact of events such as the lranian revolution, the Rushdie Affair in Britain,
and the association, in the popular stereotype, of Islam with terrorism. Lastly, there are
geographical questions related to the character of migrations and the life trajectories of
migrants. The concepts of transnationalism and diaspora are central to an understanding
of some differences between the two communities studied. A central feature of this
qualitative study lies in the level of ethnographic detail generated through the forty-eight
interviews. These give access to the voices of women as mothers; in spite of the
existence of a general perception of the value given to family life by South Asian

communities, the priorities and ideas of parents have been little heard in scholarly
accounts.

59



This chapter starts with an account of the choices | made in relation to research methods,
locality and fieldwork sample. The interview process is described, along with the
supplementary methods employed and the modifications made in the light of the pilot
interviews. Some of these concerned reliability and validity; others related to concepts
employed, practical aspects of the research and human relationships in the fieldwork
context. Finally | describe the process through which the material was analysed and
written up.

. Fieldwork choices

I. Why qualitative research?

| decided to carry out qualitative rather than quantitative research. Quantitative methods
were not open enough to obtain the kind of information | was seeking, nor could they
give sufficient depth. For example the quantitative material in studies like the 4th Policy
Studies Institute Survey could give considerable detail on measures such as mosque
attendance, people’s desire for single sex education for their children or their estimation of
how central religion was to their lives (Modood and Berthoud 1997). Such methods
could not however give polyphonic depth of insight on parents’ hopes and aspirations
as to whether their children would grow up to live by Islamic values in a western setting.
Qualitative methods can generate data which give insight into people’s reasoning, their
motivations, their responses to life events, in more personal depth than would be
possible with quantitative research. They also give scope for a balance between an
emphasis on the researcher’s own agenda and an opportunity to the subject to interact
with questions and to raise concerns and interests of their own. Gubrium and Holstein
talk of the close scrutiny favoured by qualitative researchers, the attempt to gain insights
into the ‘qualities’ of social life, and analysis which ‘offers the world as fine-grained,
variegated and to some extent always resistant to comprehensive explanation' (1997:
13). | also hoped that interviews would provide an opportunity for the voices of
women to be articulated. So much writing on Islam and Muslims is produced from a male
perspective; the relatively small amount on the experience of women focuses largely on
gender issues and feminism. Given women’s centrality in family lives, and the centrality
of family life within Islam, | felt the research topic gave an opportunity for the voices of
women to be more clearly heard in relation to one of their most significant roles.

Il. Why Peterborough?

| decided to carry out the fieldwork in Peterborough for several reasons. Firstly it
provided an opportunity to explore diversity amongst Muslims in Britain. The city
contained two distinct groups whose approaches to parenting could be investigated: a
substantial community of Pakistani origin and a smaller but significant and identifiable
community of East African Asian Muslims, the Khoja Shi’as Ithna’asheri (see below
Chapter 3). Also, the city was known to me through my work as an adviser for religious
education; | had some initial contacts in the multicultural education service to whom | could
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turn for help in recruiting interviewees. Very little previous social scientific research had
been undertaken in the locality.

The possibility of studying and comparing two well established communities of Muslims
was attractive from a research point of view. It offered an opportunity to consider
commonalities and contrasts within and between two culturally similar groups and
allowed the unpacking of distinctions between ‘religion’ and ‘culture’, which would have
been more difficult had the groups©  been culturally different, if for example the study
compared groups of Pakistani and Turkish origin respectively. The sample from the two
groups studied was too small to take as reliably representative (see below section 1V),
but did illustrate a range of ideas and attitudes. The families in the study shared the
experience of living in Peterborough in the 1990s, and of being from a broadly South
Asian cultural background, but there were many differences between the two groups as
well. These included socio-economic status, pre-migration experience, differences in
migration and settlement history, in educational levels and in religious affiliation. All these
would have to be considered in any analysis of the factors which might have contributed
to particular attitudes and behaviour patterns.

ili. Choice of methods

Interviews were chosen as the principal means of data collection for several reasons. |
did not know how many of the people | approached would be able to read and write
English easily enough to respond to a written questionnaire. Some researchers had
described informant suspicion about the uses to which written answers to questions
might be put (Barton 1986; Bhopal 2001). Face-to-face interviewing would also give
opportunities for observation of the home environment, of the interactions of
interviewees and other family members and provide scope for probing answers, for
example in open-ended questions. In addition face-to-face interviewing gave a chance |
for clarification if the interviewee was not very sure what type of response was wanted
In a panticular question.

| chose semi-structured interviews because they offered opportunities for both control
and openness (see Appendix ii). Although | had decided on the themes to be covered
in relation to religious nurture, and therefore wanted to control the content to a large extent
in order to enable a measure of comparability, | wanted to ensure opportunities for
interviewees to raise their own issues too. A semi-structured format recognized the
dialogic character of interviews, which could ‘emerge from a more egalitarian co-operation
in which both field worker and consultant contribute to the interview agenda and to the
form of discourse’ (Briggs 1986: 28). A fully structured format would assume | had
identified all the potential areas of interest, which was not the case. | wanted people to
be able to raise aspects | might not be aware of (one such issue which emerged was a
strong disapproval of music, particularly in Shi’a Islam).
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Il. Fieldwork process

I. Pilot interviews

| carried out seven pilot interviews in Cambridge and Huntingdon. These helped me to
identify topics to include in the interview schedule (see Appendix ii) and also led me to
amend various aspects of my approach in the light of the pilot experience. The areas in
which | modified my original intentions are discussed fully in the remainder of the first part
of this chapter: these included selection criteria for recruitment, recruitment procedure,
presentation of research to interviewees, structure of interview schedule, conduct of
interviews, tape-recording and, most importantly, relationships with interviewees.

ii. Recruitment of sample

a. Recruitment criteria

| had originally set out to use the following criteria for selection of interviewees. They
should be Muslims of Pakistani or East African Asian background, who had grown up in
Britain and might therefore be considered ‘second generation’, and should be parents.
Initially | had intended to include East African Asian Muslims from Isma’ili backgrounds as
well as Khoja Shi'a Ithna’asheris but soon realized that in Peterborough they were a
very small and distinct group, and that for the purposes of comparison it would be more
effective to restrict myself to KSI interviewees. The choice of interviewing parents who
had themselves grown up in Britain would mean | was likely to have informants who had
a settled orientation towards life in the UK, and who had opinions about bringing up their
Muslim children in a predominantly non-Muslim context. They would have experience of
the British education system. They would be more likely to be fluent English speakers
which would obviate the need for interpreters.

‘Second generation’. | soon came to understand that the question of ‘generation’ was
more complex than | had at first thought. Before starting the fieldwork | had a very clear-
cut picture of the group of people | wanted to interview. My hypothesis was that the
first migrant generation might have been influenced in their approaches to childrearing by
the ‘myth of return’ (Anwar 1979). The second generation parents, by contrast, would
be in their twenties and thirties, have grown up and been educated in Britain, and would
be likely to feel it was their permanent home. | wanted to study their approaches as
parents to the issue of bringing up children in a country where the dominant cultural and
religious ethos was likely to be different from their own. | soon realised that in real life
there were few couples in which both partners fitted neatly into this model. There were
three main patterns: couples where both partners had grown up in Britain, couples
where one partner had grown up in Britain but the other had not, and couples where
both partners had arrived in Britain in their mid-teens (often twenty-five or more years
ago) but not necessarily been at school in the UK.

