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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
Asian 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
trans nationalism and diaspora is suggested; the use of the concepts of 'community' and
Aculture' is discussed with reference to the groups studied. Transgene rational 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-mig rant' and 'twice-migranf 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
Shi'a 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
had 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 'fit in' with mainstream life in Britain.
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Introduction
This thesis is a qualitativestudy of how second generationmigrant parents from two
Muslimcommunitiesin Peterboroughapproachthe religiousnurtureof their children.My
intentionwas to investigatetransgenerationalchange relatedto migrationand to
modernity. The researchwas based on interviewswith members of twenty-fourfamilies
from each community. The depth of ethnographicdetail gives an insight into the roles of
men and particularlyof women as parents. A summary of the content is as follows.
Chapter 1 is a review of literatureon South Asian migrationto Britain, including
settlementpatterns and outcomes,Islam and Muslims,family structuresand values
amongst Muslim and other South Asian families in Britain, issues such as identity and
community,the relationshipbetweenreligionand culture, religiousnurture and the
relationshipof British Muslims to the state educationsystem. Chapter 2 gives an outline
of the research methodand proceduresused. Chapter3 introducesthe Pakistaniand
the Khoja Shi'a Ithna'ashericommunitiesin Peterborough. It gives an overview of the
twenty-four interview families in each group. Chapters4 and 5 give first for the
Pakistanisthen for the Khoja Shi'a Ithna'asheristhe family backgroundinformationthat
sets out the context in which parents approach religious nurture. This includesfamily
demography,structures,broad cultural attitudesand values and more specific religious
ones. Chapter6 looks at informalreligiousnurturein the two communities,examiningthe
way that everyday actions and decisionswithin the home impact upon and contribute to
religiousnurture. Chapters7 and 8 give first for the Pakistanithen for the KhOjaShi'a
Ithna'asherigroupsan accountof formal religiousnurturethroughreligiousand community
institutionsand events, and considersthe extent to which there is continuity of Islamic
religiouspracticein the migrationcontext. Chapter9 considersthe impact of school
educationand the extent to which it is seen as underminingchildren's nurturewithin home
and community. Chapter 10 summarisesthe similaritiesand differencesof approach
between the two communities,and considers in the light of the data how far any
transgenerationalchangesare attributableto migrationor to other factors. It concludes
that a religiousidentificationis of centralimportanceto both groups of families in the
study, but that the pre-migrationcharacterof the communitiesand their migration
experienceshave had a strong influence on the ways second generation parents
approachedthe religiousnurtureof their childrenin 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. I 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 re'search 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. I was also conscious of the very partial representation of
Islam and Muslims in many school text books; the characteristically scriptural and belief6

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 I
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 personalinterest in and sense of affinity with Islam and Muslimsstemmed from a
childhood spent in Algeria and Egypt, reinforcedby a number of visits to Muslim majority
countries in adult life. I felt stronglythat the representationof Muslims, particularly
Muslim women, in public life, sufferedfrom an absence of voice - people did not see
beyond the hijab to the ordinary person behind it. I aimed to produce researchwhich in
a small way contributedto an understandingof 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 I 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. I have transliterated Arabic terms but have not
made a distinction between the forms of 's, T or'd' that occur in the originals. Withthe
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. I have followed the usage of
most of my interviewees and anglicized plural forms rather than using the Arabic ones.
For ease of reading I have used the abbreviation 'KSI' to refer to the Khoja Shi'a
Ithna'asheri in much of the thesis.
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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. It 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 Indian
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 breadthof approachmakes it difficultto fit researchon migration,child rearing,religion
and culture into a single theoreticalmould. The study involvesa number of interlinking
conceptualframeworksrather than a single overarchingone. This literaturereview
covers a broad field, and considersscholarshipfrom a numberof 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 constitutethe central focus of the study. All of these
elements contributeto the understandingof the lives of transnationaland diasporic
familiesof South Asian origins and Muslimreligionin Britain.
Part A:

Migration

1. South

Asian

and settlement

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 after 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.
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i. Patterns of migration and settlement
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 earlier
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).
fl. 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
9

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
independence 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 settlers 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 arrival 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 dearth 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.

iii. 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
10

availabilityof jobs of this type. Increasinglythe migrantswere in competitionfor scarce
jobs with unskilledwhite workers (Robinson1986). Racial discriminationexcluded many
from better work opportunitieseven after it had been outlawed (Modood, Berthoudet 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
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
white mainstream

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).1 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)

I The PSI's work provides more detailed quantitativedata on ethnic minority groups than
any other sources, with more appropriatecategoriesthan the Census, and with a less
raciallyconstructedframeworkand more acknowledgementof diversitywithin
national/ethnicgroupings. For a critiqueof the constructionof the 1991 Census ethnic
categories,see Ballard (1997).

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). Rafiq'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
Janmoharned'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-migrationhistory,migrationprocess, parentaleducation,
employment,experienceof 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.

11. Islam and Muslims

in Britain

i. Muslim migrant communities
I 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 fleeing 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
is
There
in
British
also
and
colleges.
represented
most
universities
nationalities who are
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, l 994b; McLoughlin 2002), Bristol (Jeffery 1971), Manchester (Werbner
1981,1985,1990,1991 a, 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
1991a, 1991b, 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.
ii. 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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sectariandifferencescoalescedinto the majoritySunni and minority Shi'a divisions. The
developmentof theology and law from the first century of Islam led to the emergenceof
four Sunni law schools as well as Shi'a ones for each of the Imami sects (Richard 1991;
Glasse 2001). In the succeedingcenturies,splits and reform movementshave brought
about further subdivisions (Lapidus 1988; Glasse 2001). Sufi brotherhoodswere
instrumentalin the spread of Islam and the developmentof the mysticaltendency within
the faith (Sirriyeh 1999). More recently,the nineteenthand twentieth century reform
movementsin the context of British India led to divisions in subcontinentalIslam (Metcalf
1982; Sanyal 1996). All of these global and regionaldivisions and streams of influence
within Islam are reflectedin Britain'sMuslim population(Weller2001).
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
3There 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
'Twelve rs' 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).
14

support of the longer established reform movements (Robinson 1988).
These streams of Sunni reform such as the Deobandi and Barelwi movements, and
groups associated with them such as Tablighi Jamaat and Ahl i 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' Islamic
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
Iraq (Weller 2001). Most of these are Ithnaasheri (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 socioeconomic changes in the fortunes of the community (Nagar 2000).

The presenceof all these groupingsmeant that for migrantparents bringing up childrenin
the west, there were competingmodels of what it meant to be a Muslim in Britain at the
start of the twenty-first century. The diversity of interpretationmade it possible for
young people to question receivedtruths about their parents' understandingof their
religion in a way that was less likely in a previous generationwhen Islam and Islamic
institutionswere less establishedin the United Kingdom.
iii. Institutionalization

of Islam in Britain

One positive outcome of the increasingpropensityfor South Asian Muslims to identify
themselves in religious terms (see below, section 111)
was that it provided a spur to the
developmentof organizationsand institutionswhich served Muslims as a group. In
1999 the RegistrarGeneral listed almost six hundredmosquescertifiedas 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, prisonersand 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
governmentagreementin such cases, and the regularconsultationsregardingcommunity
relations matters,which suggesteda reasonablyhigh level of communityacceptanceof
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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 print 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 organizationsat a national level were able to perform a lobbying role, but
increasinglyMuslim individualsparticipatedin mainstreamelectoralpolitics as well. The
combinedeffect of a 'first past the post' electoralsystem, residentialclusteringand the
citizenshiprights enjoyed by most South Asian migrantsto Britain, meant that Pakistani
and BangladeshiMuslims had the potentialto make an impact both locally and nationally
4
(Werbnerand Anwar 1991; Nielsen 1995; Purdam 1996; Ellis and Khan 1998). By 2001
there were several Muslim membersof the two houses of parliamentand enough local
councillorsto form the Associationof MuslimCouncillors(Richardson1997). This
electoralpotentialstrengthenedcampaignsaiming to bring about legal changeson
issues which affected British Muslims,such as an extensionof the outlawing of
discriminationon racial groundsto include religion,a review of the blasphemylaws, and
the adoption of Muslim personaland family law for some cases involvingMuslims in the
UK (Nielsen 1991a). There was also a series of legal challengeson religiousissues,
such as whether or not women had the right to wear hijab at work (Richardson1997).
By the late 1990s, then, Islam was in the process of becominginstitutionalizedin Britain
through a populationdrawn from many parts of the Muslim world, with its own religious
establishments,regionaland nationalorganizations, and with some recognitionof
specific Islamic requirementsin aspects of public life. On the other hand there was also
a fair degree of mistrustand suspicion,combinedwith considerablesocio-economic
disadvantaqeamonqst the Pakistaniand Bangladeshigroups which comprisedthe
"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 I 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
associated 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. 5 '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).

Gellners characterizationof '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,collectiveapproachto religiontowards an individualizedand privatizedone,
with three strands or types of reponse to modern conditions: a trend towards diversity,
a move towards the strict but far from backward-lookingIslam noted above, and the
developmentof secularizationin the sense of the setting of limits around the area in
which religion was expected to provide answers. However a neo-traditionalistlike
Ashraf (1985), who might be seen as a representativeof that second strand of 'strict
Islam',highlightedthe difficultyof harmonizingbelief in modernscientificmethodwith the
acceptanceof revelationas 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 conceptsof modernscience in order to provide an
alternativeto a scientific paradigmthat was inextricablybound up with secularization
and westernization. Raza (1991) proposedthe necessityof recognizingthe anti-Islamic
characterof the west but also of acceptingthe need to discard 'reactionaryIslam',for
example in relationto attitudestowardswomen. Akhtar attacked Muslimsfor failing to
engage adequatelywith the challengesof modernity;accordingto him theologianshad
characteristicallyseen the contest for supremacybetween reason and revelationas a
disease of the west, and one with which they did not need to concern themselves. This
led to a schizophrenicattitude where people 'entertaina general religiousview about the
nature of life and the world, but simultaneouslya secular view about daily life in practice'
(Akhtar 1990: 9). He stressed that a rejectionof the supremacyof reason was entirely
differentfrom rejectingthe importanceof reasoningas an activity. The questionof
disaggregatingwesternizationand modernizationwas addressed by Sayyid who
analysed Islamismas 'an attemptto articulatea modernitynot structuredaround
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.
5Ibn 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).
18

Ill. Ethnic

identities,

i. Ethnic identities

religious

identities

and identifications

Many of the studies of specific migrant groups were carried out against the backdropof
theoreticalwork on ethnicity generally. The influentialwork 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
encouragedin the UK by factors such as the myth of return and the economicand
emotionalinvestmentpeople had in their sending country;this encouragedencapsulation
and boundary maintenance. Watson dismissedwhat he characterizedas the Marxist
view of ethnicity as 'false consciousness':'Ethnicity cannot be reduced to excess
baggage that will somehow disappearon the road to a 'rational' or classless society'
(Watson 1977: 13). In the view of Wilpert (1989), ethnicity was a form of identification
replacingclass in a post-industrialsociety and strengthenedby anti-colonialliberation
struggles. There was an importantdistinctionto be made between self-definedand
other-definedaspects, the former involvinga belief in a common ancestry with biological
and linguisticcharacteristicsnot shared by other groups (Liebkind 1989). In the context
of researchin Britain, scholarsdistinguishedbetween race and ethnicity,whilst North
American researchersdid not (Barot 1993). John Rex (1993) argued that a key
differencewas that ethnic relationshipsare not necessarilyhierarchicalor exploitative
whereas racially determined ones are. The question of power was also emphasizedby
Werbner (1991) and taken up by Jenkins (1994). The latter suggested that social
anthropologistswho celebratedethnicity as a social resourceunderplayedthe political
and power dimensionsand paid too little attentionto ethnicity as a social liability or
stigma. Cornell (1996), writing from a revisioniststandpointvis-a-vis Barth, reasserted
the importanceof content in ethnic categorization,but suggestedthat the key process
was the interactionbetweenexternalconditionsand internalcharacteristics. Ethnicity
was differentfrom other collectiveidentitiesbecauseof its presentationin terms of its
roots.
How relevant was this theoreticalwork on ethnicity to issues of identity amongst
Britain'sSouth Asian migrants? Early researchon young membersof these communities
in Britain worked on the hypothesisthat becausethere were some differencesin cultural
attitudes and values between migrantsand 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 experiencingstrugglesover practical issues with their
parents (Taylor 1976; Watson 1977). Some Muslim writers concernedabout religious
continuityargued 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, I'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 cultural
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 different
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, andwomen'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). Inthe
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 identitynot 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 (1991 c) noted the way ethnicity has sometimes been
reified and fetishized to produce a constructed and commodified notion of culture.6
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-cuffing and situational identifications'
6Berger 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 migrantscarriedaroundwith them.
H. Muslim identities

For a variety of reasons,there seemed to be a trend amongst some young Muslims
towards an identificationof choice which privilegedreligionover ethnicityor culture.7
This was a different issue from that of whether identitieswere shifting and situationally
determined. Some of these reasonsrelatedto externalpoliticalfactors; others were
linked to an emergingdistinctionbetweenreligionand culture. Several studiesfound a
trend for some young people to identify themselvesas Muslims rather than as
Pakistanisor 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 managingdisagreementwith their parents. In such cases
membersof the younger generation(and indeedsome older writers) deployed religious
argumentsto support their own views, discountingtheir parents'version of Islam as
culturally bound and inauthentic,and substitutingfor it a scriptural,universalisticversion
stripped of 'cultural' features;this they presentedas 'true' Islam (Mirza 1989; Akhtar
1993; Currah 1995; Clarke 1998).
The question of whether Muslims in Britain were to be identified by themselvesor others
by their religion rather than by nationality(e.g. Pakistani),regionalbackground(e.g.
Punjabi),or broad cultural origins (e.g. Asian) becamea political issue as well as a
subject of academicdebate in the 1980sand 1990s (Modood 1992). A numberof
factors contributedto 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 countryof origin, language,rural or urban background,and
religion. It was not until the late 1980sthat there was much systematicreferenceto
Muslimsin terms of their religion(Modood1993). Five main factors led to this change.
First there was an issue of racist prejudiceand discrimination. The Race RelationsAct
1976 and the subsequentdevelopmentof the 'race relationsindustry' categorized
people's identitiesin relationto their skin colour and presumedexperienceof racism.
According to this view, all non-whiteswere 'black' (Modood 1993). This was resented
by many Muslimswho felt their religious identitywas marginalised,and that sensibilities
in relationto dress, diet, school curriculumand other matterswere often not taken
seriously in social work, health care and educationcontexts (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
7Nesbitt (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 establishmentof mosquesand madrasas. Such institutionbuilding activity and
concomitantfund raising initiativesled to a greater awarenessin the host country of the
religiousdifferencesbetweenthe South Asian origin communities(Knott 1991; Lewis
1994a; McLoughlin1998).
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
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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 countriescoincidedwith a strengtheningof Islamic
influencegloballyin economicterms. From the mid 1970sonwards,the rapid rise in oil
prices had increasedthe economicand politicalpower of all oil-exportingstates, most of
which were Muslim majorityones; this led to a general perceptionof 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 involvedthe experienceof implicit or overt hostilityfor a
numberof reasons. These includedthe racist prejudiceand discriminationdirectedat
(Werbner
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and Anwar 1991; Modood 1993). Additionalfactors specificto Islam includedresentment
of the economic power of the oil-rich states of the Gulf, and the associationbetween
terrorist activity and groups which purportedto have Islamic roots (Halliday 1999).
Media coverage of Islam and Islamic issues was for many years unrelentinglynegative
and the disunityof the Muslimcommunityin Britain had meant that countervailing
moderate voices were not very strongly heard (Lewis 1994b). A report published by
the RunnymedeTrust in 1997 argued that there was a growing trend in Britain towards
'Islamophobia',that is, 'dread or hatredof Islam'and 'fear or dislikeof all or most Muslims'
(Richardson1997: 1). The report's key findings were that Islam was essentializedand
seen by many as a single monolithicsystem, that media coverage of Islam was often
distorted and negative,that many Muslimswere disadvantagedin public life,
employment,housing and health, that Muslimswere 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 1990s although the situation was a dynamic one, as I shall argue
below.

IV. Transnational

families,

diaspora

communities

i. 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
11The 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
(1991 b). 1 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 formef 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
Muslimswhereverthey lived an 'imaginedcommunity'of faith. This is reflectedin the
central practicesof a believer'slife: each time salat is said, Muslimsthe 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 Muslimsin Britain have identifiedthemselvesas membersof this
worldwide umma rather than as membersof groupingswithin it, but stresses the
importanceof situationality;membershipof the umma and of other groupingsare 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' conceptual isation of two types of social community:
Werbner uses the term 'imagined communities' in the sense first proposed by Benedict
11
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 I 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
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the two groups use the term 'community' themselves.

ii. Minority
Saeeda Shah suggested that the early history of Islam meant that migration 'has
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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 Var 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 (1996b).
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).

iii. Transnationalism and diaspora
One factor in the experienceof migrantgroups and their settlementoutcomes has been
the intentionwhich underpinnedtheir moves to Britain or other parts of the west, and its
consequencesfor their relationshipto 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 biraded, 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 'transienf
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 'trans national' or 'transcontinental' families and communities, in the sense
that such groups maintained traditional kin obligations as regards mutual financial and
othe r 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
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necessarily
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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 selfidentified 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 aa 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. 1shall 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. I 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 migrantscame when they arrived in
Britain? Family life for the populationas a whole, as elsewherein the industrialized
world, was going through a period of profoundchange during the second half of the
twentiethcentury (Pullingerand Summerfield1997). This includeda trend towards later
marriage,a steep increasein cohabitationas an alternativeto marriage,a more
companionatestyle of relationshipbetween spouses, a significant rise in the rate of
divorce, an increase in numbersof families headed by a single parent, a decline in the
birth rate, and a greatly increasednumberof 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 essential ization
(Donald and Rattansi 1992). 11 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
childreri 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

11a danger this thesis sets out to avoid, since one of its main themes is the diversity
within South Asian groups generallyand within the Muslim religioussub-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 numberof 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)suggestedthat marriageand particularlymotherhoodwere given primacyin
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

Underthis heading I shall look at extendedfamiliesand households,the influenceof kin
networks, and the role played by purdah. Whilst not constitutinga structure as such,
purdah has a highly significantrole in structuringfamily and social relationshipsin 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
m ultigene rational joint households of this type were declining in numbers in the British
context (Kathane 2000). 11 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
11The 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 traditionalattitudesconcerningthe value of the family, mutual support and
obligationswere maintainedbut with the immediatefamily replacingthe extendedone
(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. Surnmerfield (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
6properly 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 autonomy, but the finding is interesting in that it
illustrates 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.

iii. Kin networks
One structuralfeature specificto Pakistanifamilies is that of biradefi. A flexibly defined
grouping,this might consist of a person's closest relativesliving locally, or all other
relativesin Britain and Pakistan,or all caste members;the key features are patrilineal
descent and ties betweencontemporaries(reinforcedby intermarriage),with the latter
being more importantin practice (Shaw 1988). Such networksare not unique to
PakistaniMuslims,but they do seem to be a particularlyimportantphenomenonamongst
families in north-westPakistan. Jeffery pointed out that 'migrationdoes not necessarily
detach the migrantfrom his family ties and obligationsto kin in Pakistan'(1971: 101).
Indeedthe fulfilmentof such obligationsis a definingfactor which helped to characterize
such families as transnationalones. In a migrationcontext, kinship networksproviding
mutual help and support may be more importantto working class than to middle class
families, whose members may have easier access to institutionssuch as banks, and
who are also more likely to move out of areas of Pakistaniresidentialconcentrationand
away from kin (Ahmad 1996).
Normativeexpectationsabout biraderi endogamywere 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-kin.
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. Purdah is 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 condemnedoutside marriage (Abd al Ati 1977).
In all cases it is the formal and legal structureof marriagealone which sanctionssexual
relationswithin a frameworkof clearly delineatedrights and responsibilities." Purdahis
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). Observanceof purdah was traditionallyfar more
characteristicof the wealthierstrata of society whose memberscould afford to support
economicallyinactivefemale family members(Ahmad 1973). Strict observanceof
purdah has been associated with upward mobility (including caste mobility in some
societies) in terms of both socio-economicstatus and respectability;this is sometimes
referred to by anthropologistsas 'ashrafizationI.14
The interpretationof purdah in South Asian origin Muslim families was affected by
migrationto Britain. The associationwith respectability,together with fears about the
potentiallycorruptinginfluenceof Westernsexual mores, led some scholars to conclude
that women were expected to observe purdah more strictly in Britain than in Pakistan
(SaifullahKhan 1979; Bose 2000). On the other hand, general conditionsof life in Britain
12A collectionof studies on Muslimfamily life in a range of contextsin India bore out the
great diversity of interpretationeven within one country (Ahmad 1976).
13Canonicallyin 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,
sanctionfor the practiceof muta' (temporarymarriage);neither polygamynor muta' find
large-numbersof supportersin modern Islamiccircles. See Nagar (2000) on the
reintroductionof muta' in Dar es Salaam,Pearland Menski (1998)on the decline in
support for polygamy, and Roald (2000) on the diversity of interpretationof traditions as
regards polygamy amongst Muslims living in the west.
"' The term is derived from the word ashraf -'respectable'. Shaw (2000a) gives an
illuminatingdiscussionof this concept in 'Kinshipand 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 modified 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.
Summerf ield (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
them, so families which might have preferred to keep young women at home
'support
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.

V1. Cultural

values

and attitudes

i. South Asian family lives

A further contrast betweenthe experienceof South Asian Muslim children and their white
British peers lay in the expectationspeople had about relationshipswithin the family.
As seen above, for the former, the family was likely to constitute a wide-rangingweb of
relationshipswith people to whom they were related by birth or marriage, and which
involved reciprocalexpectationswhich childrenwould see in operationfrom an early age
and would learn to emulate (Lau 2000). An extendedfamily might includea child or
young person's wider kin including,for many, a network of relationshipsin different parts
of Britain and the Indian subcontinentand across the world. In general their white British
classmates would by contrast be growing up in settings where family relationshipswere
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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 multigene rational 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). I shall consider first the
concept of hierarchy related to age, then how it applies in the case of gender.

In a study of traditionalvalues and the family life cycle, Lau illustrated how childrenwere
socialized into an understandingof 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)

Asian children were seen as having more respectfor parents than white children did
(Anwar 1998). There did not seem to be a significantdecline in standardsof deference
expected from the younger generationof South Asians (Stopes-Roeand Cochrane
1991). Children's respectful behaviourwas sometimes misinterpretedby those not
accustomedto it. For instance,school teacherssometimessaw Asian children's
unwillingnessto questionthem as denotinga lack of interestor intelligence,rather than a
respectfor their authority (Parker-Jenkins1995).
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
inte rgene rational difference did not always amount to conflict. Two other studies also
found high levels of harmony between parents and their adolescent children (Stopes-

11Hierarchicalprincipleshave traditionallybeen expressedthrough social stratificationin
Indiansociety generally. Social stratificationalong caste lines is also a key element in
some contexts in subcontinentalIslam, notwithstandingthe theoretical equality of
believers within the faith. Caste does not come within the scope of the present study,
but for caste and Mirpuri Pakistanissee Shaw 2000a, and for Muslims in India, Ahmad
1973. Ballard (1994) argued that practicessuch as caste distinctionsmight be shared
across religious boundariesby members of a regional group such as Punjabis,even
when such distinctions were theoreticallyopposed by religious teachings.
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Roe and Cochrane 1991; Basit 1997b).

Ethnographicstudies of family life in traditional Punjabisettings have emphasizedthe
strength of patriarchaltradition,and the extent to which this continuedto shape
expectationsabout family relationshipsamongstmigrantcommunities(Eglar 1960;
Jeffery 1971; Saifullah Khan 1979; Shaw 1988,1997,2000a; Ballard 1990). Women's
and men's social worlds amongst rural PunjabiMuslimswere separatedto a large
extent." Relationshipsbetween spouses were not expected to involve close
companionship(Eglar 1960, Shaw 1988). Shaw (2000a) delineated status relations
within the traditional Punjabifamily 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.

iii. Izzat
Many studies have identified expectationswithin Asian families about the importanceof
family honour and reputationlinked particularlyto the conduct of women (Wilson 1978;
Bhachu 1985b; Mirza 1989; Raza 1991; Basit 1997b; Haw 1998; Bhatti 1999; Hennink,
Diamondand 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 Mediterraneanand in WesternAsia (Ahmad 1996; Shaw 2000a). It
devolved much more saliently on women than on men, and a family's izzat has
traditionallybeen judged very much in relationto the conduct of its female members
(Kathane2000). 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
16However 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). Izzat was thus not associated solely with the
control of women's sexuality but that was one of its main components, especially in the
According to Mirza (1989) the expectations on religious grounds
westemcontext.
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 exceptionof purdah,the broad demographic,structural and attitudinalaspects
of family life outlined above were in many ways common to South Asian families in
Britain irrespectiveof religion. I shall end Part B of the literature review by giving an
overview of some of the literatureon family life within Islam. This focuses in particularon
relationshipsbetween husbands and wives; the relationshipsof parents and children
are discussedin section VIII on religiousnurture.
Nearly one third of the Qur'an is devoted to family matters and relationships. Islam
recognisesthe value of sex, strongly discouragescelibacy, advocates marriage and
views it as 'a divine institution' (Abd a[ 'Ati 1977: 58). This is the case even though
legally marriageis basicallya contract,and not sacramentalin character(Hewitt 1997).
Some scholars have argued that whilst both men and women have complementaryand
reciprocalrights and duties within marriage,relationsare asymmetricalbecausemen are
seen as having overall control and responsibility(Jeffery 1979; Dahl 1997). The
injunctionsof QuCanand hadith, which Muslim apologists have defended as improving
the position of women in the context of seventh century Arabia, have often been
interpretedto women's disadvantagein later Islamiclaw accordingto Pearl and Menski
(1998), who drew attention to the wide diversity of interpretationin terms of sectarian
division, schools of law and regionalvariation. In many instances however there has
been a divergence between the 'idealistic principlesof the Qur'an' and the reality of
everyday life (el Hadi 2000: 185). Some scholarsargue that cultural traditionsof
patriarchy which predated conversionto the faith were endorsed by Islam (Abd al Ati
1977; el Droubie 1996). Muslim feministsand other researchershave pointed to the
range of possible interpretations,and to the importanceof not over-emphasizingthe role
of Islam in maintainingoppressiveculturaltraditions(see, for example, el-Hadi 2000 for a
summary of feminist argumentsby 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 suggestedthat Muslim women did not perceive
family ties and kinship as a hindranceto their lives, and often resentedthe western
constructionof 'the problem' as a religiousone. The authors highlightedthe contested
natureof Islamictradition:modernistMuslimfeminists'hear the ethical,egalitarianvoice 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 mate 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). 17 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; e[Hadi2OOO). 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
powerfully 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 construedas traditionalism. Patriarchyis only
perceived in negative terms as despotism, and its loving, supportive and guiding role
is underestimated' (Basit 1997b: 163).
The impact of migrationon traditionalinterpretationsof gender roles was less than the
impact of modernity. Trends towards greater equalityin gender relationsand in
participationin public life were not purely a function of migration to the west (nor of
internal migrationfrom village to city in Pakistan),but were also evident amongst those
living in other predominantlyMuslimstates. Some factors contributingto this change
includedsuch features of modernsociety as the spread of mass education, the
participationof wombn in paid work outsidethe home, the greaterdegree of choice in
marriageand the influenceof the mass media (see Dahl 1997 for discussionof Egypt,
Shaw 1988 and 2000a for Pakistan,Kabeer 1994 for Bangladesh). On the other hand
Mumtaz and Shaheed (1987) chronicledthe process through which the issue of
women's rights, assumedas a natural corollaryof modernizationby Jinnah at the time of
Pakistaniindependence,became a contestedand politicizedquestion in subsequent
decades. One example of change which was influencedby migration specificallyas
well as modern life in generalcomes in Nagar'swork (2000)on the Khoja Shi'a
17This was not always the case. For example, one study of Palestiniansin Berlin found
that men's loss of status and occupationhad led to increasedrather than decreasedmale
control of women's lives (Abdurrahman1993).
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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 remainsa core social institutionwithin Islam.
However in recent years a numberof factors includingthe impact of both modernityand
migration have led Muslims, especiallybut not exclusivelywomen, to reinterpret
traditionalpatriarchalattitudeswithin an Islamicframework.
ii. 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 IIIJ 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-g ranted 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 I 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'asheriMuslimwomen in Dar es Salaam,the impact of visiting
preachersfrom Iran in 1982 was such that 600 women were said to have 'embraced
hijab' in the course of a single week (Nagar2000: 673). Similar transformationstook
place to some extent in urban contextsall over the Islamicworld during the last quarter of
the twentieth century and were associatedwith the rise of Islamismas an ideological
force opposed to the perceiveddefects of both communismin the east and capitalismin
the west.19 Thus a woman's action in covering her head might mean differentthings
accordingto context; as Ramazanoglu(1986) pointed out, hijab-wearingmight be
assertive in the context of the Iranian oppositionto 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 key difference between Pakistani and East African families related to marriage patterns.
For the former, arranged cousin marriage combined with the importance of biraderil meant
that the interests of the group continued to be put before those of the individual in many
instances.

" The designation'Islamism'came increasinglyto replacethe term 'Islamic
fundamentalism'during the 1990s. Sayyid, in a detaileddiscussionof the semantic
associationsof these terms, rejects 'fundamentalism',assertingthat such a concept can
only operate within the discourseof the liberal-secularistEnlightenmentworld-view. He
suggests as a definition of 'Islamist', 'someonewho 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
Vill.

Religious

and education
nurture

1.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 I live my life', 74% of Muslims, 46% of Sikhs and 43%
of Hindus gave an affirmative reply (Anwar 1998,121 ).11
Section VIII 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
21'
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 Pakistanisused the term to mean their broad values which outsidersmight describe
as 'culture'ratherthan '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 (11991)study of young Sikh women of the second generation in Nottingham
found quite strong adherence to certain religious requirements. However fewer than onethird 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 I 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.

ii. 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.

For some parentseconomicconsiderationstook precedenceover religiousones. In
Bhatti's (1999) study almost half the Pakistaniand Bangladeshimothers spontaneously
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raisedthe issue of dowries for their daughtersas a major source of concern and worry.
However many also felt as a pressure the difficulty of trying to transmit Islamic beliefs
and practicesto the younger generationin a western context. Lack of knowledgelimited
the ability of some parents to bring their children up as Muslims. Ipgrave (1996) found
some who felt their children knew more about the religionthan they did themselves,
giving the example of a couple who bought weekly tickets for the National Lottery until
their children told them that gamblingwas unislamic. Woodward'sstudy of young
(mainly Pakistani)Muslims in Birminghamfound that'the moralityof Islamthey pick up as
they go along' (Woodward1996: 159). The children were taught formal aspects of
practice and belief such as how to perform the ritual prayer and to recite the Qur'an, 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
necessaryfor 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 Britainwere now minoritiesin trying to give childrena religiousupbringingin 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
impossible. 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 representsa traditionalistapproach,as reflectedin 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
importance 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 21 The book includes examples which
.
connect the traditional teachings with the modern world context; for example breast
feeding 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 Islam 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, addressesitself directly to Muslim parents in Britain
and contains referenceto specificallyBritish phenomenasuch as the nature of the
educationsystem and the problemsthat might be encounteredin relationto it. Entitled
'The Muslim Parents' Handbook:What Every Muslim Parent Should Know, Shabbir
Akhtar's book has on its front cover a pictureof a Muslimgirl 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 SchoolsTrust and the author was himselfa parent bringing up four children in
Britain. His basic thesis was that the religiousneeds of Muslim children were not
adequatelyrecognizedin state schools, and that many Muslim parents had neglected
their responsibilitiesfor the Islamiceducationof their offspring. His solution was for
parents to become active in their children's schools by exploring ways of harmonizing
statutory requirementsand Islamic needs (e.g. requestingpermissionfor childrento wear
modest dress for PE lessons), by offering themselves as school governors and by
lobbyinglocal authoritiesand membersof parliamentto ensure Muslim needs were met
" 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. 22Such 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 campaigningactivity
seemed to stem in part from doubts over parentalcompetence. He mentionedthe
apathy of some Muslim parents and also the inabilityof some migrants, imams as well
as lay people, to 'distinguish between Islam as a universal faith, on the one hand, and
the narrow cultural interpretationsof Islam prevalentin the Indian sub-continent'(1993:
69). For Akhtar, therefore,the campaignfor state provisionof Islamic nurturethrough
voluntary aided schools was based on a conviction that neither Muslim parents in the
home, nor immigrantimams in the mosque,could be relied upon to providean
appropriateIslamic upbringingfor childrenin Britain.21
The third parenting manual took a completely different approach. 'Meeting the Challenge
of Parenting in the West: an Islamic Perspectivewas 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
impactof social environmenton 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 tarbiyah (nurture) plan'
(Beshir and Beshir 1998: 44). 24
22 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).
23Toan extent this campaign was successful in that the Labour government elected in
1997 endorsed in principle the establishment of state-funded schools of Muslim 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).
24'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 for 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 authorsown experience.

A long third section set out some case studies of everyday events in the lives of
parents and children, giving an Islamic perspectiveon the dilemmas and issues
involved. They would be instructivefor 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 reliesjust as much as more traditionalmanualson the Quran
and the sunnah of the Prophet, it roots all its examples in the everyday experiencesof
childrenin North America,and addressesthe 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.
iii. 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 (1 997b: 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. It is 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 activitieswhich were
not Islamic. Aspects of life in the host society generatedquestions about how far it was
legitimatefor them to take part in 'non-Islamic'activities. Yalcin-Heckmann,in her paper
'Are fireworks IslamicT (11994),
exploressyncretismin the celebrationof the New Year
amongst Turkish Muslims in Germany. Nesbitt (1995) described how some South Asian
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children's birthdayparties incorporatedtraditionalcelebratoryforms from both the
subcontinentand from other elementsof traditionalBritish mainstreamparties.
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. 15There 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% (Ipgrave
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

251have throughoutthe thesis used the term 'madrasa'to refer to formal classesfor
childrenheld at mosquesand teachingQuean recitationand sometimesother Islamic
subjects. Strictly speaking, the term has in the Islamicworld been used for institutions
that provide more advanced study, but I have followed the usage universally adopted
by the parents in the fieldwork interviewsand by many researchersfrom Muslim as well
as non-Muslimbackgrounds.
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in their Islamic studies; any learningthat does take place under the sorry conditionsof
most madrasas is often short-livedand is either easily forgotten or is put to the back
of the mind and regardedas simply not worth remembering. These are the opinions
of young teenage girls when they are providedwith an informal atmosphereand
frank, open and free discussioncan take place. They ridiculethe madrasasystem
and cannot find anything positive to say about it' (Maria Hanifa, contributingto Haw
1998: 80).
These religious supplementaryschools were almost universallycriticized by Muslim and
non-Muslimcommentatorsalike (Wilkinson1988; Lemu 1991; Raza 1991;Akhtar 1993;
Lewis 1994a; Waghid 1995; Scantlebury 1995; Geaves 1996; Ipgrave 1996; Kucukcan
1998). Parentswere describedas having lost confidencein them, and as wanting
qualified Muslim teacherswith some understandingof life in the west, not imams who
sometimes have only the slightest awarenessof mainstreameducationalpatterns 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 Ithna'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
(Erricker200la, 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 provisionof this formal teaching,particularlyfor girls, may representa
transgenerationalchange. For exampleAfsharfound that older generationwomen, who
had grown up in Pakistan, knew how to perform the daily prayers and fasted at
Ramadan,but had never learnedto 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 opportunityto take children 'back home' for long holidays,and felt this
was an extension of their religiousand cultural education in the fullest sense -a positive
view not shared by their teachers (Bhatti 1999). This appeared to be an example of
parents continuingto treat the culturaland religiousaspects of their children's experience
and knowledge as an indivisiblewhole, and of continuingto see the issue as one of
transmitting'religion-in-culture'ratherthan the specificsof Islam as a universalfaith.
v. Social life and lifestyle
Friendshipsand the influenceof peers were particularlylikely to be an issue once
children reachedadolescence. Woodward(1993)found that children of primaryschool
age were more likely to have non-Muslimfriends than were young people in their teens.
The adolescent informantsin Basit's (1997b) study did not meet their non-Muslimfriends
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 interviewedhad white friends, and amongst their Asian informants,Muslim young
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social activity involving young people includedfeatures such as alcohol, night clubs and
discos and, for girls, the ever-presentpressure to think about boyfriends,which were
not merely undesirablebut completelyunacceptablefrom 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 gende r-segre gated 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 universitylevel, Islamicstudent societieswere of enormousimportancein making
available social outlets where the activities did not revolve around alcohol (Gilliat-Ray
1999). Another significantfeature of such societieswas that they drew membersfrom
Islam globally - Pakistani,Bangladeshi,African, Arab, Malaysian,Turkish, white convert
and many other backgrounds- and thus highlightedfor the young people concernedthe
distinction between the universalfaith and the culturalversions of it which many of them
had experiencedin their familiesand communities(Weller2001).
Clearly there were problemsfor religioustransmissionif, as indicated above, some
parents were themselves lacking in knowledge,some mosque personnelwere only
capableof or interestedin perpetuatinga narrowsectarianor a restrictedculturalor
regionalinterpretationof the faith, and there were insufficientopportunitiesfor 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 intrinsicallymore portableand thus more amenableto transplantationin new
contextsthan some other religions. Stopes-Roeand Cochrane (1991) argued that Islam
was relatively easy to perpetuatein a range of different cultural contexts, comparedwith
some other religions. They characterizedIslamictraditionas 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 proselytisingethos, and of being transportable and clear in its
precepts and practices wherever its practitionersmay be (this would be the case with
scriptural'high Islam' but less so in relationto 'folk Islam'with its frequent focus on
shrines and local saints. See Gellner 1992 for a discussionof contrasts between the
two). The orthopraxy of Islam has historicallymade it easy for it to be transplantedinto
different cultural contexts,and its nature as a religionof mission has enabled it both to
survive in minority contexts and also to expand through making conversionsduring its
centuriesof territorialconquest(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
emerging 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. Muslim

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 nonMuslim 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 corrimunity.
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i. Parental attitudes

to secular education

There has been little researchon Muslim parentalattitudesto educationin the UK since
the work of Joly (1984,1987). A more recent study based on analysis of data in the
United States suggests some categorieswhich might be applied to the British situation.
Pulcini describedfour types of approach amongst Muslim parents: subcultural,countercultural,accommodationistand assimilationist(Pulcini1995). The 'subcultural'approach
was that taken by parentswho sought a separationfrom the American mainstream,for
example through the setting up of private Islamicschools. The second, 'counter-cultural'
approachaimed to maintainculturaldistinctivenessbut within the mainstream,for
example by demandingconcessionsfrom schools. The third -'accommodationist'stressed integration and objected to what was anti-Islamicbut 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 consciousnessas somethingwhich happened
outsideschool in home, communityand mosque. The fourth group, assimilationists,
aspired to blend in with American society as far as possible and were not concernedto
preserve their cultural or religiousidentities. Membersof 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 statefunded 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). In 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 semiskilled 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 socioeconomic 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; I 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. I 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
Muslim 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.
ii. 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 major issue 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 school 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
advice (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 1994: 29). Dwyer and Meyer (11995)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 establishmentsshould be seen as
Islamic schools or simply schools with Muslim pupils. In three studies relatingto such
schools in the United States and Canada (Selby 1992; Abdus-Sabur 1995; Kelly 1999)
the authors pointed out that for many parents the importanceof such schools was that
they provided students with Islamic socialization;they were less concerned about the
availabilityo.f an Islamiccurriculum. Parentswelcomedthe emphasis on Islamicvalues
as an alternativeto the mainstreamlifestyle. 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 prejudiceand discriminationat schoolswhere being a Muslimwas the norm
(Kelly 1999).
iii. 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
(Bhafti 1999).