The first group included three Pakistani and three Khoja Shi'a lthna’asheri couples out of
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a total of forty-eight, mostly in their twenties or early thirties, most of whom had children
of nursery or primary school age. The second group included the majority of the
Pakistani families, in which one partner had grown up in the UK and had married
somebody who had grown up in Pakistan, nearly always a cousin (see below Chapter
4). Amongst the twenty-four interviewees, fifteen of those who migrated for marriage
were men and only four were women. There were also several KSI families where a
marriage partner had come to Britain from East Africa, North America or other centres of
Khoja community settiement. The third group was slightly unbalanced by the different
circumstances of the migration process. In all but one of the Pakistani families, one
partner had grown up wholly or partly in this country.® [n the KSI group, a number of
the older parents interviewed had come in their mid-teens as refugees and had had to
obtain employment immediately in order to try to support younger members of their
families, so had been unable to continue in education. The range of duration of life in
Britain is shown in the table below.

Table i. Duration of residence in Britain N =96
Number of years 0-5 | 5-10 | 11-15 | 16-20 | 21-30 | 31-40
Pakistani husbands 0 9 3 | 1 5 | 6
Pakistani wives 0o | 0 3 | 4 12 5
KSI| husbands 0 0 0 1 21 | 2
KSI wives 0 4 3 3 15 0

Amongst these Pakistani families, a significant number of men had come to Britain on
marriage, and more than two thirds of the wives had grown up in the UK. By contrastin
the KSI community nearly all the men had arrived in the late 1960s/early 1970s; so had
quite a lot of the women, but two-fifths had come later at the time of marriage.

There were also couples where the husband was considerably older than the wife. ltis
therefore problematic simply to categorize couples as being ‘first’, ‘second’ or ‘third’
generation because in the majority of cases this is not accurate, strictly speaking, and it
was not easy to find a term which applied to both communities. Modood uses 'third
generation' to apply to people whose grandparents were migrants (Modood 1997).

This works as a categorization for the Pakistani community, though it sometimes masks
the variation in individual experience. However in the East African Asian case people
characteristically came to Britain as complete families with three generations arriving at
once. Despite these differences, one factor did unite all the people interviewed; they
were all bringing up children in Britain in the late 1990s. Therefore in terms of the

® The one exception was someone who had come as soon as he had left school in

Pakistan; he was still in his mid-teens, had lived in Britain for nearly forty years and had

spent some formative time in the country before he married and was bringing up his own

téhildren, so | felt he met my criteria in broad terms even though he was not educated in
ritain.
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potential contrast between the children’s home backgrounds and their lives in the wider
host community, including school, the parents shared a common experience. In spite of
reservations about the usefulness of the term ‘second generation’, | have used it
operationally, for want of a better alternative, to describe the parents interviewed in my
study, but in the understanding that in the case of my interviewees it often refers to one
rather than both partners in a marriage, and it appl'ies differently to East African Asians
than to Pakistanis. |

The second criterion was that the interviewees should have school-aged children,
because this would mean the parents were actively engaged with questions of Muslim
nurture in a non-Muslim context. In the end | had to interpret this flexibly. | soon realised
how much variation there was, even amongst parents within a particular age-group,
because of the different numbers and ages of children. The experience of parenting also
differed according to both parents’ history and children’s position in the family. For
example two interviewees had children about to start secondary school. In the case of
Mumtaz, the family had already had several other children going through their secondary
years, the eldest of whom had just started at university; Mumtaz herself had been
wholly educated in Britain. In Yasmin’s case, she and her husband had no secondary
school experience themselves, and the child who was about to transfer was the oldest
In the family. The first family was far more relaxed in its attitude to this impending change
In their child’s life.

| felt that there was no reason of substance for excluding, for example, a parent whose
child was at nursery or playgroup, because some of the issues which applied to older
children were also present in these early years settings. Equally, there were nurture
Issues for parents of young people who had recently left school and just started at

university or employment, such as interpretations of Islamic dress and orientation
towards the education of girls. In the end | broadened this criterion; the vast majority of

interviewees did have children currently in school, but of the forty-eight families, six had
only children under school age and four had only children who had recently finished
school and were in higher education or employment.

b. Representative sample or voices of individuals?

The interviewees were not selected to be statistically representative according to criteria
of age, gender, socio-economic status, education, occupation or marital status. There
were several reasons for this. The sample was small and thus not statistically reliable,
particularly given that it was recruited through a process of snowball sampling; with just
twenty-four interviewees from each community it would not be possible to apply any
measure of standard randomized sampling. It is also difficult to apply the standard social
science definitions of class used in random sampling to immigrant groups or individuals
since many, particularly those from professional and managerial backgrounds,
experience downward social mobility for varying periods of time (al Rasheed 1992).
The purpose of the study was to investigate parental beliefs, attitudes and actions in
some detall and depth, and it would have gone beyond the scope of the study to
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attempt to correlate these definitively with socio-economic status and the other factors
listed above. However in recruiting interviewees to take part in the research | took into
account the 1991 census data on occupation in the Peterborough Pakistani community,
and tried to achieve a balance which reflected this (successfully to some extent but not
completely). In the case of the Khoja Shi’a Ithna'asheris there were no background
statistical data which could be used, because as a group they are too small to show up
in any nationally collected data, nor do they appear as a distinguishable sub-group in
statistics from the census data on ethnic minority groups in Peterborough. Since they
are essentially a religious subdivision of a caste group it is difficult to see how they
would be identified in terms of any government statistics in a British context. In the
absence of any other source their own membership data are the only guide. The
Interviewees are therefore not to be seen as a strictly representative sample but they
do illustrate or exemplify a range of views within the two communities, and give voice to
some of the experiences, aspirations and concerns of parents within them.

c. Recruitment procedure

| recruited the forty-eight interviewees through a process of snowball sampling. [t
seemed unlikely that | would be able to get any kind of cohort through random sampling
on a household basis, given the level of suspicion | had experienced amongst some
Interviewees in my pilot study. [t seemed important to be introduced and given implicit
endorsement through a personal contact. It would also have been difficult to identity
informants for a random sample within the communities desired especially given that
some of them were not living in an area of clustered ethnic minority residence. Sampling
could have been initiated through schools, but children of Pakistani and particularly of
East African Asian Muslim backgrounds were spread over a number of schools in the
city, and in several schools the teachers | talked to had no idea of the geographical
family background of their pupils. It would also have been difficult to find out during the |
identification of the sample whether or not such children’s parents had grown up in
Britain. On grounds of practicality, therefore, snowball sampling was the most
satisfactory option.

| was concerned that this method might result in a one-dimensional uniformity of
perspective but found very early on in the fieldwork process that this was not the case.
There was considerable diversity amongst the people interviewed in both communities
In terms of their parents’ backgrounds, their marriages, occupations, religious orientation,
educational experience, personalities and outlook on life. In the later interviews | asked
people to suggest others who might be willing to participate, specifically requesting
contacts with potential informants from under-represented backgrounds (for example,
those with little formal education).

My main initial contact was a work colleague who had lived in the central area of Asian
settlement in Peterborough for many years, had been involved in the local residents’
association and worked for the multicultural education service; she introduced me to some
well-established members of both communities. | also made some early contacts
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through a body for which | provided professional support, the local education authority’s
Standing Advisory Council on Religious Education, on which the different religious
groups In the city were represented. | was aware in relation to the ‘gatekeepers’ who
provided introductions for me in both communities, that my status as a religious education
adviser helped to give me credibility as someone whose interest was seen as a serious
one. It also raised a few minor problems in that some interviewees expected me to be
able to give them advice about educational matters; in some cases | was able to help
but unfortunately in others | was not.

The people approached were in most cases very willing to be interviewed. In
attempting to set up interviews | made a first contact by telephone.® | then sent a letter
explaining what the research was about and how the interview would be conducted
(see Appendix i). Of the fifty-two people approached just four declined; two said they
did not have enough time, one that her children were too young and another had a child
with considerable disabilities and did not want to take part.

lii. Presenting research to interviewees: self-presentation

At the start of each interview | stressed that in the written account | would go to some
lengths to preserve confidentiality. | have done this by changing the names of all
participants and members of their families, and have also where appropriate changed

biographical details to make recognition less likely whilst remaining true to the general
representation of people’s lives.

| took steps before and during the interviews to reassure the participants as to my
intentions and trustworthiness. The short factual questions at the beginning of the
interview schedule were chosen to give a neutral and non-threatening introduction. This
was successful as a strategy in the sense that virtually all the interviews relaxed intoa
fairly comfortable and expansive experience by the time it came to the more open-ended
questions. During the pilot interviews | had been aware that some informants had
misgivings over and above the usual sensitivities with regard to confidentiality and trust.
These were concerns about misunderstanding and misrepresentation of Islam and
Muslims, and were expressed more often by interviewees who identified themselves
primarily as ‘Muslim’ rather than ‘Asian’ or ‘Pakistani’. These anxieties might also have
arisen because of the greater emphasis | placed on Islam in the pilot interviews. One
couple who gave a pilot interview started with the husband questioning me quite
assertively at the outset, in order to establish what my motives and interests were, how
much | knew or understood about Islam, and even whether or not | was married.

The second point concerns the development of a sense of rapport between interviewer
and interviewee. The term ‘rapport’ suggests the existence of a sense of interpersonal

* This was the case for all interviewees except four of the Pakistani sample, to whom
my introduction came via a group based in a local primary school. In these cases | was
introduced to the potential interviewees by the person who ran the group, and another
group member translated into Panjabi the letter giving information about the nature and

purpose of the research in order to obtain reliable informed consent.
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warmth such that interviewees feel able to reveal details of their personal lives and
emotions to a stranger. Some people carrying out research amongst ethnic minorities
nave attributed their rapport with interviewees to the fact that they were from the same
cultural and/or religious background themselves (Mirza 1989; Currah 1995; Basit 1997b;
Ali 1999; Bhopal 2001).>* This shared cultural background was not necessarily an
advantage on its own; Bhatti had been aware of the need to project ‘the homely non-
threatening image’ of a wife-mother, not that of a ‘cold middie class Asian professional
woman’ (Bhatti 1999: 17). Shared experience rather than shared ethnicity was seen as
a positive tactor by Gillespie, who identified her own earlier migration and sense of
displacement as an lrish Catholic in London as giving her a bond with the Punjabi
migrants in her Southall fieldwork sample (Gillespie 1995). The sense of identification
between interviewer and interviewee could however have an impact on the validity of
the data generated; shared ethnicity was found in one study to lead to overemphasis on
ethnic factors, and different ethnicity to lead to an underemphasis (Verkuyten, van de
Calseijde and de Leur 1899). As Dwyer (1997) observed, power relations are a factor
that cannot be ignored in the interview situation. | presented myself as an
educationalist, and was aware that this enhanced my status in the eyes of some
interviewees, but also as a mother. The nature of an interview as process and dialogue
makes it likely that a perception of shared experience or interest will have some impact
on the interview, and this should be taken into account in data analysis (see below
section Ill). | felt a measure of common ground with my interviewees because | too was
a mother and had experienced some of the same concerns as they had done, not about
loss of cultural and religious heritage but certainly about children’s personal safety,
drugs, the potential for them to come under negative influences, and basic aspirations for
their health, happiness and success at school. This was a source of shared experience
and contributed to the dialogue. Given the nature of the interview situation, however, it
Is not surprising that most researchers do describe a sense of rapport with their
interviewees; as has been pointed out, ‘the interviewer may be one of the few well-
informed people who has sympathetically listened and apparently understood the
difficulties of the interviewee' (Powney and Watts 1987: 43).

iv. Interview schedule

Whilst in general accepting the argument of Briggs (1986) that an excessive focus on the
risk of bias or distortion may lead to an ignoring of the character of the interview as a
dialogic event constructed jointly by interviewer and interviewee, | nevertheless felt
there were potential issues about overdetermining the role of religion in children’s nurture,
and took steps to try to avoid doing this. Pilot interviews had alerted me to the risk of
influencing unduly what people talked about, when | presented my main interest as
being in Islamic nurture. | therefore approached potential interviewees for the main study
by (a) recruiting through a community contact rather than through an explicitly Islamic one

* Bhopal privileges ethnicity over religion and class/caste. She suggests that in the
case of fieldwork involving Asian women, a researcher’s own Asian background
facilitates access to information which would be denied to a white or other researcher. |
would argue that in some cases such informants might be more willing to speak to
somebody they knew to be outside the traditional gossip networks within a community.
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in the first instance, and (b) giving all interviewees a written outline which explained the
nature and purpose of the research (Appendix i). This statement referred to ‘Pakistani’
and ‘East African Asian’ communities rather than Muslims, so as to broaden the agenda
and place less overt emphasis on religion. It also seemed important to give prior written
information from an ethical point of view as it provided a greater likelihood of potential
interviewees being in a position to give informed consent.

Everybody was asked the same questions and the interviews all lasted from one to one
and a quarter hours. There was a certain amount of basic factual information to be
collected, but | did not want to shut off unanticipated avenues of research value by
structuring the interviews too tightly. As well as fairly open-ended questions about
parental priorities and the religious upbringing of their children, | asked how these
aspects differed from the interviewees’ own upbringing. This allowed the possibility of
investigating change over the course of a generation and its possible causes. | then
had a checklist of items for interviewees to respond to; some of these had already been
discussed in some detail, according to the particular preoccupations of individual
interviewees, but the checklist ensured coverage of the points | wanted to ask about.
This was followed by questions about Islam and about interviewees’ own religious
nurture. Finally | asked about parents’ aspirations for their children. As Powney and
Watts (1987) point out, hypothetical questions cannot be a reliable indicator of what
people do in reality. However a statement of aspirations can throw light on people’s
hopes, ideals and sources of anxiety.

After raising a whole range of socialization issues, | focused on religion specifically.
Although | was principally interested in religious nurture, | did not want to ‘prime’
interviewees to tell me what they thought | wanted to hear; | therefore left the question
about Islam until after | had asked about priorities generally in their upbringing of their
children. However the unintended consequence of this was that some of them assumed
| knew little about Islam. This was brought home to me early on when one woman said,
‘Our prophet - Muhammad - have you heard of him?’ | realised there was a risk that
interviewees would omit valuable comment about religious nurture unless they were
aware that | was interested in this and had enough knowledge of Islam to understand
what they might say about it. | addressed this issue with reasonable success by using
Arabic terms for aspects of belief or practice in the course of the interview, to
demonstrate familiarity with the religion and its key elements and concepts.

| modified the interview procedure in the light of my pilot interviews. In these | had
given interviewees a prompt sheet and asked them to then comment on individual
issues or not as they chose; however | ended up not getting information on some key
points, not | think because they had nothing to say, but because they picked out a tew
matters of particular interest. | felt it was more conducive to consistency if | asked all
iInterviewees about each of the items.
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v. Interview process

a. Who was interviewed?