Public awareness-raisingand campaigningby 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 establishmentof Islamic voluntary aided schools (Shaikh and
Kelly 1989). These views were based on the notion that many Asian girls, particularly
Muslim ones, were oppressedand hemmed in by their families, that they would be
forced into arrangedmarriageat an early age, and that there was therefore no point in
helpingthem to obtain educationalqualificationsor give them careers guidance(Wade
and Souter 1992). Such attitudes caused scepticismas to teachers' motives amongst
some Muslims. Hewitt assertedthat "'equal opportunitiesfor Muslim girls" is a
euphemismfor "don't follow Islamic requirementsof dress and behaviour" (Hewitt 1997:
43). However Basit (1997b) found that amongst most of her respondents there was
little conflict over educationalaspirationsbetweenteenage Muslim girls and their parents.
Stereotypedviews of Muslim girls by schools and teachers had a damaging effect on
their education (Gillbornand 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
themselvesagainst the stereotypedimage others had of their aspirationsand
capabilities. In an environmentwhere it was 'normal' to be a Muslim girl, 'there is a wider
range of discursivepositionsopen to them than their counterparts(in a mainstreamstate
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-Jenkins 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. Accommodation

ist approaches

Pulcini'sthird category of parentswere those who adopted an 'accommodationist'
perspective. Generally speaking, an importantconcernfor migrant parents has been
that of the quality of educationtheir children receive. A good education is seen as very
desirable, and access to universalfree educationof comparativelyhigh quality was one
significant reason why some labour migrantsdecided to settle permanentlyin Britain with
their families (Joly 1984; Robinson1986; Alarn 1989). South Asian parents of all
religiousbackgroundsare reputedto have high educationalaspirationsfor their children
(Bhachu 1985a; Brah and Minhasl 985; Antoun 1994; Basit 1995,1997b). Afshar wrote
of 'an inordinatetrust in the educationalsystem ... as a means of deliveringtheir children
from the drudgeryof poverty'amongst her Pakistaniinformantsin West Yorkshire
(1989a: 261). Meijer (1999) found a majority of parents wanting schools to prepare
27The legal requirementwas that schools should teach about Christianityand the other
principalreligionsrepresentedin 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' positiveorientationtowards education reflected in the outcomesfor
their children? Researchhighlighteda considerablediversity in different parts of the
factors,
low
levels
associated
with
socio-economic
and
of
attainment
were
country,
which overrode all differencesof ethnic backgroundor gender (Anwar 1996; Gillbornand
Gipps 1996). This neverthelessmeant that in practice pupils of Pakistani and
Bangladeshiorigin were over-representedamongst those leaving school without any
qualificationsand were the least likely of all ethnic group membersto be studying at the
most prestigious institutionsof higher education (Anwar 1996). So for parents who put a
high priority on their children'seducationalsuccess this outcome would be disappointing;
however it may be that these migrant groups were experiencinga 'catch-up' period
which reflecteda shorter durationof residencein Britainthan that of other more
apparently successful migrant groups.
Educationalsuccess was not the only issue for accommodationistparents. For many
parentsthe interactionat school with childrenfrom the dominantculture was a mixed
blessing: on the one hand it providedwelcome opportunitiesfor mutual cultural
awarenessand might lead to greater racial harmonyin the future, but on the other, there
were aspects of the 'dominantculture' many parents disliked (Stopes-Roeand
Cochrane 1991). They feared that children might be adversely influenced by their white
British classmates in a way which would underminethe perpetuationof their values
211
about family life, social morality and proper behaviour. Children did not necessarily
share parental concerns; in Ostberg's (2002) study of Pakistanifamilies in Oslo the
children expresseda strong attachmentto 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 is 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

28Clparly some of these expressed fears reflect stereotyped views about white British
society. The point here is the parents' general perceptionof the situation, not whether it
is an objectively accurate representationof 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,
accommodationist 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 far is 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? Is 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. I 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 Iranian 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.
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This chapter starts with an account of the choices I 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 I describe the process through which the material was analysed and
written up.

1. Fieldwork

choices

i. Why qualitative

research?

I decided to carry out qualitative rather than quantitative research. Quantitative methods
were not open enough to obtain the kind of information I 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). 1also 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, I 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.
ii. Why Peterborough?

I decided to carry out the fieldwork in Peterboroughfor several reasons. Firstly it
provided an opportunity to explore diversity amongst Muslims in Britain. The city
contained two distinct groups whose approachesto parenting could be investigated:a
substantialcommunityof Pakistaniorigin and a smallerbut significantand identifiable
communityof 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;I had some initial contactsin the multiculturaleducationserviceto whom I 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 comparingtwo well establishedcommunitiesof Muslims
was attractive from a researchpoint of view. It offered an opportunityto consider
commonalitiesand contrastswithin and betweentwo culturallysimilar groups and
allowed the unpackingof distinctionsbetween 'religion'and 'culture', which would have
been more difficult had the groups'
been culturallydifferent, if for example the study
compared groups of Pakistaniand Turkish origin respectively. The sample from the two
groups studied was too small to take as reliably representative(see below section IV),
but did illustrate a range of ideas and attitudes. The families in the study shared the
experienceof living in Peterboroughin the 1990s,and of being from a broadly South
Asian cultural background,but there were many differencesbetween the two groups as
well. These includedsocio-economicstatus, pre-migrationexperience,differencesin
migrationand settlementhistory,in educationallevelsand in religiousaffiliation. All these
would have to be considered in any analysis of the factors which might have contributed
to particular attitudes and behaviourpatterns.
iii. Choice of methods

Interviewswere chosen as the principal means of data collection for several reasons. I
did not know how many of the people I approachedwould be able to read and write
English easily enough to respondto a written questionnaire. Some researchershad
described informant suspicion about the uses to which written answers to questions
might be put (Barton 1986; Bhopal 2001). Face-to-faceinterviewing would also give
opportunitiesfor observationof the home environment,of the interactionsof
intervieweesand other family members and provide scope for probing answers, for
example in open-endedquestions. In addition face-to-faceinterviewinggave a chance
for clarification if the intervieweewas not very sure what type of response was wanted
in a particularquestion.
I chose semi-structured interviews because they offered opportunities for both control
and openness (see Appendix ii). Although I 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, I 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 I had
identified all the potential areas of interest, which was not the case. I wanted people to
be able to raise aspects I 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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11. Fieldwork

process

i. Pilot interviews
I 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 I 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.

H. Recruitment of sample
a. RecruitmentcHte6a
I had originally set out to use the following criteria for selection of interviewees. They
should be Muslims of Pakistanior East African Asian background,who had grown up in
Britainand might thereforebe considered'secondgeneration, and should be parents.
InitiallyI had intendedto include East African Asian Muslimsfrom Isma'ilibackgroundsas
well as Khoja Shia Ithna'asherisbut soon realizedthat in Peterboroughthey were a
very small and distinct group, and that for the purposesof comparisonit would be more
effective to restrict myself to KSI interviewees.The choice of interviewing parents who
had themselves grown up in Britain would mean I was likely to have informantswho had
a settled orientationtowards life in the UK, and who had opinions about bringing up their
Muslim children in a predominantlynon-Muslimcontext. They would have experienceof
the British education system. They would be more likely to be fluent English speakers
which would obviate the need for interpreters.
'Second generation'. I soon came to understand that the question of 'generation'was
,
more complex than I had at first thought. Before starting the fieldwork I had a very clearcut picture of the group of people I 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. I 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. I 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 includedthree Pakistaniand three Khoja Shi'a Ithna'ashericouples 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 settlement. 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. 29 In 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
Number of years
Pakistani husbands

N= 96
1 11-15

16-20

21-30

31-40

3

1

5

6

0

3

4

12

5

0

0

0

1

21

2

0

4

3

3

15

0

0-5

5-10

0

9

Pakistani wives
KSI husbands

0

KSI wives

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 contrast in
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. It is
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

2'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
children,so I felt he met my criteria in broad terms even though he was not educatedin
Britain.
63

potential contrast betweenthe children's home backgroundsand their lives in the wider
host community,includingschool, the parents shared a common experience. In spite of
reservationsabout the usefulnessof the term 'second generation', I have used it
operationally,for want of a better alternative,to describe the parents interviewedin my
study, but in the understandingthat in the case of my intervieweesit often refers to one
rather than both partnersin a marriage,and it applies differentlyto 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 I had to interpret this flexibly. I 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.
I 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 I 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 intervieweeswere not selected to be statisticallyrepresentativeaccordingto criteria
of age, gender, socio-economicstatus, education,occupationor marital status. There
were several reasons for this. The sample was small and thus not statistically reliable,
particularlygiven that it was recruitedthrough a process of snowball sampling;with just
twenty-four intervieweesfrom each community it would not be possible to apply any
measureof standard randomizedsampling. It is also difficult to apply the standard social
sciencedefinitionsof class used in randomsamplingto immigrantgroups or individuals
since many, particularlythose from professionaland managerialbackgrounds,
experiencedownward 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 detail and depth, and it would have gone beyond the scope of the study to
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attempt to correlatethese definitivelywith socio-economicstatus and the other factors
listed above. However in recruitingintervieweesto take part in the research I took into
accountthe 1991 census data on occupationin the PeterboroughPakistanicommunity,
and tried to achieve a balancewhich reflectedthis (successfullyto some extent but not
completely). In the case of the Khoja Shi'a Ithna'asheristhere 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 distinguishablesub-group in
statisticsfrom the census data on ethnic minoritygroups in Peterborough. Since they
are essentially a religioussubdivision of a caste group it is difficult to see how they
would be identified in terms of any governmentstatistics in a British context. In the
absence of any other source their own membershipdata are the only guide. The
intervieweesare therefore not to be seen as a strictly representativesample but they
do illustrate or exemplify a range of views within the two communities,and give voice to
some of the experiences,aspirationsand concernsof parents within them.
c. Recruitment procedure

I recruited the forty-eight intervieweesthrough a process of snowball sampling. It
seemed unlikely that I would be able to get any kind of cohort through randomsampling
on a household basis, given the level of suspicion I had experienced amongst some
intervieweesin my pilot study. It seemed importantto be introducedand given implicit
endorsementthrough a personal contact. It would also have been difficult to identify
informantsfor a randomsamplewithin the communitiesdesired especiallygiven that
some of them were not living in an area of clusteredethnic minorityresidence. Sampling
could have been initiatedthrough schools, but childrenof Pakistaniand particularlyof
East African Asian Muslim backgroundswere spread over a number of schools in the
city, and in several schools the teachers I talked to had no idea of the geographical
family backgroundof their pupils. It would also have been difficult to find out during the
identificationof the sample whether or not such children's parents had grown up in
Britain. On grounds of practicality,therefore, snowballsampling was the most
satisfactory option.
I was concernedthat this method might result in a one-dimensionaluniformityof
perspective but found very early on in the fieldwork process that this was not the case.
There was considerablediversity amongst the people interviewedin both communities
in terms of their parents'backgrounds,their marriages,occupations,religiousorientation,
educationalexperience,personalitiesand outlook on life. In the later interviewsI asked
people to suggest others who might be willing to participate,specifically requesting
contactswith potential informantsfrom under-representedbackgrounds(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. I also made some early contacts
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through a body for which I provided professionalsupport, the local education authority's
Standing Advisory Council on ReligiousEducation,on which the different religious
groups in the city were represented. I was aware in relation to the 'gatekeepers'who
provided introductionsfor me in both communities,that my status as a religiouseducation
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 intervieweesexpected me to be
able to give them advice about educationalmatters; in some cases I was able to help
but unfortunately in others I was not.
The people approached were in most cases very willing to be interviewed. In
attempting to set up interviews I made a first contact by telephone. 30 I 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.
iii.

Presenting

research to interviewees:

self-presentation

At the start of each interview I stressed that in the written account I would go to some
lengths to preserve confidentiality. I 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.

I took steps before and during the interviewsto reassure the participants as to my
intentionsand trustworthiness. The short factual questions at the beginning of the
interviewschedulewere chosen to give a neutraland non-threateningintroduction. This
was successful as a strategy in the sense that virtually all the interviews relaxed into a
fairly comfortableand expansiveexperienceby the time it came to the more open-ended
questions. During the pilot interviews I had been aware that some informantshad
misgivingsover and above the usual sensitivitieswith regard to confidentialityand trust.
These were concerns about misunderstandingand misrepresentationof Islam and
Muslims, and were expressed more often by intervieweeswho identified themselves
primarilyas 'Muslim' rather than 'Asian' or 'Pakistani'. These anxieties might also have
arisen because of the greater emphasis I 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 I knew or understoodabout Islam, and even whether or not I 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
30This was the case for all interviewees except four of the Pakistani sample, to whom
my i'ntroduction came via a group based in a local primary school. In these cases I 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
have 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). 11 This shared cultural background was not necessarily an
advantage on its own; Bhatti had been aware of the need to project 'the homely nonthreatening image'of a wife-mother, not that of a'cold middle class Asian professional
woman' (Bhatti 1999: 17). Shared experience rather than shared ethnicity was seen as
a positive factor by Gillespie, who identified her own earlier migration and sense of
displacement as an Irish 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 1999). As Dwyer (1997) observed, power relations are a factor
that cannot be ignored in the interview situation. I 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 111).1felt a measure of common ground with my interviewees because I 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 wellinformed 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, I 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 I presented my main interest as
being in Islamic nurture. I therefore approached potential interviewees for the main study
by (a) recruiting through a community contact rather than through an explicitly Islamic one
31Bhopal 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. I
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
'Pakistani'
(Appendix
i).
This
to
the
referred
statement
research
nature and purpose of
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
be
information
basic
factual
to
hours.
There
a
certain
amount
of
a
quarter
was
and
collected, but I 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, I 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. I 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 I wanted to ask about.
This was followed by questions about Islam and about interviewees' own religious
nurture. Finally I asked about parents' aspirations for their children. As Powney and
Wafts (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 socializationissues, I focused on religion specifically.
Although I was principallyinterestedin religiousnurture, I did not want to, prime'
intervieweesto tell me what they thought I wanted to hear; I therefore left the question
about Islam until after I had asked about prioritiesgenerallyin their upbringingof their
children. Howeverthe unintendedconsequenceof this was that some of them assumed
I knew little about Islam. This was brought home to me early on when one woman said,
'Our prophet -Muhammad -have you heard of him?' I realised there was a risk that
intervieweeswould omit valuable comment about religious nurture unless they were
aware that I was interestedin this and had enough knowledgeof Islam to understand
what they might say about it. I addressed this issue with reasonable success by using
Arabic terms for aspects of belief or practice in the course of the interview,to
demonstratefamiliaritywith the religionand its key elementsand concepts.
I modified the interview procedure in the light of my pilot interviews. In these I had
given interviewees a prompt sheet and asked them to then comment on individual
issues or not as they chose; however I ended up not getting information on some key
points, not I think because they had nothing to say, but because they picked out a few
matters of particular interest. I felt it was more conducive to consistency if I asked all
interviewees about each of the items.
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v. Interview

process

a. Who was interviewed?
I interviewedtwenty-fourfamilies from each community,forty-eight in all. This gave a
big enough sample to allow for some diversity in terms of socio-economicstatus,
educationallevels and migrationhistory. It also seemed to be a reasonablenumberfor a
qualitative study involving two different groups. In the Pakistani community twenty-one
were mothers and three were fathers. In the Khoja Shi'a Ithna'ashericommunity,
nineteen were mothers,one was a father and four were couples. Basit found that where
couples were interviewedtogether it was usually the case that only one spoke, most
often the father (Basit 1997b). On the basis of that finding, corroborated by the
experienceof my own pilot interviews, I had therefore originally intended to interview
either father or mother. However I did not state clearly that this was the case in my preinterview informationletter, and several of the KSI couples clearly expected to be
interviewedtogether. This happened informally in one case, when the husband arrived
home from work not long after the interviewhad begun, and his wife asked if I would
mind him taking part as well. In three other cases parents had assumedthe interview
involved both partners. I had been prepared to discard these interviews if they
appeared to be compromisedin reliabilitybecauseof the presence of the other partner,
but in the event I believe they simply reinforcedthe information and impression given by
the other spouse. There was a certain amount of light-hearteddisagreementbetween
the partners in two of the couples, but all four gave the impression of having strongly
companionaterelationshipsand of being in agreementon most of the issues discussed
(or of deferring comfortablyto each other). In three further cases both partnerswere
present but only one answered the interview questions (in one case it was the husband
and in two the wife).
I did not attempt to impose total control on the circumstances of the interview. Given a
free choice I 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
involving 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, I 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 I 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 I felt reliabilitywas compromisedby 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. Samirawas
dressed in an elaborateand beautifulshalwar kameez,with full make-upand jewellery; I
felt the interview had been anticipatedas somethingof an event. When I arrived for the
interview I was ushered into the front living room. The grandmotherwas sitting on a
couch reading the Qur'an to herself;the mothersat on another sofa and added to
Samira's interviewanswersfrom time to time; other membersof the family came in, sat for
a while, then went out; these includedSamira'sfather, her three children,two of her
brothers (one with a young child) and her husband. After I 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. I decided
not to exclude this interview because it was an interestingexemplificationof the fact that
second generationfamilies might have one set of ideas about their children's upbringing
but might neverthelesshave to defer to the judgement of their elders on certain issues. I
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 intervieweesfrom answeringfreely. In cases
where hierarchicalrelationshipscame into play (see below Chapter 4), more senior
family members might well have an inhibitingeffect on younger ones, and men on
women. This would need to be taken into account. On the positive side, the presence
of additionalfamily membersprovidedinterestinginsightsinto relationaldynamics.
b. Place of interview
All but one of the Khoia Shi'a Ithna'asheri group chose to be interviewed in their own
'
homes. Of the Pakistani group, eleven were interviewed in their own homes. Amongst
those whose homes I visited, I saw a range of different environments and socioeconomic situations, and homes almost always provided interesting additional data (see
below Chapter 3). However I 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.32
c. Tape-recgrdLing
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 I 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 I was expecting or hoping to hear.
In cases where I did not make tapes, I 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. I transcribed everything for two reasons. Firstly it allowed
consistency (with two exceptions where I 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 I would have been held to my earliest idea of what was significant. It
would have inhibited the possibility of dynamic and reflective interaction with the material
at a later date.

Just under half the Pakistanigroup 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 controlfrom them (forexample Fatima H. said she could not tell
whether she would mind being tape-recordeduntil she knew what I was going to ask her
about). In two cases the intervieweesagreed to be recorded after I had covered the
initial short factual questions,by which time they felt more at ease.
Experiencefrom the pilot interviewsalso influencedthe decision. One pilot interviewee
was emphaticallyopposed to being tape-recorded. A second had small children
watchingtelevisionin the room. The third family had childrencoming in and out all the
time. I ended up taking notes. This was not really a problem, except that I had to edit
as I went along. In some ways it meant I had to focus more carefully on what people
were saying than if I had tape-recordedthe interviews. I decided that it was possible to
obtain the quality of data I needed whichever method was used, but to aim for taperecordingas a preference.

I See, for example,McCloud'sdescriptionof the Islamizationof the home in an American
context. She suggests the use of Islamicsymbols defines an area of control in which
'the hostileenvironmentof racism,religiousintoleranceand discriminationare lockedout;
prayer space and hospitalityare guaranteed' (McCloud 1996: 68)
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d. Language
The interviewingwas almost all conductedin 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 intervieweesin both groups had grown up
in Britain. Indeed one, Saghira, describedhow she had had to spend some time
improvingher Panjabion marriageso that she couldjoin in domesticbanteringwith her
sisters-in-lawmore effectively. Three of the Pakistaniand one of the KSI mothers spoke
less fluent English but the topic of the interviewwas a familiar one and they were all
able to speak and understandenough English to respond to the interview questions. In
just one case an interpreterwas used. Overall I felt the conduct of the interviews and
the quality of the data were not compromisedby 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 intervieweeswere able to express.
vi. Supplementary

fieldwork

I 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 I interviewed an
imam and a city councillor and visited a nursery, two primary and one secondary schools
where I 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 I did not carry out any extra interviews but
attended worship in the women's section of the mosque on five occasions during
Ramadan, at Id al Fitr and during the mourning month of Muharram. I also visited
madrasa classes on all these occasions. I 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; I 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 Id al Fitr, when special sessions would be laid on at

particulartimes separatefrom the men's events.

Ill. 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 requestsfor informationabout a numberof issues. I used these to select
and collate statementson a particulartopic, for example attitudes to televisionviewing.
These collections of statementswere used as a basis for more detailed investigationas
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outlined below. After carrying out a more detailed analysis I usually went back to the
main interviews to see if anything significant had been omitted. By the end of the
fieldwork period I had some idea of the emerging themes. I 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.

ii. 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
informal and formal aspects. Nesbitt (2000) suggested that formal nurture might be
regarded as the things done deliberately whilst informal ones lacked such intentionality. I
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 I 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, is a
formal requirement of the faith and I 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 I came to understand how this might be related to trans nationalism 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 I 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, I 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 I wrote it up - but the need for clarity meant it was important to avoid
excessive sub-division within the sections.

Perhapsthe most difficult aspect of analysing and writing about the researchwas the
separatingout of the strands not only of religionand culture, but of migrationand the
condition of being in a minority,of theoreticalquestionsabout the concepts of identity
and community,of transnationalismand diaspora. I 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 concepts were presented (as far as possible) in such a way as that the
significant analytical points were communicated clearly to the reader.

A necessaryfirst step in this process is an introductionto 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 communitiesand their migration
and settlement histories,before introducingan 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 backgroundcontext for the lives of the two groups
studied in this research. It gives an introductionto the city of Peterboroughand its
history. Then each communityin turn is introducedthrough its pre-migrationhistory,
migrationprocess,settlementin Peterborough,institutionaldevelopmentand socioeconomic situation. This is followed by an introductionto the groups of intervieweesand
their immediatefamilies,in terms of employmentpatterns,educationand self-identitywith
referenceto community,religionand culture. Finally,some salient characteristicsof the
two communitiesare summarizedand analysedin relationto the conceptsof
transnationalismand 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
off ice 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%
inhabitants 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.

1. The Pakistani

community:

migration

and settlement

I use the term 'community' here as an operationalterm to includethe people of
Peterboroughwho are from Pakistanibackgroundsin terms of parents or grandparents.
This does not assume any necessary consequencesin terms of values or behaviour,
but is simply an indicatorof shared ethnic, religiousand geographicalfactors 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 in
the northern Punjab, in the districts of Mirpur, Gujrat, Jhelum and Rawalpindi, mostly from

village or small town backgrounds.
ii. 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 illness 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 migrantsfrom Pakistansettled predominantlyin the city's Central Ward. The area is
known as 'Gladstone'after its central street. It is a quarter of a mile east of the railway,
consistingof narrow streets of Victorianterraced housing originallybuilt for railway
workers in the last quarter of the nineteenthcentury. 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 numberof PunjabiSikhs (and two small gurdwaras),a
few Hindus and small groups of Italian, Polish, Ukrainianand black African-Caribbean
people who had moved into these houses when they first settled in Peterboroughfifty
years earlier. Amongstthe other remindersof this earlier period of migrationwere St.
Joseph's Italian CatholicChurch, an Italian consularoffice, and an Italian grocers shop
and a leisure and resourcecentre for the black Caribbeancommunity.
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 number 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 Pakistaniorigin 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-econornic position
As indicated above, Peterborough was only a minor focus of settlement for migrant
workers compared with towns in the old industrial 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 mu Iti-gene rational) 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.

11. The Pakistani

community:

introduction

to the interview

families

1.Work pafterns
The 1991 census data provided informationon 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
Pakistaniorigin in the city generally. It may also have been the case that the situation
had changed considerablyin 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
embarrassmentat admittingto unemployment.-33Fifteen out of the twenty-fourwomen
were in paid employmentat the time of interview. In nearly all cases they were
employed in a variety of public service jobs such as interpreter/translators,bilingual
assistantsor instructorsin local schools,clericalor administrativeworkers in local health
or social services settings, or outreach workers for charitabletrusts. 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-collarjobs included a
technicaldirector,a translatorfor a bank, an Urdu teacher,a clothesdesignerand three
employedat middle managementlevel 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 Pakistaniand Bangladeshiintervieweesthere
was a considerablesense of shame connectedwith being unemployed,and a
reluctanceto 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.
Myjob is temporary. Once my children are old enough I want to go into
management. I 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 I think my children are old enough
I can
take care of my own career. Myself, I want to be a career woman. (Razia)
...
ii. Education

There was.a wide range of educationalbackgroundsamongst membersof the interview
group, and taken as a group the intervieweesand their spouses had slightly higher
levels of educationthan was characteristicfor the Pakistanicommunityin Peterborough
as a whole (Roberts 1997). Of the sixteen men who had been educated in Pakistan,
half had reached matriculationlevel 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 experienceof education. Of the six who grew up in Pakistanone had never
been to school at all, two had had a little primaryeducation,two had reached
matriculationlevel and one had qualifiedas a handicraftsteacher. Of the eighteenwho
were educated in Britain, nine had studied to GCSE level and nine to A level in the sixth
form. Amongst the women, therefore, twenty-oneout of twenty-fourwere educated up
to school-leavingexaminationstandard comparedwith seventeenof 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).
iii. Identification
a. Communijy and culture

The term 'community'in this context cannot be used without qualificationbut there
seemed no satisfactory substitute. The Pakistaniparents interviewedvery rarely used
it themselves. They spoke of themselves as having an 'Asian culture' as opposed to a
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'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, Italian, 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 appliedf requentlyto words like 'dress', 'food', 'movies', 'culture'
and sometimes'music', as well as 'families','parents'and 'children. Itwasusedasa
neutralterm, unlike 'Pakistani'which more often had negativeconnotations. Some
intervieweesgave very specific examples: these included associating 'Pakistan' with
corruptionin government,or with the use of 'Paki' as a term of racist insult. Several
mentionedstereotypesthey felt other people had of 'Pakistanis';for instancethat
women were passive, that men were traditional,and that teachers often thought
Pakistanichildren were all the same, did not have any toys at home and so on.
Intervieweessometimesused 'Pakistani'as a boundarymarker to distinguishtheir own
family attitudes or behaviourfrom those of other Asian people. In such cases it was
used as synonymous with 'Muslim'.
Many more intervieweesused the term 'Muslim' additionallyin accountingfor particular
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patterns of behaviour as well as a general statement of identity. Some examples
included:
'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
7 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 vely eastern values'(Uzma), and
7 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
82

web of relationships (see above Chapter 2), the Pakistani group of families were
oriented to a greater or lesser degree to Pakistanand Britain. They were certainly
transnational,or transcontinental,families in the sense that individualmembersand family
groups maintainedlinks between Britainand Pakistanthrough personalcommunication
(letters, telephoning),visits, marriagesand ownershipof land and property. Yet this
was a two-way channel only; very few of the interviewees referred to close links with
families or groupingsof Pakistanisin other places.
The families were not equally close in terms of their relationshipswith people in Pakistan.
On a scale which included measuressuch as frequency of telephone contact, of visits,
marriageto close kin, numberof close kin in Pakistanand remittancesending,eleven of
the twenty-four parents interviewed had a very close relationshipwith Pakistan, nine a
fairly close one, one had some contact,and four had little or none. This reflectedthe fact
that whilst most were actively transnationalfamilies, a small minority appearedto identify
themselvesmore often with referenceto religionratherthan cultureor religion-in-culture.
Close relationshipsbetween kin in Peterboroughand Pakistan tended to be perpetuated
in families where the second generationparents had marriedfirst cousins (see Chapter4
below). Their sense of closenesswas very much reflected in the emotional
connectednesssome families expressed,as in the following example.
/ 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 vety close with her grandfather, though she was with her
in
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too.
think
that's
were
a
my
grandparents
grandmother
problem
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
intervieweeswho 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 connectionswith people in Pakistanwere less close. Some families
had large numbersof children here, and the daily work and activity of bringingthem up
left relativelyless time and energy and moneyfor the maintenanceof transcontinental
links. In small families,the deaths of older family memberssometimesmeant there were
few close kin left in Pakistan.In one case maritalbreakdownhad underminedthe
relationshipwith in-laws in Pakistan.Three women with a more consciouslyreligious
orientationexpresseda closer identificationwith Islam and Muslimsfrom any ethnic
backgroundthan with their own ethnic or regionalheritage.
Four intervieweeshad little or no contactwith 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 remittancesand short-termvisits from Britainto Pakistan,and of marriagepartners
(often but not always male) from Pakistanto Britain. Neither was there any idealization
of Pakistanas a place in the present (as opposedto the childhood memoriesof
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 particularfeature of the experienceof this communitywas the extent of change
between the lives of first generationmigrantsand the second generationparents 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 Pakistanand their settlementin Peterborough. As noted in Chapter 2
above, some of these changes had also taken place in the second generationwhere
spouses had come to Britainon marriage.
One of these changes was that of language; all but four of the intervieweesspoke fluent
English, and of these four only one spoke very little at all. Twenty-two of the twentyfour intervieweessaid 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 generationmothers 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 generationwere currently employed in a variety of
jobs and nearly all had been in employmentbefore the birth of their children. As seen
84

had
in
traditional
patterns
patrilocal
above, another change was residence patterns;
families.
birth
living
their
to
to
women
were
close
given way
a situation where many
While extended family relationships continued to be of central importance, extended
family households were much less common than formerly.

In terms of language,education,employmentand residentialarrangements,therefore,
there had been very marked changes across the generations. This played a part in
influencingattitudestowardsthe upbringingof childrenin a migrationcontext,and in
promotinga desire for culturalcontinuityin a situationof considerablechange 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 interviewedfor this study was of East African
Asian origin. The majoritycame to Britainduring the first half of the 1970swhen they
were obliged to leave Uganda, Kenya and Tanzania in the wake of the Africanization
policies of newly independentnational governmentsfollowing the end of Britain's colonial
during
UK
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twenty-three
the
twenty-four
came
either
people
rule.
that period, or were married to somebodywho did so. The exodus from East Africa
included Hindus, Sikhs and Muslims;those interviewedfor this study were membersof a
relativelysmall endogamouscaste groupingof Shi'a Muslims,the Khoja Ithna'asheris.34
The name Khoja is said to derive from khawaja,an Arabic word meaningteacher 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 convertedto the Nizari
Isma'ili sect of Islam and became known as Khojas (Nagar 2000). Spreadingdown the
west coast of India over the centuries,these Khoja Isma'ilistook part in trading then
settlementon the East Africancoast alongsideother commercialand mercantilegroups
from Asia and the Arab world. During the course of the nineteenthcentury doctrinal
differencesgraduallyresultedin fragmentation. Alongsidethe original Isma'iIigroup, a
small Khoja Sunni offshootand a larger Khoja Ithna'asheri(Twelver)Shi'a one emerged.
This latter group was the one from which the Peterboroughcommunitytraced 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 majority of the population of Iran, and the Shi'a communities in
Pakistan, Iraq, Syria and the Lebanon. The Khoja caste grouping of Ithna'asheri Shi'a
Muslims is very small numerically, with a world population estimated at approximately
I Ideologically Islam opposes hierarchical distinctions based on birth, but in practice
there are groups where such distinctions exist. See for example Ahmed's 1973 study of
caste amongst Muslims in the Indian subcontinent.
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100,000, of whom about 12,000 live in the UK. 5 The Peterborough community is
believed to stand at about 750, according to a senior member of the community.

Those associatedwith the communitywere overwhelminglyKhoja Shi'a Ithnaasheris;
however there were also a few people who had family members married to Sunni
Muslims or to Isma'ilis, but whose basic attachmentwas neverthelessto the Shi'a
branch of Islam and the Khoja Shi'a Ithna'asherimosquein the city.
ii. Migration process
Most of the KSI interviewees who arrived in the UK in the early 1970s did so in the
company of the rest of their immediate family. Although some had foreseen the
impending crisis and transferred funds abroad, many came as virtual refugees with little
more than the clothes they stood up in (Robinson 1986). However the majority were
from managerial, mercantile or commercial backgrounds and brought with them a range of
experience and expertise; most though not all of their parents had had some formal
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interviewees described movingly the tireless commitment with which their parents
laboured to give their families a successful toe-hold in their country of settlement. A
number of older children had to abandon their education and go straight out to work in
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years, with the help of kin and fellow members of the community, most of these families
had established themselves in Britain and achieved considerable socio-economic
success.
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iii. Settlement

in Peterborough

The Khoja community in Peterborough started during the mid 1970s with four quite large
families. As seen above, Peterborough had been designated a 'new town', with a ready
supply of new or regenerated housing, incentives for the establishment of new
businesses, and support and encouragement for individuals and companies wanting to
move into the area. The first four KSI families were soon joined by others who
collectively raised the funds to construct a mosque and community centre - one of the
earliest purpose-built mosques in Britain, established in 1978. This, along with the
growing community around it, soon attracted Khoja Shi'a Ithna'asheris from other parts of
Britain who were geographically isolated from their co-religionists - an isolation felt with
particular sharpness by those who had married and were bringing up small children.
Many feared such isolation would undermine their children's sense of religious identity.
The Husseini Islamic Centre (as the Peterborough Shi'a mosque is called) and
associated facilities were helped by financial contributions from other KSI bodies in
Britain and beyond.

I The KSI Jama'at website: <www.world-federation.org> gives a full overview of the
community'spattern of residenceworldwide.
There were particularly strong communities in Stanmore, Streatham and Birmingham.
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Members of the community were spread out across the city; of the twenty-four people
interviewed, just three lived in the multi-ethnic Central Ward where a large proportion of
the Pakistani population lived. A further five families lived in the area close to their
mosque which had a moderate concentration of Khoja families around it. The rest were
dispersed throughout the 'townships' or suburbs of the city, in housing which ranged
from small, low-cost modern terraced houses to well-appointed detached homes with four
or five bedrooms and large gardens.

iv. Socio-econornic position
As a group, the Khoja Shi'a Ithna'asheri population nationally shared the commercial and
entrepreneurial orientation of other East African Asian migrants to Britain (Janmohamed
1997). This appeared to be the case with the Peterborough community, but there were
no census data for them as a separately identified group.
v. Religious

activities

and institutions

The Khoja Shi'a Ithna'ashericommunityhas a purpose built mosque, the Husseini
Islamic Centre, which had been built in 1978 and improved with later extensions. It is
located in the Eastgatepart of the city, a somewhatrun down nineteenthcentury semiindustrial area; howeverthe mosque itself is well appointed. Internallythere are prayer
halls for both men and women, a large upper room for communityactivities,a series of
is
kitchens.
There
large
facilities
library,
a resident
and
smaller rooms, a
offices,washing
imam, but membersof the communityof all ages are also involvedin runningvarious
aspects of mosque and communityprovision.

IV. The Khoja Shi'a Ithna'asheri
interview

community:

introduction

to the

families

1.Work patterns
Fifteen of the men either owned their own businesses or worked in the businesses of
other community members. Six had professional or managerial jobs, including two in the
public services. Only two had had semi-skilled jobs working outside the community.
There was no information on the husband of one woman who was separated from him.
As far as the women were concerned, nine were housewives at the time of interview.
Two worked in their husbands' businesses, and two had businesses of their own. Two
more worked in banks or post offices (for the significance of this, see Chapter 4 section
VI, 'Purdah'). Three worked for a company outside the community, but in mainly female
environments. Four worked for the local authority in the fields of care, education and
did
job
had
leader.
Another
she
which
a
secretarial
advice, and one was a playgroup
from home.
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ii. Education

Many of the older intervieweeshad had to set aside their own educationalaspirations
because of the crisis at the time they came to Britain; most who were of an age to do so,
as indicatedabove, had to go straight out to work to help support their families. In
addition, most young women had not been expected,in the East African context, to go
on to further or higher education. A numberof motherssaid they felt they had sacrificed
their own prospects. Even so, amongst the second generationat least one parent in ten
of the twenty-four couples had obtained degreesor professionalqualifications. For the
third generationthere was a clear expectation,fulfilled in most cases, that young people
would go on to tertiary education. No fewer than twenty out of twenty-four children of
intervieweesin the 16 to 25 age group had gone on to university;five had done higher
degrees. There was a strong preference for subjects which were obviously useful, for
example accountancy,computer studies, biochemistry,law, managementand business
studies and mathematics. The communitysupportedthis mass take-up of higher
education by organizing practical help for new students: 'There was also a study skills
coursejust before university stalls, a three or four day study skills course. So he went
to that as well. Last year they started one for GCSEs' (Mumtaz)
The community's ethic of self-help and mutual support was exemplified in the
arrangements they made to encourage young people at the school leaving stage.
This year it's going to be on a grander scale, because we're talking about hiring a hall
and doing it for three weeks. Because the first batch has now come out - qualified
graduates, so talking about doing a presentation, giving the exposure, giving them
thepride. It's something to say to them that the community is behind you, and we do
value you, in return we expect that you'll stay within the community and help out
when you can -a self-perpetuating process, basically. When you have the means
you help others. (Rizwan)

iii. Language
Community members had a marked degree of linguistic capability but this appeared to
be changing and was a subject of concern for some older people. For many of the
grandparental generation - those who had spent a part of their adult life in East Africa - it
was commonplace to speak five or six languages. Some spoke more. Their children the interviewees' generation - many of whom had spent part of their childhood in East
Africa - often spoke several. 37 Members of the third generation, who had grown up
wholly in Britain, generally spoke English as a first language, could mostly understand
Gujarati or Katchi and speak it to an extent, but found Urdu difficult (and thus could not
always follow lectures at the mosque). The concern about declining command of Gujarati
was linked to fears about maintenance of a world-wide Khoja identity; Gujarati served in
the past as a shared language of communication and there were doubts as to whether
3'Ten of the interviewees - 46% - spoke at least five languages from the following list:
Gujarati, Katchi, Urdu, Swahili, Kiswahili, Ugandi, Arabic, Persian, English, French. Some
could read and write three languages as well.
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this would be the case for the future generations.

iv. A diasporic community
In the final section of Chapter 11 discussed the concept of diaspora. The Khoja
community exemplifies many of the features which Vertovec, following the work of Robin
Cohen and William Safran, suggested were characteristic of diasporic communities
(Vertovec, 2000). The term 'diaspora' is used in the context of this study as referring to
the group of people rather than the process of dispersion. Members of the KSI
community shared a story of common origins; they were dispersed in a traumatic chain of
events; they felt a bond with fellow community members in other parts of the country
and the globe; they were dispersed over two or more centres of settlement. The first
three of those features have already been discussed; the fourth is a characteristic which
differentiated them from the Pakistani community with which they were compared in this
study.
Unlike the Pakistani families, the KSI had no tradition of kin marriage and there was
therefore no link with a single region or country as far as the exchange of marriage
partners was concerned. The KSI interviewees had kin in five principal centres beyond
the UK. These were East Africa (mainly Kenya and Tanzania), Canada, the USA and
Dubai, with a few in Pakistan and a handful in European countries such as Sweden and
Belgium. Nineteen families had close relatives in at least two of these centres in addition
to Britain.
Some diasporic communities are strongly oriented towards a 'homeland'. That was not
the case for these Khoja families; their sense of community was vested in the web of
people and relationships stretched out across the continents. ' These relationships
were expressed in frequent personal contact, marriage patterns, business links and
religious activities and institutions and, in virtual terms, on the community's internet website, which linked KSI families and groups across the world. 3'

As far as personal contact with family outside the UK was concerned,there was some
diversity. Two intervieweesmade no mention of such contact and were very much
focused on family and communityin Peterboroughand London. About half talked about
having some contact with family outside Britain,with occasionalphoningor letter-writing
or visits. In some cases the intervieweessaid their parents kept up the contact and
passed on informationabout family membersto them. A further eleven said they were in
regular or frequentcontactwith family members. Modem technologyand cheap air travel
made this affordablefor families in the late 1990s in a way that had not been the case a
generationearlier.
With America now the technology'sso fast. Youpickup the phone and nowyou
There are also Khoja Ithna'asheri communities in South America and Australia but no
31'
one in the Peterborough group mentioned close kin there.