| interviewed twenty-four families from each community, forty-eight in all. This gave a
big enough sample to allow for some diversity in terms of socio-economic status,
educational levels and migration history. It also seemed to be a reasonable number for a
qualitative study involving two different groups. In the Pakistani community twenty-one
were mothers and three were fathers. [n the Khoja Shi’a Ithna’asheri community,
nineteen were mothers, one was a father and four were couples. Basit found that where
couples were interviewed together it was usually the case that only one spoke, most
often the father (Basit 1997b). On the basis of that finding, corroborated by the
experience of my own pilot interviews, | had therefore originally intended to interview
either father or mother. However | did not state clearly that this was the case in my pre-
interview information letter, and several of the KSI couples clearly expected to be
interviewed together. This happened informally in one case, when the husband arrived
home from work not long after the interview had begun, and his wife asked if | would
mind him taking part as well. In three other cases parents had assumed the interview
involved both partners. | had been prepared to discard these interviews if they
appeared to be compromised in reliability because of the presence of the other partner,
but in the event | believe they simply reinforced the information and impression given by
the other spouse. There was a certain amount of light-hearted disagreement between
the partners in two of the couples, but all four gave the impression of having strongly
companionate relationships and of being in agreement on most of the issues discussed
(or of deferring comfortably to each other). In three further cases both partners were
present but only one answered the interview questions (in one case it was the husband
and in two the wife).

| did not attempt to impose total control on the circumstances of the interview. Given a
free choice | would initially have preferred to be able to have an uninterrupted hour and a
half with the full attention of the interviewee. A number of scholars carrying out research
iInvolving South Asian families have described the difficulty of setting up individual
interviews without third parties present; Barton (1986) and Ostberg (2002) found that
people were simply more relaxed sitting together, and Stopes-Roe and Cochrane that
the presence of additional family members were simply ‘an inescapable fact’ in
household surveys (1991: 17). After conducting a few pilot interviews where there were
one or more small children playing and occasionally interrupting, or other family members
coming in and out of the room, | came to see that there was a lot to be learned about
family relationships and the context of children’s upbringing through witnessing such
family interactions. For example when | arrived at the home of Rizwan and Mumtaz, their
daughter answered the door because they were still performing their evening prayers.
Shireen showed me into the living room, offered me refreshments and we then chatted
about her sports trophies on the mantelpiece. Her parents came down and we started
the interview; Shireen quietly withdrew to get back to her homework. About half way
through we heard a heated exchange going on upstairs. Mumtaz slipped out, dealt with
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the children and brought the younger one downstairs to sit on the sofa for a while. The
whole impression was one of calm, and when there was tension (such as the argument
between the two boys) it was addressed with orderly restraint; this experience gave an
insight into this couple’s parenting style and their children’s responses to it which would
have been hard to obtain from an interview outside the home context.

In just one interview | felt reliability was compromised by the presence of other family
members. This was the family of Samira; she had suggested carrying out the interview
at her parents’ house so that her mother could look after the children. Samira was
dressed in an elaborate and beautiful shalwar kameez, with full make-up and jewellery; |
felt the interview had been anticipated as something of an event. When | arrived for the
interview | was ushered into the front living room. The grandmother was sitting on a
couch reading the Qur'an to herself, the mother sat on another sofa and added to
Samira’s interview answers from time to time; other members of the family came in, sat for
a while, then went out; these included Samira’s father, her three children, two of her
brothers (one with a young child) and her husband. After | had turned off the tape and
the rest of the family had left the room, Samira and one of her brothers said they had not
been able to answer openly because of the other family members present. | decided
not to exclude this interview because it was an interesting exemplification of the fact that
second generation families might have one set of ideas about their children’s upbringing
but might nevertheless have to defer to the judgement of their elders on certain issues. |
felt the general point to be drawn from this was that there was a risk in such situations
that the presence of others might prevent interviewees from answering freely. In cases
where hierarchical relationships came into play (see below Chapter 4), more senior
family members might well have an inhibiting effect on younger ones, and men on
women. This would need to be taken into account. On the positive side, the presence
of additional family members provided interesting insights into relational dynamics.

‘b. Place of interview

All but one of the Khoja Shi’a Ithna’asheri group chose to be interviewed in theirown
homes. Of the Pakistani group, eleven were interviewed in their own homes. Amongst
those whose homes | visited, | saw a range of different environments and socio-

economic situations, and homes almost always provided interesting additional data (see
below Chapter 3). However | was grateful to find people willing to be interviewed and

did not want to push my luck by making additional stipulations about venue which might
cause difficulties.

Four (contacted through a family literacy group) were interviewed in a local school, and
nine at their place of work. Some of them suggested this as a better venue because
they would not need to be attending to their children. These interviews all took place in
quiet surroundings in offices with few interruptions, but on the other hand, provided no
chance to see people’s homes with all the visual data such visits yielded in other
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cases.*

Cc. Tape-recording

My initial intention had been to tape-record and transcribe fully all the interviews,
because this would give a full version of the interview and would make it possible to
recapture, many months later, a lot of the detail and emotional quality of the event and to
be more aware of my own part in the interaction. In the event | had to modify this
expectation as some interviewees were uncomfortable about being tape-recorded, and
In other cases, circumstances made recording unsatisfactory.

The majority of the interviews were tape-recorded and transcribed in full. One valuable
outcome of this was that it provided a record of what people had actually said, and
lessened the likelihood of my picking up only on what | was expecting or hoping to hear.
In cases where | did not make tapes, | tried to write up notes fully on the day of the
interview so that details of context and interaction were still fresh and could be recorded
on paper without delay. | transcribed everything for two reasons. Firstly it allowed
consistency (with two exceptions where | left out some quite rambling and irrelevant
material). Secondly it made it possible to return easily to reread interview material a
number of times; this would have been more difficult if the material had not been fully
transcribed, and | would have been held to my earliest idea of what was significant. [t
would have inhibited the possibility of dynamic and reflective interaction with the material
at a later date.

Just under half the Pakistani group and four of the KSI group wanted to have notes
rather than tape-recording, again for a variety of reasons. Some were self-conscious,
others felt it took away control from them (for example Fatima H. said she could not tell
whether she would mind being tape-recorded until she knew what | was going to ask her
about). In two cases the interviewees agreed to be recorded after | had covered the
initial short factual questions, by which time they felt more at ease.

Experience from the pilot interviews also influenced the decision. One pilot interviewee
was emphatically opposed to being tape-recorded. A second had small children
watching television in the room. The third family had children coming in and out all the
time. | ended up taking notes. This was not really a problem, except that | had to edit
as | went along. In some ways it meant | had to focus more carefully on what people
were saying than If | had tape-recorded the interviews. | decided that it was possible to
obtain the quality of data | needed whichever method was used, but to aim for tape-
recording as a preference.

2 See, for example, McCloud’s description of the Islamization of the home in an American
context. She suggests the use of Islamic symbols defines an area of control in which
the hostile environment of racism, religious intolerance and discrimination are locked out;

- prayer space and hospitality are guaranteed’ (McCloud 1996: 68)
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d. Language

The interviewing was almost all conducted in English. Twenty-one of the Pakistani
group and twenty-three of the KSI group spoke almost perfect English and this was
hardly surprising as the vast majority of the interviewees in both groups had grown up
in Britain. Indeed one, Saghira, described how she had had to spend some time
iImproving her Panjabi on marriage so that she could join in domestic bantering with her
sisters-in-law more effectively. Three of the Pakistani and one of the KSI mothers spoke
less fluent English but the topic of the interview was a familiar one and they were all
able to speak and understand enough English to respond to the interview questions. In
just one case an interpreter was used. Overall | felt the conduct of the interviews and
the quality of the data were not compromised by the fact that they were in English; the
evidence for this lies in the rich and vivid quality of the interview material, and the depth
of insight and feeling the interviewees were able to express.

vi. Supplementary fieldwork

| had intended to supplement the interview data by carrying out interviews with other
community members and by attending religious events. Some of these were easier to
arrange in one community than the other. In the Pakistani community | interviewed an
imam and a city councillor and visited a nursery, two primary and one secondary schools
where | interviewed senior members of staff. It was easy to visit schools which had a
lot of Pakistani pupils because much of their community was geographically concentrated
in one area of the city. In the KSI community | did not carry out any extra interviews but
attended worship in the women’s section of the mosque on five occasions during
Ramadan, at ld al Fitr and during the mourning month of Muharram. | also visited
madrasa classes on all these occasions. | was taken round the mosque facilities such as
the library and kitchens, and studied copies of the children’s madrasa workbooks and
curriculum. It was easy to do this because the women’s section has full parity of use
with the men’s and large groups of women attend mosque events; | was made very
welcome on all occasions, having been introduced by a well-respected member of the |
community who had explained the nature of my interest. In the Pakistani community, by
contrast, it was rare for women to worship at the mosque, and only happened on
exceptional occasions such as ld al Fitr, when special sessions would be laid on at
particular times separate from the men’s events.

lll. How the material was analysed
I. Initial analysis

My interview schedule gave a structure for analysis of some of the content in the sense
that it included requests for information about a number of issues. | used these to select
and collate statements on a particular topic, for example attitudes to television viewing.

These collections of statements were used as a basis for more detailed investigation as
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outlined below. After carrying out a more detailed analysis | usually went back to the
main interviews to see if anything significant had been omitted. By the end of the
tieldwork period | had some idea of the emerging themes. | went through each interview
extracting points or material on particular themes and areas of content, also noting the
extent to which these were common or unusual areas of interest.

li. Problems of analysis

Some of the broad themes had already been identified through the literature review and
within the structure of the interview schedule, for instance the division of nurture into
iInformal and formal aspects. Nesbitt (2000) suggested that formal nurture might be
regarded as the things done deliberately whilst informal ones lacked such intentionality. |
have used the terms in a similar but not identical way; for example parents’ control over
children’s television viewing had an element of intentional transmission of values when
they told children why a particular programme was morally unacceptable, but | have
included this aspect under the heading of ‘informal’ nurture because of its context within
the home. On the other hand, ritual prayer, which is also performed within the home, isa
formal requirement of the faith and | have analysed that under the ‘formal nurture’
heading.

The family itself, as an embodiment of values and a context for children’s role learning
and for the modelling of appropriate behaviour, emerged as central. An important aspect
was the hierarchical character of family relationships; this was pivotal but was
expressed differently in the two communities. The family was a place where religion and
culture were often seen as interchangeable, particularly in the Pakistani community;
eventually | came to understand how this might be related to transnationalism in family
life. The impact of schooling emerged as a top priority for many parents, not at the
expense of religious or cultural transmission, but certainly alongside it.

It was difficult to decide whether to write up the material in a strictly thematic way or to
separate material on each of the communities. For most chapters | decided on the latter
course in order to present wide-ranging material in an accessible way. However the
danger was then that the analysis became rather oppositional and bipolar and
underplayed the commonalities between the groups. In the two topics where there were
substantial areas of shared experience and approach, those of informal nurture and
school education, | therefore included the material on both communities in the same
chapter. One of the purposes of the thesis is to explore Islamic diversity, so this
influenced the way | wrote it up - but the need for clarity meant it was important to avoid
excessive sub-division within the sections.

Perhaps the most difficult aspect of analysing and writing about the research was the
separating out of the strands not only of religion and culture, but of migration and the
condition of being in a minority, of theoretical questions about the concepts of identity
and community, of transnationalism and diaspora. | came to see that sometimes
decisions about the placing of content were fairly arbitrary, the key issue being whether
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the material and con‘cepts were presented (as far as possible) in such a way as that the
significant analytical points were communicated clearly to the reader.

A necessary first step in this process is an introduction to the places and the people
who are the focus of this study. The next chapter will look briefly at the history of
Peterborough, then go on to give an outline of the two communities and their migration
and settlement histories, before introducing an overview of the forty-eight interviewees
and their family lives.
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Chapter 3. The two communities

This chapter establishes some of the background context for the lives of the two groups
studied in this research. It gives an introduction to the city of Peterborough and its
history. Then each community in turn is introduced through its pre-migration history,
migration process, settlement in Peterborough, institutional development and socio-
economic situation. This is followed by an introduction to the groups of interviewees and
their immediate families, in terms of employment patterns, education and self-identity with
reference to community, religion and culture. Finally, some salient characteristics of the
two communities are summarized and analysed in relation to the concepts of
transnationalism and diaspora.

Introduction: a brief history of Peterborough

The modern city of Peterborough has grown up around a mediaeval core of cathedral,
monastic settlement and market place, which developed on the westernmost reach of dry
land at the edge of the Fens. The town was for centuries a market town and port, '
connected by river to towns and villages on higher ground in the fenland marshes which
stretched away to the north, east and south (Darby 1983). The Great North Road
connected it to London and the north. Peterborough’s transformation from a market town
to an industrial one took place during the nineteenth century firstly with the coming of the
railways and secondly with the discovery of burnable clay that led to the opening of
extensive brickfields. From the late nineteenth century onwards, London engineering
firms looking for lower production costs moved to the town. The engineering works and
brickpits were the main source of employment for much of the twentieth century (Tebbs
1979).

After the Second World War, Peterborough suffered labour shortages like many other
centres of industry in Britain. The city became the home first of the Ukrainian, Polish and
Italian ex-service personnel who had decided to stay in the United Kingdom, then of
people from African-Caribbean backgrounds in the 1950s and 1960s. They were
followed by labour migrants from Pakistan, whose numbers were however small
compared with the groups of men of similar origin who settled in West Yorkshire, the
West Midlands, the north-west and London (see above, Chapter 1). There were also
smaller groups of Punjabi Sikhs and somewhat fewer Hindus. In the 1970s there was a
significant but much smaller arrival of families of South Asian origin who were obliged to
leave their communities in East Africa effectively as refugees (Roberts 1997).

In 1967 Peterborough was designated as a ‘new town’, one of twenty or so which the
government targetted for expansion to mitigate the pressures of housing shortage in
London. Over the next twenty years Peterborough’s population rose dramatically, and
more than 26,000 houses and twenty three new schools were built. Industrial, retail and
office floorspace more than doubled as companies were encouraged to move into the
area; miles of new roads and a wide range of social facilities were constructed
(Bendixson 1988). A study of unemployment amongst young people from ethnic
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minority backgrounds in Peterborough delineated some of the town’s key features
(Roberts 1997). The new town 'occupies a strategic location between the East Midlands
and East Anglia' (1997: 4). The population rose from 85,000 in 1967 to over 153,000 In
1991. The 1991 census identified a white population of 92.5%, with only 7.5%
iInhabitants from ethnic minorities. However, in the context of rural Cambridgeshire and
the Fens, Peterborough came to be seen as a multicultural city (Roberts 1997). Its city
council achieved independence as a unitary authority in April 1998 under the provisions
of the Local Government Review.

. The Pakistani community: migration and settiement

| use the term ‘community’ here as an operational term to include the people of
Peterborough who are from Pakistani backgrounds in terms of parents or grandparents.
This does not assume any necessary consequences in terms of values or behaviour,
but is simply an indicator of shared ethnic, religious and geographical factors in a broad
sense.