11See www.world-federation.org
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can hear somebody. I speak to my sister for 3p a minute whereas if / phone
anybody in England it's 10p,a minute. So what we tfy and do is my sister calls me
once a week and / call her once a week. (Kaniz)

Another woman described phoning her mother in Kenya for everyday purposes like
recipe suggestionsfor meals that week. One intervieweewho made quite frequent use
of e-mail said she neverthelessliked telephoningin order to be able to talk to her mother
in Gujarati.
Nearly a quarter of the interviewees were in frequent contact with family members
through e-mail. This was not fully satisfactory as in most cases contact had to be made
through an intermediary; most of the kin in East Africa had computers in offices but not at
home. It was also a question of age and familiarity; two mothers mentioned getting their
children to word-process and send their messages once they had composed them. In
one family the younger generation of teenagers had set up a family e-mail user group to
communicate with their global network of cousins, through which they all sent each other
reminders of birthdays, information about news and events, scanned photographs of
new babies and so on. One mother said she was in e-mail contact with her family in
Tanzania 'nearly every day'. (Shabnam)
There was also a steady stream of visits and visitors. In recent years five interviewees
had been to East Africa, five to Canada, two to the USA and one to Dubai. They had
also had visits from relatives in East Africa (eight instances), Canada (four), the USA
(three) and Dubai (one). Sometimes these were short trips but in other cases they
involved lengthy stays; for example in one family an elderly mother stayed for a year at
a time with each of her two sons, alternating between the USA and Peterborough.

The question of business links is more speculative,as I did not set out to collect data
about this, and in addition I interviewedmainly mothers who were less likely to be
involved in business transactions than their male relatives. However a substantial
proportion of interviewees' husbands were running their own businesses, several
employed other membersof the community,and there were several cases where people
mentionedcooperationover business enterprisesamongst members of a family. The
clearest example was that of one father who was asked by kin abroad if he would be
prepared to start up a business on their behalf in Britain. However the generally high
level of entrepreneurialcultureamongst the Khoja Ithna'ashericommunitywould suggest
the strong likelihoodof there being businesslinks amongst the membersof the
communityat a global level (Janmohamed1997).
vi. Self-definition
How did the interviewees perceive themselves in terms of community? Firstly, it was a
term used by nearly all of them throughout their interviews with reference to fellow
members of the KSI group in Peterborough, and to some extent also to members of this
group in other parts of Britain. It did not include those from other religious backgrounds.
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The boundaries between those inside the community and those outside it were not
completely impermeable, though. A number of interviewees had siblings who had
'married out'. Of the eleven third generation children who were married, two had Sunni
Muslim spouses, and in two further cases a non-Muslim spouse had converted to Islam
and become a member of the Shi'a community. In the view of some, this out-marriage
expanded the community, was to some extent inevitable and had to be accepted with a
good grace.
But when my eldest - when my son-in-law proposed to my daughter, my husband
was very disturbed about it, but I was 100% behind her, because the way I looked
at it was, he's a Muslim, whether he converted or not, he's a Muslim now. My
husband was worried about the stigma - because of his position in the community what would everybody else think? And I said to him, IV rather she married this
young man and be happy, than marry someone else and have a broken marriage -I
said, 'Then what will the community say? '(Fatima M.)
How far was membership of the community a purely religious identification? Was it
possible for somebody to be a member of the community without reference to Shia
Ithna'asheri Islam? This seemed unlikely in the Peterborough context as all the
expressions of community membership were linked to the mosque, the Husseini Islamic
Centre. A wide range of activities were organized which were not religious in nature swimming, weekly sport sessions, sports tournaments drawing on the community
nationally - but all seemed to be organized by people who were active in the mosque,
which played an important role as a community centre (e.g. for senior citizens'social
events) as well as for worship.
How inclusive was-the community? One regular attender at the mosque was a Shi'a
Muslim from Pakistan but he and his family appeared fully integrated into the life of the
centre. Others, for example a small group of Dawoodi Bohras, attended events there
from time to time. One of the interviewees from the Pakistani group said she sometimes
went there with friends, simply because 7 enjoy the lectures' (Uzma), and there was
provision for women in the mosque at a level which simply did not exist in the Pakistani
community.
To what extent did the group see itself as a community rather than a set of families?
First of all, most members had a shared history, a shared sense of origins, and a shared
sense of purpose about the life they aspired to in the west. This went beyond a bond
with immediate kin, and extended beyond Peterborough to the KSI community
worldwide. Secondly, it was rare for people to marry kin. This exogamous pattern
perpetually widened the web of relationships in which people were involved (see
below Chapter 5). Thirdly, the shared tradition of Ithna'asheri Shi'ism, with its very full
calendar of religious celebrations and commemorations, gave constant opportunities both
for the expression of a particular set of beliefs and values, with the added emotional
fervour of the times of mourning and, for many, the social bond of Gujarati as a shared
language. The religious dimension of community identification was given further impetus
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and seriousness by outside events such as the Iranian revolution in 1979; a number of
interviewees talked about the strong influence exerted by imams from Iran on the
community worldwide, causing them to reconsider practices they had never worried
about in the past such as the wearing of hijab and the playing of music.
This series of webs communication with family members across several continents,
marriages with KSI spouses from far away, business links, and religious institutions and
activities - all contributed to the sense of a strong diasporic community, one which was
not tied to a single sense of place but which existed as an 'imagined community' of
people spread over the globe (Anderson 1983). This sense of unity in diaspora was
reflected in the community's website which maintained pages on the constituent
communities in parts of Britain, Europe, the United States, but which also had an
obituaries section with worldwide coverage, news and events at a global level, as well
as reminders about forthcoming religious events and reports on Khoja Ithnaasheri
medical work, research reports and much more.

A very small number of people did not feel completely comfortable nor accepted: family
problems such as separation or divorce, children's disabilities or social deviance, and
family disagreements over degrees of religious orthodoxy, all led to occasional cooling in
the general nurturing warmth of the community atmosphere. Some people therefore
came across as peripherally rather than centrally involved. In spite of these tensions
there was a widespread consensus that the community was closeknit and supported its
members. This was partly because of the relatively small size of a community where all
families were known to some extent by all the others.
We consider everybody's welfare - not in the matter of prying, or being nosey, but
everybody's affair is taken to heart. If there is any thing, any assistance that we
could give them, we're there to give. So because of the closeness, obviously if
there is anybody going astray, it is everybody's affair, to make sure that the child is
not going astray. So that way it is very imporlant as well. Not as an individual, not
as a family, but as a community. We feel like a boat - we're all in a boat, and if
there's one hole in the boat, it doesn't matter which area the hole is, the whole boat
sinks. So the whole community - it doesn't matter whose family is suffering everybody puts in an effort to ensure that the hole is stopped. (Zahida J.)

vil. The Khoja Shi'a Ithna'asheri community:

a summary

The KSI community taken as a whole had established itself in Peterborough and
achieved a considerable degree of material success. Many male members ran their own
small businesses in para-medical fields or engineering. The high value put on education
was reflected in the achievements of the younger generation, the children of
interviewees, of whom over 80% were graduates. Material success was not achieved
at the expense of traditional religious and cultural values; many members of the
community were devout practitioners of their faith and they were very actively involved
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in running the mosque and the community activities associated with it. Use of the shared
language, Gujarati, was in decline. Through regular contact with family members in four
continents, marriage to partners from overseas, business links, religious activities and
institutions and the internet, the Khoja Shi'a Ithna'asheri community in Peterborough

exemplifiedmany characteristicsof a diasporicpeople.
The history and experiences of the Pakistani and the Khoja Shi'a Ithna'asheri
communities meant that whilst parents in both groups were aiming to bring up a
generation of young Muslims in Peterborough at the end of the 1990s, there were
significant differences in the family structures, expectations and values which created the
framework for the religious nurture they provided. The next two chapters will consider
family and kin relationships along with the cultural and religious attitudes and values
which shaped the ideas and actions of the parents who took part in this study.
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Chapter 4. Family and relationships,
Pakistani families

values and behaviour:

Introduction
Chapter 4 gives some contextual background material on family lives of the Pakistani
interviewees. This relates to the question of religious nurture because it sets out both
the material circumstances and the cultural and religious framework of values within which
parents approach the upbringing of their children. The chapter starts with some
demographic data on family and household composition. Next, the patterns of family
relationships are considered, with particular reference to continuity in terms of extended
family. The significance of relationships and exchanges with Pakistan is related to
transnational family patterns. Hierarchical relationships in the context first of gender, then
of age, are discussed. The last section of the chapter considers issues of values and
behaviour, with particular reference to the cultural concept of izzat, and the religious ones
of purdah and Islamic dress. The chapter ends with a discussion of transgene rational
changes in family patterns and their significance in relation to religious nurture.

1. Demographic

data

i. Residential distribution
Half the interview families lived in Peterborough's Central Ward, which was the main
area of the city with a high concentration of ethnic minority residents. A further third lived
very near to this in formerly white working class areas which were in the process of
becoming more ethnically mixed. Just three families lived in the 'townships' of newer
housing and more suburban character. This was not a rigidly fixed pattern however;
there were examples of families moving back into the central area as well as out of it.

ii. Marriage
All the interviewees had been married, but one was in the process of separating from her
husband and one was widowed. All the interviewees had married within the Pakistani
community. Marriage to cousins or close kin was very common and appeared to be
more prevalent in the second than in the first generation. In nineteen out of twenty-four
cases, spouses had come over to Peterborough from Pakistan for marriage.
Table ii. Marriacie to relatives (second generation couples)

N= 24

Relationship
Number of couples

Not related

I St cousin
16

2nd cousin
35
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iii. Children

The twenty-four Pakistanifamilies had seventy-sixchildren between them at the time of
interview. By contrast their birth families had includeda total of one hundred and forty
children in the interviewees'generation. As seen in table iii below, more than half the
intervieweeshad been born into familieswith six or more children;this includedfour
families with eight children and one with twelve. Only three intervieweeshad given birth
to more children themselvesthan they had had in their own families of origin. There was
quite a wide age profile within the group, however. Some of the parents interviewed
were in their late twenties or early thirties so their families may not have been complete;
on the other hand several of the older parentshad three teenage childrenand seemed
unlikely to have any further additions.
Table iii. Family size by number of children

N= 24

Number of children
First generation

1
1

0

3

2

5

Second generation

2

5

12

2

2

Mean for first generation
Mean for second generation

2

3

4

51

6+
P_j

3
1

6 children
3.1 children

iv. Households
In the Pakistani sample no families had any relatives other than parents and children
living in them. One reason for this may have been the lack of availability of suitably
large houses. However some mentioned examples amongst their relatives where this
was the case, for instance brothers who shared homes with elderly parents. Almost all
families had some relatives living very close by even if they were not actually members
of the same household.

v. Patrilocality
An interestingchange was that patrilocality,a traditionalpattern for Muslimfamilies in the
Punjab, was much less prevalent than might have been expected. This could have
been because men in the families interviewedwere younger sons (I did not collect data
on this) or because it was assumed they could provide financial support to families 'back
home'more successfullyby migrating to the west than by staying in Pakistan. In some
cases sons had migratedto the UK for marriageand would usually have been unable to
obtain immigrationpermits for elderly dependents. This suggests a possible change
from the expectation that sons (particularlyeldest ones) would support parents by
having them live in their homes, to a situationwhere sons made provisionfor the
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support of their parents financially.

Table iv

N= 24 families

Residential r)attern of interviewees' parents
.

Husband's parents live in Peterborough
Wife's parents live in Peterborough

7
12

Both sets of parents live in Peterborough
Neither set of parents lives in Peterborough

1
4

The prevalence of cousin marriage meant that children often had aunts, uncles and
cousins from both sides of the family living near by. The small number of Pakistani
couples who had no close relatives in Peterborough had in two out of the three cases a
lot of close relatives in other parts of the UK and had moved to the city for work reasons.
Some studies in the past have indicated that notwithstanding the presence of wider
family, some women have been very isolated particularly if they came from abroad
(Pakistan) to marry. Some of them were isolated by language and by absence of their
own birth families, and some suffered depression on account of this (Mirza 1989). Most
of the women in this study were not at all isolated. In the Pakistani group fifteen had
parents and/or siblings living in Peterborough, many in the same or adjoining streets).
Only one had no close relatives elsewhere in the UK.

11. Nuclear

family

households,

extended

family

lives

As seen above, the interview families lived in nuclear family households. To an extent,
this obscured the fact that traditionaljoint family activitiesand relationshipswere
widespread. The residentialconcentrationof many Pakistanifamilies within the central
area meant that many had very frequent contactwith membersof their wider family on a
daily basis. They might meet in the street, in the shops or taking children to school.
Samira,for example,lived on the edge of the centralarea in a small terraced house with
her husbandand children,but was just roundthe corner from a much larger house where
her parents, grandmother,older brotherwith wife and daughter,and two unmarried
brothersall lived, and where her family looked after her three children every morning
while she went to work.
Residential concentration was not a static phenomenon, and people had moved in and
out of the community. Nargis, in her late thirties, had lived with her parents-in-law for six
years when she was first married until after the birth of her second child. She and her
husband and children had then lived in their own house in the central area for about
twelve years, and had subsequently moved into a suburban area closer to the
children's secondary school and in generally more pleasant and prosperous
surroundings. There was no simple pattern to this, though several families mentioned
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living with parents while they saved up to buy their own home.
Geographicalproximitymade it easy to have informalcontact, so that for instance
people could'just pop along'to see aunts or uncles. One interviewee talked about how
members of her family sent each other special dishes they had cooked. Sisters got
together during the day; familiesjoined each other for meals. People regularlybabysat
for each other in some families,or had each other's childrento stay.
In a number of families, grandparents provided daily childcare while their adult children
were out at work. This gave essential practical support to parents and often pleasure
and a sense of fulfilment to grandparents. Many interviewees appreciated the practical
help and advice which their parents could give on issues such as teething or feeding.
Some expressed the view that it was important for children to feel there were a lot of
family members available to them, something which had not been the case for an earlier
generation. 'We only had parents. And our parents, they had their own difficulties
sometimes. They were completely on their own. '(Samira)
However these interactions did also highlight different attitudes and expectations
between older and younger generations. Several of the younger parents complained
that their mothers never really did anything with their grandchildren. They just left them
to get on with things on their own or put them in front of the television. Kulsum
commented, 'Hesjust allowed to do anything he likes there. The older generation was
said not to understand how to play with the children, nor how to discipline them
appropriately; another mother, Razia, complained that, 'Mum spoils them -/ can't do
anything with them when they come back.
By contrast several mothers described how much their children liked staying with
grandparents or aunts, and how close they were to particular relatives. Some
grandparents contributed specifically to younger children's religious upbringing. Two
families mentioned grandparents going on hajj (pilgrimage to Makkah) and talking about
it with their grandchildren including, in one case, the possibility of taking their
granddaughter next time they went. In one family the uncle had regularly taken all the
boys to mosque with him; in two other not very devout families, interviewees mentioned
the children seeing their grandmother doing her prayers. Another mother talked of the
sadness of the grandmother's death for her little girl: 'My daughter was more close to her
than me' (Saghira)

Many families describedgetting together at holiday times such as Christmas, New Year,
Easter and school summer and half term holidays. This was when people generally had
holidays from work and were free to travel around. To an extent their family lives thus
revolved around the Christian calendar rather than the Islamic one. It was not always
easy for logisticalreasonsto arrangefamily meetings;one family for example had
sixteen cousins in the younger generationin additionto all the parents and grandparents,
and they simply did not have room to assemble in one home. They were only able to
gather together in summer,when they sometimeshad barbecuesin each other's
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gardens. In spite of these difficulties, only one interviewee said her family did not ever
get together, even at Id' (Tasleem)
Another important feature of extended family interaction was that of decision making.
This came into play in particular contexts such as choice of marriage partner (see below
section V), but family members involved each other in much smaller decisions. An
example was when Mussarat's son wanted to go to the school disco. Her initial
response was, 'He's only seven, it won't do any harm. However her sisters had
argued that this could just be the thin end of the wedge, and that if he started to do
things like that he would just 'become like a little gora' (white English boy). This seemed
to be an example of the sense of collective responsibility for each other expressed in a
number of contexts. One mother, Bilqis, said she and her brothers and sisters all felt
they could discipline each others' children, and the children knew this. More broadly
such mutual support was part of the philosophy of solving problems within the family
rather than looking for outside help. The line of demarcation was a fine one though; one
father, Khaliq, described it as 'consultation but not intefference. Kulsum presented it as
the Islamic principle of shura (consultation) which she tried to follow even when

discussing options with her four year old son.
Several interviewees said that children learned about the importance of family by
observing the example set by their parents, and by seeing how people gave and
received support within the wider family. Two - interestingly, two who had made the
decision to move out of the central community area - both expressed concern that family
support was disappearing, that everyone was out at work, that when their children
started families there would be no automatic support system of the kind that had existed
in the past. Shagufta even admitted to an increasing tendency to spend leisure time

with colleaguesrather than family.
These were extremes, however; for the vast majority of interviewees the family was
central and there was a strong desire to perpetuatethis state of affairs. For Sobia the
top priority in the upbringingof her childrenwas 'to cany on the family tree, to look after
each oth&. Another, Saghira,did not speak very fluent English,but said this more
emphatically than anything else in her interview: 'If you have no family, you have
nothin P

Ill. Transnational

family

patterns

All the families still had at least some of their membersliving in Pakistan. For many these
were close relatives,that is, parents or siblings. For children this meant that the family
was at the same time presentedto them as very central and significant,and yet had
members who were physically absent. Ayesha reported that when her little daughter
went to Pakistan, 'it was as though she'd always been there, specially with her
grandfather'. Just under two thirds of the third generationchildren had visited their
relatives in Pakistan; for many this was a very positive and enjoyable experience but
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for some it was not. Two families said their children hated the visits; it seemed unlikely
they would go again. Few of the Pakistani family members had come on visits to the UK.
One father-in-law sent books for his grandchildren.
Marriage with kin from 'back home' acted as a mechanism for maintaining links in the
second generation. As seen above, nineteen out of twenty-four second generation
couples were married to a first or second cousin who had come over from Pakistan for the
purpose of marriage (in my sample there were considerably more women than men who
had grown up in the UK; however this may relate more to the character of my sample
than to the proportions of Pakistani men and women who come to Britain or return to
Pakistan for marriage. See Chapter 2 for discussion of recruitment of interviewees). This
perpetuated the close bonds of biraded, and meant that a second generation of migrants
had close relationships with people in Pakistan, with all that implied in terms of
transnational flows of money, visits, joint business ventures and family support
generally. It was not clear how long it would be possible to sustain the practice of kin
marriage across continents; resistance from young people, awareness amongst parents
of the potential problems and a growing emphasis on the distinction between 'arranged
marriage' and 'forced marriage', all seemed likely to contribute to its decline in the future.
One aspect of this transnational pattern which was much less common than it had been
a generation earlier was the practice of sending adolescent children, particularly girls,
back to Pakistan for what were seen as their vulnerable years in terms of reputation.
This had happened to several of the female interviewees, but none were planning to do
this with their own daughters. Another issue was the practice of taking children on
extended visits to Pakistan. Schools had tried hard, through the good offices of
governors who were members of the community, to persuade parents that long
absences were damaging to their children's education (as well, of course, as to the
schools' places in the league tables of test scores). The practice was in decline as a
result.

Telephone contact was very important, not only for maintainingrelationshipswith family.
in Pakistan but also for keepingclose to relativesin other parts of Britain. Patterns
ranged from some who phoned Pakistanseveral times a week to those who just rang
occasionally. One mother whose family lived in northern Britain phoned them every
day. The men I interviewedwere just as likely to make frequent calls as the women.
One reminiscedabout how much this had changed;when he first lived in Britain he used
to have to make a booking the day before if he was to call his family'back home'for an
expensive and very short conversation. Now there were cheap call companies
everywhere.
For a minority of families - about twenty percent - there was no significant relationship
with Pakistan,but for the large majoritytransnationalinteractionswere a significantpart
of their lives. For the latter families it was importantto socializechildrenwith an
awareness of Pakistani as well as British society. If a key goal was to maintain family
links across continents,children needed not only to be brought up to live as Muslims in
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Britain but also as young people who had the linguisticskills and cultural awarenessto
feel at ease in Pakistanisociety.

IV. Hierarchical

relationships:

gender

L Husbands and wives
As seen in Chapter 1, one of the characteristics often attributed to Asian families was
that of having markedly hierarchical relationships. In some respects the interview
families were moving away from this. Nearly two-thirds of the Pakistani women
interviewed for this study had grown up in Britain; their husbands had moved to
Peterborough on marriage, thus breaking with the traditional pattern of patrilocality.
These men were in many cases coming to a country where they had no immediate
family, did not necessarily speak the language, often had a lower level of education than
their wives, and did not have jobs. Most of the wives, by contrast, had had ten or more
years of education in Britain, spoke fluent English, 'knew the system', had their own
family living close by and had been in regular employment (some parents, who might
otherwise have resisted the idea of their unmarried daughters going out to work,
accepted this as a necessary evil to supply Home Office documentation that a wife was
able to support a spouse without recourse to state benefits). This caused a
considerable shift in the traditional balance of power between the spouses. 40Such
relationships varied considerably in outcome, with potential tensions caused both by the
disparity in life experience and because the traditional expectation of the pattern of
married life had been disrupted. Some couples could not overcome these disparities,
whilst others were surprisingly successful.
We have this stereotype of men from Pakistan
like for example they're very
...
traditional, that's what people say about Pakistani men. I think some men are very
he's really
traditional, but with my husband, I think we're quite lucky in a sense
...
adjusted himself to life over here, even with the roles in the house, and he helps me
and things like that. Not now, because he works now, but he did... We do go out as

a couple ... we do compromisea lot as well. / think that because me and my
husband, we do get on, that influences the children as well. (Shazia)
It might be thought that any union with a man from a rural Pakistani background might be
unwelcome to a second generation migrant young woman who had grown up in urban
Britain. However none of them appeared to see marriage as oppressive in itself. There
was some reference to the traditional concept of separate ambits for men and women,
reflecting what were seen as their different gifts and strengths. This took cognizance of
the issue of equality but placed it in an Islamic frame of reference.

40This phenomenonwas not dissimilar to the reversal of authority relationshipsbetween
parentsand children in the first generation;where childrenspoke good Englishand were
expectedto translate and negotiateon behalf of their less confidentand competent
parents, traditional roles were reversed.
100

Me and my husband, we have our own roles - some people might not consider that
equality. But if you understand it the Islamic way, then it is equal. The husband has
to respect the wife, and the wife has to respect the husband. They have to please
each other, that's what I mean, (Samira).
Not one of the interviewees expressed a desire for greater personal freedom. Marriage
itself, and the birth of children, conferred status and a greater degree of autonomy for
some young women whose parents had restricted their freedom in the interests of
preserving their reputations. Shagufta's reponse, on having an arranged marriage in
which she had simply been given a choice between three cousins, had been, 'Oh wow
it!
free!
'
I'm
-that's

In some relationshipscompromisesand accommodationshad not been possible. One
marriage seemed to be in the process of breakdownat the time of the interview.
Mussarat, struggling not to appear openly disloyal, mentionedthe difficulties caused by
her husband's unemploymentcomparedwith her own successful career, his inabilityto
speak English as against her own fluency, his parents' resentmentand feeling that she
'wasn'tgood enough for him%hinting that they had expecteda great deal more from a
marriage contractedto someone in Britain. Severalwomen said they and their husbands
disagreedabout issues such as the future educationor jobs of their daughters and
marriageof their children,with the husbandsfavouringmarriageto close kin and
daughtersstaying at home until marriage. The mothers,on the other hand, wanted their
daughtersto be able to go to college, have careers, and be able to choose a marriage
partnerfrom any suitable Muslim background,not necessarilyfrom the kin circle. In spite
of such disagreementsthere was evidence in about two-thirds of the interviews of a
trend towards a more egalitarian,companionatetype of conjugal relationshipthan that
describedfor the previous generation. This includedfeatures such as the husband and
wife going out together as a couple,joint decisionmaking,sharing houseworkand
childcare,and for women, a sense of autonomyand a high degree of self-confidence. It
is neverthelessimportantnot to over-interpretthis and to bear in mind the cultural
context. For example from a western perspectiveactivities such as a father taking
children to and from school, or doing the shopping,might be perceivedas evidence of an
egalitarianapproachto domestic responsibilitiesin a marriage. In the context of a society
influencedby the practice of purdah, however,such behaviour might equally well reflect
a traditional division of labour in which the man was responsiblefor tasks and activities
outside the home (such as shopping) and the woman for those 'inside the four walls' 41
The degree to which the mothers interviewedwere confidentor diffident, active or
passive, strong or weak, in their marriages,was partly a reflectionof individualand
chance factors. But in the majority of cases there was a sense that these wives were
strong partners to their husbands,not their subordinates,and that some of the elements
which contributedto this includedthe women's educationand employment,and the fact
4' English version of a Panjabi phrase used by many intervieweeswhich expressed a
traditional view of a woman's place.
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that they were living amongst their own families and on their own territory. This
inevitably challenged the traditional hierarchical patterns of a patrilocal society.
ii. Sons and daughters

One aspect of gender hierarchyin the past had been a marked preferencefor the birth of
sons rather than daughters,manifestedin the degree of celebrationand rejoicingwhen a
new boy or girl child was born. As seen above (Chapter 1), recent studies found a
decline in preference for boys. Nothing was said by any of the intervieweeswhich
suggesteda preferencefor male childrenamongstsecond generationparents.
Another change in the present generationwas the expectationthat children would or
should be treated differentlyaccordingto gender.One-third of intervieweesin each
community said they did not believe in different roles for boys and for girls. However
people varied in their interpretationsof what this meant in practice. As far as household
chores were concernedmost parents, includingsome fathers as well as mothers,felt
both girls and boys should take an equal part. Several said their own attitudes were
differentfrom those of the previousgeneration. One mother made explicit comparison
between her own upbringingand her approachto her own children's participationin
household tasks:
When I was little my mum always said I had to do the cooking, to look after my
brothers, to go and hang up the washing. I do tell my daughter that, and I tell Taher
as well, that he has to do his and baji (i.e. your sister) will do hers. Not being sexist
like Mum and Dad were! I'm not sexist at all, like the girl has to do the housework
...
while the boyhas to sit on the sofa andeat. They both have to go and dojobs
together. (Zahida)
One older Pakistani father, who had lived in Britain for nearly forty years, illustrated the
change in attitudes:

/ reckon that they should be able to do all these household chores so it's easier for
them in their future lives, but obviously culturally... culture has divided the roles of
girls and boys differently.... / must admit sometimeswhen my daughter'sback home,
she Wsay, 'Why doesn't my brother do the hoovering and 17ldo the cooking? Why
doesn't he wipe the dishes and 1Wdo the washingTand all that, but children brought
up over here, they think on an equal level, equal basis, which / probably agree with.
ff my wife and myself worked all day long, and we go home, and / sit in a settee and
let my wife do all the work, that's unfair. Even back home they're changingat the
...
moment, specially in the working families,but whereas when only the man works and
the wife stays at home, then the roles are different. (Masood)
Masood's reasons for the changes were echoed by several other interviewees;these
included practical considerations(e.g. being away for study or work and having to be
able to take care of oneself),equity (in terms of equal amounts of work for both
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partners), and the impact of life in Britain (thoughattitudes were evidentlychanging in
Pakistan as well).
This change illustrated a partial reduction in differential treatment of boys and girls in one
context. The majority of interviewees felt that both sexes should be treated with
complete equality in relation to access to school education (including explicit endorsement
of girls going away to college in many cases), and often in responsibilities for helping
with household tasks. On the other hand, many of them made it clear that they had
different expectations for girls in other ways. The projection of both Islamic
respectability and cultural identity were treated as the responsibility of women and girls,
and this was expressed through dress and varying degrees of observance of purdah.
For girls it also usually meant considerably less freedom to go out than was the case for
their brothers (see below, section vii).

V. Hierarchical

relationships:

age

i. Parents and children

Some Pakistaniparentsinterviewedstill aimed to maintaina traditionallyhierarchicaland
authoritarianpattern of parenting; however many others representedtheir relationships
with their own children as being markedlydifferentfrom those they had had with their
own parents. None of the intervieweesappeared to see this as a negative trend.
Indeedsome were criticalof other Pakistaniparentsamongsttheir contemporarieswhom
they felt were being too inflexiblytraditionalin their approach to bringing up their children
in a migrationcontext. In this section I shall discussfirst the traditionalend of the parental
spectrumand then considerthe evidencefor trends away from hierarchicalrelationships
between parents and childrentowards more egalitarianones.
Atiq presented a traditional view, but he did not expect anything from his children that he
would not do himself:
I'd lie down and my sons or daughters would hurty up and get me a cushion without
me telling them, probably because I do those things for my father or mother, they do
that. So the way you upbring your children -a good sixty or seventy percent is that
they watch and see how you do.
Several parents saw themselves as more 'modern' in their approaches to child rearing in
contrast to others whom they characterized as old-fashioned and rigid, adopting a
confrontational position rather than working With their children to address problems. At
the extreme end of the spectrum this was expressed through threatening to take children
perceived as recalcitrant back to Pakistan, or actually doing so. Such a measure has
often been associated in the western media with the removal of girls to a 'place of
safety', culturally speaking; however boys who were perceived by their parents as
being at risk of getting into trouble of some kind might be treated in a similar way.
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Shagufta described a case she had recently encountered at work:

fifteen year old boy who's come back from Pakistan;left at the age of fourteen,at
a
...
the end of Year9, came back at the beginningof Year 10,and he's married! He's
actually living with his wife. Yes - it's illegal, and it's not going to be on paper, but
the cultural ceremony'staken place, and / was so shocked to find out... but we don't
know what that boy's been up to before, right? His parents were so frustrated and
they took him back home, and they thought that would sort him out.
Not many went to such lengths, and several interviewees made critical reference to
parents who did not appear to take sympathetic account of the pressures faced by their
adolescent children.
A number of Pakistani parents referred to the importance of role models, including
children's older cousins or younger aunts and uncles; ideally these would be positive
role models, but this was not always the case. Some interviewees had high
expectations of their children's behaviour, expecting them to be polite and respectful, not
to raise their voices, especially in the presence of older people including sometimes their
fathers, and to be generally obedient and helpful.
Traditional hierarchical relationships like those illustrated above were not very common
amongst the people interviewed. Such patterns had been undermined by the process
of migration for many of these families in two principal ways. Firstly some members of
the pioneer generation had had problems and preoccupations which had prevented
them from giving enough attention to the upbringing of their children. Some of the
reasons given by interviewees for their parents' shortcomings were lack of time,
'troubles of their own', financial or housing problems, obligations to relatives in Pakistan,
lack of education or lack of understanding of t he way of life in Britain. This had made it
harder for first generation parents to give children the necessary teaching for particular
social roles and expectations, and often they had no other members of the extended
family to help them. Role modelling was not possible when those at the top of the
pyramid of relationships - grandparents and elders - were not present. This had limited
the normative experience of hierarchical relationships for the next generation.
Interviewees of the second generation, whilst unwilling to be directly critical of their
parents, nevertheless made it clear that their own approach to parenting was very
different. Some of them, particularly the small number who identified themselves more as
Muslims than as Pakistanis, drew attention to what was in their view a gap between
religious ideal and cultural reality. Parental authority had been undermined by mothers'
and fathers' lack of knowledge and awareness. Sobia's student daughter arrived home
towards the end of her mother's interview and spoke to me while her mother was

preparingsome food for us:
My parents adopted lots of secular values - they didn't know Islam to the extent it
should have been known. They had good morals, but the ideal way would be
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different. You're put into institutions which aren't Islamic. I would teach children at
home or with a group of people, friends. It's already happening in the community.
The majority of the parents interviewed felt there were major differences between the
upbringing they themselves had experienced and that of their own children. Features of
these relationships now included more openness and flexibility, more expression of
affection, the desire to be friends with one's children, an emphasis on the need to
communicate and discuss with young people, an appreciation of the need for mutual
trust and for children to think their feelings were understood. Half the parents in the
Pakistani group mentioned some of the features listed above. The following examples
illustrate the wide range of contexts in which there was perceived to be a change.

We can talk to Mohammadabout girlfriendsand boyfriends,but we can't in front of
our parents, we didn't talk about pregnancyin front of them. Wearegoingto teach
him about sex education but I didn't know what periods were till I heard about it in
...
health classes at school. Mum wasn't very sympathetic. / had to get a sanitary
towel from the nurse in school. (Rukhsana)
With my daughters i'm very open, we're like friends - if they have problems we will
sit down and discuss them. (Jamila)
I think you need to have that communicationbetween you and your child. Anda
child can only talk to its parents if it feels secure, if it knows it can trust its parents ...
never had that chance of communicatingor talkingover my problems with my mother
but
Ijust
(Razia)
to
wanted
couldn't.
-/
A number of interviewees also said they felt children and young people were now more
independent, challenging and questioning than had been the case in their own
childhoods. As parents they felt under constant pressure to be able to give reasons to
their children as to why, for example, their friends could go to discos and they could not,
or they could go on a day trip with the school but not on a residential visit (see below,
Chapter 9). Some parents believed that outright prohibition of activities might in the end
be counterproductive, and were inclined to give children a reasonable amount of freedom
with a great deal of guidance. Nargis's son had recently started going to an undereighteens'club:

Obviously Islam forbids you to go to anyplace which is going to affect your
behaviour in a negative way. So we don't say, 'Don't go there, don't go here' but
we do tell them, 'This is the holy line, and if you pass that line... ' It's the temp; ation.
We firmly believe if you keep them away from these places they will be eager, they
will go at their first opportunity. So it's better to take them, than to lose them.

Some parents referred explicitlyto the teachingsof Islam on parent-childrelationships,
for example, that parentsshould play with childrentill the age of seven, teach them till
they were fourteen, then be their friend and guide thereafter. Several also mentionedthe
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expectation that young people should be responsible for their own actions and
decisions by the time they reached puberty.
Islam looks at bringing up the children as the duty of the parents. You don't bring
them into the world andjust leave them. It's your duty up to the age of 14 to 16, that
you give them a good education, you give them a good understanding of rights and
wrongs, and once they are at the age of being adult, responsible, each person is
responsible for their own deeds, and therefore as a parent if you've done a goodjob,
then really, you have done your duty. After that they're responsible for their own
actions. (Khaliq)

However this was usually interpreted in a theological sense as meaning that on the Day
of Judgement parents would not be held responsiblefor sins of their mature children. It
did not lead in practiceto freedom for young people to make all their own decisionsabout
life outside the home.
Why had there been a trend for relationshipsbetween parents and children to become
more egalitarianand less authoritarianin character? Migrationhad made a major impact.
The second generation parents themselveswere not bound by the same hierarchiesas
their parents were; in Peterboroughthe impact of family and clan still existed but in a
muted form. These parents had grown up in the UK and had themselvesexperienced
greater freedom; this was particularlytrue for young women. Those who had grown up
in Britain often had wider social experiencein the new context than did their own
parents. This reversedtraditionalhierarchiesof wisdom and understanding. The impact
of modern life meant that childrenwere more independent.Traditionalmodesof
upbringing which simply invoked parental authority were seen as less effective than
discussionand negotiation.
ii. Arranged marriages
The term 'arranged marriage'was used by many of the people interviewed to describe
how they and their partners had been chosen for each other. However it meant different
things to different people. At one end of the spectrum, a marriage might be completely
arranged by parents or kin, with the bride (often the groom as well) having only a
notional right to refuse the match. At the other extreme there might be a simple
introduction to a potentially suitable candidate, after which the two people concerned
were completely free to take things forward and get to know each other better if they
wished to do so. Interviewees from Pakistani families were more likely to have had
marriages on the former pattern. Of the twenty who had arranged marriages, six
interviewees mentioned being given some choice.
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N= 24

Table v. Choice of marriage partners: Pakistani families
Arranged marriage
Semi arrangedmarriage
Free choice marriage

20
2
2

An importantfeature of the marriagesof this group was the fact that nineteenout of
twenty-four of them were to first or second cousins (see above, section i), and that in all
these cases they involved marriageto a family member in Pakistanwho moved to Britain
around the time of the wedding. This phenomenonappeared to have many possible
contributoryfactors: these might have includeda desire on the part of parents to maintain
links with kin in Pakistan,a means of repayingobligationsto kin, a way of bringing an
injectionof traditionalculture, religionand languageinto a marriagewith a young person
who had grown up in Britain, and a way of helping kin to migrate to Britain in the wake of
tightened immigrationcontrols. Whateverthe reasons,cousin marriageappearsfrom the
limited researchevidenceavailableto have become more widespreadamongst second
generation migrants than it was amongst their parents (Shaw 2000a, 2000b).
The term 'arranged marriagewas not used in the interview questions, but was
employed spontaneously by nineteen people to describe how they and their spouse
were chosen for each other. Many of them made negative comments about arranged
marriages, which appeared to have been on the very traditional end of the spectrum,
with little participation by the potential marriage partners and with the process most often
initiated and concluded by parents. It was quite widely recognized that not all such
marriages were successful. There was some association between lack of choice and
marital breakdown in the Pakistani community; one-third of those who had reported no
choice over their own marriages, mentioned divorce or separation during their interviews,
mostly in relation to their brothers and sisters (it is not possible to infer a causal
connection between the two, but it was an interesting link nonetheless).

iii. Expectations for the future
Parents in the interview sample were asked what aspirations they had for their own
children with regard to marriage. Clearly this is more an indication of parents' current
feelings than a reliable prediction about the future, but the answers still have some
interest, particularly when compared with the answers of the Khoja Shi'a Ithna'asheri
parents (see below, Chapter 5).
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Table vi. Aspirations for children's marriages: Pakistani parents
(N = 24, but some interviewees expressed more than one of the following ideas. It was
not possible to make a systematic distinction in relation to their feelings about the
marriages of sons or daughters)
Would not force them

4

Do not agree with arranged marriage
Better to marry within the family

2

Someone

2

fromback

2

home'

My husband and I disagree about this
Must be a Muslim

6
10

Children should have an education or a bit of life first
I would accept my child's own choice if suitable

4
9

These answers reflecteda considerablediversity of views about marriage. A number of
intervieweeswere unwilling to respond to the question, particularlyon the issue of
marriage to kin. One mother said, 'We don't want to talk about it. / know it's a long way
away... Times are going to be different then. The next generation -we just don't know
what's going to happen.' (Shazia). Her own children had a number of cousins in
Peterboroughwhom they could potentiallymarry, as did those of another mother who
simply said, 'We don't think it's an issue we should talk about.' (Mussarat). On the
other hand a parent who had put forward quite conservativethoughts on other subjects
expressed the view that 'it's dying out in the sense that it doesn't matter that a certain
child will have to marry a certain other child - it will be more importantnow if the children
like each other.' (Atiq). A numberof parentsmentionedresistanceto forced marriages;
several referred to girls locally who had run away from home to avoid marryingmen of
their parents'choice. Others suggestedsome young people were approachingmarriage
with considerablecynicism:
Nowadays more Muslim people are doing love marriage - they have an arranged
marriage first, then after a couple of days they split up and have a love marriage.
They tell theirparents, 'Right, I did what you wanted, now I'm going to have a love
marriage. ' (Saida)
Most of the third generation children had fewer close links with Pakistan (see Chapter 9)
and would be less likely to feel the power of obligations to kin. This would be a further
reason to suggest that arranged marriages of the type common in the second generation
(i.e. little option given to marriage partners; marriage to close kin) would become less
usual in the future.
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iv. Respect for 'the elders'

Fifteen out of twenty-fourintervieweesmentionedrespect for 'the elders' as a priority.
This category included parents, adult relativesand older people generally, as well as
adults who merited respect by virtue of their position or occupation, such as teachers.
Respectful behaviour was deemed to involve using appropriate forms of address as
well as behaving with deference generally.
My husband talks a lot about respect - the need to respect yourself and others and
your elders, for instance by talking at low volume - he doesn't like childrenshouting and by addressing elders the way they should. We tell them to say'Alsalamu
'alaykum'when they come in, not 'Hello'- even to me or daddy - and to speak
respectfully to elders like my brothers and mum.42 (Jamila)

A number of parents said they felt white British children were not polite enough to
parents or teachers. One perplexing aspect of this was that the English language had
no provision for'polite forms', such as those which exist in Asian languages as well as
other European languages like French and German - there was nothing but the word
Iyou'. Awareness of the need for respect was associated with well-disciplined
behaviour generally; one father said this was an important factor for Pakistani parents in
choosing their children's schools, especially at secondary level (see below Chapter 9).
Respect for one's elders was presented as a priority for Asian parents of all
backgrounds, and its absence was seen as a puzzling shortcoming of British society.