I. Pre-migration history

The parents of the twenty-four Pakistani origin mothers and fathers interviewed had
been pioneers in terms of their journeys to Britain, though in most cases they came from
areas with a tradition of migration in search of employment. Members of that first
generation were from families and kin groups which could meet the cost of travel through
a collective effort if not individually, and they were therefore not from the very poorest
stratum of society. Four of the men in this pioneer generation had been in the British
army, six had owned their own small businesses (two were grain traders, for instance),
three worked in construction, and one had been a small farmer. Few men in the group
‘had completed primary education. Almost none of their wives had ever attended school
at all and most spoke little or no English. It was not easy to form a clear picture of the
pre-migration history of all the first generation families, since some of the second
generation interviewees had only a sketchy view of it themselves. They all had roots Iin
the northern Punjab, in the districts of Mirpur, Gujrat, Jhelum and Rawalpindi, mostly from
village or small town backgrounds.

it. Migration process

For half the people interviewed, the migration process was an experience of their
parents’ generation, not their own. However, of those born here, several had gone back
to Pakistan for a period of years before returning permanently to Britain. In some cases
the reason was the iliness or death of a parent, whereupon the interviewees were sent
back to live with grandparents for a time. A number of those who came when they were
of primary school age were joining fathers who had already been working in Britain for a
decade or more. The processes of chain migration were clearly visible in some cases;
however some spoke of their families being very isolated in Britain and having family
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friends but no close relatives whom they could count on for support. An ambivalent
attitude to life in Britain as described by Anwar (1979) was evident in the patterns of
travel back and forth they described. Basically however the families had all come as
labour migrants. Most of the people interviewed had lived in Britain for a considerable

length of time; in only three cases was this less than twenty years (see above, Chapter
2).

iii. Settlement in Peterborough

For a number of members of the interview group, Peterborough was not their family’s first
destination in Britain. Half did go straight there from Pakistan; they took jobs in local
factories such as Perkins Diesel Engines, the Mother’s Pride bakery or the London Brick
Company. A few worked for British Rail; Peterborough was an important interchange on
both freight and passenger networks.

However half of the interviewees' families had lived in at least one other place in the UK
before moving to Peterborough; several had moved first to London or northern England,
and a handful to the Home Counties and the Midlands. Several reported their parents’
reason for moving to Peterborough as being the low cost of housing or business
opportunities. One person had previously lived in no less than eight towns or cities
before settling in Peterborough. Like those who moved straight to the city, most of this
group had also been employed in unskilled manual work in factories at first. In both
groups a small number progressed to self-employment, for example as shopkeepers,
post masters or taxi drivers.

The migrants from Pakistan settled predominantly in the city’s Central Ward. The area is
known as ‘Gladstone’ after its central street. Itis a quarter of a mile east of the railway,
consisting of narrow streets of Victorian terraced housing originally built for railway |
‘workers in the last quarter of the nineteenth century. By the late 1990s, three-quarters
or more of the houses in many of these streets were occupied by families of Pakistani
origin. There were also a certain number of Punjabi Sikhs (and two small gurdwaras), a
few Hindus and small groups of ltalian, Polish, Ukrainian and black African-Caribbean
people who had moved into these houses when they first settled in Peterborough fifty
years earlier. Amongst the other reminders of this eatrlier period of migration were St.
Joseph’s Italian Catholic Church, an Italian consular office, and an ltalian grocer’s shop
and a leisure and resource centre for the black Caribbean community.

The two central streets of the Gladstone neighbourhood, which run like parallel spines
through the area, are the ones with the densest concentration of Pakistani families; the
streets which intersect them are somewhat more mixed in character and include a few
more indigenous white families. Nearly all the shops and businesses are managed by
members of the Pakistani community and serve community needs; they include several
grocers, butchers, sweet shops, clothes shops, jewellers and hairdressers, car repair
businesses and a restaurant. A large number of men work as taxi drivers and their
vehicles were in evidence along the streets. There are two primary schools where more
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than 90% of pupils are of Pakistani origin, and a community association building, and four
mosques in buildings converted from other uses. Some houses are well maintained, but
a hnumber are not; the overall impression in the central streets is one of poverty. In
between the blocks of terraced houses are a few clusters of modern flats and sheltered
accommodation for older residents. The intersecting streets have more detached and
semi-detached housing with garages and front gardens and most have a higher
proportion of white British residents.

The political impact of this concentration - nearly two-thirds of the Pakistani population
lives in Central Ward - meant that residents had been able to elect three Pakistani-
origin city councillors; one of them was Mayor during 1997-8. There are also substantial
and growing groups of Pakistani families in the Park, Ravensthorpe and East Wards
which border the central area.

iv. Socio-economic position

As indicated above, Peterborough was only a minor focus of settlement for migrant
workers compared with towns in the old iIndustrial heartlands of Britain. Nevertheless,
by 1991 Peterborough’s Pakistani origin population was nearly five thousand strong.
Nearly half of the Pakistani community lived in the Central Ward of the city - a ward
identified as coming within the top 5% of wards nationally in terms of deprivation
(Roberts 1997: 6). Compared with ‘white’ people and members of other ethnic minority
groups, and taking the group as a whole, Pakistani men, women and especially young
people had higher levels of unemployment and lower levels of education. A lower
proportion of the women were employed outside the home. These families were also
more likely to live in larger households with three or more adults (often this meant they
were multi-generational) and to include children. Roberts identified poverty and low
levels of parental education as significant factors alongside ethnic background in holding
‘back the educational and economic progress of young people from ethnic minorities; this
applied much more to the Pakistani group than to Indian or black groups in Peterborough
(1997: 18). The Pakistani group had a particularly young age profile, with 45% of its
population under the age of sixteen, and a further 24% between sixteen and thirty.

The Pakistani headed households had very high levels of owner occupation at 76%,
and were more likely to experience overcrowding (Roberts 1997). As with other South
Asian headed households, a very low proportion were headed by lone parents (Ethnic
Minorities Census Digest 1992: 4).

V. Religious activities and institutions

There were two fairly large mosques in this area in converted halls, and two others in
converted houses. Three had been established for a number of years, and the
community had purchased a large building plot in the city centre, very close to the
Gladstone area, to erect a purpose-built mosque for which planning permission had
been obtained. At the time of the fieldwork, the long process of fund-raising was under
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way. One issue for the community was the lack of provision for women at most of the
mosques, although there was little tradition of female mosque attendance in the
community’s areas of origin in Pakistan, there was a certain amount of pressure to
provide opportunities for this in Peterborough. Children’s madrasa classes, attended by

both girls and boys, were held at all the mosques.

Il. The Pakistani community: introduction to the interview families

i. Work patterns

The 1991 census data provided information on specified ethnic minority groups, but only
for the city as a whole. The absence of a ward by ward breakdown made it impossible
to use these data except to give a very rough indication of the position of people of
Pakistani origin in the city generally. It may also have been the case that the situation
had changed considerably in the nine years between the 1991 census and the fieldwork
carried out for the present study. Amongst those in the interview sample nobody said
that either they or their spouses were unemployed. This may have been because of
embarrassment at admitting to unemployment.® Fifteen out of the twenty-four women
were in paid employment at the time of interview. In nearly all cases they were
employed in a variety of public service jobs such as interpreter/translators, bilingual
assistants or instructors in local schools, clerical or administrative workers in local health
or social services settings, or outreach workers for charitable trusts. Just one had a job
in a shop. Nine out of twenty-four were housewives.