The other thing in Englishis, people tend to use their own names for each other no
matter how old they are. For example,a son-in-lawcalls his mother-in-lawby name,
where in ours it's - what can I say? - it show a person is unmanneredand doesn't
know anything, whereas we tend to call them by relations, like 'uncle'. 'aunty'. things
like that. Itiust shows that the person is able to show respect to a person. / teach
all those things to my children ... / mean, / have an English friend and she's nearly
eightyyears old and her name is Alma. And sometimesthe childrencall her 'Alma',
but I feel really weird with them calling her'Alma'because she's so old. She's a vely
good friend, but if she was an Asian woman they wouldn't call her 'Alma. they'd call
her'Grandma'. (Razia)

A. Values

and behaviour:

purdah

The rest of this chapter will describe the impact of purdah and related concepts on the
interview families, and will consider trends towards change across the generations.

Support for the ideal of the separation of males and females after puberty was
maintainedand believedto be essentialto the good reputationof families and kinship
'Alsalamu'alaykum:
Muslims.

'Peace be upon you- formal, respectfulgreeting between
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groups. This practice had a major impact on the lives of Pakistani origin children in
Peterborough; it was probably the greatest single difference between adolescent girls
from such families and their white British counterparts.

What sort of behaviourdid parents model to their children as regardssegregationof
women and men? Several of them mentionedbehaviourthat was considered
appropriateinside the home. Women and older girls would cover themselvesif a male
visitor arrived; if it was not someone well known to them, they would often withdraw into
the back room.
As far as life outside the home was concerned, women mixed with men in the mainstream
community in situations such as work and shopping; nobody presented this as a
problematic issue for them. However many worked in jobs which seemed to be chosen
home,
had
jobs
in
Two-thirds
the
the
outside
of
women
with purdah considerations
mind.
and these were, with one exception, in the public services (e. g. bilingual assistant in
school, outreach worker for local health service, team member of social services unit) or
work in charities or similar organizations (e.g. administrator for housing charity, playgroup
leader). All involved a degree of contact with men, though those for example who
worked as bilingual assistants in primary schools were less likely to encounter nonfamily men than those who had jobs in a busy office. Just one was a sales assistant in
a large store.

The approachwas more complicatedin social situationsinvolvingmembers of the
Pakistanicommunity,and some intervieweesexpressedambivalenceabout traditional
attitudes (some of these were expectationsabout adults rather than children but they
are relevant in that they model patterns of acceptablebehaviour). The general
expectationthat men's and women's social lives were separate ones had begun to alter;
a small number of intervieweessaid that they and their husbands went out together as a
couple, but cited this as unusual. Rukhsanapresented Peterboroughas being rather
old-fashionedin this respect, saying that whilst it was still the norm there for people to
attend weddings or similar social functions in gender-segregatedgroups, people now
often sat in mixed groups in London and even in Pakistan.
However the major context in which men and women stayed apart was that of public
worship. In rural Pakistan women did not traditionally go to the mosque and that pattern
had been replicated in Peterborough. Some girl children went to Quran classes there,
but not one of the interviewees mentioned attending any function at the mosque herself.
There had been moves to try to make provision for them, but the buildings were small
and without adequate facilities for women's ablutions or prayer, and until the long
awaited purpose built mosque was constructed, the situation would remain the same.

As far as younger childrenwere concernedthere was little sense that gender segregation
was necessary or even desirable in most contexts. Indeed two families had even
moved their children away from one of the predominantlyPakistaniprimary schools
because they felt there was too much deferenceto perceivedcultural norms such as
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discouragingboys and girls from sitting next to each other. At secondary level there was
more widespread concern about the separationof the sexes; however no interviewee
mentionedthe lack of single sex schools as a disadvantageof living in Peterborough,
and education was seen as so valuable that compromiseon this was accepted so long
as the quality of schooling was satisfactory (see below Chapter 9).
One context where purdah (or a form of it) was observed was in the question of
whether, when and how girls should be away from home unaccompanied,particularlyin
the evenings. The majority of parents mentioned'going out'as an issue; their daughters
would not be allowed to have boyfriends,nor to go out in the evenings apart from other
family members; some parents said they would be 'very cautious' about school
residentialtrips (Shazia). Others such as Uzma said they had not been allowed to take
part in such activities themselves when young but now allowed their own children, boys
and girls alike, to do so. However no parent was willing to let daughters go to clubs,
parties or discos, and in nearly all cases this applied to boys as well (for them the
concern was not only gender segregationbut alcohol).
Those with older children had already faced the question of whether they would permit
daughters to study at universitiesor colleges away from home. All three with daughters
in this age group had in fact let them go. Others said they would do so in the future.
I want them to go to university,specially my daughter. I know she's got something
there, and it's going to be used. There's no point in it being wastedjust because of
her religiouscommunity. I'm saving up forit -I wanther to become a doctoror
lawyer. Ishallbeproudif she does well. My husband feels the same way.
(Zahida)
As with secondary education, the perceived benefits of university study were such that
other considerationswere secondary. However some of the intervieweeshad been
unable to go on to higher education themselvesbecause of parental pressureto marry
and to maintain a good family reputation. In Rukhsana'sfamily, for instance,she as the
eldest daughter had not been allowed to go to college, but both of her younger sisters
had done so; her own respectablemarriage made the behaviourof the younger ones
less open to question. This situation was also changed by the availability of university
level courses within Peterborough;during the time the fieldwork for this study was carried
out, a nearby universityopened courses which were taught at the local regional college,
and people could attend as day students. This opened up educational opportunitiesfor
women whose parents were reluctantto let them live away from home.

VII. Values

and behaviour:

the dress code and hijab

A key differencebetweenchildrenfrom Muslimfamiliesand their peers from other
backgroundswas that of dress, and although this applied with greatest salience to girls
after puberty, it affectedthem to some extent from a much younger age. It had relatively
ill

little impact on boys and young men. There was a fair amount of diversity of opinion,
even amongst membersof the same family, as to the age at which daughtersshould
start wearing Islamicallyacceptable'modestdress' as a matter of routine.
i. Hijab
The type of clothing worn by women and girls had a bearing on their interpretation of
hijab. Those who wore shalwar kameez (see below) usually had a dupatta, a long
trailing scarf, as an integral part of the outfit, and this could when required be pulled up
over the head; much of the time it would be worn around the shoulders or covering the
breasts. However a more formal type of hijab was a close fitting headcovering, often
black or white, which covered all of the hair, head and neck leaving only the face visible
(none of the women interviewed wore a face veil). Three mothers said they had not
worn hijab when young, but did so now; a further three said they had done so when
young but had now stopped. Three of the women wore the formal type of hijab with
fuller covering. Many but not all of the women did not wear a head covering when in an
informal situation at home when they were just in the company of other women, or in
similar all-women situations outside the home, for example in a community centre activity.
The majority would cover their heads if a non-mahram male visitor arrived (mahram
males are those forbidden as marriage partners to a Muslim woman, that is, her father,
brother and son). Some would do so even in the presence of husbands and fathers in
the 'public' areas of the home, as a sign of respect. Most adult women would do so at
work. It would be unheard of for women not to cover themselves when praying or
reading the Qur'an, and by extension this would apply to girls of any age - so little girls
of only five or six would cover their heads to go to their madrasa classes. For some, it
was associated with being in a 'Muslim' context - so girls and young women might wear
hijab at home but not at school. The primary purpose of it was to signal religious
seriousness and respectability to other members of one's community, as well of course
as fulfilling religious requirements. However to many members of the mainstream
community it was a negative identifier which (especially when worn by little girls) might
confirm previously held prejudices about unequal treatment of women in Muslim
communities. The purpose of hijab - to conceal the bodily attractions of women, and to
emphasize that they were more than just a body - in fact had an opposite effect in a
society where naked flesh had lost its power to thrill or shock - it was the fully covered
body which stood out and attracted attention.
This had a variety of implications for children growing up as Muslims. Mothers were
aware of the potential for rebellion if girls were unwilling wearers of hijab; several
described their own experiences as schoolgirls, when friends had come to school with
headscarves on, but once inside the doors removed them and put on make-up and
loosened their hair. Several mothers cited this as a reason for letting their daughters
choose to wear hijab when they felt ready to do so. Only a small number expected
daughters to cover their heads routinely while still of primary school age, except for going
to madrasa, when all of them did so. Of those with girls of secondary school age, three
mothers said they would rather wait until their daughters chose to wear it (one of these
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mothers did not wear hijab herself). One daughter had started of her own volition at
eleven; four others did wear it, one did at home but not to school, and one only to
madrasa.

ii. Islamic dress
The same diversity was evident in the extent to which young girls were expected to
wear clothes which covered their bodies. Shazia intended to stop her little girl wearing
leggings as soon as she was four; Bilqis, whose daughter was eight, said her daughter
still sometimes came downstairs without getting fully dressed first 'though my husband
doesn't like her doing it',- she would soon have to start wearing clothes which did not
show her armpits or come above her knee. A general view was that at the age of nine
to eleven girls should start wearing clothes which covered them 'decently, and some
mothers prepared them for this little by little. 7 think girls should have a certain amount of
freedom, say until they're ten, and even wear shorts until they're seven, then a skirt and
socks. Bringing it in gradually but in a nice sort of way. ' (Rukhsana)

The wearing of Islamic dress, then, was situationallydeterminedand also influencedby
personal preferenceand interpretationas well as attitude of husbands and fathers.
Within the communityand even within individualfamilies there was a considerablerange
of practice on this issue. This diversity was reflected in Sobia's family. She wore a
shalwar kameez and dupatta. Three of her childrenwere in the house when I
interviewedher; the eldest, married and working in the health service, wore trousers and
a loose fitting shirt but no head covering. Another, a universitystudent, was dressed in
black with her whole head and body covered except for her face. The third, in her final
year at primary school, wore a school dress, short socks and had a short haircut.
iii. Asian dress
The wearing of Asian dress (or more strictly speaking, the Punjabi shalwar kameez and
dupatta) was almost universal amongst the interviewees; twenty-three out of twentyfour dressed in this traditional way, with just one woman wearing an Islamically
acceptable version of western dress. One-third of these women said they would wish
their daughters to wear Asian dress when they reached puberty; two-thirds said they
would be happy for their daughters to wear either western-style clothes or shalwar
kameez provided that they were dressed in conformity with the expectations of Islam.
Asian dress was not an issue for women and girls alone, but for most boys of school
age it was something worn only on special occasions such as Ids and weddings
(Tasleem's son refused to wear it at all under any circumstances, even when the clothes
were a gift). A number of interviewees made no distinction between Islarnically
acceptable garb and Asian dress; this reflected the generally interchangeable use of
'Muslim' and 'Asian' as self-designators in this community.
As far as daughters were concerned, some of the mothers who did wish them to wear
Asian dress felt that it was easier to start as they meant to go on, and thus dress even
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very little girls traditionally,rather than try to change things as the daughtersgot older
and were perhaps less co-operative. Some points made in support of Asian dress
were that it was more comfortable,particularlyin hot weather, and that a lot of people
had 'the best of both worlds' (a phrase frequently used to describe people's aspirations
for their children)and wore Asian dress at home and western dress at work. In addition
shalwar kameez was in general worn by men in Britain far more than twenty-five years
previously;for them it was much more a simple issue of preferencerather than a
projector of identity and respectabilityas it seemed to be for the women. Amongst those
who were ambivalentabout their daughterswearing shalwar kameez, several made
points about girls having 'freedom' while they were young; they felt it was quite
unnecessaryfor them to dress modestly before puberty and were content for them to
wear shorts, t-shirts, dresses, short socks or more or less whatever they wished.
Several mothers also mentionedtheir daughtershaving their hair cut short; they
themselves had not been allowed to do this when young.
There was thus a virtually universal attachment to traditional dress amongst the parental
generation, but for a majority this was not something they expected of their own
daughters. Nonetheless, one third did expect them to wear shalwar kameez as their
usual daily form of dress after puberty. In general the second generation interviewees
made little distinction between religion and culture as far as dress was concerned.

VIII. Values

and behaviour:

izzat

Intervieweesinterpretedmy question about izzat (honour, reputation)much more
broadly than I had anticipatedon the basis of some of the literature (see Chapter 1).
Several interviewees talked not only about behaviour towards the opposite sex and the
repercussionsthis had on their own and their family's reputationswithin their own
community,but about broader aspects of conductand reputation. For some parents the
emphasis was on respect, not only towards the elderly but also the young, and people
generally; a good reputationwas to be gained by demonstrating respect towards others.
Some were aware of the role played by observanceof Islamic ideals. One mother
mentionedthe fact that they had bought a piano as somethingwhich might cause them
to be looked on as slightly suspect by other Pakistani Muslims.
The main emphasis however was very much to do with sexuality. Many of the parents
agreed that it was important. 7 do worry about what other people will say. Sometimes
you say, "Well, it isn't anybody else's business'. but you've still got that ticking at the
back of your mind.' (Mussarat). Most of the parents who mentioned izzat said they did
not feel it was a problem when children were young, but did become an issue for girls as
soon as they approached puberty: 7t takesjust one word for people to think bad
things.' (Zahida). Several mothers said that they personallywere not concerned about
izzat but that their husbands,who had grown up in Pakistan, felt it was very important,
and had different standardsand expectations. People'sattitudes seemed to reflect the
experience of a village situation, where everybody knew everybody else, and gossip
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might be used as a form of power which could be exercised over others. The
responses of interviewees varied; whilst some said they were used to concerns about
izzat, and expected to have to moderate behaviour in the light of it, one woman used it
as a reason for isolating herself from the community: 'We tfy never to mix up with too
manypeople. Rumour staffs getting out Even if you know something you shouldn't tell
thenextperson. It will get passed on'(Tasleem). Another mother firmly rejected the
whole concept, saying that Allah was the only person who could bestow honour.

In many families it was particularlyimportantfor an eldest daughterto maintaina good
reputation, but once she had married respectablythere was less pressure on the
younger girls in the family. A number of intervieweesfelt the situation had changed
within their.own generation;izzat had been very important in their parents' lives, and
they themselves had been expected to behave in such a way as to maintain
decreasing
be
it
to
However
of
was
said
when
younger.
untarnished reputations
significance.
The examples above all related to women's reputations within their own community, but
as several pointed out, they had to maintain a difficult balancing act, having regard to
their behaviour in relation to mainstream society as well. In the view of one father, it only
took one person to behave badly in some way for the whole Pakistani community to be
damned in the eyes of white British society.

IX. Transgenerational

change

There had been some demographic changes in line with those observable in the
population of Britain as a whole, but the large majority of children from families in this
study were growing up with both their parents, at least one set of grandparents and lots
of other relatives close by. Smaller families and nuclear households appeared to reflect
demographic changes, but people often continued to behave as joint families. The norm
of patrilocality had declined sharply. The impact of migration in terms of education,
employment opportunities and social norms had led to more egalitarian, less hierarchical
relationships in terms of gender. It had also led to more egalitarian, less hierarchical
relationships in terms of age to a certain extent; however a key expression of this arranged marriage - was still very much a contested area. The uncertainty this
generated was reflected in fact that a number of interviewees did not want to talk about
aspirations for marriages of own children. Patterns of transnational family interaction
persisted in the second generation. In the first generation these had been maintained
through remittances and long visits; in the second, marriage to kin was very important
and seemingly on the increase. A small minority (less than 20%) had no significant
relationship with Pakistan but for most, the continuation of strong connections with family
'back home' meant that there was relatively little distinction between 'Muslimness' and
'Pakistani-ness'in everyday life. The family continued to be the cornerstone of social,
moral and religious life.
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Chapter 5. Family and relationships,
Khoja Shi'a Ithna'asheri families

religion

and culture:

Introduction
This chapter will give some contextual background material on the Khoja Shi'a
Ithna'asheri families studied in Peterborough. Like Chapter 4, this one starts with some
demographic data on family and household composition. Next, the patterns of family
relationships are considered, with particular reference to continuity in terms of extended
family. The significance of relationships and exchanges between Khoja Shi'a
Ithna'asheris globally is related to diasporic family patterns. Hierarchical relationships in
the context of first gender, then age, are discussed. The last section of the chapter
considers issues of values and behaviour, with particular reference to the cultural
concept of izzat, and the religious ones of purdah and Islamic dress. The chapter ends
with a discussion of transgene rational changes in family patterns and their significance in
relation to religious nurture.

1. Demographic

data

i. Residential distribution
The Khoja Shi'a Ithna'asherifamilieswere more geographicallydispersedacross the city
than the Pakistanigroup. About one-thirdof the communitylived in older homes in the
central area of ethnic minorityresidenceand the area, Eastgate,near to the Shi'a
mosque. About two-thirds lived in newer housing in the city's 'townships', built since its
developmentas a new town. Most KSI families had a wealth of relatives elsewhere in
Britain as well as in Peterborough.
Marriage
All the interviewees had been married but two were now separated; all interviewees had
married within the Khoja Shi'a Ithna'asheri community, as had most but not all of their
adult children. There was just one case of cohabitation rather than marriage in the third
generation. This uniformity was not completely characteristic of the community as a
whole, however; a small number of people mentioned having siblings who were
divorced, and also siblings or adult children who had married partners of different ethnic,
national or religious backgrounds.

Marriageto close kin was the exception rather than the rule. Khoja caste endogamyhad
been maintainedin the marriagesof the second generation,but as Table vii shows, kin
marriageswere exceptional.
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N= 24

Table vii. KSI couples: marriage to relatives
Relationship
Number of couples

ist cousin
12

Not related
21

2nd cousin

This provided a strong contrast to the Pakistani pattern (see above Chapter 4, section
1). Cousin marriage did occur amongst KSI families, but was not sought after; indeed the
World Federation website from the year 2000 onwards started to carry articles containing
warnings about possible implications Of marriage to close kin for the transmission of
genetically inherited conditions. 43
iii. Children

The KSI families had seventy-sixchildren between them at the time of interview, and
there had been one hundred and twenty-six in their birth families. Only two couples had
more childrenthan there had been in their own familiesof origin. These numbersdo not
give a full picture of the diversity involved, however; in the first generationthere had
been three families with only one or two children,where fathers had died young. This
contrastedwith the four familieswhich had had ten or eleven children each. In large
families children's experiencemight vary considerablydepending on whether they were
one of the oldest or one of the youngest in the family. Table viii shows the decline in
very large families amongst the second generationinterviewees;neverthelessone third
of them had four or five children in this generation." There was thus a drop in size but
not to mainstreamfamily norms;the mean numberof childrenwas 5.4 in the first
generationcomparedwith 3.0 in the second.

Table viii. Family size by number of children
Number of children
lst generation
2nd generation

2

N= 24

2

3

4

5

6+

4
2

3

6

4

8

6

7

5

3

1

(The first generation figures were for mothers in all but three cases where this information
was not collected and where I used sibling numbers for the fathers instead)

I This extensive website has information posted daily from KSI Jama'ats in Europe,
North America and East Africa. The address is www. world-federation. org. uk

" This group had a slightly higher age profilethan the Pakistanigroup, includingmore
older parents with families which were probablycomplete.
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iv. Households

Householdswith more than two generationswere the exception. As for the Pakistani
community,the difficultyof obtaining large houses at affordable prices may have
contributedto the low incidenceof complexhouseholds. Two families had elderly
mothers living with them; in a third, the mother alternatedbetween her two sons,
spending six months with one in North America,then six months with the other in Britain
(a clear but unusual example of transnationalismin family life). Howeverseveral
mentionedan elderly mother or father living with another sibling. The extendedfamily
continued to be importantin other ways, even though muItigenerational households
appearedto be less commonthan formerly.
v. Patrilocality
A noteworthydifferencefrom the Pakistanipatternwas the continuingpatrilocalityof
three-quartersof the KSI families, as shown in Table ix. This meant that children from
these families had at least one set of grandparentsliving locally, which was important
from the perspectiveof stability and continuity,and for maintainingextended family
behaviour in some respectseven if not living in a shared home. For instance,one
intervieweesaid her parents-in-lawhad just bought a house whose garden backed onto
her own. However a majority of the wives had left the place of residenceof their own
familyon marriage.
Table ix

Residential patterns of interviewees' parents families
.

Husband's parents live in Peterborough
Wife's parents live in Peterborough

13

Both sets of parents live in Peterborough
Neither set of parents lives in Peterborough

5

11. Nuclear

family

households,

N= 24

1
5

extended

family

lives

The common practiceof living with or near to a husband'sparents meant that adult men
often had far higher levels of contact with their extended natal family than was the case
for women. Only five out of twenty-four women had parents or siblings in
Peterborough,but virtually all of them had close family elsewherein Britain. A small
number of the women in this study seemed isolated. One spoke longingly of the warmth
and closeness of family in East Africa; another describedher own sense of loneliness
before her childrenwere born, but this seemed more to do with difficulty in conceiving
and the high premiumput on parenthoodthan the lonelinessof life in Britainper se.
Only one member of the group gave the impressionof being lonely and home-sick.
Despite the wider dispersal of this communityacross the city compared with the
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Pakistanifamilies,more than half of them had relativesliving in the same or nearby
streets.
For nearly all the interviewees,a significantproportionof leisure time was spent visiting
other members of the wider family, or going for day trips as an extendedfamily group, for
instance to a fun park or zoo. There were other activities such as majlises (Worship
sessions) in people's homes or religiousor communityactivities at the mosque,which
whilst not exclusiveto family memberswould include meeting and spendingtime with
membersof the wider family.
Members of the younger generationwere reportedas spending much time with (same
sex) cousins. In several families cousins attendedthe same school; one mother (under
some pressurefrom the rest of the family) had moved her daughterto attend the same
school as her little cousins, and the girl was describedas being quite resistantsince then
to makingfriends with others outsidethe family circle. Many children met their cousinsat
madrasa. In two families, girl cousins had chosen to attend the same universities. Two
mothersstressed the importanceof cousin relationshipsfor them as adults; for one,
cousins remainedthe best friends for her and her sister, while for another who had only
one sister, 'my cousinsmean the world to me' (Fatim M). Howeverone mother felt quite
guilty and uncomfortablethat her children'steenage cousins (of both sexes) came round
and that all, includingher adolescentdaughters,ate togetherwithout hijab. Her disquiet
stemmed from the fact that these young people were potentiallymarriageableto one
another and therefore ought to observe purdah,in spite of the fact that cousin marriage
was not encouragedwithin the community. Another mother,Yasmin, was dismissiveof
the practiceof teachingchildrento addressolder people as 'Uncle' and 'Auntie' out of
respect,as this might create confusionas to who their 'real' relativeswere.
Why did intervieweessee their wider families as being so central to their lives? Three
importantreasonsemergedfrom the interviews. Firstly,for some older ones, the shared
experienceof migrationunder very difficultcircumstanceshad welded them togetherin
the first generationand to some extent in the second. Some had worked incrediblyhard
to succeed and were now enjoying the fruits of their unremittingefforts. Others had
struggled for different reasons- first generationmothers having to bring up children by
themselvesfollowing bereavement,for instance. Secondly, many articulated the view
that it was important to maintain family bonds, because even if it was no longer possible
or usual for all to share a home, family relationshipswere still a central and nonnegotiablefoundation of social existence.Thirdly, some had started family businesses
together early on, or had given each other support and practical help. People felt they
could and had to rely on their families in situationswhere they might have little else to fall
back on, and that family memberswould not fail to care for each other. It was a
reciprocalexpectation. 'You know you have someone there to help you. You are there to
help someone. It's not "Take and take'. but "Give and take... (Qu1soom). Many others
gave examples of being available to support each other in times of need, ranging from
performanceof simple practicaltasks like doing an elderly mother-in-law'swashing, to
the phenomenonof an entire family moving house for several months in order to support
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an ageing relativeafter an operation.
The children of the third generationdid not have the shared experienceof the second,
but were still expected to prioritize family and to participate in the web of mutual
interconnectionand support. Parents realisedthat if children did not get to know family
members properly they might feel awkward about asking for help. One mother
described how she made sure her daughtershad contact with all visiting relativesfrom
East Africa, at least on the phone. Anotherwho had moved from a different part of the
UK said it gave her peace of mind just knowing her brother was close by now she lived
in Peterborough. It was a priority for many parentsto teach their children to respectthe
family bond and to think not only of themselvesbut of their parents and elders.
Intervieweesexpected that adult membersof the family would address minor problems
on their own, but would enlist the help of others by consultationwith the wider family,
and not be too proud to do so. This was perceived to be changing, however; several
younger parents stressed that while they would be willing to consult other relatives on
family matters up to a point, they would expect the final decision to be made by
themselvesand their partners.
Interviewees gave examples of other ways in which extended families made a
contribution to the nurture of their children as regards religion and values. Some acted as
positive role models, or took on responsibility for teaching the youngsters to read the
Qur'an. Equally, there could be influences in a negative direction. Some interviewees
expressed concern about the influence of the wider family on moral grounds. Two
mentioned different interpretations of Islamic behaviour. QuIsoorn found it difficult to
answer her children's challenges on this score: 'They say, 'Why can't we do it when our
cousin does? "and Ijust have to explain that it's wrong! '. Another mother, Aliya,
mentioned younger children's propensity to ýoickthings up' at a rather young age from
older cousins, but observed that they did this sort of thing at school in any case.

Lack of time to visit membersof the wider family was mentioned by many interviewees.
'No matter how much we'd like family togetherness- our lives, jobs, busy-ness are such
that we canj! But when we can we fit it in' (Hussain). Nahiclalooked longingly back to
East Africa: 'There everybody's close. Here people are too busy for you. They say
you should have phoned first'. Another parent talked about missing the social aspect of
family life, saying there was no opportunity to meet regularly. Care of the elderly was
also raised; two intervieweessaid that they felt attitudes were changing and they were
not expectingtheir own childrento be willing to look after them in their old age. One
comparedcurrent attitudesto family in Britainwith those in the Third World: the former
might provide welfare benefitsbut lackedthe commitmentto family life evident in the
latter (FatimaM.).
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Ill. Transnational

families,

diasporic

community

Family closenesswas maintainedeven where geographicaldistance militatedagainst it.
Nearlyall families mentionedtelephoning,and said that the ease and increased
cheapnessof calls made it easy to be in close contactwith family members in North
America and Canada. Many telephoned relativesabroad every week or fortnight, but
some did so much more frequently.Saeedasaid she rang her mother to seek
reassuranceon aspects of child rearing,whilst Aliya frequently telephoned hers simply
to ask for suggestions about what to cook for supper! She described herself as very
happily married but as missingher family in East Africa. In the first years of her marriage
she had sometimes called her parents and been unable to speak, but simply cried down
the phone; it made her feel betterjust to hear her mother'svoice. Anumberofthird
generationyoung people also used e-mail to communicatewith their cousins and other
relatives abroad, and were helping less computer-literate parents to do the same.
Intervieweesalso described a high level of family visiting, which included both trips that
they made to East Africa, North America and the Middle East, and visits by their own
family members (particularlymothers)to them in Peterborough. In a numberof cases,
marriagepartnershad come to Peterboroughfrom one or other of these KSI centres. All
of this transnationalactivitywas similar to that in the Pakistanicommunity.
The difference however was that the KSI families were also, according to Vertovec's
definition, members of a diasporic community (Vertovec 2000). More than two-thirds had
family members in two or more countries in addition to Britain - that is, their transnational
activities were multi-centred rather than two-centred. As seen in Chapter 3,
interviewees had relatives in East African and European states, the USA, Pakistan,
Canada and Dubai. These multi-centred families visited each other, communicated
across continents by telephone and e-mail, obtained marriage partners from the other
areas of Khoja Shi'a Ithnaasheri settlement, set up and developed business links, and
acted as joint families in most respects other than shared residence. What unified them,
in contrast to some other diaspora communities, was a shared outlook in terms of
religious and cultural beliefs and values, rather than a cherished connection with a
specific place of origin.

IV.

Hierarchical

relationships:

gender

i. Husbands and wives
Traditionally Khoja families in East Africa were patrilocal and as seen above this pattern
had been to a large extent maintained amongst those interviewed. The high level of
patrilocality did not usually seem to have a negative impact on the position of the wife; in
just two cases women had experienced substantial difficulties. One had lived in the
same house with her husband's family and this led eventually to depression and illness
which were only resolved when she and her husband moved into their own home. Most
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of the wives interviewed seemed content to live near their husbands' families, whilst
also badly missing their own siblings and parents, especially their mothers.

Patrilocalityin terms of residencedid not appear to be associatedwith overtly patriarchal
behaviour on the part of the men. A striking feature of the relationshipsbetween many
husbands and wives was the high degree of mutual appreciation and courtesy with
which they treated each other and this gave a strong impressionof equal rather than
hierarchical relationships. This was partly made visible in the interviews because a
higher proportionof people in the Khoja than in the Pakistanigroup chose to be
interviewed together, or simply assumed they would be; and in several cases where I
was interviewing only wives, they spoke very appreciatively of their husbands'
support. In half the families, intervieweesspontaneouslymentioned positive qualities
and attributes such as their spouse's being knowledgeable,helpful with children and/or
housework, supportive, giving their wives encouragementto study, work or play an
active role at the mosque,willingnessto go out together as a couple, to show affection
and so on. Some KSI women talked of others they knew who had much less autonomy,
whose husbands expected to be consulted over quite small decisions, but amongst the
intervieweesthere were very few who gave the impression of being in an unequal
relationship.
One approach was that of trying to address issues which might cause friction, such as a
husband's expectations about a wife's role, before a marriage agreement was reached.
A mother with two daughters explained:
They've had proposals where the boys have come to meet them, and have for
example said, 'At six o'clock / want a meal on the table'.. They've got to explain to
the boy that they're going to meet a girl who is educated. Her career maybe such
that she may be home in time or not home in time. So / said they've got to make this
to understand that
point clear now, rather than afterwards and then trouble starts
...
there will be days when he will need to help her and work as a team rather than
husband and wife. And if the boy is educated in this country, then he Wunderstand.,
(Fatima M.)
This example illustrated the way that a traditional feature of Islamic marriage - the
negotiation of aspects of conjugal life in the prenuptial discussions about the marriage
contract - had been reinvented in the light of modern needs. In this case the woman's
career was taken for granted rather than raised as a possibility to be discussed. Other
interviewees had embarked on similar discussions before entering into any formal
contract of engagement.

ii. Sons and daughters
In general the KSI intervieweessaid they expected girls and boys to take fair shares of
household tasks on an equal basis; however in all houses (in both communities)where I
was offered food, it was the daughters who had prepared and served it. Some parents
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did differentiate between roles of girls and boys, particularly in relation to their anticipated
future lives; there simply appeared to be no question that girls would not become
mothers, and that this fact would affect other choices:
We have always advised our daughter that she should take up a career that she can
work within her future family. It's no good, taking up a career, putting on so much
study, and then later on you find that you can't go ahead with it because you have a
family. (Shabnam)
Another dimension was the expectation that the emotional work would be carried out
principally by women.

/ would expect a girl, her role in life, to be different to a man in the
...
sense of responsibilitiesand the environmentshe's subjected to, in the family, and
so on - she's going to be made aware of being able to be tolerant, be able to
mediate, be the diplomat at the centre. (Rizwan)
The only thing is

Neither of these expectationsappeared to have a negative impact on girls' educational
trajectories;as seen in Chapter 9 below, most girls in the relevant age group had been
very successfulat school and had gone on to higher education. The main difference
between girls and their brothers was in the greater freedom of the boys to go out and
about (see below section vii). There was no sense at all, in any of the interview
families,that male childrenwere valued more highly than female ones. Provisionat the
mosque meant that girls participatedas fully as their brothers in the community'sreligious
and social life (see below Chapters 6 and 8).

V. Hierarchical

relationships:

age

i. Parents and children

In talking about their approachesto parenting,intervieweeshighlightedsome key
differencesbetweentheir childhoodsa generationago and those of their own childrenin
the present. Not all membersof the sample group had experiencedsuch differences,
but they were common and mentionedby a large number of interviewees.
The first point was that many of the interviewees had grown up afraid of their parents,
particularly their fathers. Many spoke of the contrast between their sense of awe of their
own parents and the more relaxed and open relationships they had with their own
children. Some emphasized that they did want respect from their children, but a mutual
respect earned and deserved, not one based on fear: 'Sometimes 171have to tell her,
"Zainab, you're talking to Mum. Please - be respectful, because I'm respectful to you! "'
(Saeeda). Several others felt parents of their own generation were prepared to listen to
their children, to try to understand what their problems were and to try to help them.
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A spirit of negotiationand mutualitywas particularlyevident in the second major
difference intervieweesidentified betweentheir own and their children's upbringing.
Children at the end of the 1990s were characterizedas being reluctantsimply to take
authority on trust in the way their parents had done. The majority of interviewees
referredto the questioning,curious,challengingattitudesof the younger generation. In
their own young days, most of them would not have dared to question why they were
expected to pray five times a day, or to wear hijab - they simply did as they were told.
Children now had to have 'a reason why you do evelything, a meaningful reason which
fits into today's fife'(Imran). Most parents were not displeased by this; indeed many
were asking similar questionsthemselves.
They attributed this change in attitudes to a number of different factors. Firstly, members
of their own generation were less likely to think that questioning necessarily undermined
belief. One mother who had grown up outside Britain contrasted her parents'
unquestioning approach with that of her husband, born and bred in the west.
I think because we were brought up in a Muslim society, we've just accepted it, and
if you asked
we've never really questioned why. With myparents'background...
'Why? 'too many times, you were told, 'No. God is not pleased. Do not ask why.
What / find refreshing with my husband is that if / ask why, if he doesn't know the
answer, heW say, 'Go and look in this book, youW find it there... I think my mum, till
today, she's of the belief that you shouldn't ask too many questions, because when
you ask too many questions you lose your faith - that's her theory behind it.
(Kaniz)
These 'second generation' parents did not see a questioning attitude as incompatible
with religious belief; indeed they felt that if anything the questioning, investigation and
greater understanding strengthened rather than diminished faith.
An important example of this was the impact of being challenged by non-Muslims.
Parents felt they had to be able to give their children rational explanations for particular
aspects of belief or practice. One mother gave the example of her school friends'
reactions to the fatwa (legal judgement) on Salman Rushdie; they told her they thought
it was barbaric; she thought so herself, and resolved to read, question and investigate
until she had an answer which would satisfy her friends and, even more important,
satisfy her.
A second factor was the awareness that if parents and indeed the community as a
whole - were not able to respond to their children's questions and take them seriously
rather than simply imposing their authority, they might lose the younger generation
altogether. Rizwan said that some older members had tried to force their own views on
their children, with the result that the young people had 'walked away from the
community' as soon as they had a chance to do so. By contrast when Sajjida's
daughter, at college in the west of England, had telephoned her parents to say she
wanted to stop wearing hijab, they all gathered at home with the other adult siblings to
talk the matter over. The daughter was adamant. Her parents, though disappointed,
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were reluctantly admiring both of her honesty and her ability to research and present a
case to back up her point of view on religious grounds.
A third factor was the impact on the whole community, adults as well as children, of the
Iranian revolution, which had brought about a strong sense of religious renewal reflected
not only in stricter religious observance but also, in their experience, to a more informed
awareness of religious teaching including the encouragement of discussion and debate. '

Imran contrasted his five year old daughter Zainab's experiencewith his own, identifying
the 'dictatorial' approachwhich had simply requiredhim to pray five times a day, or to
fast, without any explanation being given. She was asking questions and tackling
issues which he had not thought about until his teenage years.
It's got to be the biggest change. Not only in dealing with children,but for the religion
as a whole. It's having the option, the freedom to question, having the freedom to
speak your views, which is brilliant. I think that's only come about since the Iranian
revolution, and since the revolution in Iran these sort of things have happened people have started asking questions.
From the interview data it is clear that for most of the KSI parents a questioning attitude
from children, and its potential impact on their own authority, was not perceived as a
problem. However a small minority of parents felt their authority was under threat from
other factors and found these hard to accept. One felt the welfare state in Britain
allowed young people to reject their parents' authority by giving them the wherewithal to
live away from home. Another felt the widespread publicity for Childline, a confidential
telephone helpline for children, would undermine parental discipline. A third felt it was
almost impossible for parents to fight back against the morally corrosive impact of the
mass media, particularly television. However the large majority of interviewees would
have concurred with Saeeda's view that the effect of these questioning attitudes of the
third generation had been to strengthen people's religious beliefs, even in families which
had drifted away from Islam on first living in the west: 'they came back with true faith, not
with blind faith'.
ii. Arranged marriage
This had for many in the first and some in the second generations been a significant
expression of parental authority over the young. The term 'arranged marriage' was used
by many of the people interviewed to describe how they and their partners had been
chosen for each other. Practice, as in the Pakistani community, ranged from a marriage
completely arranged by parents or kin, with the young people having a right to refuse
the match, to a simple introduction to a potentially suitable candidate, after which the
prospective partners were completely free to take things forward and get to know each
other better if they wished to do so. The second generation KSI parents were more likely
to have had marriages which followed the latter pattern, though this was not universally
45See Nagar 2000 for an account of the impact of this in the KSI community in Tanzania.
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the case. Fatima M. said the first thing she knew of her father's decisionon whom she
was to marry was when he said, 'Congratulations!' as she carried the plates in for
dinner one night (in her shock, she dropped the whole stack).
Most intervieweesin this group felt they had had a real choice as to the person they
married. Four had simply chosen their own partners,whilst a lot of others had
experiencessimilar to those describedby Tazim: 'Arrangedmarriagesshould be called
introductionmarriages -you only meet a 12roWecti partner, you still have to make a
choice'* She comparedthis kind of arrangementto a blind date. Twelve people had met
their spouses in this way, had describedtheirs as 'semi-arranged'marriages,had got to
know their partnersbefore marriageand in a numberof cases before engagement,and
had felt the outcomewas very much their own choice. Kaniz recountedhow her mother
had urged her, up to the day before the wedding,to change her mind if she was not
certain she had made the right choice: 'Just regard it as a holiday for all the guests!'. On
the other hand, Yasmin, who had been introducedto several eligible young men before
finding one she felt she could be happy with, justified a complete rejectionof arranged
marriageson religiousgrounds: I don't think it's Islamic;it's Indian culture ... it should
have gone out of the window ages ago. (Yasmin)
Most younger parents in the KSI group went much further than the Pakistanifamilies in
their assumptionsthat arranged marriagewould take a very differentform when it came
to their own children. Their comments,in the following list, illustratethe diversity of views
about what might be expectedof the third generationchildren.
Table x. Aspirations for children's marriages: KSI parents
(N = 24 but not all gave an opinion)
Better if they find their own partner
My first choice would be someone in the community
I'd prefer them to have an arranged marriage
1am opposed to arranged marriage
Their happiness is the most important thing
I'd be happy with any Shi'a Muslim
I'd be happy with any Muslim
Who knows? Society is changing so quickly

6
4
1
1
2
3
4
2

This group of parents had a larger numberof childrenof secondaryschool and college
age children than the Pakistanigroup, and they were thereforecloser to having to make
decisionsabout their children'smarriages. In the third generationthere were already
eleven who were married. Six had marriedwithin the Khoja Shi'a Ithna'ashericommunity,
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with some degree of arrangement and introduction. "' Five had chosen their own
partners, of whom three had been 'out of the community': one had converted and two
were from other Muslim backgrounds. In all cases of marriage within the community, the
parents had been involved in terms of making enquiries in the traditional way, but that
was not possible for the three who married 'outside the community' where children had to
take on full responsibility themselves. It appeared therefore that many parents had a
fairly relaxed attitude to their children's marriages. Whilst they might have certain
aspirations as ideals, in practice parents appeared to be playing a decreasing part in the
choice of marriage partner beyond trying to ensure suitability and going through a form of
preliminary enquiry. Nobody in the KSI interview sample seemed at all surprised to be
asked about the future marriage of their toddlers, and nobody, however young their
children, suggested that it was something they had not yet thought about.
In summary, there had been a trend for parent-child relations to move from a patriarchal
authoritarian mode to a more egalitarian one based on mutual respect. However there
was still a strong sense that parents had to be looked up to and honoured.
iii. Respect for 'the elders'

Although KSI intervieweesspoke at some length and with feeling about the expectation
that their children should behave respectfullytowards them as parents, an even greater
emphasis was laid on respect for 'the elders' (a phrase used by almost all). This
designation was used to refer to anybody of an age to be a grandparent. The kinds of
behavioursexpected under the umbrellaterm of 'showing respect' includedthe following.
Children were expectedto use older people's language rather than expect them to
speak English:sometimeschildrenwere 'so ashamed of speaking their own languages
that they leave the elderly people out, which is very wrong'(Afiya). The use of Asian
languageswas emphasizedpartly becausethese include polite or more formal modes of
address as well as familiar ones. Several parents mentionedthe need to teach their
childen 'proper' Islamicgreetings;one spoke of using the greeting 'Al salamu 'alaykum' to
her nine-month baby 'so that when she grows up, sheWknow how you greet people'
.
(Zaynab). Children were expected to give up seats to the elderly in the mosque and at
home, to earn the respect of others by their own behaviour,to take the advice of the
elderly or at least to listen to it politely and never to answer back. Many interviewees
mentioned the importanceof teaching by example through the way they themselves
treated their own parents or other elderly people.
Some specific groups of people were singled out as worthy of respect whether they
were elderly or not. These were guests, teachers and scholars. As far as guests were
concernedthis includedmoving up to give them a comfortableseat, and offering them
food and drink. Childrenwere also expectedto follow the example of their parents in
behaving respectfullytowards those in positions of authority at the mosque, for example
those who had roles of managementor of religiousleadership. A large numberof
46The communityhad 'marriagecommittees'which worked at a nationallevel to identify
suitable spouses for young people seeking to marry.
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interviewees talked of trying to inculcate respect for teachers, with sayings such as the
following:

'Teachersare your second parents. (Hussain)
'Teacheris your mum at school. (Munita)
7fyou respect then you learn more. If you don't respect then you won't learn'
(QUISOOM)
This traditional emphasis on respect for authority was justified in terms of Islam; religious
doctrine exhorted Muslims to follow good leaders. Only if the latter were in the wrong
was it incumbent upon individuals to say so and try to effect change. Such respect for
authority included observing the laws of the land in which individual Muslims lived,
unless such laws went against the principles of Islam. According to Rizwan, respect for
leadership and indeed the belief that society needed true spiritual leaders was a
resonant theme in Shi'a Islam.47
This emphasis on unmitigated respect for the elderly was not universally accepted
amongst the second generation parents, however. The youngest group of Khoja
interviewees - those where both parents were in their twenties and only had children of
about six and under - did have certain reservations because they believed there was a
need to adapt to the society and the time in which they were living. This was not a
simple 'traditional versus modern' formulation, as will be seen from the example below on
Ashura. One mother talked of the need to keep young people 'on board', identifying
long sermons in Urdu as a feature which alienated some of them. Several said the older
generation had different priorities and different expectations: 'they can all give their input,
but at the end of the day, what I say goes'(Zaynab).
One couple described how they
had been challenged about their son's behaviour: 'At mosque someone said he didn't
care how he spoke to his elders, (and) I think I'm more conscious of it now. Because
somebody actually came and said that to me... '(Saeeda). Her husband went on, '...a
lot of this is trying to live in a society where what is acceptable to you as a parent is not
always acceptable to someone else' * They explained the issue with reference to
opposing concepts, starting with the child-centric view that children were all different, and
that in any case they needed to express their feelings as it was bad for them always to
bottle things up. However they followed this by saying that on the other hand the
children ought to be able to learn how to demonstrate respect, and that it had been
mortifying to be criticized for bringing up their son without adequate attention to
politeness. The couple went on to talk about how they did want their children to respect
their teachers at the mosque, but this was not always as easy as it might seem. For
example there had been a couple of occasions when a teacher had taught their child
something which Saeeda and lmran regarded as pure superstition and as having no
religious foundation at all. They felt trapped between wanting to tell their son to respect
the teacher as a matter of course, on one hand, and wanting him to have a 'rational'
understandinq of his religion on the other.
4'This was related to a particular sectarian view of leadership, and was expressed in the
divine grace that was believed to be possessed by those descended from the
Prophet's family.
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One aspect of interviewees' own respectful behaviour was that they were reluctant to
be critical of British social norms or white British people except in a very polite and
restrained way. However some clearly did feel that young people in Britain did not
measure up to the standards of respect they believed were central to civilised order.
Aliya, who before her marriage in the early 1990s had been a teacher in Tanzania,
contrasted the demanding and challenging behaviour of children in British schools with
the more respectful and appreciative attitudes of schoolchildren in East Africa, attitudes
she was intending to instil into her own children.

Usually there was little overt conflict between older and younger members of the
community,but polarizingforces of modernityand traditionwere there as undercurrents.
However these were not the only tensions; as mentioned above, there is one situation
in Islam where disobedienceto parents or elders is sanctioned. If a parent advocates
something which goes against the doctrines of Islam, the way is always open for
younger people to challengetheir authorityon religiousgrounds. The following case
study, described in a passage from my fieldwork diary, illustratessuch an occasion. The
judgement of the elders was challengedby young men with more radical views.

Ashura: 15th April 2000"
At 745 in the morning Zulfikar Manji did a short interview on Radio Cambridgeshire
about the procession planned for that afternoon, explaining what it would
commemorate, and emphasizing the Islamic and indeed universal values it stood for:
willingness to stand up for one's principles, religious freedom, confronting the
oppressor and so on.

I arrived in Peterboroughin heavy rain at quarter to three. I soon encounteredthe
...
procession which already looked a bit wet and bedraggled under the pouring rain.
The sombre black of everybody's clothes was slightly offset by a lot of multicoloured
umbrellas. The men and boys came first, bearing banners with statements (in
English) about Imam Hussein, Karbala and so on. Some young men were giving out
leaflets. A number, at the front, were wearinggreen headbands. They were doing a
bit of low-key breast beating. The procession was flanked by two policemen on
foot.
Further back were the women and girls, again with banners. Altogether there were
about 150 people - probably somewhat fewer than they'd expected, because of the
appalling weather. I found Farzana and walked with her.

48Ashura falls on the 1Othday of the Islamicmonth of Muharram.It is a solemn day for all
Muslims, but is perhapsthe most significantoccasionin the Shi'a calendar. It
commemoratesthe martyrdomof Hussein,the Prophet'sgrandsonand the third Shi'a
Imam, along with his family and followers at Karbala. It is marked by public expressions
of witness and remorse,which may include matam (acts of mourningsuchs as breastbeatingor sometimesself-flagellationin the contextof Iran and other traditionalShi'i
centres). See below Chapter 8.IV.iii.
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We had only got about halfway down Wellington Street when a message came
down the procession to turn back! It was said that the young men were doing matam
(breast beating) in spite of having been specifically asked or told not to, as the
procession was supposed to be a silent one, and also because the organizers did
not want it to create a negative impression amongst the general population of
Peterborough.

We walked rather forlornly back to the mosque. The young woman with whom I was
sharing an umbrellastarted saying what a shame it was. It was 'our one day of the
year'to try to get the message of Shia Islam across. She criticized the boys for
thinking only of themselves,not of others, and for failing to understandthe impact
their performanceof matam might have had, possibly frightening people who did not
know why they were doing it.
Inside the mosque, women hurriedly got out prayer mats and white shawls and
prayer books. Some started praying immediately. A huddle of about a dozen
teenagegirls behind me started telling each other the latest in loud whispers: 'The
men all went on!' 'They only made the womenand girls turn back!"Why? "The
Presidentsaid they had to!'and so on. Quite quickly, one woman at the front asked
everybody to remember why they were there, and on this day of all days, to be
quiet, not to talk or chat. Fairly soon the voicessubsided, someone started leading
prayer chants, then very soon a chant came over the public address system from
the men's prayer hall, and it was evident that they were back too.
The chanting went on for a while, then the video link was switched on and Zuffikar
Manji started his lecture (a majlis had been planned to follow the procession in any
case). He begged people to set aside all thoughts of what had or had not
happened, to leave all explanations, recriminations and thoughts of how to go
forward on one side for the time being, and asked all to remember they were there
together to mourn Imam Hussein.

This event was a clear example of the young men testing the authority of the elders of
the community. The elders maintainedtheir authoritybut at a cost; on the most solemn
day of their religiousyear, the communitywas preventedfrom making a public
professionof faith. The young men, on the other hand, appearedto demonstratetheir
impatiencewith a low-key, 'watered-down'version of Shi'a penitence which seemed to
compromiseon traditionalritual to avoid giving a disturbingimpressionto non-Muslims;
an alternative interpretationmight be that they were carried away with the emotion of the
occasion.
The later outcomeof this was that the mosquecommitteemade considerableattemptsto
involve these young men in the planning of azaderi (mourning rites) in subsequent
years. It was recognizedthat they were potentialfuture community leaders who ought
to have opportunitiesto contributeideas and participatein decision making. Their
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challenge might have opened up a'generation gap', but the community acted to try to
preserve unity and a shared sense of purpose.

V1. Values

and behaviour:

purdah

The final sections of this chapter will consider the impact of purdah and izzat on the
interview families, and will identify trends towards change across the generations. What
kind of behaviour and attitudes did parents model to their children as far as purdah was
concerned? Nineteen of the mothers interviewed were in paid employment, or had been
until their children were born. They followed a range of occupations and interpreted the
demands of purdah in different ways; however a number of them specifically mentioned
maintaining their purdah as a consideration in decisions about employment. Fourteen
worked in environments where the adults were almost exclusively female, such as
nursery or primary schools, secretarial pools, a mail order catalogue company. Two
worked with old people in care homes. One had a job in an advice centre which
involved meeting men but not close physical proximity; even so, another mother had left
a similar job because she felt there was too much contact with men. Two were
employed in a bank and a post office respectively, but these were jobs where the
women worked behind a glass-fronted counter and handed over money through a
drawer. They presented this as meeting the requirements of purdah because it was
possible to avoid physical contact with non-mahrarn men (i.e. men whom they could
potentially have married).

The majority of these women thereforewere preparedto take employmentin situations
where they met men outside the family but were not alone nor in physical contact with
them. Five worked in family businesses;this was seen as acceptable because the
work was often done in the presence (or implicitlyunder the protection)of male family
members.
These mothers all took part in a range of gender-segregatedactivity arrangedthrough
the mosque which very amply fulfilled its function as a communitycentre as well as a
place of prayer and study. The majority of the intervieweesmentionedthe hire of
facilities for single-sex sporting activities. They also described women's study groups,
not only in Peterboroughbut farther afield. Most of them took part in some if not all of
these activities. Many were able to drive, but coach transport was also organized when
necessaryto allow all membersof the communityto participate in women's events in
other parts of the country.
In summary, these mothers were employed in what they saw as appropriate
environments, they took part in gender segregated social events and they had in a few
cases been educated to tertiary level in mixed environments. All of them in different
ways felt their behaviour was acceptable 'within the bounds of Islam' - that is, that by
wearing modest dress, and by avoiding inappropriate contact with the opposite sex,
they could behave in a seemly and respectable way as Muslim women, but also be in
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paid employment, go to college and have full social lives.

How far did the norms outlined above apply to girls of the third generation? With
daughters at primary school level, parents expressed few concerns about issues such
as Islamic dress and reputation. Secondaryschool presented more problems;children
were more susceptible to peer pressure, and the emphasis for many pupils in the nonMuslim majoritywas on social life ratherthan education. The culture of teenage girls with
its apparently limitless fascination with issues of boyfriends, sex, physical appearance
and so on often served to exclude girls for whom dating was forbidden territory. This
was not only because they did not share these interests in the same way as their nonMuslim peers, but also because many of them had little experienceto contributeto such
discussions,and were discouragedby their mothers from even talking about such
things. One of the most strictly observant mothers,Shabnam, discussed her daughter's
experience.
In secondary (school) there was a point where she had more English friends, but
then she found that those girls were talking something that was not of her talking
...
Quite recently I think one of the girls started telling her something personal and she
said, 7 don't want to hear about this' For me, I'd prefer that I am the best friend for
my daughters.
Nevertheless, there were clear expectations that the kind of behaviour and activities
which might threaten a girl's izzat would be avoided in particular by those between the
ages of about twelve and sixteen; this was seen to be the most vulnerable period of
their lives from the point of view of reputation and sexual mixing. Many were not
allowed to go on residential school trips (though a small number did take part);
participation in some types of mixed activity was discouraged, for instance taking part in
dramatic productions which would be shown in public and might involve physical contact
or proximity to boys. Boys and girls alike were strongly discouraged from taking part in
mixed swimming and other forms of physical education. Clearly some Muslim girls did
have relationships with boys but these were often hidden and girls involved would
have risked incurring family wrath if they had been too public in their acknowledgement
of them. One mother mentioned with gratitude the clear-cut boundaries set out by Islam;
even where interpretations varied, there was at least to some extent a shared
perception in the community of limits on adolescent social life.
When / at work hear mothers talking about their teenagers, / think, 'Thank God for the
religion, that / never had this trouble, and because the girls know what are the Dos
and Don'ts'. / think they always have like in front of them a curtain or wag where
they know you cannot step beyond this point. (FatimaM. )

About half the KSI parents referred to 'going out with boys' and 'having boyfriends'as
something 'we don't do', However across the sample as a whole a range of attitudes
was represented. Some felt their daughters knew what was expected in terms of
behaviour, and that they had enough resolve and sense of self-disciplineto adhere to
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these norms: 'Sometimeswhen they go out with their friends for a birthday party or
something,all I have to tell them is, "Makesure, whateveris beyond the Islamic limit,
don't do that."' (Khatija)
On the other hand two families had taken their daughters out of mainstream secondary
schools and moved them to a private single-sex establishment. This was partly
because it provided a gender-segregated education, but that was not the sole reason.
The whole environment was more strictly regulated, so the dress code was more firmly
enforced, there were fewer worries about truanting, and mothers felt they had more
power to name their religious requirements and to have these respected than might be
the case in a state school. Only one other parent mentioned single-sex education as a
desirable option.

There were in some ways fewer issues for boys, as teenage boys' sporting activities football in the playgroundand so on - were usually gender-segregatedin the mainstream
context. Both sexes were potentially excludedfrom social activities which revolved
around drinking alcohol (this was a considerableissue for those at university),and
Muslim parentsworried as much as their non-Muslimcounterpartsabout children's
potential involvementwith illegal drugs. Some parents addressed this in part by going
out with childrenthemselves,for exampleto roller skating or other sporting activities.
Social life outsideschool was a major issue for some families where there were constant
struggles and negotiationsover whether or not the young people would be allowed to
stay out late in the evenings, go to discos or'clubbing. Several parents felt there were
as many worries with their sons as with their daughters.
In some ways tertiary education was seen as less problematic by parents, as it was
assumed that by the time young people got to the age of eighteen they would have
enough understandingof Islamic teachings,and enough strength of purpose and selfknowledge,to make choices that were at least well-informed.There were sixteen
daughters aged eighteenor over in the interviewsample families; of these, fourteen had
moved away from home to attend college or university. This representeda major
transgenerationalchange; only three mothers interviewedhad studied at this level, whilst
several said they would have liked to do so but could not. In some cases this had been
because their fathers felt it was unacceptable,in others because of family circumstances
and in a large number of cases because they had married at a young age. Just one
mother in the interview group said she would be unhappy about her daughters studying
away from home; she presented this as protectivenessrather than a concern over
purdah.
A small number of parents were considerably more liberal. Fatima H., who had two
daughters at university, said she did not believe in sex outside marriage; however it
was not out of the question for young people to have girl- or boyfriends provided that
they knew where to stop. This was further reflected in the majority of KSI parents
interviewed who said they expected their sons or daughters would choose their own
spouses rather than have marriages arranged by their families.
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The majority of grown-up daughters seemed completely prepared to work with men (in
any 'respectable' job), but they would usually wear hijab. Some of these young
women worked as accountants, in law firms, as computer software developers, travel
agents and graphic designers. One criterion of job suitability seemed, as for their
mothers, to be whether or not the job involved physical contact with men.

My daughter wants to do opthalmology,but let's say if she does something like
opthalmology,there's close contact with the opposite sex. So we were discussingit
a few days ago, how she could overcomeit. So if she ... specialisesin the children's
opthalmology,that's OK. And any medical field they take, they have to again
specialisein the children'ssection to overcomethis. (Khatija)
However no parent made any commentsabout particular occupations(for example
medicine) being unsuitablefor boys or young men on grounds that it had the potentialto
bring them into physical contact with women. The responsibilityfor maintaininggender
separation appeared to be laid at the door of women.
In the context of home life there was considerable variation in the interpretation of
purdah. Many mothers themselves modelled respectable behaviour, for example by
putting on a headscarf when there were male visitors, and leaving the men to sit in what
was deemed to be the 'public' part of the house.

ff someone'sknockingon the door, the girls aren't allowed to answer,if it's their
father's friend, he will answer... If family friends come, weWall sit together. ff it's just
his friend, we'd greet but then leave them and go upstairs. (Shareena)
By contrast another woman said, Tve never been very strict on my scarf. If my brotherin-law came here, / will not wear it, while my sister will. Also my brother-in-law's very
religious so my sister's very strict about it. (Kaniz). This illustrates two points, firstly
the diversity of practice even between siblings (somethingwhich was exemplified in
many contexts throughout the study), and secondly the fact that in theory, a woman's
reputationwas the responsibilityof her father before her marriage,and her husbandafter
it. This did seem more salient in theory than in practice,but was mentionedin different
contexts by a small number of women.
The aspect of life in which purdah was most clearly and consistently observed was that
of activity connected with the mosque. The Husseini Islamic Centre had separate
entrances for men and women (as required traditionally by Islam). This was not the
separate provision found in some mosques, with a small and unattractive curtained-off
section for the use of women. The women's prayer hall was in every way the equal of
the men's section; large and well-appointed, it had its own glass cabinet containing the
symbolic battle standards of the Prophet's family, its own minbar (pulpit), collections of
prayer shawls, clay discs, prayer books, copies of the Qur'an, chairs for older members
of the congregation, notice-boards, and toilets and washing area outside (see Chapter
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8. IV.iii below for significance of clay discs). There was a one-way observation window
which allowed women to see into the men's prayer hall but not vice-versa. There was
also a video link which allowed women to receive sermons preached by the imam from
the men's section when appropriate, although they often had their own talks given by a
woman religious leader. In this context, sex segregation gave women and girls
opportunities for religious leadership and participation often denied to them in mixed
worship contexts. Even quite small girls were able to recite short prayers or take part in
readings; older girls sat with their friends or joined grandmothers, aunts or neighbours;
boys were able to behave similarly in the men's section. As a lifelong feminist I was
surprised and inspired by the role that this segregation and independence freed women
to play.

Social activities organizedthrough the mosquewere similarly segregatedby gender, and
again, care was taken to ensure parity of provision. As noted above, the community
hired swimming,leisure and sportingfacilitiesfor single-sexuse. Residentialtrips for girls
and for boys were organized on a similar basis. Given this context, it was perhaps not
surprisingthat there was considerableconsternationabout the introductionof a mixed
debate for older teenagers on topical issues during Ramadan (see below Chapter 8).
As one mother said, 7 don't feel that was wrong. / speak in front of men everywhere
else!'(Sayda). But the mosque seemed to representthe bottom line. Even though
purdah was interpretedliberally through prudent behaviourand hijab wearing in other
contexts, the mosque was the one place where most people expected formal separation
between men and women to be scrupulouslymaintained.

VII.

Values

and behaviour:

the dress code and hijab

As with the maintenanceof purdah, it was women rather than men who were expected
to embody Islamic values through the way they dressed. When intervieweestalked
about hijab, they were referring to head covering and this was seen as a separate issue
from that of whether or not people wore Asian dress. At the time of interview over eighty
percent of the mothers said they wore hijab, but several said they had only started to do
so in adult life. Their daughters also showed a high level of observance (two-thirdsof
those over the age of nine wore it consistently).In two families, one daughter had
chosen to cover her head and the other had not. Other mothers said they would let their
daughters start wearing head coverings when they were ready to do so.
Given their lower level of attachmentto traditionaldress in other respects (see below),
what reasons did they give for this strong commitmentto hijab-wearing? Several
mothers talked about hijab as a symbol of respect and a badge of respectability,and for
this reason all of them, both mothersand daughters,covered their heads at the mosque.
Many covered themselvescompletely,in a voluminousand full-lengthwhite muslin
cloak, when they prayed. However their attitudes were quite flexible. It was clear that
some expectationswere interpretedaccordingto individualconscienceand reasoning,
and might also change accordingto age and stage in life. Rubab,who said she had tried
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it for a year but really did not like wearing it, said hijab-wearingwas meant to protect
women from harassment,but she felt that was irrelevant when women were past the
age of forty. Munira argued that it was wrong for women to dress in a way which might
tempt men to infidelity and eventuallydestroy families; Kaniz felt that was too simple:
A scarf is notiust a scarf - it's the responsibility that goes with the scarf. Anybody
can cover their head... She sits beside a man but she wears a scarf; that's all right,
but it's sitting beside the man, that's where the chernishy is. It's not the scarf that will
stop the chemistty, will it?
What consensus was there concerning age at which hijab should be worn? In religious
terms, girls in the Khoja Shi'a community are deemed to reach maturity at the age of nine.
In six families, girls were expected to start wearing hijab then; indeed in one of these, a
girl started to do so on her ninth birthday according to the Islamic calendar (i.e. when she
was eight years and about nine months by the Christian calendar). The majority said
they wished their daughters to start when they felt ready to do so, but in effect, this was
often quite soon after girls turned nine. Peer pressure and a sense that it was a symbol
of being 'grown-up' encouraged girls to do so early. Several parents tried to discourage
daughters from 'embracing hijab' too soon, because at least in theory it was a
commitment to Islam which could not be abandoned once taken on. In practice,
however, parents felt they could do little if young women decided to stop wearing hijab,
as they sometimes did. Sajjida and Mohsin recounted their experience with their
younger daughter.

The little one comes in. 'If my sister is wearingit, / want to wear N' / said, "That'snot
a reason for wearing it! Leave it for a few years till you understand'. 'Oh no, / want
to wear it, / want to wear it! ' In the end.. we let her. She wore it so nicely, not a hair
showing.
But as soon as she got to university,she e-mailed us, she's ready to take it offl And
we said to her, 'We did say this when you were young' Now she says she wasn'It
understandingenough.
The fact that many KSI girls started wearing hijab at quite a young age gave rise to the
possibilityof difficultiesat school. Several mothers mentioneddaughters being
harassed: 'Why did you bring your tablecloth to school?' or having their hijab pulled off
on the school bus.
One factor underlying the high level of hijab-wearingmay have been the awareness
that the right to wear hijab at school was a concessionfor which people had had to
fight. Several mentionedthis in interview as a key event in the history of the KSI
communityin Peterborough.Sometimein the late 1980s,one family had challengedtheir
daughters' school by sending the girls to school wearing hijab which at that time was not
permittedwithin the school's dress code. Every day for a month the girls were sent
home.
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In the end I took the mullah, the priest, with me to the education office, and we sat
down, took a Quran, showed them.
They felt we were trying to be too radical,
...
but when we explained to them then the education officer relented and it became
...
fine and no problem, and then more children were encouraged to. So then it came to
a situation where they could feel they were performing their rites and they were free
in this society to do it
Overall in the last twenty-five years it's come a long way.
...
Society has accepted it much more. (Rizwan)
Because the community had taken this up with the education department rather than the
individual school, the acceptance of hijab became policy for all schools, along with
provision that Muslim girls could wear a modified version of school dress which allowed
for legs to be covered.
Twenty-five percent of the interviewees presented adherence to 'proper' forms of dress
which conformed to Islamic norms as being much more closely observed in Britain than in
East Africa. Some said that in their community in East Africa, few women had bothered
about covering themselves up, nor about wearing hijab. Was this because practice
was more relaxed amongst the Khoja Shi'a Ithna'asheri community in East Africa, or had
times changed? Most of those who made the contrast were talking about East Africa in
the 1970s when they were small children; attitudes had changed there to an extent since
the Iranian revolution (Nagar 2000). However two interviewees suggested there
continued to be a more liberal attitude; in one case, Fatima M. had gone back to Kenya
for a wedding a few months before the time of the interview, and said she and her
daughter were the only ones in the whole party to wear hijab throughout. 'Kenyan
people think in England Muslim people aren't dressing as they should, but it's the
opposite'.
It also seemed to be the case that KSI women in Britain were more likely to wear hijab
than in the past. A number of them had not worn it during their teenage years, and had
only started doing so quite recently. One, for instance, started to wear it when pregnant
with her first child. 7t never clicked to me before that it was as compulsory as saying MY
prayers or doing fasting' (Qu1soom). The other indication of its importance was that
virtually all the KSI interviewees talked about the subject with alacrity and at some
length; it seemed to resonate with all of them as an issue, whereas other topics (see list
in appendix ii) elicited strong responses from some interviewees and not others. As a
group, the Khoja Shi'a Ithna'asheri interviewees talked about dress, particularly hijab,
considerably more than their Pakistani counterparts had done; this suggested that it was
a significant component of Islamic identity for them.

A further contributoryfactor was that women's lives were changing,for example in terms
of full participationin tertiary educationand employment. Hijab wearing in this context
was an expressionof a continuingcommitmentto the ideal of purdah. It was also a
projectionof a Muslim identitywhich had becomemore importantin a western
environmentwhere customaryand routine adherenceto Islam was replaced by a self137

conscious and carefully nurtured and visible commitment.

Attitudes concerningthe wearing of Asian dress had moved in the opposite direction;
among the KSI families the issue of Asian dress did not appear to be a significant one.
Sixty percent of the mothers interviewedwore western dress themselves most of the
time, as did all of the younger ones in their twenties and early thirties. They wore loosefitting skirts or trousers with long loose blouses,dresses and jackets which were not
tailored to the shape of the body. Many of the older women did wear Asian dress but
had no concerns about their daughters dressing differently so long as they observed
Islamicnorms.
Respect and modesty. People do judge a book by its cover! Are men more likely to
look at a women in a short skirt or a pair of trousers? ff she goes out with friends
(girls), my daughter will choose appropriateclothes -a three-quarterlength or long
skirt, long sleeves - they know. They love to wear western clothes, as long as they
have a good sized neck and long sleeves.'(Zahra)
For many of the second and all of the third generation traditional Asian dress was
something for special occasions such as weddings, and for festivals and
commemorations at the mosque. On days of celebration, such as the two major Ids or
the birthdays of the imams, women and girls would wear Asian 'glittery dresses and
good make-up' (Rehana); during times of mourning such as the months of Muharrarn and
Safar, and the death days of the imams, all would be dressed in black.

In summary,across a generation,hijab had becomemuch more importantand Asian
dress less so. The projectionof 'Muslimness'was of greater significancethan the
projectionof Asian cultural affiliation. The latter still had a place but was simply not an
issue. This reflecteda change towards a specificallyreligious rather than a more
generallyculturalself-identification.

VIII.

Values

and behaviour:

izzat

Like the Pakistani parents, these interviewees took a broad view of what constituted
good reputation. A key difference was that izzat was less predominantly associated
with the behaviour of girls and women. Several people mentioned the importance of
self-discipline, manners and respect for men and women alike. There was a general
concern, voiced by many people, about how they and their families were seen in their
own community. For a few parents there also seemed to be a link with the status and
prestige attached to being a devout and practising Muslim family (see above, Chapter

This meant that many parentstook a good deal of care over the social training of their
children. 7 always tell them never to fight, never to be rude, never to shout, right from
thebeginning. They know that this is no good. Tobuilda reputation she orhe has to
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be polite, patient and explain properly' (Rehana). Several others made similar
comments. Another thing which might affect children was the issue of their friends;
reputation could be damaged by association with disreputable companions. This was
not only a question of people thinking well of others in a generalized social or friendship
sense. Three parents (including one whose daughter was only a toddler) said that the
reputation of a family could have a positive or a negative effect on their children's
marriage prospects. The behaviour and reputation of the parents were as important as
those of their marriageable children. Even things such as parental long-term
unemployment could have an adverse impact. Two fathers made another point, saying
that reputation was important to them because it determined how much notice people
took of them within the community, and how much they were able to influence community
decision making.
These broader concerns notwithstanding, there was a strong emphasis on the
reputations of girls and women. In theory a girl's behaviour was the responsibility of her
father, but many interviewees stressed the importance of girls taking responsibility for
their own reputations. Women who were on their own had to be doubly careful; one
who had fairly recently separated from her husband said this was particularly the case in
a fairly small place like Peterborough.

ff you were in London, nobody would look at you a second glance because it's such
a big place, but because it's so close-knittedhere you have to be careful what you
do. Like you cantiust stand there and talk to a man, and laugh with them and
everything, or theyWsay, 'See? She's that sort of woman!' There's nothing in it, it's
harmless talk, it might be somethingabout your kids, but they don't care, theyjust
assume. (Sumayya)
Girls and women were seen as more vulnerable in this respect, but several parents
clearly took their sons' reputations very seriously as well and lost few opportunities to
communicate to them the importance of not getting into trouble or behaving 'like yobbos'
as Hussain put it. The overwhelming impression in this community was that respect an
,d
respectability were seen as intensely desirable qualities which nobody would willingly
jeopardize; reputation was a particular issue for women, but it was something that was
of considerable concern to men as well.
One final point was that there seemed to be a possible connection between marital
breakdown and marginality in the community, which might have been connected with the
concept of reputation. The two families where parents were divorced or separated were
amongst the least observant in terms of prayer, engagement in communal religious
events and encouragement of children's participation. However it is hard to say whether
a lower level of religious commitment was a factor in the divorce, or whether the latter in
some way led to the former, or whether other factors such as poverty and a less ordered
life-style following divorce had made a parent less able to engage with community
activities, or whether the stigma associated with divorce led to the exclusion or selfexclusion of those concerned.
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IX. Transgenerational

change

There had been some demographic changes: marriage was still almost universal, but
there had been a decrease in family size, with almost all families living in nuclear
households. Patrilocality was maintained though families were living in the same town
but not the same house as a husband's parents. There was a big increase in the
number of mothers with sixth form/college education and paid employment.
Families in Britain maintained transnational links with families in a number of overseas
centres; they were members of a diaspora community, rather than simply participating in
two-way transnational exchanges like the Pakistani families. The consequence was that
because KSI members were part of a diaspora and not tied in to keeping links with
another country they were able to apply their full energies to life in Britain and therefore
had more scope and more incentive for being communally self-sufficient in terms of
children's religious nurture.

There had been considerablechanges in terms of gender relationships,which had
become very much more egalitarian. This was supported by strong all-femaleand allmale networks through the mosque, providingfor parity as well as continuinggender
segregation. Sons and daughters had equal expectationsand provision as far as
education,employmentand communityactivityaround the mosquewere concerned.
Hierarchicalrelationshipsin terms of age had also changed. The expectationof respect
was still there but it was not unquestioned. There was an acceptancethat a rational and
enquiring attitude was good for all, includingadults, and that authoritywas not destroyed
by it. There were some examples of challenges to authority but they were openly
discussedwithin the community. In general the nature of relationshipswas not at odds
with norms in British society generally, except that they were by and large very much
more respectful.
There was very clear acceptance of girls studying and going away to college,
undertakingemployment,having independentsocial lives, but all within a liberal
interpretationof the Islamicframeworkof purdah, maintainedby the wearing of hijab as a
clear projectorof religiousidentity. There was a high level of conformityon this, and the
fact that intervieweestalked about it a lot suggestedthat it was an important issue. In
contrastAsian dress did not seem to be an issue at all - Islamic requirementsfor modest
dress were what mattered. Reputationwas seen as important in a broad sense, but
was not seen as the sole responsibilityof women and girls.
These changes all had importantimplicationsfor religiousnurture. The acceptanceof
questioningattitudes,the decline in a rigid sense of hierarchyas regardsboth age and
gender, the projectionof Muslim-nessrather than Asian-ness,the parity accorded to
children of both sexes, the focus on life in Britain, all made it relativelyeasy for KSI
families to bring up childrenwho were 'at home' in Britain,and whose principal
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experience of difference from the mainstream was their religion. These family patterns
and attitudes meant there were few barriers for KSI parents in achieving their aspirations
for their children in terms of a combination of educational and social success and
maintenance of religious beliefs and values.
The next chapter will examine data from the home lives of Pakistani and Khoja Shi'a
Ithna'asheri families. This will give an opportunity to consider ways in which religious
nurture was promoted by the home environment and the activities which took place
within it.
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Chapter 6. Muslim parenting: informal nurture and home
life
Introduction
This chapter explores some dimensions of home and family life that throw light on
children's religious nurture. I have chosen to use the term 'informal nurture'to describe
the steps taken by parents to bring up their children with Muslim values, attitudes and
behaviour within the home and family context. I have excluded those which relate to
formal requirements of the faith, or which are usually taught in a formal way, such as
salat, even when taught by parents at home.
Some of the challenges described are those shared to a greater or lesser extent by
parents of any background bringing up children in Britain at the beginning of the 21st
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additional concern which for many of them took precedence over all other matters, that is,
to perpetuate in their children's lives the beliefs, practices and values of Islam whilst
living in a non-Muslim environment.
Parents have only limited control over the lives of their children in the environments of
neighbourhood, school and the wider world, but in the home their influence is much more
complete. For the parents in the study there were no intrinsic obstacles to the provision
of Islamic nurture in their own homes. Islam is in principle a portable religion that does
not rely on access to mosques; it is clear what its followers should do; it has well
established requirements for the duties and responsibilities of parents.

For the families in this study, the home environmentitself almost always contributedto
children's religiousand culturalawarenessand self-identity. An Islamichome
environmentwas reflected through the regulationof behaviour (as seen in Chapters4
and 5) as well as the visible symbols used to decorate the home and identify it as
Muslim space (McCloud1996). Inside the home, many parents tried to counter elements
of life outsidethat might have underminedtheir children'sreligiousand moral
development.
I shall argue in this chapter that almost all the parents in this study were strongly
committedto helpingtheir childrenboth to succeedin secularterms (educationallyand
socially) and at the same time to maintaintheir religiousbeliefs, practicesand values.
The concerns and choices faced by parents varied accordingto the ages of their
children. At the pre-schoolstage, the main issue was language. For parents with
childrenof primaryschool age, the issuesclusteredaround the need to teach their
children what was acceptableor unacceptablefrom an Islamic perspective,including
dietary requirements,leisure activities,televisionviewing, and celebrationof Christmas
and birthdays. For children of secondaryschool age aspects includedchoice of friends,
leisure activities and, for those in their late teens, decisions about life beyond school.
142

This chapter will look first at how the home environments of the Pakistani and KhOja Shi'a
Ithna'asheri families contributed to the informal nurture of their younger members. Next
some aspects common to both groups will be discussed. Finally the age-related issues
outlined above will be explored, first in relation to the Pakistani and then to the KSI
families in the study. Some aspects of school work which impinge on home and family
life are included in this chapter, but the main discussion of education comes in Chapter 9.

1. Creating an Islamic environment
i. Pakistani families
The home environment itself made some contribution to children's awareness of Islam.
Eleven of the twenty-four interviews took place in people's homes, and in all of them
there was at least some form of decoration of an Islamic kind. This included framed
pictures of religious texts, sometimes embossed on metal plaques or plates or printed
onto large fans, sometimes produced as holographic stickers, pictures, posters,
photographs, wallhangings or three-dimensional models of sacred places. In some
houses there were just one or two of these objects whilst in others they filled most
available wall and shelf surfaces. There was no identifiable correlation between level of
devoutness and extensive use of Islamic symbols. Some families where parents did not
for example carry out the requirement for five daily prayers nevertheless made much use
of calligraphic adomment in their homes, whilst others who were quite devout had only
one or two examples of texts or pictures. People's attitudes to the Islamic symbols
differed, some parents perceiving them as making a contribution to their children's Islamic
awareness and identity, whilst for others they were employed more out of habit.
Tasleem and Atiq both described them as being Yustfor decoration, perhaps just an
element of culture. The quantity appeared to be a matter of personal preference and
taste. Most homes had a space for books; this ranged from a part of a shelf to large
glass fronted cabinets or even whole rooms set aside for study and prayer. All
characteristically contained a copy of the Qur'an and in many cases a large number of
additional books on religious topics. In most of the homes I saw they included other nonIslamic reference books such as dictionaries. Some constituted small libraries, and
included video and audio tapes on Islamic topics. Some homes also had prayer mats
rolled up in a corner or on a shelf, and sometimes scarves or headcoverings on pegs in
the hall, so that if a mother or daughter answered the bell they could put on their hijab
before answering the front door, possibly to men outside the family circle.

Amongst the Pakistanifamilies there was a little less use of such Islamic symbols in the
more middle-classhomes, which in several cases had paintings of landscapesor
flowers. Most homes had family photographs,usually of children (in Asian dress), or of
significantoccasionssuch as the family's arrival in Pakistanand being garlanded,or
being on pilgrimage,or in a few cases, being on holiday (one family for example had a
picture of themselvesoutside the Van Gogh Museum in Amsterdam). Several homes
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also had photographsof deceased parents high up on the wall. In Pakistani homes the
plaquesand picturesoften includedYa Allah' and 'Ya Muhammad',a characteristically
Barelwi influencedformulationexpressingthe strong devotion to the Prophetas well as
to God in this tradition. The majorityof homes also featured pictures of the Ka'ba (the
sacred building at the heart of Makkah),and photographsand posters of important
mosques in Pakistan. One mother made an explicit link between such symbols and her
son's identity as a Muslim:
He does need to understand what we believe in
I did explain to him that we
...
believe in one God, and there's questions we ask him, like, 'Who are weTand he
knows that we're Muslims and we believe in one God, and he knows our holy book
is the Quran
In his room he's got some posters of animals, of the Titanic, the
...
alphabet... and he's into aeroplanes, he's got posters of aeroplanes ... but I also
made sure - like Ya Allah! , Ya Muhammad! - we've got that as well ... Even though
he can't read it, he's got the Arabic to see, 'That is part of my life as well' So I'm
making sure he's got a bit of evetything (Shazia).

Taken as a group the Pakistanifamilies were less prosperous,and this was reflected in
their home environments,but even the poorest homes had Islamic symbols on display.
ii. Khoja Shi'a Ithna'asheri families

Twenty-threeout of twenty-four interviewsof Khoja Shi'a Ithna'asheriinformants took
place in their homes. In all but one of these there was at least some form of decorationof
an Islamic kind, similar in some cases to those in the Pakistanihomes. Again, there was
no identifiable correlation between level of devoutnessand extensive use of Islamic
symbols. Nearly all families in this group had collectionsof books, including the Quran
and other religiousand non-religiousvolumes, as well as audio and video cassettesand
compact discs.

In KSI homes, the pictures of places includedthose of particularsignificanceto Shi'a
Muslims,in additionto the Ka'ba in Makkahwhich is sacred for all in Islam. There were
many picturesof tombs and monumentsof Shi'a Imams,sometimesalso featuringfamily
memberson pilgrimage. A numberof families displayedphotographsof the Ayatollah
Khomeini. Other symbols includedthe 'hand of Fatima' in which each finger representsa
memberof the Prophet'sclose family.49 There were also remindersof East Africa in
some homes, such as wooden carved giraffes and elephants, models of African huts and
carved masks.