The men had a wider range of employment, and by contrast were very little represented
‘in the public services. Out of twenty-four, nine had manual factory jobs, two worked for
Parcel Force, two worked in restaurants, four were self-employed (taxi-driver, restaurant
owner, shopkeeper, property developer). Those with white-collar jobs included a
technical director, a translator for a bank, an Urdu teacher, a clothes designer and three
employed at middle management level by the local council.

However a prominent feature of employment patterns was the considerable amount of
change and development across the working lives of some individuals. Several men
and women had started off doing unskilled manual work but had moved on to
employment opportunities on the boundary between their own community and
mainstream British society. They had in some cases gone on to do training and obtain
qualifications which gave them a middle-class income and status (for example one
woman had started as a blouse machinist then took on temporary work as a classroom
assistant; from there she went on to qualify for work at a considerably higher level in the

® Bhatti (1999) noted that amongst her Pakistani and Bangladeshi interviewees there
was a considerable sense of shame connected with being unemployed, and a
reluctance to admit to it.
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education department of the city council). A number of younger women aspired to make
similar progress in the future; one already had a place to start an Open University
degree course, and several said they would like to train for teaching or other careers.

My job is temporary. Once my children are old enough | want to go into
management. | always wanted to go on a management course, but I can't now. So
obviously I'd rather wait, do a part-time job. Once | think my children are old enough
| can ... take care of my own career. Myself, | want to be a career woman. (Razia)

li. Education

There was a wide range of educational backgrounds amongst members of the interview
group, and taken as a group the interviewees and their spouses had slightly higher
levels of education than was characteristic for the Pakistani community in Peterborough
as a whole (Roberts 1997). Of the sixteen men who had been educated in Pakistan,
half had reached matriculation level or above; two were graduates. Of the eight
educated in Britain, five had studied to GCSE level, leaving school at age 16, two had
stayed on into the sixth form, and one had gone to university. As a group the women
had more experience of education. Of the six who grew up in Pakistan one had never
been to school at all, two had had a little primary education, two had reached
matriculation level and one had qualified as a handicrafts teacher. Of the eighteen who
were educated in Britain, nine had studied to GCSE level and nine to A level in the sixth
form. Amongst the women, therefore, twenty-one out of twenty-four were educated up
to school-leaving examination standard compared with seventeen of the men.

A number of the women were involved in further education or training at the time of
interview, as were some of their husbands. Five were enrolled on Open University
courses, and a number had done part-time courses in computer skills, accounting, A
levels, a range of vocational qualifications and in-service training courses related to their

jobs. Several expressed a desire to undertake further study or training when their
children were older.

There were ten children over the age of eighteen in interviewees’ families. Although two
of them had been employed in unskilled work in the past this was not the case for any of
them at the time of the fieldwork. These education and employment outcomes for the
third generation clearly suggested upward social mobility compared with the position of

their parents (see below Chapter 9).

ili. Identification

a. Community and culture

The term ‘community’ in this context cannot be used without qualification but there
seemed no satisfactory substitute. The Pakistani parents interviewed very rarely used
it themselves. They spoke of themselves as having an ‘Asian culture’ as opposed to a

80



‘western culture’, and as being Pakistanis, or as having regional - Punjabi, Kashmiri -
origins; they sometimes identified themselves as ‘Muslims’. But they only occasionally
referred to themselves as members of a community. Eade suggested that one of the
factors in the self-identification of groups as ‘communities’ was the competition for
resources and the struggle for concessions (Eade 1989). In this case the smallness of
Peterborough’s Asian population may have lessened both the opportunity and the
desirability of a specifically Pakistani community identification. The social focus was
provided less by facilities linked to places of worship than by the Gladstone Park
community centre, which served all local residents; although about three-quarters of them
were of Pakistani origin, there were small groups of Punjabi Sikhs, Gujarati Hindus, East
African Asian Sunni Muslims as well as Khoja Shi'as Ithna’asheris, Isma'ilis and Dawoodi
Bohras, black African and Caribbean, ltalian, Polish, Ukrainian and indigenous British
families. The centre was opened very specifically to provide for the needs of people
from any background who lived in that area, not for people of a particular or distinctive
cultural heritage. However the situation appeared likely to change in some respects as a
plot had been bought and money raised within the Pakistani community for the
construction of a large purpose built mosque with facilities for community activities as
well as prayer and teaching.

Where the term ‘community’ was used by interviewees, it was sometimes in the context
of comparing the Peterborough group with Pakistanis elsewhere in Britain, and often in a
slightly disparaging way. Some of the interviewees described the Peterborough

community as ‘backward’ compared with other areas of Pakistani settlement, for example
In London or Yorkshire.

In the majority of interviews the terms ‘Asian’, ‘Muslim’, ‘eastern’, and sometimes
‘Pakistani’, were used interchangeably in referring to members of the interviewees’ own
families, community members and cultural practices. This would support the findings of
researchers who have suggested that the identities of South Asian origin people In
Britain are plural, shifting and context-specific, not one-dimensional or fixed (Brah 1996;
Dwyer 1997; Jacobson 1997a; Gilliat 1998; McLoughlin 2002).

The term ‘Asian’ was applied frequently to words like ‘dress’, food’, ‘movies’, ‘culture’
and sometimes ‘music’, as well as ‘families’, ‘parents’ and ‘children’. It was used as a
neutral term, unlike ‘Pakistani’ which more often had negative connotations. Some
interviewees gave very specific examples: these included associating ‘Pakistan’ with
corruption in government, or with the use of ‘Paki’ as a term of racist insult. Several
mentioned stereotypes they felt other people had of ‘Pakistanis’; for instance that
women were passive, that men were traditional, and that teachers often thought
Pakistani children were all the same, did not have any toys at home and so on.
Interviewees sometimes used ‘Pakistani’ as a boundary marker to distinguish their own
family attitudes or behaviour from those of other Asian people. In such cases it was
used as synonymous with ‘Muslim’.

Many more interviewees used the term ‘Muslim’ additionally in accounting for particular
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patterns of behaviour as well as a general statement of identity. Some examples
iIncluded:

‘We're Muslims, we don’t dance to music’ (Mussarat),

‘We being Muslims, we’re careful how we bring up our children’ (Shagufta),
‘They like to be called young Muslims, British Muslims’ (Nargis),

At school we considered ourselves Muslims’ (Shazia), and

1 want the children to be known as Muslims’ (Razia).

‘Muslim’ was also used in a more specific sense in referring to people’s religious
practices. People also used ‘eastern’ and ‘western’ to highlight the differences they saw
between their own attitudes and way of life, and those of mainstream British society.
This was particularly the case in relation to broad cultural values rather than specific
religious ones, for example, ‘We were brought up with very eastern values’ (Uzma), and

1 want them to know there’s a lot of different things between western and eastern’.
(Ayesha)

b. How important was religion?

A small number of interviewees did identify themselves more consistently as Muslims
rather than Pakistanis or Asians. In all three cases these people mentioned converts to
Islam with whom they had had contact, and with whom they shared a common bond.
Most other interviewees used ‘religion’ and ‘culture’ interchangeably; only four tried to
distinguish one from the other. One said that it was easier to bring children up in
Pakistan where there was no distinction between the two (Masood), one said it was
cultural tradition, not Islam, which pushed people into forced marriages (Mussarat). Two
attributed some aspects of gendered role expectations to traditional culture rather than
religion (Masood and Khaliq), and one emphasized the cultural differences which were
reflected in the way Islam was practised in different countries and regions (Atiq).
Interestingly, all but one of these examples were from interviews with men, not women.
In general, however, interviewees made little separation between religion and culture.