11. Informal

nurture:

some shared

issues

Broadlyspeaking, parentsfrom both communitiesfaced the same issues in relationto
4'The Panchatan or'five pure ones'are the Prophet Muhammad, his daughter Fatima,
his son-in-law and cousin Ali, their sons Hassan and Hussain.
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children at particularages and stages, but sometimesapproachedthem in different
ways. Some nurture issues were dealt with in a similar way by both groups. These
includedteachingchildrenabout halal and haramfood, family leisure activitiesand the
celebration of birthdays.
1. Food
Amongst children of primary school age there was one issue which was of equal interest
and concern to parents in both groups, and that they approached in similar ways: this
was the need to teach about what was halal (permitted) or haram (forbidden) in the
way of food.
Food came up with greatest impact as an issue when children started school. Before
that, parents had complete control over what children ate; those who attended nursery or
playgroup often did so only for a half day session and took no meals there. During their
early school years Muslim children had to learn what they could and could not eat, and
increasingly to take responsibility for their own food choices. They also began to learn
about the reasons given for food being halal or haram.
A generation ago the provision of halal meals was a major source of contention between
Muslim parents and British schools and local education authorities (Joly 1989; ParkerJenkins 1993). However amongst the parents in my study it was seen as an issue
resolved. Children in all schools were able to to take a packed lunch or to choose school
lunches when vegetarian or fish options were provided, with halal meat available once
or twice a week in school lunches. Parents had to make sure they knew what they
were and were not allowed to eat. A number of parents mentioned the necessity of
ensuring teachers were aware of this issue on occasions such as school parties or
visits. Some interviewees mentioned birthday parties of non-Muslim classmates as a
potential problem, but most telephoned the mother hosting the party and explained their
children's need to eat only vegetarian food or fish; all reported cooperative and helpful

responses.
Children learned by observing their parents on shopping trips, and by seeing them read
lists of ingredientson processedfood packaging. 'When we go shopping, I tell him,
'That's not our meat, we have special meat."' (Mussarat). A number of parents told
their children to look out for vegetarianlabelling,but one mother pointedout that this
would not always be halal; for example desserts without gelatine might still contain
alcohol. 'Now my son can read it's a lot easier.' (Rukhsana)
Food was perceived to be less of a difficult issue than in the past. Several social
changes had brought this about. The increase of vegetarianism in the population
generally had made understanding and acceptance of diverse dietary requirements more
widespread. Struggles over halal food in schools during the 1970s and 1980s had
increased understanding in educational and other institutions. This had been
accompanied by a wider availability of halal alternatives, for example in Peterborough
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since the opening of a halal burger bar. The requirement since the mid-1980s for full
labelling of ingredients in processed foods meant that any parent or child who could read
was able to see at a glance whether or not food was halal (though this sometimes led to
other problems with the sudden discovery of haram ingredients: Ys hard to know how
far to take things. Cheese and onion crisps - Walkers - we've been eating them for
years! We go by the V for Vegetarian food label now' , (Farzana). One father, Rizwan,
described how in the past people used to have to write to manufacturers, obtain lists of
ingredients, then circulate information to family and friends, or publicise it at the mosque.

A point continually made by parents from both communitieswas that children these days
expected explanations as to why they had to observe such rules - in this case that food
came from,Allah, that people should be gratefulfor it, that they should show their
gratitude by submissionto the teachings of Islam about food. One mother, Zahida,
mentionedsaying a prayer before eating;anothertold her childrenthat 'eatingharam food
does affect your life' (Jamila).
The issue of whether or not food was halal was set in the context of food issues
generally, and parents from both groups studied shared many of the concerns and
battles experienced by families in western societies generally. These included several
parents who described their children as fussy eaters, as preferring sweets to a balanced
diet, as not liking vegetarianfood and therefore refusingto have school dinners, as
finding some curries too spicy and preferringpizzas and hamburgers. Mothers were
willing to compromiseon cultural issues,for exampleby cooking 'Englishfood made with
halal meat' (Saeeda,Zahra) where childrendid not like Asian food, but there was no
suggestion by any parent that there was any compromisewith Islamic requirements.
'No pork - even the most modem westernizedMuslim won't eat it - it's so inbuilt!'
(Bilquis)
ii. Leisure activities
Another shared aspect of informal nurture was the leisure time most parents spent with
their children. Families from both groups did take part in many of the activities which form
part of mainstream family life, for example visits to the library, the local museum, the
riverside and other parks, and further afield on trips to funfairs, theme parks and the zoo.
However, certain activities which might be culturally acceptable for young people from
most backgrounds were unacceptable for some Muslims. As always there was
diversity, but a number of the parents interviewed were concerned to avoid places,
events or situations which they felt would contravene Islamic behavioural norms in some
ways. A minority of parents frowned on visits to the seaside or the cinema, or even
football matches. One mother described these as 'the devil's way'(Shahida).
iii. Birthdays
The celebration of birthdays was another area of children's lives which showed a
tendency to move towards the practices of the dominant society but within limits seen as
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acceptable from an Islamic point of view. Some aspects of birthday celebrations were
similar to those in mainstream culture: families gave cards and presents and had cakes,
candles and parties (see also Nesbitt 1995,2000). They were different in significant
ways too, though; parties were on the whole given for small children rather than older
ones (up to the age of about seven); the guests were often family and friends of the
parents, rather than friends of the child. The parties were not seen as absolutely
essential in the sense that they would frequently be postponed or even not celebrated
at all if there was a cause for sadness in the family. Older children sometimes gave
presents to their parents to thank them for looking after them for another year; for some
children there was a recognition of their Islamic birthday (i.e. using the Islamic lunar
calendar rather than the secular/Christian date); and in one family there was an
expectation that they would use some of their birthday money for a sadqa or charitable
donation to a good cause. One older Pakistani father said he thought birthdays were
celebrated just as much in Pakistan now as in Britain, and that families there sent
greetings cards for relatives' birthdays in the UK.

Ill. Parenting

issues:

Pakistani

families

It has been suggested that some Pakistani parents were incapable of bringing their
children up as Muslims in the west because they did not themselves have sufficient
knowledge or understanding (Raza 1991; Akhtar 1993). Some of the Pakistani parents
interviewed were well aware of their shortcomings in this respect, but had a range of
strategies to overcome them, drawing on human or other resources within their
communities. Examples of strategies mentioned by Pakistani parents include the
following:
- plan to marry your children to someone from Pakistan to compensate for the
shortcomings of your teaching of your children (e.g. Shagufta);
" send children back to Pakistan to prepare for marriage (e.g. Shahzad);
" take children back to Pakistan for holidays as often as possible (e.g. Khaliq);
" spend the early years of marriage in the home of your in-laws (e.g. Nargis);
" learn from other family members, books and videos (e.g. Rukhsana);
-, learn from school religious education lessons (e.g. Shagufta).

The Pakistanifamilies in general placed less emphasisthan the KSI ones on formal
teaching but more on expectationsof religiousand cultural continuitythroughfamily
relationships(includingkin marriage)and ties with Pakistan. All familiestried to transmit
some elementsof religionand culture to their children,and many intervieweeswere
better educated from a religious point of view than their own parents had been,
notwithstandingthe upbringingof the latter in a Muslim environmentin the subcontinent.
i. Pre-school stage
Fourteen families from Pakistani backgrounds had children of pre-school age. About half
these children attended playgroups or nurseries. Compared with the way parents in the
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KSI group approached the religious nurture of their children, the Pakistani group veered
towards a lower expectation of formal teaching about religion at this early age.

One of the main concernsfacing parents of young children was language, not as a
religious issue perse, but in relation to deferentialbehaviour. Many parents felt that it
was impossiblefor children to be sufficientlypolite in English, partly because of the
structureof the language. Heritagelanguagewas also importantin relationto children's
ability to communicatewith grandparents. It was a more salient issue with the first child
in a family. In nearly all families with several children,the parents reportedthat children
communicatedwith each other in Englisheven if they spoke to adults in a heritage
language. Parents had to decide whether to encourage any use of English by young
children before they started school. Half the Pakistaniintervieweesreportedprioritizing
their heritage language,but about one-thirdsaid that Englishwas the first languageof
their young children, or that the parentswere trying to speak more English at home in
order to help their childrenat school.
In some families, one of the two parents spoke very little English. Many parents
recognizedthe importanceof mother tongue masteryfrom the point of view of identity
and of English from the point of view of academicsuccess. Some Pakistaniparentswho
were very keen for their children to speak Panjabi neverthelessrejected places at
schools with overwhelming majorities of Panjabi speaking pupils because they wanted
them to be in a more mixed school communityfrom the point of view of languageand
culture. On the other hand, one-third of the parents said they gave absolute priority to
the children speaking Panjabiall the time at home so that they had a good grasp of the
spoken language before they started at school.
Severalparents mentionedteachingtheir childrenIslamicor Arabic greetingssuch as A/
salamu 'alaykum' ('Peace be upon you'), 'Sabahal khayr' ('Good morning'), 'Khuda
hafiz' ('Goodbye', literally 'God protect you'). Some mentionedteaching the names of
Allah and the Prophet,and some basic beliefs. Nearly half said that children saw their
parents praying; one boy would go and stand on the prayer mat with his father. One
had started learning the Arabic alphabet, a few had prayers at bedtime or before and
after meals: 'Even eating I encourage them to say a little prayer. He's got used to it now
food
in
front
when
we've
got
of us we should pray - we should think of those who
haven't got it - we should be thankful' (Zahida). Several had Islamic books for young
children. None of these children had fasted at Ramadan,and nearly half the parents said
they felt they were too young to do so. Another mother firmly rejectedthe idea of her
daughter wearing a headscarf,though she said some other girls did so even at this very
early age.
Three children had already started Quean classes. One mother said she got her son to
recite to her at bedtimewhat he had learned that day. I say to him, 'We've got to recite
this, because we're Muslims", and also "You won't have nightmares at night".' (Shazia).
Only two other children of pre-school age had begun these lessons, one with a lady
round the corner, and one at the mosque;howevervirtually all the children had started
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by the age of seven.
Two families were more self-consciously devout. One mother, Kulsum, did not want her
son to start reading the Qur'an yet, but to learn 'the real basics ... I'm teaching him by
example and actions, to tell the truth - honesty and fairness' She tried to talk about
religious ideas and stories with him and to consult him 'in the Islamic way' about
decisions which affected him. Razia's family played a cassette of Wan readings at
breakfast, and had a 'call to prayer' alarm clock, 'so this one - if I'm upstairs sheW say,
"Mama, it's Kalima - Kalima time! " - even she reminds me'.

ii. Primary age

a. Leisureactivities
Within the home families took part in the same range of activities that might be found in
mainstream families of similar socio-economic and educational levels. These included
simply playing, make-believe and chasing games, reading stories to children, computer
games, colouring, cutting out and craft activities, playing with dolls and toys and
watching television, and for older children, board games such as Scrabble and playing
the piano (this last was mentioned in only one family, who were aware that it might be
open to criticism). Only three of the Pakistani families referred to sport as an activity
their children participated in.

Two mothers said they would like to be able to go on family holidays all together, and
one mentioned having been skiing twice becausethe family had relatives living in
Switzerland;another family had been to Amsterdam. Most family holidays were visits to
relatives in other parts of Britain, or to Pakistan. Indeed family visiting locally, nationally
and internationallywas a major focus of leisureactivityfor almost all the families in the
study (see above, Chapter 4).
Parents mentioned some problems associated with leisure. Several spoke of the
difference between their own childhoods when it was still seen as safe for children to
play unsupervised on the street or in local parks, and those of their children. Some
mothers were very conscious of danger to children both from traffic and from people of ill
will. A small number of parents mentioned lack of time and wished they were able to do
more with their children; in some cases this was due to pressure of work, but in others it
was the need for children to spend time on homework and to prepare themselves for
school and for national tests.
b. Television
Half the Pakistani families restricted their children's opportunities to watch television - not
on grounds of over-exposure (though some were concerned about this as well) but
because many programmes were seen as morally unacceptable. This was not solely a
criticism of British television programming however; several of these families were
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equally disapprovingof Indian 'Bollywood'video recordings: 'women half naked disgusting,disgracefulP accordingto Jamila. It also caused confusionto some young
children who asked, 'Why are Asian people doing that? Why are they wearing those
rude clothesT As their mother pointed out, 'the children don't understandthat they'renot
Muslims.' (Mussarat)
Several parents said that the nine o'clock watershed was no guarantee that earlier
programmes were at all suitable for children as far as they were concerned. Recent
episodes of popular soap operas shown early in the evening had included events such
as the pregnancy of a thirteen year old girl. About one-third of Pakistani parents in the
sample mentioned kissing, nudity, sex scenes and unacceptable moral attitudes as
reasons for curtailing their children's viewing. Not all felt so strongly about this, however;
one younger mother however said that she felt that Asian culture put too much emphasis
on not showing any physical affection in public: 'Lots of Asian parents don't hug or kiss
children when they wave goodbye. Me and my brothers and sisters - Mum never used
to do it with us. '(Rukhsana)

Some parents felt television had positive aspects as well as problematic ones. Several
said their childrenwere allowed to watch as many educationalprogrammesas they liked.
Little children's cartoonswere seen as having some value in teaching about colours,
numbers, the alphabet and so on, and some were felt to have sound moral messages
as well. One mother mentioneda child seeing a schools' religiouseducationbroadcast
featuring a Muslim girl praying,whereuponher daughter got a headscarf,put it on, and
started copying the movements. Another woman,Yasmin, mentionedvideos about life in
Pakistanwhich gave a strong impressionand good informationon religion,culture and
dress, and contributedto her children's awarenessof their identity.
c. Christmas
Throughout their childrens' upbringing, a key factor for parents was the need to help
children understand that in some respects their lives were different from those of their
peers because they were Muslims. Nowhere did this stand out more clearly than in the
way they responded to the issue of Christmas. ' Many of the families engaged in
Christmas-related activities, and these were mainly things they felt they could justify in
Islamic terms, or in terms of neighbourliness. A few also said Christmas was really no
longer a religious festival for most people in Britain, and was just fun, so there was no
harm in joining in. Others presented their own activities as reciprocal - other children
learned about Ramadan and Id al Fitr, and these times were recognized at Muslim
children's schools, so by rights their own Muslim children should learn about the
significance of Christmas for Christians. A further reason given by a few Pakistani
families was that 25th December was the anniversary of the birth of Jinnah, the architect
of the state of Pakistan at the time of Partition, and this legitimized a time of celebration for
them. Two people in the interview families had birthdays which fell within Christmas
50See Nesbitt 2000: 127-129 for a discussion of celebrations at Christmas in some Sikh
families and for reference to the work of other scholars on attitudes to Christmas amongst
South Asian migrant communities in Britain.
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week, and these also were used as a justification for celebrating at that time.
For some parents there was a conflict between the need to maintain their religious
integrity and the desire to make their children happy and stop them feeling left out. Four
interviewees said they recognized Christmas at present as their children were young,
but would stop when the children were old enough to understand the reservations from
an Islamic perspective. Three others said they did not want their children to be left out.
In an Islamic context actions are categorized into five degrees of permissibility: haram
(forbidden), makruh (frowned upon but not forbidden), mubah (neutral), mandub
(recommended), and wajib (compulsory). Some interviewees felt their activities at
Christmas were not actually forbidden by Islam, so they could engage in them without a
guilty conscience. These included having a family get-together (mentioned by three
families) because everyone had time off work; having a Christmas tree (one family);
giving children presents (three families), children receiving presents from Father
Christmas (one family), going out and celebrating with Christian friends and colleagues,
or letting children do so with school friends (three families). One mentioned letting her
child take part in the school Nativity play; two said their children took part in other
Christmas celebrations at school. Some parents modified activities slightly to combine
what they felt was the children's need not to be left out with the requirement to refrain
from active celebration of the festival of another religion. For example, one mother said
she and her husband gave their children toys at Christmas but not on Christmas Day
itself. An interesting aspect of this was that whilst many families did celebrate in various
ways at Christmas, they gave a very wide range of rationalizations for doing so; there
was no single 'Islamic line' on what was acceptable and what was not.
Christmas was also an important opportunity for some parents to draw a distinction
between themselves as Muslims and the mainstream, culturally Christian population.
Six parents said they explained to their children the differences between Christian and
Muslim beliefs about Jesus and who he was. One mother (Kulsum) told her son that
Christmas plays at school were shirk. 51 Some parents allowed their children to take part
in school Christmas activities but did not do anything themselves at home, and said
explicitly that they did not celebrate Christmas. However, even amongst the eight
Pakistani families who identified religion as a top priority in the upbringing of their children,
five celebrated aspects of Christmas. This suggested either a preparedness to
compromise, or a view that such celebration was not harmful, or prioritization of the
desire for children not to be left out.

iii. Secondary age
a. Homeworkand the requirementsof school
There was little sense in the Pakistani community of there being a tension between
spending time on school work and participation in religious activity. Just one mother
" 'Shirk' literally means 'association', that is, the sin (for Muslims) of asserting that
anyone else could be associated or put on a par with God. This is usually given as the
reason for rejecting the Christian teaching that Jesus is the Son of God.
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c. Friends

Many parents had concerns about their children'sfriends. They saw their children as
potentially vulnerable to 'bad influences; some saw this as worse for daughters (risk to
their reputations),and others as worse for their sons (more impressionableand easily
led). In many cases girls had lots of non-Muslimfriends at primary school but drew
themselvesinto circles of mainly Muslimfriends at secondary level; problemsarose if
their girlfriendsspent a lot of time talking about boys. This move from a broader to a
narrower range of friendshipswas not mentionedby parents in connectionwith their
sons, though one spoke of the need for boys to develop the ability to guard their eyes
in the same way that girls needed to guard themselvesfrom the eyes of others.
A strategy used by a number of parents was that of distancing themselves from the
perceived problems. Two of the interviewfamilies had moved house out of the central
area which was the heart of the Pakistanicommunity but where young people were felt
to be vulnerable to possible'bad influences'from other Asian boys:
We felt that they'd get involved in the wrong groups and do the wrong things, so we
thought at the time, 'if we want to give these children a good education, we need to
take them out of that area'. so we took a big step, moving out of the Central Ward,it
was a big step for us, but I'm glad we did, because .... you go to Gladstone Street,
you'll see these young lads, they haven't got anything to do really, and theyjust
hang around. My brother and sister - they've all moved out for the very same
...
reason. (Shagufta)
Several moved their childrento differentschools,or made the most determinedeffortsto
get children into schools they saw as academicallysuccessful (see Chapter 9). Others
had taken adolescentchildren back to Pakistanfor holidays to try to increasea sense of
positive identificationwith their culture of origin by seeing it in its proper context. Some
intervieweesalso hoped such visits would raise their children's appreciationof the
educationaland materialopportunitiesto which they had access in Britain. Several
emphasizedthe need for active involvementwith their children, and said that they had to
be committedto spendingtime and doing things togetherto lessenthe risk of them drifting
away from Islam. This required young people and their parents to spend a great deal
more time in each other's companythan would be the case in most white British families.
Overall parents appeared willing to put a great deal of time and energy into parenting
teenage children, and to be well aware of what the cost might be if they failed to do so.
They gave the strong impressionof seeing child-rearingas a vocation not a chore.
d. Aspirations

Nargis recounted in interview a conversationwith her sons the previous evening in
which she had encouragedthem to aim for universityon the grounds that graduates
earned more but also that a degree would bring self-respectand satisfaction,would give
them more choices in life, and would be a valuable resourceif they ever had to return to
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live in Pakistan. A place at college was a source of great pride but also of anxiety. In
another family the eldest son had gone to the nearest universitywhere he was offered a
place, rather than the best one, because 'for us it was a first time, and it was a big step.'
(Shagufta). For girls there were additionalanxieties in relation to perceivedvulnerability
and issues of reputation. One father had cried for three days when his daughter went to
college, but 'we were over the moon when she got her degree' (Masood)
As seen above (Chapter 4), marriage was an issue of some contention in this
community. Just two third generation children in the Pakistani families were married; one
of these had had an arranged marriage with a cousin.

IV.

Parenting

issues:

Khoja

Shi'a

Ithna'asheri

families

Broadly speaking, the KSI families relied more heavily than the Pakistani ones on a
structured approach to nurture and on close community ties and activities.
i. Pre-school

stage

Eleven families from KSI backgrounds had children of pre-school age. A key difference
from the Pakistani group was that this group of parents tended towards the provision of
a higher degree of formal teaching at an early age.

Most KSI parents mentionedchildren's attendanceat nurseries or playgroups. One
mother had sent childrento a childminder,two mothershad formerly been playgroup
coordinatorsthemselves,and their childrenhad gone with them. Three mentionedtheir
children's attendance,one in connectionwith a desire that the children should develop
some English skills before starting primaryschool. Like the Pakistaniinterviewees,
several were concernedabout the inadequaciesof English as a language in which
childrencould demonstraterespectto elders. Some parentsfelt schools made too much
of children'slack of Englishon starting;many older parentsfrom East Africa had
themselveshad to learn Englishon startingschool, and managedwith no difficulty;some
Pakistaniparentshad come to Britainspeakingno English,and taken Englishmedium
school leaving examinationsonly two or three years later.
Five out of seven four and five year old children had fasted for at least some days during
Ramadan;one four year old had done the whole month. A higher proportionof KSI than
Pakistanipre-schoolchildrenwere taught the namesof Allah, the Prophetand the Imams,
and about the Quran. Similarly, more were said to imitate their parents in praying, and
two had their own prayer mats.
If I'm praying my toddler would be beside me. They can't understand, but he would
wash andjoin beside me when I tell him: 'It's time to pray, thank God for a lovely
day, for food'. et cetera. They learn better when they are toddlers. (Zahra)
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At the moment / think it's what we do in the house things like me wearinga scarf.
...
She watches us and she copies sheWask for a scarf, she Wput it on and wander
...
round the house, and she watches us praying, she copies us doing that. (Rohana)
For her at the moment it's all fun and games. But at this age we want her to be in an
environment where she recognises what the daily prayers are, that we call God
'Allah' and the very fundamentals, the basics, like the Prophet and his successors.
'
She's learning ABC, 123, and all that, but she's not going to understand what they
are till she goes to school. But ff she knows who God is, what praying is, then these
things come more easily' (Wazir)

There seemed to be more concessionsto the needs of young children in some respects,
for example several families had boughtvideo cartoonsof Islamicteachings,and made
use of Islamic nursery rhymes to transmit basic ideas. As far as mosque school was
concernedthere seemedto be a commonpatternthat childrenstarted at the age of four.
The KSI madrasacurriculumincludedlearningabout key figures and teachings,and
Islamic behaviourand beliefs. For many childrenthis was in addition to Qur'an reading
classes where teaching was done sometimesby parents or grandparents,sometimes
by a neighbour or other private teacher, and sometimesby the imam at the mosque.
ii. Primary school age
a. Leisure activities
Participation in sport generally and swimming in particular was much higher amongst KSI
than Pakistani families and was mentioned by about half of them. One major difference
was that the KSI group had organized access to swimming and sports facilities on a
systematic basis both locally and nationally (see above Chapter 5). Some families had
trophies from community sports competitions displayed on their mantelpieces or
bookshelves. Several parents mentioned the importance of these events for ensuring
women and girls had good access to sports facilities.
They take part in everything with the track suit. I've never wanted them to miss out
on anything and feel, 'Oh, I cannot do this because of my religion or my hijab... ' And
it's an example for them and others to say, 'Yes, you can do everything. (Fatima M.)
The organization of such facilities seemed to have come about gradually through a
combination of local action (one mother said she had started a local women's group at the
mosque which initially had keep-fit and cookery classes, then developed more and more
activities), and possibly also through being a cohesive community with the experience
of being 'twice migrants'. Another factor might have been the comparatively high socioeconomic profile of this group and their collective ability to fund community projects.
One activity avoided by a lot of parents from a KSI background was listening to music,
seen as haram by many Shi'a Muslims. This was not universally shunned and a
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number of parents said it was only within their own generation that people had come to
see it as sinful; their parents had played music quite freely and some of them did so as
well, but felt this was quite a dilemma. Nahida's orthodox Shi'a beliefs about music
caused her to feel she had to leave the room when songs came on in 'Bollywood' videos
when visiting her mother-in-law, although the [after felt she was making an unnecessary
fuss.
b. Television
Two-thirds of the Khoja Shi'a Ithna'asheri parents restricted their children's opportunities
to watch television. About half of those interviewed mentioned kissing, nudity, sex
scenes and unacceptable moral attitudes as reasons for curtailing their children's
viewing. Some parents reported that children liked watching these programmes and saw
nothing wrong with them: 'We try to tell them what not to watch which is not right My
...
son ... says, "It's always just what you see in town - it's life! " and I say, "O.K., but not
at home"' (QuIsoom). Parents of older children felt they should be relied upon to censor
viewing themselves, and that this was the ideal: 'We need to educate them, to be able
to switch it off themselves at certain times' (Rizwan)

One mother felt cartoon violence was unacceptable,and several commentedon the
complete mindlessnessof many programmes. Some younger parents took a proactive
approach and said they tried to do things with their children to reducetheir need or desire
to watch television,to avoid it underminingthe ideals they were trying to inculcate.
'There's nothing that gives you any values, anything, so if she sits and watches those
and it stalls contradictingeverything we're teachingher, we're going to be fighting a
losing battle' (Rohana)
c. Christmas

Like the Pakistaniinterviewees,many of the KSI parents felt Christmaswas a time
when Islamic identificationcame to the fore. Howeverthis did not mean it was
necessarily experienced as a difficulty. Ten KSI parents said they took the opportunity
to explain to their children the differencesbetween Christian and Muslim beliefs about
Jesus and who he was. Several intervieweesreported that the community had through
the mosque produced a Christmas card with a picture (depicting Mary but not Jesus)
which was acceptablefrom an Islamic point of view, and which could be send to
Christian friends and colleagues. Five said they had family get-togethers,two had a
Christmastree and four gave children presents. Two parents said their children got
presentsfrom FatherChristmas,and two more, that their childrentook part in the school
Nativity play. One mentionedher children going out.and celebratingwith other Christian
friends, but none said their childrentook part in other Christmascelebrationsat school.
Some parents allowed their children to take part in school activities (such as making
cards) but did not do anything themselvesat home, and said explicitly that they did not
celebrate Christmas. However even amongst the twelve KSI families who identified
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religion as a top priority in the upbringingof their children, nine celebratedaspects of
Christmas. One couple, who took many of their religious duties very seriously, said:
We Whave a turkey, crackers, mince pies -it's just the fun of it -there's nothing wrong
in that. For us it wasn't an issue - but for a lot of people in the community it was.
They said you shouldn't be doing this, it's not Islam. But we're not doing any harm,
and we're not confusing the issue - we're explaining all the way what we are doing.
(Sajjida)

iii. Secondary age
a. Homework and school requirements
For families in the KSI community with secondary age children there was sometimes a
tension between the need to spend time on school work and the expectation that young
people would participate in religious functions. This was an issue mainly but not
exclusively for Shi'a Muslim families, whose religious calendar includes, far more than in
Sunni Islam, attendance at the mosque for prolonged majfis sessions on several
evenings during the week at some points in the religious year, in addition to the usual
one on a Thursday evening. Several parents mentioned that they no longer made their
teenage sons and daughters attend all these occasions if they had a lot of homework.
Fasting might also be difficult to sustain when young people were trying to do their best
in public examinations. Fatima M. described how she tried to persuade her daughter not
to fast during her public examinations when these fell during Ramadan, and her pride
when her daughter replied that she was fasting for God, and if she needed help, God
would give it to her.
b. Peer pressure
Parents in some cases expressed considerable sympathy for the difficulties their children
might experience at school and amongst their friends. Some were aware that children
,
might feel left out if unable to take part in swimming or music (especially given the central
place of music in youth culture); they understood that hormonal changes might cause
mood swings and unpredictability; they saw how young people's desire to 'be cool'
undermined explicit commitment to religious or cultural values, how they themselves were
sometimes seen as old-fashioned, how career choices might be circumscribed by Islamic
codes on physical contact outside the family and so on. Islamic principles support the
authority of the parent but also support the right of a child to disobey parents on
religious grounds. As seen in Chapters 4 and 5, this left room for young people to
challenge their parents and use Islam as a resource to back their arguments.

When we talked with our daughterabout the scarf, she said, 'Mum, Islam is not
...
even forcing you to wear itl'and we were shocked... She reads all the books on
Islam. Children nowadays, it's not like we were in the past, we could follow it
blindly, you know? No, they don't do that nowadays, they will research and they
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will decide in the light of what they are following,and she did all that, didn't she?
(Sajjida)
An even more difficult challenge for parents was to provide convincing arguments
against the interpretations or actions of other Muslim young people, sometimes within
their own wider family, as to things they were allowed or not allowed to do. Many of
these arguments were over the issues most parents and teenagers disagree over, such
as what and how much television they should be watching, how late they were allowed
to stay out, what clothes they should be wearing and so on. If young people used
Islam as a resource, so at times did parents: Fatima M. said, 'When I hear other mothers
at work, I thank God for my religion! ', and another mother of four felt that 'Islam makes it
so easy for me' (Zahida J. ). Only one gave any sense of feeling unequal to the task,
fearing her children felt she was 'lecturing them all the time' (Sakina). Several parents
emphasized the importance of family discussion, as the following examples suggest:

'Combine trust with guidance' (ZahidaJ.)
'Makesure they know the Islamic limits' (FatimaH.)
'Make it clear you will help them to soil out their problems and work with them' (Zahra)
Several parents said they needed to be Islamically educated enough to give adequate
answers to the 'WhyT questions, in order to arm young people in their responses to
their own friends. For instance, Khatija's daughter had asked why she could not go to a
party with other girls if she abstained from drinking alcohol herself. Her mother had to be
able to argue a convincing case on Islamic grounds, backed by rational argument. Some
had had to research answers for themselves and enjoyed the stimulus to their own
thinking; other younger parents had had to do this themselves as teenagers and
understood both the pressures and the satisfaction of meeting the challenge. They also
had to be prepared to lead by example. For instance several KSI parents said there
was little hope their children would accept the discipline of praying on time if they were
not completely consistent about it themselves.
c. Fdends

Some parents were much more easy-goingthan others; for instance several were
happy to let their son or daughter stay the night at the house of a non-Muslimfriend,
whilst others were very cautious about letting them visit such homes even for an hour or
two. Several couples tried hard to encouragechildren's friendshipswith other young
people at the mosque, but even in that context, there was the issue of some families
having a much more liberal interpretationof Islamicrequirements. Like parentsin the
Pakistanicommunity,many parents had concernsabout their children'sfriends. In many
cases girls had lots of non-Muslimfriends at primary school but tended to associate
mainly with other Muslim girls at secondarylevel, expandingtheir range of friends again
when they were in the sixth form.
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d. Aspirations
For some parentsthere was an acceptancethat their older children had grown up and
turned into adults who were responsiblefor their own lives. In a few cases, this move
towards independencehad started much younger. Even at sixth form level, two girls
had decided not to wear hijab. The mother of one recounted: 'She was (wearing hijab),
but she just decided you don't have to wear a hijab to be a good person We said it
...
would be good if she did, but she didn't want to, so we've left it up to her at the moment'.
(Zahra). Another mother expressed misgivingsabout a culture in which, she felt, people
were expected to learn by experience: 'In Britain they say, "Let them learn from their
mistakes', but that may be too late, when they are full of black spots!' (Sakina)
Eighty percent of young people, both boys and girls, in the age group concerned had
gone on to tertiary education, in all cases to colleges where they had to live away from
home. The decision to support this was not taken lightly: 'At first it was difficult to let
them go -but now they are educated.' (ZahidaJ.). Parents had tried to prepare them for
the experience,and several expressed the view that if they had brought their children
up properly, the latter would know how to behave and to take care of themselves. 'The
night before she left we gave her a big sermon... "From now on you're responsiblefor
yourseffl"'(Safflda). Several girls had gone on to do postgraduatecourses even though
this entailedfurther postponementof marriage. The picture overall was one of families
where commitmentto educationalachievementwas in most cases enough to overcome
concerns about risk to religiousand culturalvalues, with parents wishing to 'encourage
them to gain as much knowledgeas possible withoutbeing corrupted by drugs, alcohol,
smoking, music, dancing... ' (ZahidaJ.). As suggested above, many parents felt
confident in their children'sability to withstandtemptation.
As far as marriagewas concerned,some parentswere quite adamantthat their child
should find a partner within their own community,whilst most accepted the reality that
their children might come home one day and tell them they'd met somebodythey wished
to marry. Several said this would be preferable to the possibility of young people being
involved in a sexual relationshipoutside marriage. The majoritysaid that for their
daughters the partner would have to be a Muslim (this is in accordancewith Islamic law,
not mere parental preference),but they would accept a convert. A number expectedto
have a major role in the choice, but one father gave a realisticanswer: 'WhetherweW
have any say in looking for a spouse for any of the children - it's a blessing if we can,
but if not, it's something I'm resigned to! The things I see nowadays (Rizwan.).
...
One couple with a much younger child referredto concern about a perceived recent
increase in 'marrying out', but pointed out that in fact most of these convert spouses
went on to become acceptedas membersof the communitythemselves. This did raise
(unanswered)questions about what membershipof the community meant, and how far it
could be a matter of personal religiouschoice as opposed to shared language, history,
ethnicity and caste status.
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Conclusion
Religionwas quite importantfor all, and very importantfor many of the families
interviewed. Guidanceand informalteaching within the home and family context played
a significantpart in the religiousnurtureof young Muslims in Britain. All parents
interviewedfor this study had tried to some extent to transmit their religious beliefs,
values and practicesto their childrenthrough aspects of home life. For many this was
the central characteristicof their family life. It was manifestedthrough the home
environment,the inculcationof Islamicallyacceptablebehaviour,the avoidanceof things
that might underminereligiousand moral teachings,and the addressingof issues which
arose at differentstages in children'sdevelopmentthrough an Islamicframework. No
parents from either communityappearedto see any contradictionbetween encouraging
their childrento succeedin seculartermsand encouragingthem to maintaina commitment
to Islam. Howeverinterpretationsof what such a commitmentmeant in practice did span
quite a wide range. A number of experiencesand issues were common to both Pakistani
and KSI families. These included use of heritagelanguages,halal food, applicationof
Islamic criteria to televisionwatchingand leisureactivitiesand the celebrationof
Christmas and birthdays,and a guarded attitude to the social lives of adolescents,
particularly girls. In both cases parents stressed a need to explain and provide reasons
for religiousrequirements-a change since their own childhoods,when they had taken
their parents' authority on trust, but been at a loss to understandthe meaning or
purpose of some teachings.
There were some differencesbetween the two groups of families interviewed. The main
one was that the Pakistanisas a group relied more heavily on family relationshipsand
connectionswith 'home' to try to maintainreligiousand culturalvalues, whereas the
Khoja Shi'a Ithna'asherigroup had structuresand institutionsin Peterboroughand
elsewhere in Britain that would help to perpetuatetheir values and practices in their
minoritysituation.
As a group, the Pakistani parents took more for granted and pursued a less formal course
in the transmission of Islam to their children. A more cultural aspect, heritage language,
was seen as very important. Attitudes to leisure were not very different from those in
the other group; there was quite strict control of television viewing but to a lesser degree
than amongst the KSI families. Christmas and birthdays were celebrated by some, but
the former was used as an occasion for boundary drawing in a number of families. There
was considerable anxiety about the potentially damaging effect of 'bad influences'from
other children (Asian as well as non-Asian); parents used strategies such as moving
children to another school or moving house to distance themselves from perceived risks.

Amongst KSI families there was more uniformityof approach. Childrenwere expectedto
participatein aspects of Islamicobservancefrom an earlier age than the Pakistani
children. There was a more extensive use in this group of moderntechnologyand
EnglishlanguageIslamic resourcessuch as children'svideo programmes. Gender
segregated leisure activities were available to all because they were organized and
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subsidized by the community. There was more strictness over television viewing but
more flexibility over the celebration of Christmas- this was possibly related to the higher
level of prosperity amongst these families. Birthdayswere not an issue, and were
widely celebrated. There was more perceptionof conflict between school and religious
functions, but this was partly because the Shi'a religiouscalendar made more demands
in terms of attendanceat the mosque,and becauseboth male and female membersof
the community were expected to attend. Peer group pressure was seen as a potential
danger - but was not constructedsimply in terms of 'Muslim' and 'non-Muslim',as some
parents spoke of problems raised by more liberal interpretationof requirementsby fellow
Muslims. Parentalhopes of high educationalachievementcombinedwith continuing
loyalty to Islamicvalues and observancehad been fulfilled in the large majority of the
lives of their young adult children.
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Chapter 7.

Formal religious

nurture:

Pakistani

families

Introduction
The previous chapter described and analysed the approach of parents in both
communities to the religious nurture of their children in the informal setting of the home.
The present chapter is concerned with formal nurture of children from Pakistani
backgrounds, including the teaching provided at the mosque or in other settings by
religious teachers in the community and children's learning about religion in other contexts
such as community celebration of festivals. Data from the Pakistani and East African
communities will be discussed in two separate chapters as the two groups of
interviewees, whilst sharing similar aspirations for their children in a number of ways,

varied considerablyin their approachesto formal religiousnurture.
What factors influenced the nature and quality of the formal religious nurture provided for
young people in the Pakistani families, either by their parents or through community
institutions and activities? Many of these were the same factors that influenced the
dynamics of Asian religions in a migration context generally; nurture was a sub-set of the
overall principles. Writing with particular reference to first generation South Asian
migrants to Britain, Knott identified five factors to be taken into consideration when
studying continuities and changes in religious practices of such communities in Britain:
home traditions, host traditions, migration process, nature of the migrant group, and host
community response (Knott 1991). The Peterborough Pakistani community was
predominantly rural in origin, the majority of its members from families with little school
education; they had come to Britain as labour migrants with the initial intention of
returning; the great majority still had strong links with kin in Pakistan, maintained interalia
through cousin marriage; the group was not prosperous overall and about half its
members still lived in an area with high levels of material deprivation, but in general all
showed a great faith in education as a means of individual and family advancement. The
above factors taken in combination had a strong impact on the religious nurture provided
for the community's children.

1. The Qur'an
i. Qur'an and madrasa
The requirementthat childrenshould learn to recite the Quean in its originalArabic was
52
universal amongst these families. There was some, though not extensive, variation in
how this was done. About half the children attended classes at the mosque and most of
the others had lessonsat the home of a teacher in the neighbourhood. In the main these
classes took place on weekdays after school, and children attendedfor between an hour
11See Robinson (1996) for discussion of the esteem accorded to a person who
becomes a hafiz, that is, who has succeeded in committing the entire contents of the
QuCan to memory.
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and an hour and a half.
Familiesexpectedchildren to start on the process of learningthe Quran as soon as they
were reasonably capable of doing so. Most began their study between the ages of five
and seven, though a few started at the age of four, like Mussarat'sdaughter: 7 mean, I
know you get people saying it's too much for her, but it's not My view is if they can
sing and dance and watch telly, learn things off television, she's obviously ready for it'.
For those learning in classes the process took at least two years but usually three, four
or more; the process was sometimesfaster for those being taught individually.The
expectation applied to boys and girls equally. One mother highlighted the desirabilityof
girls completingtheir initial course of learningthe recitationbefore puberty, as once they
started menstruatingthey would have to have breaks in their reading sessions for the
days when they were deemed to be 'uncleanand unable to touch anything holy'
(Zahida).1 Another advantage of early completionfor both boys and girls was that their
parents could feel they had met a central requirementof their duties as Muslim parents
before the children got to a rebelliousage when they might resent spending a lot of time
after school attending further classes. It was also possible at this young age to avoid
too much clash with homeworkrequirementswhich increasedconsiderablywhen children
started at secondary school.
Just two of the twenty-four parents questioned this practice. These two mothers
believed that the widespread norm of sending children to Qur'an classes as early as
possible was not only counterproductive but also un Islamic: 'If they started at the age
of six, seven, it would be more easy to absorb.... The Prophet said you should play
with children till the age of seven, then become their teacher and Mend'(Kulsurn)
The learning process seemed to be very similar whatever the context. Children would
start by learning to read the Arabic alphabet and to recite the best-known verses or
sections of the Qur'an (e.g. al Fatiha, Ya-Sin), and gradually progress until they could
read or recite the whole of the holy book. The attainment of this level of competence
was seen as a substantial achievement, following which children often (but not always)
went on to further study including the understanding of meaning, perfection of
pronunciation, study of the life of the Prophet, akhlaq (Islamic behaviour) and writing
and reading Urdu.

How did parents choose where to send their children for these studies? Several valued
the smaller and more homelyenvironmentof a neighbourhoodclass in somebody's
home. One said her son's teacher ran the classes because she loved children; she was
said to mother them and give them little presents,and to reinforcethe teachingthey got
at home. Several intervieweesmentionedthe smaller groups and higher level of
personal attention as reasonsfor choosinga neighbourhoodteacher. One was afraid
her shy and quiet son might get bullied by other children in the less intimate environment
of the mosque. Some neighbourhoodclasses were run as a family enterprise,with
I Menstruationis deemed to be ritually pollutingand women are not expected to pray,
fast, read the Qur'an or enter mosquesduring their monthly periods.
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husband and wife and sometimes older children doing the teaching.

There were several madrasasattached to different mosques,where teaching was done
by the imams or other teachersand scholarsof sufficient knowledgeand experience,
often including their wives for the girls'classes. One mother (whose son in fact attended
a neighbourhoodclass) emphasizedthe importanceof the wider understandingchildren
gained in the mosque context: '... it would be nice if he could go to the mosque where
he'd get a different view - it's all boys and men reading and talking about how to become
proper Muslims ... you get involved more' (Jamila). Howeversome mothers felt the
mosque classes had shortcomings;the classes were often very large (between forty
and sixty children, according to several interviewees),one said it was hard to keep track
of the children and 'some of them skive'(Mussarat);some parentsfelt the mixed sex
classes offered for the youngest children were inappropriateeven at that early age;
others mentionedconcernsabout the quality of teaching particularlyin large groups
where there was little opportunityfor individualattention. One mother, who took the
issue of quality more seriously than most of those interviewed,described how she had
gone about makinga choice.
When I put my children to the madrasa- there is more mosquesin Peterborough-I
went around and did like a survey, and that was the only one I found which was
interested in my interests as well, which I found... Because I think when a child
studies, the most important thing is, giving small lectures about Islam, notiust to read
it, which is important,but to teach them about it is vitally important. So the mawlana
sahib who was reading at the mosque - he was very, very - what can I say? - more
of a modem imam - he knows how to approacha child, whereas the other mosques I
went to, it was, he's got 50 here, 20 there, the mawlana sahib's not even paying
any attention to them.-4... So here each child is getting individualtime from the
mawlana sahib. He goes to the mawlana sahib and reads to him and then he does
the Kalima and everythinglike that. Sothis is what I was looking for and eventually/
got it. I'm really happy; my children have been there a year now, and I'm really
happy the way they've picked it up.
July they have exams, and the children get given treats out, and they do
every
...
tests on the children,so it's not the childrenjust reading and reading and reading.
They go back every now and then, the children, and then they get rewarded for
what they've achieved. ... So it encouragesthe child, you know, and mawlana
sahib was saying especially my daughter, she's getting very, very good - her
reports say she's one of the top students in the class at the moment (Razia).
This mother was unusual amongst the intervieweesin her purposeful approach, but a
number of parents had opted for neighbourhoodteachers for some of the same reasons,
and it seems likely that this trend would increaserather than diminish as parental
confidencegrew. However the main point is that Qur'an recitationand reading was part
'Mawlanasahib' means 'our respectedreligiousleader and is a courteousform of
-54
referenceoften used to refer to an imam.
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ii. Learning about the significance of the Our'an
Children were taught to read or recite the Qur'an at formal classes but also learned about
its importance through seeing the part it played in the lives of adult family members. A
concern expressed by more than one-third of the interviewees was that their children
should not only learn to recite the Qur'an, but should have some understanding of what
they were reading. 55 They did not want their children to repeat the unexplained
experiences of their own youth, when memorization had been seen as quite sufficient.
Shagufta's feeling was that,

I absolutely don't have even basic knowledge because I was made to learn verses
by heart - that's all I did. In Arabic. If it was in Urdu I would have understood what I
was reading, but it was all in Arabic ... It never occurred to me to find out what those
verses meant.
Several others expressed similar views. A number of parents said that they now, as
adults, had bought versions of the Qur'an in English or Urdu, with explanatory notes,
which gave them some access to the meaningof the text, even though they still recited it
in Arabic. As might be expected there was considerabledivergenceof opinion even
within families, illustratedin the followingexample. I had come to interview a young
mother in her early twenties,Samira. In the largefront room her grandmothersat crosslegged on a divan bed in the bay window, reading to herself throughout the course of
the interview, her copy of the Qur'an on a carved wooden stand in front of her."
Samira said that she expectedto teach her own children in the same way that she had
been taught; she would send them to the mosqueschool to learn to recite the Qur'an
first; later they would be taught to understandthe meaning of the text. Samira's brother,
who came into the room towards the end of the interview,said he disagreed. He wanted
to teach his children conceptsand values, and felt these matteredfar more than Yust
leamingbyheart' He felt a lot of parents went for the outward phenomena;they were
carrying out Islamic requirements,but without reflectionor understanding. He had been
obliged as an adult to study and think in order to respond to the challengesof others
(particularly when he was at university), but also to be able to answer the questions he
had put to himself.
One reason for a greater emphasison understandingas opposed to mere reading or
recitationwas that in a migrationand minoritycontext,children neededthe Quean as
guidance. Many parents saw early explanationof meaning as vital if children were to
55A general trend towards more positiveattitudesto the translationof the meaning of the
Qur'an has rapidly gathered pace in recent years particularlysince the advent of
numerous versions, clarificationsand interpretationson the worldwide web (Bunt 2000)
16The grandmotherwas said not to speak or understandany English so her presence
was not very likely to have influenced the content of the interview.
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follow the teachings of the Quran as a guide to life, not just recite it as a meritorious act
of piety. Several interviewees referred to the use they made of modern technology to
support Qur'an learning. Audio cassettes were bought, or borrowed from the public
library; one mother described systematic use of a set of compact discs with recordings of
the whole Qur'an in Arabic with translations into Urdu. 'We put it on in the morning when
the children are having their breakfast. They're not listening to a cartoon or anything,
they're listening to that. (Razia)

How frequently did children see their parents read the Qur'an? Nearly half the
intervieweesmentionedthis as a source of religiousawarenessfor their children; in one
case a mother read the Qur'an every day even though she did not follow the
requirementsfor ritual prayer. Several people said they read it more regularlynow that
they had an English translation;there was perhaps a distinction to be made, one which
did not always emerge clearly in interview,between private reading for one's own
understanding,and Arabic recitationwhich was more akin to prayer. Several mothers
with young childrensaid they would like to read more, citing lack of time as a hindrance;
one in particularlooked forward to her middle age as a time when she would have more
opportunity for religious study and devotion. A number of intervieweesdrew attention to
the Qur'anic calligraphywhich, in the form of plaques,posters or framed inscriptions,
was a prominent part of the decorationof nearly all the homes visited, and which
contributedto their children's awarenessof their holy book.
A few mothers mentionedother contexts in which the Quran had a part. It was believed
by some to have power over illness: 'If you're not well and say words from the Quran
and blow on a person as you read it, it really does cure W(Jamila).11The Qur'an was
also read by some in associationwith the formal remembranceof deceasedfamily
members, particularlyon a Thursday night. One ritual mentionedby two mothers was
that of the khatmi Quran. This was a collective reading of the whole Quran, usually
carried out by a group of women simultaneouslyreading a portion of the text. Thirty
people reading at once, each taking a sipara or portion, would be able to perform a
complete readingin a fairly short time; clearlythe smaller the numberof participants,the
longer it would take. These sessions were arranged for a variety of reasons;Werbner
(1981) noted that such events had somethingof a status-conferringcharacterand had
becomemore commonplacein a migrationcontextamongstthe Pakistanicommunityin
Manchester. Shaw's Oxford-basedstudy suggested similar conclusions; her
interviewees presented the sessions as unusual in Pakistan (Shaw 2000). An
alternativeor additionalreason might be that in a migrationcontext people could not have
the level of mutual companionshipoften enjoyed by women in traditionalMuslim
societies such as Pakistan, nor the opportunitiesfor religious expressionafforded by
visits to shrines. In Peterboroughthey were not expected to take part in activities at the
mosque,which might have acted as a communityreligiouscentre. In such a situationthe
khatmi Quran sessions had a role to play in providing a sacred space in women's lives,
combininqthe spiritual and the social dimensionsof religiousactivity.
57Such traditional medical uses fall outside the scope of this study, but for a detailed
account of how they operate in an English context, see Shaw (2000), Kinship and
Continuity, Chapter 7.
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We do big prayers when people have died, and we do big ceremonies in the year the anniversaty. We sit down and read the Ouran and give people help with
reading as much as possible, then help with the cooking and that. Its family and
friends. And children tend to be involved when it comes to cooking - they don't like
doing the onions! They want to know why, and who it's for. We also explain to
them again, when we do all this, how much respect we give for Allah as well....
Mainly we just read the whole Quran - say a sioara -a portion you'd read - you all
sit together. Everybody in my family can read, so ... you give out as much as
possible for others to read as well... or if they know it by heart. (Ayesha)

For some peoplethe month of Ramadanwas a time when they made much more
sustained effort with Qur'an reading as well as with other aspects of religious practice.
Saghira was one of several women for whom this was the case:
It takes me one hour to read one chapter. / have to read one hour in the morning, one
in the afternoon so I can fit it all in; I have to leave out seven for my monthly cycle.
Some people even finish two or three full readings in a month. You can do it alone,
you don't have to gather people. Children can read also, and pass it onto their
grandparents. "
Children thus learned about the importance of the Quran through seeing others read it,
seeing their parents study or consult it in English as well as Arabic, and discuss its
meaning; some heard recordings of it in both English and Arabic; they saw calligraphic
inscriptions all around their home environment, and were aware of or took part in
ceremonies such as anniversary readings as well as seeing the text used in 'folk
medicine' or other less orthodox contexts.

11.The Five Pillars

of Islam

As seen above, learningto read or recite the Quean was a basic formal requirementthat
was expected of all children in the sample. Just as central in a different way was
teaching childrento live as Muslimsthroughobservanceof the 'Five Pillars' of the faith.
As with Qur'an reading, there was a high level of expectationin many families that
children would meet these requirementsfrom an early age; howeverthere was quite a lot
of variation in practice. The age at which children started to pray or to fast varied
according to a number of factors. These includedlevel of family observanceand
whether or not children had older siblingswhom they imitated,as well as the family's
general approachto childhood and adolescence- that is, at what age they understood
childrento have reachedan age of religiousmaturity.

" That is, somebodycould dedicate a readingto the memory of a deceased person and
thus allow the religiousmerit of performingthe readingto accrueto the dedicatee.
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i. Shahada
Only a small number of parents mentionedthe Shahada,or Kalima, 'There is no god but
Allah and Muhammadis his Prophet' This formal declarationof faith may not have been
mentioned by intervieweesbecause it is such a basic and central part of Islam that it
was taken for granted as somethingall childrenwould learn. Those who did refer to it
were parents of very young children at an elementarystage of learning about their
religion. Two of these mothers said they had bought books in English to help them
teach the basics of their faith. One motherfrom a fairly devout family, had an adhan
(call to prayer) alarm clock, 'so the childrenknow, when the adhan comes, they have to
read the KaYma' (Razia)
A few more parents mentioned the Five Pillars, but for most of them the main emphasis
was on their children learning to read the Quean; other beliefs and practices appeared to
be secondary aspects which parents assumed their children would learn at a later stage.

ii. Salat
About half of the interviewees said they carried out the requirement for salat (ritual
prayer) five times a day. 19 Half said they did not do so, though as seen above several
reported making more effort during Ramadan. Some said they prayed when they had
time. In some cases, one partner in a couple was more devout than the other; some
described their husbands as very religious and as praying regularly, but in another case
it was the wife who prayed with the children and the husband who did not pray at all.
The majority of children learned to pray by observing their parents do so, then praying
alongside them. In about a quarter of cases this included grandparents as well. A
number of parents made an explicit connection with the impact of their own behaviour:
We would tty to set an example by our own selves and what we do, not say to
them, 'You've got to pray namaz', and not do it ourselves. I" So in the morning if I'm
praying they see us doing it.. And if they see me they say, 'Well, they're doing it
and telling us to do it as well' So, lead by example, that's what I think. (Khaliq)
Several of those who did not pray regularly said their children learned the prayers at
Qur'an classes. A quarter of the parents spoke of the difficulties of this in Britain and by
contrast the greater ease, both of praying themselves and conveying the importance of
prayer to their children, in a more Islamic environment. On visits to Pakistan their children
had heard the call to prayer or been more aware of other people praying. Even in the
British context things were very different in parts of the country with bigger
concentrations of Muslim population. Rukhsana contrasted Peterborough with a northern
city where she had relatives. In the latter there was a big mosque and the adhan was
called three times a day.

11This seems unusually high compared with some studies (see Chapter 1 above).
60 'Namaz' is the Urdu term for 'salat'.
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The pattern of observance was quite varied, and it was also shifting and dynamic. A
number of people cited examples, sometimes of relatives and sometimes of their own
experiences, where people's level of religious practice had changed for a variety of
reasons. Khaliq, one of the most observant Muslims in this group, had been through a
period of fairly serious youthful rebellion but was now a devout and committed Muslim.
Shagufta's son had grown up in a relatively secularized household; his mother cheerfully
admitted to being quite uninformed about religious matters. He had recently become
much more seriously interested in Islam.

Now this young one the other night he had his alarm on at half past five, and he
...
he
because
he
had
his
And
I
the
on,
got
alarm
woke us up.
realised
reason why
wanted to get up and he wanted to read his prayer... he's at that age where he likes
challenges. And also we've got friends, and his friend, our friends'son, is at
university, and he was home the other day, and we went round, and he was talking
to him. And their son is very religious, extremely religious, and so he obviously
picked up somethingfrom him. We came back home, and he did his ablutionand
started to read, and Omar and 1,we immediatelynoticed,like, 'Ah - this is from
Javed!'
Some interviewees described their own parents as having lacked knowledge or as not
practising their religion very actively; all of these women had become more devout since
marriage, partly due to the influence of their husbands and partly because all of them
were a great deal more educated in general terms than their parents had been, and their
lives were less of a struggle to survive. One of the fathers, Atiq, said his own parents
had 'laughed religion off', and that for a number of years he had not taken it seriously
himself either. 'About a year ago, I decided enough was enough, and I believe in Islam
so I do the whole thing. I don't leave anything out'. He described the positive effect he
felt it had on his children:
They stand behind me - or sometimes theyWlead and 171stand behind them it
...
gives them a sense of responsibility, of time, and of standing together, of sharing, of
That's why it does help.
letting someone lead and sometimes leading themself
...

Several people felt it was counterproductiveto try to exert pressure on their children to
pray in the way that their own parents had pressurizedthem. Nearly half of the
interviewees said they had been made to pray but with no understanding of why they
were doing it; in several cases their parents had not been really religiously observant
themselves, or had simply not had enough education to be able to give reasons or
explanationsto their children. As with all other aspects of practice and belief, however,
the younger generation- those of school age at the time of the fieldwork - expected more
than this.
I must admit looking back that it wasn't a really informedpath which we took Itwas
more traditional - you did things because everybody else did them, you picked
things up. Childrenin this countty are more - they ask very much more probing
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questions: '... Why? What are the proofs? (Khaliq)
The pattern of observancewas thus quite mixed and changeable. There was no clear
evidence of a wholesaledecline in religiouspractice; rather there seemed to be a shifting
pattern of individualchoices and changes. A small group had come to practisetheir faith
more strictly, a group of similar size had becomeless religiouslyobservant,and a large
majority in the middle did not see themselvesas having deviated significantlyfrom their
parents' practice,whether the latter was quite devout or quite relaxed. For some people
education, professionaljobs and life in the suburbs outside the main Asian community
area had led to less religiousobservance,but for some it had led to more. This might
perhaps be seen as a trend towards the privatisationof religious belief and expression,
but it seems likely that similar changes would be observablein Muslim majority
countries,perhapslinked to rural-urbanmigration,often a major factor in social change. It
would be hard to find evidence in the data from this study that it was a phenomenon
caused by internationalmigration.
iii. Zakat

It is incumbent on all Muslims able to do so to pay zakat, a proportionof each person's
residual earnings after the necessitiesof life for themselvesand their dependentshave
been paid for. Often translatedas 'charity', zakat is sometimes rendered'welfare due' to
underscorethe obligationof a Muslim to supportfellow human beings; 'charity' has more
voluntaristicconnotations.
Few parents reported teaching their children about zakat. This may have been because
it was taken for granted and not seen as a major occasion for teaching about Islam, and
therefore not worth mentioning. Some of the families were really quite poor, and may not
have had enough residual income after meeting their needs for the essentials of life to be
expected to pay zakat. As seen above, a number of the families interviewed had for
many years sent remittances to other family members in Pakistan, and some still did so.
A few parents did discuss zakat with their children, as well as the supplementary
sadaqa. This latter term covered voluntary charitable donations of any kind. One man
spoke of having given a whole week's wages, when he was younger and working in
another city, towards the construction of a mosque. Others referred to giving to the poor
all year round, and in particular during Ramadan for the extra zakat given at Id ul Fitr.
Khaliq linked it with other basic expectations: 'Fasting, giving charity, social
responsibilities, are an integral part of being a Muslim'.

iv. Fasting
A key period during which children learned about Islam was the month of Ramadan.
Nearly all adults in the sample observed the requirement to fast from dawn till sunset
during the month of fasting. This near universal observance contrasted with the far
smaller number who said they prayed five times a day. For many of them the 'holy
month' was a time of renewal and spiritual effort; forty percent of the interviewees in this
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group spoke of it as a time when they practisedtheir faith more actively and more
intensivelythan during the rest of the year. This would clearly have an impact on their
children in terms of greater awarenessof religion. In the home, their parentswould be
fasting even if the children were not doing so themselves;there would be special things
to eat when they came to iftar, or the breakingof the fast (also referredto as 'openingthe
fast'or'opening the roza') at the end of the day. Children were also aware of fasting in
the school context. Many of those who were fasting had to explain to their non-Muslim
school friends why they were not having school dinner, and those who attended one of
the primary schools with a large proportionof Muslim pupils would be strongly aware of
Ramadanas a differenttime, a time when there was 'this nice feeling going round
because we all fast, and you know, it's a special month and we do change'(Mussarat).
The extent to which children of intervieweeswere expected or allowed to take part in
fasting was quite variable. Broadly speaking, most children of infant school age (five to
seven years) did not fast or at most did 'practice fasts' of one or two days, though there
were exceptionalcases of childrendoing more. Most childrenof junior school age (eight
to eleven years) fasted for some days - perhaps ten to fifteen - and some did the whole
month. By the time they were at secondaryschool nearly all children fasted, even
though many parents said they tried to discouragethem during the school week.
There was a certain awareness amongst interviewees that as Muslim parents they
might be criticized by some in mainstream society (non-Muslim teachers, perhaps) for
expecting children to fast at a young age. Shazia envisaged her son starting at the age
of seven or eight, as she had done.

At the moment, I think / would encouragehim to fast. / wouldn'tsay, 'Oh no, he can't
do it, he's only a poor little thing'. because we did it, and if you start thinking like that,
you're becoming 'gori', that means we're becoming western,becoming white.
By contrast other parents did try to discouragetheir children from starting very young,
particularlyon school days. They resortedto various strategemssuch as 'forgefting'to
wake their children up early enough, or letting them do what they told the children was a
practice fast until lunchtime! Childrensoon got to the point where they could see through
these manoeuvrings,and several parents presented the issue as one of pressure to
take part in the fast coming from the childrento the parents and not vice-versa. Atiq's
comment was typical of those made by several parents: I try to stop my children fasting
till they're a bit older but they want to do it. They'recompeting with each other to do it!
...
You tfy not to wake them up early, then they cry because they want to do it'.
What other practicesdistinguishedthe month of Ramadanin addition to fasting? Some
parents who were not usually particularly devout said they made a special effort to pray
five times a day, and some tried to read the entire Quran over the course of the month.
Some fathers went to the mosque more often than usual and took their sons with them.
One mother who describedherself in general as 'not practising',describedthe changed
approach of her family.
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The evening meal we have to have together,and weWtry to practise Islam together
as much as possible during that month. So weWset ourselves targets. So 171
say,
'I'm going to try and read five chaptersof the Ouran this month'. and my son will
say, 'Oh, I'm gonna try and do much more than that, Mum, 'cos I know I can do iff
And IWbe reading the five timesprayer - my daughter will do the same, my son will
do the same. (Shagufta)
Ramadan was a time for spiritual reconnection not only with the rest of the Muslim world
in the present but also with those who had died. Saghira said her children did usually
see her pray, but

in the fasting month IWbe reading Ouran as well. There are times we
now
...
dedicate a reading to loved ones who've passed away - you say, 'Please wipe
away their sins when they were alive, and give them a place in heaven' The
reading can be a collective thing which we share out.
Another mother believed that 'Shaytanleaves you during the month of Ramadan. The
thought of putting off your prayers leaves you'. (Jamila)
A number of interviewees said they and their husbands talked with the younger children
about why they were fasting. As with Qur'an reading, a number reported that when
they themselves were young they had simply been told to fast but had not been told
why they had to do so. They felt it was important for their children to understand the
meaning and significance of fasting.

To me, spiritually, it means that I always think of people like in Ethiopia, and things
like that. They go without food. And when we moan - honestly, even us Muslims about how long the fast is, and how at the end of the day, how greedily we grab
food - and you think about all these children in the world and they're starving, and
you think, 'God - look at us - eight, nine hours and we're going for food, and these
people... '. So/ think that is a reflectionlpass to my children. Thattomeisthe
most importantmeaning of the fast. (Uzma)
Thus for the majority of the interviewees and their families, Ramadan was a time of
profound significance, when even those who had fallen by the wayside in religious
terms during the rest of the year could reconnect with the requirements of their faith and
their membership of the Muslim community. For children, in the three arenas of their lives
home,
there
mosque/madrasa
and
school
were significant changes which signalled
their identity as Muslims and reminded them of the spiritual and moral expectations this
carried. The universality of Ramadan observance meant that all the children in these
families, at least for this one month in the religious calendar, experienced increased
awareness and understanding of their family faith. *
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v. Pilgrimage

Another aspect childrenlearnedabout was the fifth Pillarof Islam,the hajj, or pilgrimage
to Makkah. The pattern amongst the Pakistanifamilies in the interviewsample appeared
to be that it was mainly older people who went on hajj. This was not surprising in view
of the cost, which was around 22000 per person at the time of the fieldwork. Given the
relatively modest incomesof the majorityof the interviewfamilies, this was a large sum
to find. In additiona numberof familieswere continuingto send remittancesto relatives
in Pakistan,or to visit them there, both of which were difficult to sustain for those on low
incomes.
Out of the families interviewed,one of the older men had been on hajj twice and 'umra
(the lesser pilgrimage)three times, and anotherfather once on hajj. One family had all
been on 'umra together on their way to Pakistan. Four families had sets of British
resident grandparents(i.e. parents of the interviewees)who had been to Makkah, and
whose experienceshad been much talked about with the children. Zahida's daughter
'knows it's God's place. She's longing to go; she wants to go when Mum and Dad go
again', Another child whose favourite uncle and family had moved to Makkah also very
much wanted to performthe pilgrimage.
Childrenwere made aware of Makkahand of its significancethrough the decor of their
homes as well as through people they knew who had been on hajj.r" In more than half
the homes visited for interviews,there were posters, pictures or models of the Ka'ba and
of other significantassociatedsites, like the Prophet'sMosque in Madinah. Some of
these were large hangingswhich took up several feet of wall space and were the most
prominentobject in the room. Severalintervieweescommentedthat their childrenwere
aware of the Kaba as God's house, knew that it was in a foreign country, and knew
that people went there on pilgrimage.
Knowledgeabout the pilgrimagewas there in the backgroundfor most families and was
reactivatedannually at the time of the pilgrimageand the festival of Id al Adha at the end
of the pilgrimage month (see section IV below).

Ill. The mosque,

juma'

prayers

and the role of the imam

How central was the mosque as a focus for people's lives in the Pakistani community?
How far did it contribute to children's learning about Islam? The answers to these
questions are very closely linked to factors such as the extent and quality of the facilities
available, which in turn reflect the prosperity and degree of establishment of the
community; the situation might be very different in areas of Pakistani settlement in other
parts of Britain if they had more resources on which they could draw.

" In addition they would of course be aware that Muslims turn to face the Ka'ba when
carrying out salat.
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For half the community it was not a major focus at all. Traditionally women from the
Pakistani backgrounds concerned did not attend the mosque for congregational worship.
Women who prayed regularly did so at home on Friday as on other days; on festival
days their celebration was focused around home and family; two of the mosques had
some provision for use by women, but none of the female interviewees mentioned going
to pray there themselves. On Id al Fitr and Id a[ Adha, the Gladstone Park Community
Centre was used as a venue where women could celebrate collectively. The only other
corporate worship activity described by interviewees was the khatmi Qur'an (see
above section 1). The mosques were not entirely closed to female members of the
community, in that mosque classes for girls as well as boys were held there; however
as they got older girls became more involved in home prayer and less likely to attend
prayers at the mosque.
A further reason for the exclusion of women from mosque activities was size of the
buildings and the extent of the facilities. Both the main Sunni mosques and one smaller
one in the Gladstone area were buildings converted from other uses, and were small for
a community of the size concerned, with limited facilities for washing and other
requirements. The slow process of obtaining a purpose built mosque was under way;
land in the central area had been bought, planning permission obtained, and funds were
in the process of being raised, but the community was relatively small, not highly
prosperous, and the dream of a mosque with adequate facilities for worship, teaching,
study, celebration and meeting for women as well as men, was still a long way from
being achieved at the time of the fieldwork, though there had been a recognition that
facilities for women would be desirable. A grant application had been made for funding
to extend an existing mosque and provide it with a women's gallery as an interim
measure, but this had been unsuccessful. A fourth mosque run by the UK Islamic
Mission did have a women's prayer section, but this was not attended by any of the
interviewees.

One third of intervieweesmentionedmen going to juma' (congregational)prayers on
Fridays and taking their sons if the latter were on holidayfrom school. Attendanceat
juma'prayers, though in theory an absoluterequirementfor male adult Muslims,
depended on a numberof variables. Some men worked too far from the mosque to be
able to attend during their lunch hours. Some did not see it as central - but this
depended on practicalityas well as level of devoutness. Masood's family illustrated a
range of practice: his eldest son, a marriedman with young children,went to the mosque
two or three times a year, for prayers on major festival days. Masood himself went to
juma' prayers on Fridaysand once or twice more during the week. His other (unmarried)
son went every night on his way home from work, and it was the hub of his social life
and leisure activity as well as his faith. Another case illustratedhow mosque attendance
might be affected by life circumstancesas well as level of commitment. Shagufta's
husband Omar had in recent years attendedjuma' prayers regularly: 'He didn't used to
do that before - he used to say, 1Wdo overtime - an hour of overtime!"' However the
family's time of real financialstrugglewas behindthem. Its membershad become more
educatedgenerally,and more aware of the requirementsand meaningof Islam over the
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years. They had come to value the experienceof religious practice more highly, and had
reacheda more 'respectable'position in the community,one which would lead to an
expectationof a higher level of religious observance.
If only one third of the boys were taken to Friday prayers at the mosque, almost all of
the families had contact with the mosque in one way or another. Over half of the
children, both male and female went (or had been) to Qur'an reading classes at the
mosque. Even those who attended classes elsewherewere aware of it as their special
place.
He's always told, That's the mosque, whenyou're older that's whereYOUW
be
attending with your father. They'vegot to know that's their place of worship -do
you know what I mean? I've told him, That's a gurdwara, that's where the Sikhs go;
that's a church. (Shazia)
In addition to the boys who attendedjuma' prayers, a large number did go with their
fathers, uncles or other relativesat the two Ids, or during Ramadan: 'When they were
fasting, after opening the fast, they used to go to mosque, and when there's a religious
day and all the men get together,he Wgo and sit in with them, wearinghis ouffit and his
hat. '(Shahzad) 62
A certain amount of ambivalence was expressed towards the activities provided at the
mosque. On the positive side, there was an awareness of the wider role mosque
attendance had in children's religious nurture. It also gave children an opportunity to talk
to the imam about issues which parents themselves found difficult - sex education, for
instance - and receive informed Islamic answers. The positive impact of meeting other
Muslim friends was also mentioned. For some the mosque reinforced links with Pakistan,
and provided a welcome link with 'home'. This was the case in spite of the fact that
imams from the subcontinent have sometimes been heavily criticized on the grounds that
they had a limited rural view of Islam (Lewis 1994a; 1996). The role of the imam was
also appreciated in events where he came to people's homes and recited the
appropriate prayers or blessings for family occasions such as the birth of a new child,
the move into a new home, or the Id morning devotions.
None of the interviewees were directly critical of local imams; however there were a
number of unfavourable comments about madrasa classes at the mosques on various
grounds (as seen in section IJ above). Only one mother came close to criticizing the
imams on grounds of traditionalism inappropriate in the British context (see section Li.
above). The one imam I interviewed came into the category of those with very limited
ability or desire to engage with British society; he spoke no English and had apparently
little interest in anything but the most stock responses to the problems facing the young

I In the.majority of families girls were expectedto wear Asian dress frequentlyand it
was a sign of respectability. For the boys it was usually a symbol of cultural identity
only worn on major religiousoccasions. This supportsthe argumentthat it is women
who are expected to play the role of guardiansof family and communityhonour (as
seen above, Chapters 4 and 5).
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membersof his congregation.
Most interviewees,even the younger ones, had seen tremendouschanges since their
own childhoods in the availabilityof mosquesand attendantfacilities. People were
aware of contemporarydifferencesin other parts of Britain as well as change over time.
Some had relativesin other larger towns and had experienceof more extensive
provision and better facilities in the north and the West Midlands.
People had a range of other community resources in addition to the mosque and the
imam. There was an Islamic bookshop in the Gladstone area, where a few interviewees
had bought books for their children, such as those written in English and designed for
young Muslims in Britain. Most of these seemed to be from the series produced by the
Islamic Foundation (hardly any of the interviewees mentioned sectarian orientation as an
issue, possibly because they did not think I would understand, or alternatively because
for women who prayed at home and did not worship at a mosque, sectarian divisions
were less relevant). Several parents referred to the influence of other family members,
or colleagues at work as valuable sources of religious teaching and guidance. Two
mothers mentioned meetings in people's houses where visiting 'alimahs (female
scholars) gave sessions of teaching for adults; these might have had an indirect impact
on the nurture of children through the increased awareness of their parents, but
attendance at such events did not appear to be very frequent or widespread amongst
the families interviewed.

IV. The cycle of the religious

year

The central event of the religiousyear for the Pakistanifamilies was the month of
Ramadan, as described above. The only exception was the one interviewee who was
a Shi'a Muslim and for whom Muharramwas equallysignificant. For nearly all in this
group, the way Ramadanand Id al Fitr were markedand celebratedwas much more tied
to family and community,and less to the mosque,than was the case amongst the KSI
,
interviewees. This meant there was quite a difference between the experiencesof girls
and women and those of men and boys. Women did not go to the mosque for the
celebrationsof Id al Fitr for the reasonsoutlined in section III above. Even to
accommodatethe men of the communitydouble sessions of prayers had to be held, and
this still left many to pray outside on the pavement. As the following interview extract
illustrates,however,the separationof the sexes in terms of mosque attendance did not
detractfrom the festival's characteras a strong family occasion.
Well, first thing in the morning we wake up, we say religious prayers, we make
something sweet and say a prayer. Normally the imam will come to say the prayers
for us, and the boys with my husband, the men will sit around and say the prayers
over sweet food - whatever you cook first thing in the morning - and then theyW
have a bath andget ready to go to the mosque. That happens inmost households.
ff the imam doesn't come probably the husband will say it, or someone elderly in the
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family. (Shazad)

Several mothers mentionedthe fact that little boys were most likely to start going to the
mosque with their fathers during Ramadanor at one of the Ids, often wearing shalwar
kameez rather than the western dress most of them usually wore. It was a first public
step in male role-learning. About two-thirdsof the intervieweescited such times as
opportunitiesfor teachingchildrenabout their faith.
We make a big deal out of Id - they don't rememberthings for long at this age, but
they'd rememberedabout it being special... We tty to make things special and fun,
explainingmore as they get older, the meaning of these occasions.(Farah)
For many of the childrenthe materialaspects may have predominated;most families
mentioned that everybody was given new clothes, children were given money and in
some cases presents. There were often collectivecelebrationsfor women and girls at a
local communitycentre,which was hired for the occasion. Visits to family and friends
were an important feature of Id, mentioned by nearly everybody, even those who did
not do much socializingduring the rest of the year: 'We get togetheron Id. But normally
we all mind our own business'(Saida). Some women mentionedthe difficulty of getting
together with relativesin other parts of the country at Id a[ Fitr, because not all members
of the family were able to take time off work; several said they did travel back to their
home towns in Britain to see parents and siblings, however.
Children were also taught about the story and moral imperativesbehind Id al Adha, the
festival of sacrifice. Again several mothersmentionedtelling childrenthe reasonsfor the
existence of the festival, the story of Ibrahim's willingness to obey the will of Allah even
at the cost of the life of his son, Ishmael. Two motherssaid their children did not
understandabout sacrificing animals; by contrast they themselves had seen this in
Pakistanwhen young, in a context where greater material hardshipcombinedwith
cultural and religiousattitudesgenerallymade the practice easier to understand. In the
spring of 2001 it had not been possible to buy animals to be sacrificed in Britain
because of the outbreak of foot and mouth disease; people substituted donations to
charity of equivalent value.
In addition to these occasions people mentioneda few other events, for example the
jalus (street procession)at the time of the Prophet Muhammad'sbirthday. These
appeared not to be of major significancein the lives of women in the community,and
none of the intervieweesmentionedthem as a source of learningor religioussignificance
for children. One mother contrastedher own family's observanceduring Muharramwith
that of Shi'a Muslims.
After big Id there's this very religious month, and you're not supposed to listen to
music or wear new clothes, or do anything that's associated with a happy mood,
basically because it's the month historically when there was a war, and a lot of
people died in that war, so it's a whole month of mourning. You probably know the
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Shi'ites - they wear black clothes - so we do that, but only partly. We don't wear
black. We're Sunnis, weWsay the prayer on the tenth day, and weWcook
...
something special, and we'll try not to listen to music associated with happy moods.
You're meant to stay a bit more humble and that. (Shagufta)
Nearly all families observed Ramadanand the two Ids, but several said that as far as
in
the
it
to
them
days
remember
was
not
always
easy
other special
were concerned,
English secular calendar, and they sometimesslipped by without being observed. For
them, it had been easier in Pakistan:'cultureis religionover there,and religionis culture'
(Masood); however that was not the case for the one Pakistani Shi'a interviewee,who
felt the level of planning and organizationwhich went into the observanceof the religious
calendar in the Peterboroughcommunitymade it easier to observe things Properly'
there than had been the case in Pakistan.
V. Visits

to Pakistan

A small number of intervieweesmentionedvisits to Pakistanas a significantsource of
religiousnurture. In a predominantlyMuslimenvironment,teachingsmade sense to
children in a way they could not always do in Britain. The environment,the people and
activities stimulatedquestioningfrom children - 'Why are they doing that? Why is the
goat being sacrificed?'(Sarnira) - because Islam was practised more publicly. Visits
'back home' might function as a resourcefor the educationof older children as well. One
mother spoke of the formal teaching she receivedwhen she went back there for six
months at the time of her marriage. Her brother-in-lawhad taught her and providedher
with books for continuingstudy when she returnedto Britain.
As childrengrew up and became integratedinto their ethnicallymixed, multi-religiouspeer
groups at school, some parents became more aware of a 'culture deficit', and believed ,
that marriagewith a partner who had grown up in Pakistanwould help to compensatefor
this. As seen above (Chapters3 and 4), a large majority of marriages in this community
did involve partners being brought over from Pakistan. The perception of Shagufta and
some others was that the benefits of such marriagesoutweighedthe disadvantagesif
care was taken over compatibilityof the partners in respects such as education.
Ideally, I would like my son and my daughter to get married to very similar people like
ourselves ... but I would like it very much to be from back home. And there's a big
reason for that ... I still feel that I lack a lot of culture and a lot of knowledgeabout
Islam, and I feel that if our son gets married to a girl who's well educatedfrom
Pakistan, she won't only be well educatedacademically,but she'll have that Islamic
knowledge and the culture as well, so they will be able to retain some of the culture
that our children have maybe lost in this country. (Shagufta)
As seen in Chapter 4 above, visits to Pakistanwere a resourcefor religious and cultural
education,and some parents also used them for the control of potentiallyor actually
wayward teenagers. None of the intervieweeshad been sent back as a control
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measure when younger, nor had any of them done this to their own children; however
several of them mentionedcases where it had happened,as did some of the teachers
interviewed.
The small 'strict Muslim' group amongst the interviewees did not regard Pakistan as a
place they wanted to visit for religious or cultural reasons, nor did they wish to send their
children there. 63 Parents in this group who talked of living overseas cited other
predominantly Muslim countries such as the Yemen as places they might consider living;
one also talked of possibly educating her children herself, at home, in preference to
sending them to either British mainstream schools for their secular education, or to
Pakistani community institutions for religion.
Nonetheless, for a small group of parents Pakistan did represent a resource for their
children's religious nurture, and this reflected their character as transnational families.

VI. Transgenerational

change

What changes were there across the generations? Intervieweeswere asked how the
way they were teaching their children about Islam comparedwith their own experience
of religious nurture. There was quite a lot of diversity here. Many of the parents had
spent at least a small part of their childhoodin Pakistanbefore coming to Britain. Some
had migrated into very isolated situationswhilst others had been surrounded in Britain
by relativesand friends from their home villages in Pakistan. It might be thought that
some interviewees,wishing to give an appearanceof fulfilling their duty as Muslim
parents, might have exaggeratedthe quantity and quality of religious nurture provided
for their children; however the responsesseemed completelyfrank in those cases where
parents did not give this a high priority. More than seventy percent of parents felt they
were giving their childrenas much as or more religiousnurturethan they had received
themselves; under twenty percent felt they were giving less.
About forty percent of the parents in the samplefelt their children'sformal religious
nurture was about the same as what they had received themselves. This comprised a
range of experiences. Some parents had had little religiouseducationthemselvesand
similarly provided little for their own offspring. Others, whose own parents had been
quite devout, had ensureda high level of formal nurturefor their own children (the
interviewees),who in turn were doing the same with their own sons and daughters.
One described eloquentlythe continuityfrom generationto generation:
Mum used to tell me, recitingprayers and invocationsfrom the Quran, which / do
with my daughters now at night. Dad used to take us and teach us - with our
brothers - with how the words are said and recited, he'd help us. Wejust used to
I Clarke (1998) suggests the term 'strict Muslim' for those for whom a religious
identification was central, and who practised their faith assiduously, but who did not
have the political orientation of Islamists.
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pick things up as we were growing up. Dad used to tell us what was halal or haram.
Mum was a role model for how to dress or not dress. We hadn't got any relatives
here -through we did have friends, or the people Dad helped. Whentheycame
round, their wives sat with Mum, and / was listening to them. Mum is very religious.
(Jamila)
Another woman, Saghira, spoke of the power of her mothers teachings and also
illustrated the importance of the grandmother's role in providing religious continuity to
further generations. Her mother had told her:

'Whateveryou've got in the world, you leave it behind - even the Queen - her
palaceis going to stay here - all sheWtake is a white cloth in her coffin. A child comes
into the world naked and goes away naked' There was a big meaning to that forme.
In the end youWanswer for what you've done. She was a velyreligious woman,
she did the five times prayer, she V never miss one. She would never give my
daughter lectures; she just watchedher. My mum taught her how to respect people
and that's how she learned.
In these families, all the parents had been taught to recite the Quean and had had
lessons either from a neighbourhoodteacher or at a class at the mosque. The vast
majority had been taught how to perform namaz either by somebody in the family or at a
class. They had also learnedabout a central requirementof Islam through fasting with
their families during Ramadan. Howeverthere were some key differencesin the way
these parents approachedtheir children's religiousnurture; these are discussed below.
One issue was that although they might have been giving children similar teaching and
experiences,in many cases the children'scontexts and thereforetheir needs were
different, which gave rise to the question of whether the religiousnurture provided was
adequate to the situation.
There were also individual differences of temperament and interest; in one family, for
example, two of the grown-up children Yustaren't very religious at all; it's just they're not
practising Muslims, but they do know. They have been trained, they have been taught
Qur'anic teachings, and they know about Islam as well. ff somebody was to ask them a
certain question, they would be able to answer that. (Masood). By contrast the middle
son of the family was deeply religious and was a devout practitioner of his faith.
As noted above, fewer than twenty percent of parents felt they were giving their
children less religious education than they had received. Here again, a range of
explanations was given. Two mothers mentioned their own jobs outside the home as
creating time pressures which meant they could not attend to their children's religious
nurture in the way their own mothers had done. Several mentioned the different lifestyle
and environment (although one, Zahida, also commented that children growing up in
Pakistan now would be treated much less strictly from an Islamic point of view than in
the past). Two of the fathers who had spent some of their childhoods in Pakistan
reported having acquired a good deal of formal learning in Islamiyyat (Islamic subjects)
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lessons in school, in addition to what was taught at the mosque or at home; these
lessons covered history, ethics, behaviourand so on. Their own children in Britain did
not have this kind of teaching at school.
Over one-third of the parents in the sample felt they were providing more in the way of
religious nurture. Again this reflecteda range of experience. Many spoke of their own
parents' lack of knowledgeabout religion. Often the latter were from poor rural
backgroundswhere the women had not attendedschool and the fathers might have had
a few years of basic primary education. They knew how to pray in most cases, and to
recite from memory a few passagesfrom the Qur'an, but accordingto their children,they
did not know the meaning of what they said, nor did they have any broader knowledge
or understandingof the faith. In their approachto their children's religiousnurture,they
had rangedfrom authoritarianinsistenceon conformitywithout understandingto complete
lack of interest,as in the following illustrations:
We weren't given the right Islamic education. We were taught how to read the
Qur'an, right, but not why we were reading it or what it means. (it was) quite a
...
strict family, wherepraying namaz and reciting the Quran was vely important... but
it was just thrown at us - 'You've got to do this'. 'You've got to do that', without the
'WhyT (Shahzad)
We went to mosque for two hours after school and learned parrot fashion. (Bilqis)

My mother wasn't very educated herself; she didn't know any of the rights and
wrongs of Islam. (Ayesha)
The parents' lack of knowledge had been compounded by the children's experience of
madrasa; many imams serving Pakistani mosques until very recently were imported from
the sub-continent. In the Peterborough context this situation was gradually changing,
with some imams having an increased awareness of the British context, and with
parents weighing more carefully the alternatives available for their children's Quran
study.