Another feature of the group’s lifestyle which served to blur any distinction between
religion and culture was that three of the four mosques in the area were used mainly by
men and only rarely by women. This was because only one of them had a women'’s
section; in one of the others separate prayer times were allocated to men and to women
on festival days, but the places of worship did not serve as centres for all members of

the community in the way that the Hussaini Islamic Centre did for the Khoja Shi'a
Ithna’asheri families (see below Chapter 8).

Iv. A transcontinental community

There was a strong contrast between this group and the East African Khoja community
in terms of their imagined centre of gravity or point of reference. While the Khoja group
was diasporic in character, and its members saw themselves as part of a world-wide
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web of relationships (see above Chapter 2), the Pakistani group of families were
oriented to a greater or lesser degree to Pakistan and Britain. They were certainly
transnational, or transcontinental, families in the sense that individual members and family
groups maintained links between Britain and Pakistan through personal communication
(letters, telephoning), visits, marriages and ownership of land and property. Yet this
was a two-way channel only; very few of the interviewees referred to close links with
families or groupings of Pakistanis in other places.

The families were not equally close in terms of their relationships with people in Pakistan.
On a scale which included measures such as frequency of telephone contact, of visits,
marriage to close kin, number of close kin in Pakistan and remittance sending, eleven of
the twenty-four parents interviewed had a very close relationship with Pakistan, nine a
fairly close one, one had some contact, and four had little or none. This reflected the fact
that whilst most were actively transnational families, a small minority appeared to identify
themselves more often with reference to religion rather than culture or religion-in-culture.

Close relationships between kin in Peterborough and Pakistan tended to be perpetuated
in families where the second generation parents had married first cousins (see Chapter 4
below). Their sense of closeness was very much reflected in the emotional
connectedness some families expressed, as in the following exampie.

| mean, my daughter went to Pakistan last year, it was the first time she'd seen
everybody in Pakistan, all my husband'’s brothers and sisters, and she got on so
well with them ... she was very close with her grandfather, though she was with her
grandmother too. So | don't think that’s a problem because my grandparents were in
Pakistan. But you also have - they have something in their heart, that they want to
see them ... | don’t know how to put this ... They know they’re far away and they
can’t see them, so it's a joy when they do see them? - when they do see them
they’re overjoyed that they've seen their grandparents and all their other cousin
brothers and sisters. (Ayesha)

Nine families had links which were less close but still important. Most of these included
interviewees who were married to first or second cousins, who had some relatives in
Pakistan but not perhaps very many, or not very close kin; they telephoned them every
few months, and visited Pakistan every six to ten years. There were several possible
reasons why their connections with people in Pakistan were less close. Some families
had large numbers of children here, and the daily work and activity of bringing them up
left relatively less time and energy and money for the maintenance of transcontinental
links. In small families, the deaths of older family members sometimes meant there were
few close kin left in Pakistan. In one case marital breakdown had undermined the
relationship with in-laws in Pakistan. Three women with a more consciously religious
orientation expressed a closer identification with Islam and Muslims from any ethnic
background than with their own ethnic or regional heritage.

Four interviewees had little or no contact with Pakistan. Three of them had married
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outside the family and had few or no close kin in Pakistan. Two had taken their children
there for visits but had not enjoyed the experience; another had not been back for
twenty years, and was thinking she might take the children for a trip, ‘but we might go to
Disneyland instead’ (Rukhsana). The orientation of this small latter group was very
much towards bringing up their children in Britain; they all talked about aspects of what
they saw as ‘Asian culture’ but showed little sense of identification with Pakistan either
as a place or as the home of their families. There was a fairly close correlation between
those who had married outside the family circle and a low level of contact with Pakistan,
but this seemed to some extent a ‘chicken and egg’ situation.

In all three groups, those with close, fairly close and not very close links, the relationship
was not usually an equal exchange; it was much more often one which involved a flow
of remittances and short-term visits from Britain to Pakistan, and of marriage partners
(often but not always male) from Pakistan to Britain. Neither was there any idealization
of Pakistan as a place in the present (as opposed to the childhood memories of
interviewees). Nobody in any of the groups said they wanted to move there.

Financial links were also important. Interviewees were not asked about them
specifically, but several mentioned sending remittances on a regular basis to family
members in Pakistan. This was said to be expected of sons, not daughters. The sons
might send money to help their kin generally, to help provide dowries for female
relatives, to buy better quality pakka (brick-built) homes for their parents, to help out
when there were business difficulties or to buy land. For some interviewees this
financial responsibility had extended over many years, and had had considerable
repercussions on their family budgets in Peterborough.

v. The Pakistani community: transgenerational change

A particular feature of the experience of this community was the extent of change
between the lives of first generation migrants and the second generation parents who
were interviewed for the present study. The interviewees’ parents had been a diverse
group in some ways, but most had made long journeys in terms of the contrast between
their lives in Pakistan and their settlement in Peterborough. As noted in Chapter 2
above, some of these changes had also taken place in the second generation where
spouses had come to Britain on marriage.

One of these changes was that of language; all but four of the interviewees spoke fluent
English, and of these four only one spoke very little at all. Twenty-two of the twenty-
four interviewees said they could read and write English as well. Amongst the first
generation, most of the fathers were said to be able to ‘get by’ in English but very few of
the mothers spoke it and hardly any were able to read or write, whether in Panjabi, Urdu
or English. Only four of the first generation mothers had been employed, one working in
the family shop, one making blouses at home, and two in factory jobs. By contrast
many of the mothers in the second generation were currently employed in a variety of
jobs and nearly all had been in employment before the birth of their children. As seen
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above, another change was in residence patterns; traditional patrilocal patterns had
given way to a situation where many women were living close to their birth families.
While extended family relationships continued to be of central importance, extended
family households were much less common than formerly.

In terms of language, education, employment and residential arrangements, therefore,
there had been very marked changes across the generations. This played a part in
influencing attitudes towards the upbringing of children in a migration context, and in
promoting a desire for cultural continuity in a situation of considerable change and
dislocation.

Ill. The Khoja Shi’a Ithna’asheri community: migration and
settlement

i. Pre-migration history

The second of the two groups of people interviewed for this study was of East African
Asian origin. The majority came to Britain during the first half of the 1970s when they
were obliged to leave Uganda, Kenya and Tanzania in the wake of the Africanization
policies of newly independent national governments following the end of Britain’s colonial
rule. Of the twenty-four people interviewed, twenty-three either came to the UK during
that period, or were married to somebody who did so. The exodus from East Africa
included Hindus, Sikhs and Muslims; those interviewed for this study were members of a
relatively small endogamous caste grouping of Shi'a Muslims, the Khoja Ithna’asheris.*
The name Khoja is said to derive from khawaja, an Arabic word meaning ‘teacher or ‘well
respected person’. The history of the Khoja Muslim group derives from events in the
fourteenth century when a group of Hindus in the Sind area converted to the Nizari
Isma’ili sect of Islam and became known as Khojas (Nagar 2000). Spreading down the
west coast of India over the centuries, these Khoja Isma'ilis took part in trading then
settlement on the East African coast alongside other commercial and mercantile groups
from Asia and the Arab world. During the course of the nineteenth century doctrinal
differences gradually resulted in fragmentation. Alongside the original Isma'ili group, a
small Khoja Sunni offshoot and a larger Khoja Ithna’asheri (Twelver) Shi'a one emerged.
This latter group was the one from which the Peterborough community traced its origins
(Bharati 1972; Masselos 1973; Thobani 1978; Nagar 2000).

In religious terms the community identifies itself with mainstream Ithna’asheri (Twelver)
Shi'a Islam alongside the ma