Parentsfrom this group felt their childrenwere receivinga higher level of religiousnurture
for a variety of reasons. The one most frequently given was that their children were
learning meanings,they were learningto understandthe Qur`anas well as to memorize
and recite it. 'With my children, they do a lot less, but whateveramount they do, they
understandthe meaning behind it'(Shagufta). Rukhsanasaid she wished her parents
had
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...
didn'tpray. I can tell her things about Islam that she didn't know, and also to my
sisters. ... I've started teachingmy son the meanings- like the Kalima. He could recite
it but when I asked him, did he know what it meant, he didn't. My parents never did
this.
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Several of these parents mentioned having bought Urdu or English translations of the
Qur'an. They pointed out the easy availability of reference materials; there was a local
Islamic bookshop where they could buy books in English for both adults and children.
For some this represented a change from an oral to a literary culture; where they had
been told stories by their parents and grandparents, they now gave their children
books. It was also the case that the parents interviewed had, as a group, much higher
educational levels than their own parents, and this both helped to account for and to
make possible the emphasis on teaching about meaning as opposed to mere learning
by rote.
The families also had access to audio and video tapes. These resources were available
at the public library as well as for purchase, so even those on low incomes had access
to them. Recent technological developments brought further advances in communication
and learning.
When I was young there wasn't much literature in English. Now, through email and
the Intemet, I can connect up and have any religious question answered. My
children are more aware and probably know more about questions of religion than I
did at this age I think they're much better off. (Atiq)
...

There was also a considerableamount of change due to the gradual institutionalisationof
Islam in Britain. The great expansionin the numberof mosquesand Islamiccentres,the
greater public awarenessof Islam, made it more part of the mainstreamlandscape,and
this made parents feel less sense of isolationin their tasks of bringing up children as
Muslims in a religiouslyChristianand culturallysecular environment.
They have more access to the mosques, which in our time we didn't have. And they
have the chance to meet their friends in the mosque. Things like that, which I think
had
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to gather once a year or so with our friends - it was different - so in some sense they
are better off than we ever were. (Uzma)
Some parents also referred to the fact that children learned about Islam through religious
education lessons in their day schools. In one case a mother said she had learned a
good deal herself when working as a classroom assistant. This reflected a change in the
curriculum; most of the parents had not experienced such teaching when they were at
school in Britain.

A further change was that amongst the parents interviewed,a large number had their
own mothers and/or fathers living in Peterborough.This meant that the children growing
up in the late 1990s had access to teaching from grandparentsin a way that was true for
far fewer of their parents (though a small numberdid mentionbeing taught to pray or to
read the Our'an by a grandparent). Even though many of these grandparentswere not
well-educatedin a general sense, some certainlyhad enough religiousknowledgeto act
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been changed by their experiences too; there were several cases of interviewees
whose parents had become more religiously educated during the course of their time in
the UK; those who had retired on a state pension now had the time lacking earlier in their
lives to devote to their own education. Rukhsana's retired father, for instance, had
started to read and study the Qur'an about ten years previously; more recently her
mother had started to do so too.
A final but important difference was the experience of daughters. In the interviewees'
childhoods there was very little provision for girls at mosques, and for most of them, their
religious learning took place in the home or with a neighbour. This, combined with a
generally lower level profile for Islam in schools, for instance, meant that girls' awareness
had sometimes been very restricted.

At that time young girls were not allowed to go to mosques and that Boys, they
went to the mosque to learn everythingabout Islam. And now there's things that girls
can do - they can go to the mosques and they'vegot all these information centres set
up whereyou could send your childrenfor all the information. It's a lot different,the
awareness of it, than it was in my days. (Ayesha)
For a very small number of interviewees, those who might be described as taking a
'strict Muslim' perspective, there was more substantial disagreement with their parents'
approach to religious nurture. This was not expressed as a criticism of the parents
themselves; such behaviour would have been anathema to any of them. Rather, they
attributed their parents' failure to bring them up in what the interviewees saw as 'the
proper Islamic way' to their lack of knowledge, lack of time, lack of support and lack of
awareness of their new living situation. Kulsum described her understanding of the
Islamic ideal:
It's very laid back, teaching through play and not being vety strict. Lots of families
make their children go and read Arabic at the age of four or five. lwanthimtolearn
the real basics - /want Islam to be full-time, not part-time for him. I'm sure all parents
want good for their children, but I want him when he becomes adult to make informed
choices. ... I was never able to ask for explanations. We do with him - it makes him
think.

Two others made a similar contrast between their own religious upbringingand what
they saw as a better and 'more Islamic' way.

Conclusion
One of the most significant conclusionsfor this group was that there was little evidence
of widespreaddecline in religiousobservance:all the children of an age to do so
attended Qur'an classes. It was certainlythe case that a small number of parents,
about one-sixth of the sample, were less religiously observant than their parents, and
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provided less in the way of formal religious nurture for their children than had been
provided for them. Even amongst this group, however, the children were taught to recite
the Qur'an, they learned enough Arabic to do so with a certain level of competence, their
parents saw to it that they took part in fasting during Ramadan and they went to the
mosque from time to time. A counterbalance to these less observant families was the
group of about the same size where parents were more Islamically minded, and took the
religious nurture of their children more seriously than their own mothers and fathers had
done. The large majority of parents believed they were providing more or less the
same experiences for their own children in terms of Quran reading, teaching them to fulfil
other formal requirements of Islam such as prayer and fasting, and involving them in
communal celebrations such as festivals. Clearly the actions of parents and
communities in providing religious nurture were no guarantee of whether or not their
children would continue to be active Muslims as adults. The indications fr6m younger
parents were that a sizeable proportion might become more observant as parents even
if they had been resistant to religion as adolescents.
However the context in which the nurture was provided had changed. The educational
level of the interviewees was in general a very great deal higher than that of their own
parents. This led to an emphasis on understanding meaning which they presented as a
difference for their generation. This came about partly because the children expected
rational explanations of practices and beliefs, in order to counter challenges from friends
at school and indeed to answer their own questions. There was also a change in terms
of women's roles, reflected in the practices such as holding khatmi Ouran sessions, and
in the organization of madrasa classes for girls at the mosque. It seemed likely that once
public facilities were available (in the form of a new and larger mosque), the focus of
women's religious lives might change.
Interviewees showed a high level of commitment to the religious nurture of their children,
though the quality of what was available in the community varied and was sometimes
quite basic. The interviewees and their parents used modern resources such as
religious materials written in English, audio and video recordings and new information and
communications technology to educate themselves and their children about Islamic
issues. Most of the interview families had members of the grandparental generation
living close by, which in some cases gave an additional support in terms of religious
nurture that had not been available to the first generation. One salient point was that
people's lives were dynamic and changing; a number of interviewees and their parents
had become more interested in religious and spiritual matters as they got older. This is a
phenomenon in many situations and is not necessarily related to the context of migration,
but it should not be left out of the account in any assessment of religious continuity
amongst migrant groups.

Some of the changes noted above were very much linked to modernity. The emphasis
on understandingmeaning of religioustexts, and the propensityfor people to educate
themselves and thus rely on the self as authoritative:both of these were features of
modernityratherthan outcomesof migration.
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Chapter 8. Formal religious
Ithna'asheri
families

nurture:

Khoja Shi'a

Introduction
The previous chapter describedand analysedthe formal religiousnurture of the
Pakistani origin children whose parents were interviewedfor the study. This chapter
explores the same processesin the Khoja Shi'a Ithna'asherifamilies, includingthe
teaching providedat the mosque and by religiousteachers,and also children's learning
about religion in other formal settings such as public celebrationof festivals. The KSI
community,whilst sharing many aspirationswith the Pakistanifamilies, was very
different in terms of the way individualfamilies and the communityas a whole
approached this issue.
What factors influencedthe nature and quality of the religiousnurture providedfor young
people in the KSI families, either by their parents or by community institutionsand
activities? At the start of the last chapter I referredto Knott's five factors to be taken into
considerationwhen studying continuitiesand changes in religiouspractices of such
communitiesin Britain:home traditions,host traditions,migrationprocess,nature of the
migrant group, and host community response (Knott 1991). 1would argue that a sixth
factor should be added, that of political and social events on a global scale. In the case
of the KSI community,the Iranian revolutionof 1979 had a very significant impact which
interactedwith the five other factors to bring about change, through the religious revival
that accompanied and followed it.

The Khoja Shi'a Ithna'asherihave been characterizedas the most conservativeof all the
Asian religiousgroups in East Africa (Bharati 1972; Nagar 2000). They stood in direct
contrastwith the other large Asian Muslimgroup in East Africa, the Khoja Isma'ilis,who
had adopted western dress and had interpreted Islam liberally on issues such as
alcohol, educationof women and so on, and had a'pacemaker modernizingreputation
(Twaddle 1990). During the years since the second world war a number of institutional
changes had taken place which helpedto build and maintaincommunitystructuresand
hence religiousidentity,such as the establishmentfirst of the East African Federationin
1945,then the World Federationof KhojaShi'a Ithna'asheriJamaats in 1976 (Erricker
2001b). Social changeswhich had already been taking place in East Africa before the
great migration of the early Seventies,such as women going out to work or being
educated to higher levels, were given additionalimpetus when KSI families settled in
Britain and North America and were influencedby host society norms (Nagar 2000).
Another factor, the nature of the migrationprocess,consistedof the dispersalof KSI
families to different parts of the western world. Their status, effectively as refugees,
meant families were sometimessplit becauseof entry requirementsin the countries
where they sought to settle. This migrationprocess furthered the developmentof the
KSI as a diasporiccommunity,one without the classic attachmentto a homelandbut with
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a global network of relationships both in terms of kin and of mutual support (see Chapter
3 above). High levels of contact between members of the KSI communities of
settlement in Europe and North America enabled exchanges of information about matters
such as the development of madrasa curricula, as well as facilitating the meeting up of
young members from different countries for international summer camps.

The nature of the KSI group was (prior to migration)predominantlyurban, trading,
educated and familiar with British-influencedbureaucraticsystems. In Britain they
appeared more middle-classand 'integrated'becausemost spoke fluent English and
many had professionaljobs or owned their own businesses. On the other hand they
sometimesdrew a more hostile responsefrom the host communitybecause they were
willing to competein mainstreameconomicand commercialcontexts (Robinson1986).
These features were all significant as influenceson the religiousnurture provided by
parents and community. The 'twice migrant'context meant that families had already
experiencedthe necessityof organizingformal religiousteachingfor children growingup
in a religiousand cultural minority situation(Bhachu 1985b). This had involvedfinancing,
constructing,managingand providingfor the upkeep and daily running of religious
centres, including provision of teaching for young people. The experience meant people
knew what to do, in terms of religioustransmission. However it did not necessarily
explain why they wanted to do it. For some the stimulus was that of living in the west;
in East Africa many had been part of large and relativelyself-containedAsian
communitiesbroadly speaking and KSI ones more specificallyand were able to take
religionfor granted,whereas life in Britainthrew them up against a comparatively
secularizedsociety which caused them to be more aware of the boundariesthey drew
between themselvesand others. Part of the reason (for any of the South Asian migrant
groups) may lie in the assertion of a protective identity when faced with a racist
response by some parts of the host community.

The previousexperienceof being a migrantminorityculture in East Africa made Khoja
Shi'a Ithna'asherisvery aware that it was perfectly possible to maintain religious
tradition in such a situation. Howevera particularfactor for the KSI group was the
Iranian revolutionand its dynamic and powerfulprojectionof Shi'ite Islam. The
consequentsense of religious revivalwas an importantinfluenceon the KSI community,
both in generalterms and in relationto religiousnurture.
Provision for children in the Peterborough community consisted of a number of elements:
learning to read or recite the QuCan, living up to the requirements of the Pillars of Islam,
learning about history, law and Islamic conduct and ethics, participating in the activities of
the mosque community, and learning about key beliefs and practices through the cycle of
the religious year. These elements were similar to those experienced by the children of
Pakistani background; however a crucial difference was the centrality for the KSI children
of the mosque with its family atmosphere as a centre of community life for men and
women, boys and girls. Another very significant aspect was the large number of
religious festivals and commemorations which generated frequent teaching opportunities.
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There was also a higher level of parentaleducation and ability to support their children.
Finally,there was more money in the communityand a correspondinglygreater capacity
for the organizationof educationaland communalevents

1. The Qur'an
i. Qur'an and madrasa
The approach of KSI parents was significantly different from those in the Pakistani
families interviewed. Like the latter, they took it for granted that their children would learn
to read the Qur'an at quite a young age. The major difference for the KSI families was
that Qur'an reading was only one of a range of elements in children's formal religious
nurture, albeit a foundational one. A second difference was that whilst about half the
Pakistani children learned to read with a teacher in the neighbourhood and half at the
madrasa, amongst the KSI families nearly half were taught by their own parents
(although almost all allended the madrasa for additional teaching, as indicated below).
About a quarter learned from a neighbourhood teacher, a couple went to a class at the
mosque, another family had a private tutor, and the others had not yet started. The high
proportion of parents who were confident and competent enough to teach their own
children reflected a relatively high degree of religious literacy. This was not always a
question of social class or family orientation to learning; one of the mothers, Zaynab, had
had almost no religious teaching herself as a child, but had paid for lessons 'from a
professional' as a young adult.

Those childrenwho went to learn from a neighbourattendedthree to four times a week.
This reflectedthe expectationthat many familieswould attend mosque together on
Thursday evening. Classes lasted around forty-five minutes to an hour or more.
Children'sfirst lessonswere on the Arabic alphabet and the recitationof short and well
known surahs (chaptersof the Qur'an). After a time, childrenwould join letters into
words and words into sentences,and would learn to read the longer and more complex.
portions of text. Some of the parents who taught their own children made a very early
start. One had a set of Arabic alphabet flash cards which she used with her little girl
who was not yet two. Several mentioned playing tapes of Qur'anic recitation at home.
However as noted above, the Qur'an lessons formed only part of these children's formal
nurture. Madrasaclasses were held at the mosquefor two to three hours every
Saturday and Sunday. These classes were carefully planned and organized; children
were graded by age and (except for the pre-school group) were separated by gender.
They had tailor-madeworkbooks which their parents were expected to go through with
them at home. The curriculumincluded Islamicbehaviourand values, history (particularly
the history of the Prophet'sfamily and the Shi'a Imams), a range of prayers and
recitations,historicevents which formed a focus of remembranceduring the cycle of the
religious year, and so on. There was some attempt to involve children actively in their
learning by using role play, art and craft work and creative writing. The importanceof
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these classes was perhaps not so much the content of what the children learned as the
sense of community awareness and identity which was generated by weekly
participation. The Quran reading was of course a necessaryrequirementof these
children's religiousnurture, as it would be for Muslimsanywhere,but the madrasa
provided the experiencewhich tied them into an active community.
The most notable feature of this madrasa was that it was consistent, attended by almost
all the children of appropriate age in the interview families and monitored for teaching
quality by the madrasa organizers. Children took end of year examinations and were
awarded prizes in an extended celebratory prize-giving ceremony on Id al Fitr (see
section IVA below). They were taught by volunteers but the curriculum was put
together 'based on looking at others all over the world' (Hussain). Older pupils, who
had finished the formal course, were encouraged to help with the teaching; several
'shadowed'other teachers on Sundays, or took classes if the latter were ill.

Many parents described how they helped their children with madrasa homework,and
used this as an opportunityto discuss the teachings. 7 look at their folders from the
mosque and talk about why we do things - 'Why do we go to mosque?" "Why do we
wear black clothes during Muharram?" We work this folder together(Nahida). Infact
several mothers reportedhaving gained a great deal themselvesfrom their children's
I was
religious educationat the mosque: 7 learned a lot of things which / didn't know MLhY
doing it'(Fatima M.). Nearly half the intervieweeshad been involved in teaching or
helping to organizethe madrasaduring the time of the fieldwork or in the past. This was
in keeping with the prevailing practice at the mosque of involving as many people as
possible in aspects of organizationand provision,whether in nurture of the young,
organizing sports or social activities, producingnewsletters,taking responsibilityfor
relationswith Khoja mosquesin other parts of Britain,organizingcooking,festival
events, the library and a variety of other tasks. '4 Because such a high proportion of the
community'schildren and parents were involved,it was a focus for family life and
activity, reinforcingidentity and a sense of belonging. The work programmeand the
teaching were reviewedand evaluatedto a certain extent; teachers and madrasa leaders
were conscious of the need to keep the children's interest and motivation,which they by
no means took for granted. Parents in the interview sample showed a very high level of
commitmentto the madrasa;of the twenty-fourfamilies,only two with children in the
relevant age group did not take them to the sessions every weekend (one took her
children to a mosque in Londonon the groundsthat there was better provisionfor older
teenagers there; the other, Sumayya,felt it was too heavy a demand on the children's
time. The madrasathus ensured that amongstparticipatingfamilies, there was a
systematicand well-regulatedprogrammeof teaching basic knowledgeabout Shi'a
Islam; this would allow children to make sense of worship in the mosque, the cycle of the
"Erricker (2001b) suggested(in the contextof some other KSI communitiesin Britain)
that the involvementof motherswho had been encouragedto act as teachers in a
volunteer capacity was unsatisfactorydue to their lack of knowledge. As far as the
Peterboroughcommunitywas concernedthis would be an over-generalization;some
mothers had a considerableamount of religiousstudy and trainingto underpintheir
teaching activities,and all were supportedby a carefullyconstructedcurriculumand
teachingmaterials.
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religious year, and much of the Islamic practice they experienced at home.

Despite the very high attendance levels and general commitmentparents showed to
their children'sparticipationin the madrasa,a few had criticalcomments. One couplefelt
it took up too much precious time at the weekend; it was impossibleto plan family days
out together when children had classes on both Saturdays and Sundays. Other
parents, by contrast,felt the amount of time childrenspent there was far too little for them
to learn everything they ought to know. These parents felt it was their responsibilityto
provide much of the formal nurture at home, in additionto the Qur'an classeswhich all
children attendedon week-nights. There was also a small number of instanceswhere
parents were less than happy about things their children had been taught, where a
teacher had been misinformed,for instance,or where childrenhad been encouragedto
do things which their parents regardedas mere traditionand of no religioussignificance.
Such criticisms were rare, however;most parents approved of what their children
learned and were active in their support.
ii. Learning about the significance

of the Qur'an

In what ways did the Qur'an play a role in the lives of these children after they had
completed their first full recitation? Learning to recite was a meritorious act of piety in
itself, but more than a third of the interviewees talked of the importance of understanding
meaning. This was something parents wanted not only for their children but for
themselves.

We were always taught Arabic to read the Quran, and encouragementto read the
translation wasn't as strong, for you to understand... But now when we read, we
read the Arabic but we go to the translationfor more understandingof what we're
reading ... it's now changing becausepe ople want to know what they're reading.
(Rohana)
Another mother recalled how she had struggledwith the text as a child:
I think because I didn't understandthe meaning of it, it was really like reading
something that meant nothing to me, I couldn't do it ... That's why I haven't really
picked up Arabic as well as I should have. Now I want to teach my daughter and I
know I'm going to find it a problem I'd like her to leam what I missed out. (Saeeda)
...
Several other motherswith somewhatolder children said they had learned a
considerableamount alongsidetheir children,in helpingthem with their madrasa
homework. Most of these mothers had learned the Qur'an because they had been told
they had to do so, whereas their own children were getting reasoned explanationsabout
why certain things were believed or supposed to be practised.
Nearly half the intervieweessaid they thought religious life was made easier nowadays
because of the availabilityof moderntechnologicalaids to learning. Several mentioned
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playing audio cassettes to their children: 'in the home weWhy to have a Muslim
atmosphere, like the Qur'an, weWput the tape on'(Yasmin). One mother described
using video cassettes earlier in her married life when she lived a long way from the
nearest KSI community. For particular festivals and commemorations she and her
husband would put on a video to give the children a feeling for how the event was
celebrated in a KSI mosque. Others talked about the availability of the Qur'an on the
internet in Arabic, as well as translations with commentaries in various of their heritage
languages and English. In one home a child was watching an Islamic children's video
when I arrived for the interview; by contrast, another mother said that although they had
a large collection of cassettes and videos her children hardly watched them unless they
were doing something like a research project for their madrasa class (Khatija).
When did the KSI interviewees read or recite? Several of those with young children
recited suras to their children at bed-time; Ayesha put on a tape of the Ya Sin sura of
the Qur'an in her baby's bedroom so that he would wake up hearing it. She also recited
while she breast-fed him. QuIsoom got her children to recite a portion to their
grandmother every night in order to maintain their fluency. For most children the
culmination of their Qur'an reading was during Ramadan; every night in the men's and
women's sections of the mosque, children and adults sat in a square formation and read
round the group (see below ll. ii). As well as giving an opportunity for revision of their
reading skills this allowed even very young children to take a public role in community
worship.

None of the East African intervieweesmentionedkhatmi Qur'an (collectivereadingsof
the whole Qur'an) sessions, which are particularlyassociatedwith Barelwi tradition.
One woman, Zahida J., described the different kinds of gatheringsshe held at her
house: 'Our daughters,they make speeches, they research from the Quran and make
speeches ... / would be inviting about fifty in my house, then we'd have all these
lecturesand recitationsfrom the Quran' She also describedsomethingmore like a
study circle, where twelve to fifteen women would gather to read a sura:
We do it like this. i tell them we're going to do it on this sura. So we discuss, 'What
is our Lord ttying to tell us? '... We believe that there is a life hereafter, and that we're
not bom only for the mundane, only for this physical self, but it's much deeper, spirit
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learning more about the Quran.

11. The Five Pillars

of Islam

Learningto read or recite the Quran was a basic formal requirementwhich was expected
of all children in the sample, as it was with the Pakistanigroup. Childrenwere also
taught from an early age to live as Muslimsthrough observanceof the 'Five Pillars' of the
faith.
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i. Shahada

The Shahada is included in the call to prayer and would thus be heard five times a day
in most countrieswhere Muslims are in a majority;to some extent parents in that situation
might take it for grantedthat their childrenwould absorb it automatically. In Peterborough
this was not the case, and KSI parents felt they had to make a point of teaching the
Shahada to their children. About a third of the intervieweesmentionedrecitingit with their
children at bedtime,or first thing in the morning. Some gave illustrationsof how they tried
to make the concept meaningfulto young children,for example by talking to their children
about God as Creator.
Vety early in the morning, dawn, the birds chirp and evetything, so we teach our
children that even the animals pray to God. First thing in the morning all the animals
will make sounds - they understand that there is a Greater Being that we all pray to.
(Aliya)
Other parents emphasized the point that it was not enough simply to teach children a
doctrine without being able to explain it as well.

When we were brought up, you say 'God is one'. then you accepted it because
you've been told, and that's it. Nowadays if you say 'God is one'. theyWsay,
'Proveit to me'
Her (their daughters) religiousbeliefs will come through
...
understanding.(Wazir)
Another mother, Khatija,describedhow her childrenwere taught to understandconcepts
such as faith in God, the existenceof one God rather than many, and tawheed,or the
unity of God, in their madrasa class, and how their subsequentfamily discussions had
also helped her to develop for herself a progressivelymore logical and reasoned
understandingof her faith.
A further point stressed by a numberof people in relationto the nurture of their children
was that it was how a person lived that was important: 'your actions should speak
louder than your words' (Hussain). The priority for the majority of parents interviewed
was for their children to develop understandingand commitment,not just knowledge
about their religion. 7 want them to follow Islam and understandit, notjust say, "OK",
because I tell them, 'We do this" No, I want it to get there deep down into their heart
*
and to follow it because they want to follow it' (Khatija)
Most of these points provided a contrast with the approach of the Pakistani parents, not
because the Khoja nurture had distinctively Shi'ite features, but because of a greater
level of self-consciousness, perhaps due to their twice migrant experience and the
diasporic nature of the community.
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ii. Salat
There was a very high level of observanceof the requirementfor ritual prayer amongst
adults; all but two of the intervieweessaid they performed the prayers and all but one
had taught their children how to do them. However there was some variation in the way
they were carried out.
The Shi'a doctrine that it was permissible to 'consolidate' the five sets of prayers into
three daily sessions (with a double set at midday and in the evening) made performance
less liable to conflict with the timings of the school or working day. A number said they
did this; one appeared to consolidate all her prayers into one session at night (this
seemed to.be an unauthorized personal interpretation of the requirement, but one which
she perhaps felt was better than not doing the prayers at all). More than half said their
children had learned to pray by simply joining in when their parents were praying, or by
watching them. Zaynab said that when her son was little she deviated from the
appointed times for prayer so that he would be awake when she prayed, and be aware
of what was going on. There was a consciousness of needing to lead by example. 'My
mum asks when I go back (i.e. to Tanzania), "Do you pray at the right times? " I do -I
must do these things, otherwise how can I expect the children to? '(Nahida). Several
mothers said they had to work harder to fulfil their religious duties in Britain than in East
Africa; the adhan was not called from nearby mosques as it was over there, so the five
daily prayer times became a matter of private remembering rather than public
announcement. Zaynab had developed a strategy to overcome this problem, though: 'If
I thought I was getting slack atprayer times then I have a close friend who Pdget to give
me two rings - it was like a chain call - then I'd pass it on to others'.

Did the interviewees'children pray as much as their parents? All but one of the parents
had taught their children to pray. The consolidationof afternoonand night prayers meant
it was easier for parents to pray with their children at home. Several families reported
some resistanceby teenagersto praying at the right times; there were negotiationsover
whether the television could be switched on before prayers, or in one case, whether the
children switched it off at all or simply had it on in the background. There was some
sympathy towards children who found it difficult, and an awareness that the
developmentof disciplined habits which would last them for a lifetime would only take
place in a gradual way. For example although a number of parents had negotiatedwith
their children's schools the use of a prayer room so that they could say afternoon
prayers in winter when it was dark before they came home, they were aware that not all
children used the room. For some of them there were difficultiesabout ritual cleanliness
before prayer: 'The use of water in the toilet - if we haven't used water how can we
pray? / leave a little can in the toilet [at work]. We can't expect the children to do this.'
(Hussain)
As with Qur'an reading and fasting, some parents emphasizedthe difference between
the attitudes of children nowadays and their own experiencewhen young. The takenfor-granted quality of nurture in their own childhood days had been superseded by an
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expectation that parents would give children reasons for the religious practices they
were expected to carry out, and that understanding was as important as performance:
'It's more important for you to know what you're praying. Otherwise your prayers are
meaningless, if you don't know what you're saying to God. ' (Wazir)
The general pattern seemed to be one of almost universal observance by parents,
eager participation by younger children, compliance with a greater or lesser degree of
resistance by teenagers, and amongst young adults a substantial number who did pray,
offset by some who did not. 'They were doing it when young - but now prayers is the
last thing on their mind' (Sakina). However a point made by many people from both
communities during the course of the fieldwork was that patterns of religious observance
and commitment were not set in stone; people's life journeys took many forms. Rohana
lost both parents at a young age and had very little consciousness of religion until she
married a more devout man. But for her the major turning point was the Iranian revolution
and the subsequent Shi'a missionary activity and literature which had a profound impact
on her. She, like another of the older interviewees, had now turned part of her house
into a prayer room. The walls wore covered with pictures, posters of places of
pilgrimage and calligraphic texts, and books, videos, and prayer mats were piled on the
shelves. Like a number of other women who had spent part of their childhood in
Uganda, Tanzania or Kenya, she had come to practise her faith more observantly in
Britain than in East Africa.

iii. Zakat
A few parents mentionedawarenessof zakat as a channelfor children to learn about
Islam. They were taught about it in the context of the Five Pillars, as one aspect of right
living. 'Charityplays a major part in Islam, and that has its own benefits of sharing. It's
not quite the socialist principle, but it teachesyou that not everybody is the same'
(Muhsin). One young couple sponsored a child in a developing country. Others talked
of trying to get their children to think about giving to charity, rememberingthose who did
not have access to the basic necessitiesof life. This was sometimes linked to the more
general philosophy in Islam of moderation. Some expressed reservationsabout
excessively lavish weddings and other celebrationsin the Asian community.
We don't believe in squandering too much. Everything in perspective. Do not
exceed the limits. We do not believe we shouldjust indulge, because it's Christmas
or Id, so that after Christmas everybody has hangovers, or all of a sudden they're
bankrupt and start going, 'Oh, where have we gone wrong? 'and all of a sudden
they start getting angry with each other. We have to foresee and do accordingly.
That's what our Islam teaches us. (Zahida J.)

In addition to the payment of zakat, Shi'a Muslimsare expectedto make a further
charitablecontribution,the khums. As its name'suggests,it is one-fifth of a person's
savings (khumsa means 'five' in Arabic). It's used for religious works - so even my
daughter,the moment she becamenine, startedgiving that out from herpocket money.
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So lastyear she savedflOO, so she took out E20 and gave it to a charity.

(Shabnam)

Relatively few parents mentioned zakat or khums, but this may simply have been due
to the fact that they took it for granted. There were many examples in the mosque and in
people's behaviourin other areas which suggestedfamilies felt a strong sense of
responsibilityin terms of social justice: these includedappeals for charities, donationsto
the local Peterboroughhospital at the time of Ashura, contributionsto the study
expenses of young people in the community as well as support for global good causes
(some of these were charitiesof particularShFiteconcern,such as medicalaid for children
in Iraq, others had regional links to the KSI community,such as the appeal followingthe
earthquakein Gujarat).
iv. Fasting

As with the Pakistani families, fasting was almost universally observed. The exceptions
in this group were one mother who said she only fasted at weekends because 'it doesn't
suit me'(Fatima H.) and anotherwho did not mentionit at all. For nearly all of the
interviewees Ramadanwas a time of renewal but this was expressed communallyin the
mosque as well as at a family and individuallevel in the home. Comparedwith the
Pakistanigroup, the KSI parents laid much less emphasison Ramadanas a time when
they made a special effort to practise their faith at an individual level; this was perhaps
because most intervieweesin this group were more observant in terms of salat already.
The main differencebetween Ramadanand the rest of the year lay in a higher level of
mosque attendanceand activity. A few parents mentionedthe additional devotions
they carried out at home. One spoke of readingthe Qur'an 'and the meanings' every
year; another did the reading as a shared activity with her husband.
Half the parents spoke of going to the majYs held every evening at the mosque. These
started with Qur'an reading (see below IV.ii). The reading was followed by special dua
(supplication) prayers for the month of Ramadan, a short talk by the imam broadcast on
a television screen from the men's prayer room next door, and closing prayers. Upstairs
in the teaching area, there were classes for younger children on aspects of Ramadan;
for instance a group of nine to ten year olds were learning about fasting with all the
senses - trying during the holy month to avoid gossiping and backbiting, listening to
music and so on. On other nights there were debates on moral issues for those in their
upper teens. The strong family atmosphere was a reflection of the fact that whilst men
and women each had their own part of the mosque, all age-groups and both sexes were
provided for. There were at least some facilities for children in every age-group,
including a creche for babies and small toddlers, and an expectation that teenagers
would take some part in teaching younger children.

What proportionof children were fasting in addition to taking part in these mosque based
activities? As with the Pakistanigroup, it was quite variable. The difference in this case
was that there was an officially designated age when girls and boys were expected to
take on the religious responsibilitiesof adulthood. This was nine for girls and fifteen for
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boys. The majority of children started at a much younger age. Most boys were fasting
for some or all of the month by the age of eleven or twelve. One boy of four had done
twenty-three days, after fasting for fifteen days the previous year at the age of three.
The majority of the girls had fasted for most of the required days by the age of nine, and
some of them also started very early, with one having fasted for the whole month at the
age of four.
Like those in the Pakistani group, the KSI parents felt pressurised by their children to
allow them to start fasting even at a very young age:
If we said 'No'. he would go behind a table and cry his eyes out and things like that.
It's the whole atmosphere of the whole house practising it, and going to the mosque
in the evening, and mixing with the children there. I suppose they don't want to miss
out from that. (Fatima M.)
Mumtaz highlighted the element of competitiveness:
Those classes, they have Ouran recitation evely day, and all their friends are there,
and they talk among themselves, when they're growing up - you know - 'I've done
ten so far, how many have you done? ' That's another incentive, that their friends
are fasting.

Several parents describedwith pride their children's ability to communicateto their peers
why they were fasting:
They enjoy it, and again when they're at school, they don't think that they're missing
out on anything. Because they're so used to it, and their friends also admire them,
you know, 'How can you keep so hungty all the time? How can you do fasting for
so long? ' (Shabnam)
A small number of parents contrasted their children's experience of fasting with their own
when young. Two talked about their own parents bribing their children with money or
little presents; another, who had grown up isolated from any Muslims other than her
immediate family, commented that, 'Ramadan used to come and go and we knew nothing
about it'(Zaynab). For the children in the KSI community in Peterborough, Ramadan
was a special time, but the focus was very much on its character as a collective
celebration rather than a private family affair. It was a period of time shared by the
community as a whole, when people met together to renew their commitment to Islam,
and when conscious efforts were made to provide for participation by children of all ages
and both sexes.
v. Pilgrimage

Amongst the East African familiesthere was a slightly differentpattern from the Pakistani
families. Nobody mentionedolder parents having gone on hajj, but several of the
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interviewees had done so themselves. Three women had been with their husbands;
this included some of the youngest couples who had been before they had any children.
One husband had gone with his grown-up daughter and son-in-law. Two families with
children in their early teens had taken them.

The fact that they had been able to do this at a younger age was probably in part a
reflectionof their more prosperouslifestyle. Like the Pakistanifamilies, though, they had
competingclaims on their finances;the majorityhad family membersin East Africa, North
America or the Middle East, and had visited them when possible. There were also
places to visit with a specific Shi'a interest. Four of the older teenagers and several of
the interviewees had been to Iran on study visits; one family was planning a holiday in
Iraq and Syria to make pilgrimagesto Shi'i shrines at the tombs of some of their martyrs.
As with the Pakistani families, around half of the people interviewed in their own homes
had pictures and models of the Ka'ba. One woman, who had set up a prayer room in
her own home, explained that she had filled it with pictures of Makkah and videos of the
pilgrimage because many people (including herself) could not afford to go, and this
would give them some idea of what it was like. Other interviewees stressed the point
that the hajj was only an obligation on those who could afford to go, and for many of
those with young families there was no immediate prospect of being able to do so.

Ill. Mosque and community
i. The mosque, juma' prayers and the role of the imam

How frequent was attendanceat corporateworship as distinct from the madrasa
sessions for children? More than two-thirds of the intervieweessaid they went to the
mosque most weeks for the majlis on Thursday or Saturday evenings, or both. These
sessions involved du'a prayers and a sermon or lecture (the latter was the term used by
interviewees). Many people came as families; men and women had separate prayer
halls, but there was no suggestion that women's attendancewas less important than
that of men. Indeed one of the key differencesbetween congregationalworship at the
KSI mosque and the Pakistaniones was the expectationthat women would participate
fully in public worship. There were quite a lot of girls from the age of three years upward
in the women's prayer hall, but there was also provision for mothers with babies on the
first floor. The large open space had the worship relayed to it over close-circuit
television; mothers sat up there with babies and toddlers, and there was sometimes a
creche (which did however charge for child-care).Fatherstook their sons, even quite
young ones, into the men's prayer hall. 'He goes with his daddy to the mosque Hayder always took him even when vety young. llike thatbecause if he comes in the
ladies'section upstairshe runs around quite a lot - if he's with the men he's good as gold'
(Zaynab). Another couple described how their young son would creep up and sit next
to the imam, quiet and well aware of how he was expectedto behave. Younger children
were allowed to remain in the prayer halls if they were completelyquiet, but had to go
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upstairs if noisy. Thus the learning of appropriate behaviour began at an early age for
children of both sexes. Indeed their participation was valued and encouraged.

Children will do somethingbefore the main sermon, for example a bit about the
Imam's life and sayings, childrenget boosting to go in front of people and doing
public speaking. They get a sense of competition,of wanting to do better.
(Hussain)
Worship thus seemed to be structured in such a way that all family memberscould
attend and take part. Only two problemswere mentionedin connectionwith mosque
attendance. One was language. For many of the younger family members, long
lectures in Urdu were a trial. Parentstried to support them by discussingthe content of
the lecture going back in the car, or when they arrived home. When possible translation
was provided.
When we were young we had to put up with this - you just have to understand.
Now they're ttying to give our lectures in English first then the other languages - so
the young people don't get bored. We have taken language seriously as an issue.
(Shanaz)
It was not always possible to do this but Saturday evening lectures were usually in
English. Languagewas a problem for younger people, but not only for children; some of
the younger parents had little grasp of Urdu and found it quite difficult to enjoy attending
the majlis as a consequence.' A second issue with older children was the pressureof
homeworkas their public examinationsloomed,and a number of parents said they let
their children miss Thursday night worship if they were under heavy work pressure.
It appeared that the emphasis in Islam on public worship as an expectation on men but
not necessarilyon women had been circumvented,though not intentionally,through the
developmentof a pattern of other worship occasions which were attended by all family
members. Only two people mentioned attendance at juma' prayers, saying they did not
usually go because they were at work; one added: 'Anyway,it's mainly for the men'
(FatimaH.). So men carriedout their Islamicobligationto attendjuma' prayers, and to go
to congregationalprayers at the mosqueon Id al Fitr and ld al Adha, but these were
additionalto the more family-orientedoccasionssuch as the evening majlis sessions.
Large numbersof both men and women attended mosqueworship during the holy month
of Ramadan,the mourningmonthsof Muharrarnand Safar, the many other days of
celebration or of sadness, and the regular sessions on Thursday and Saturday nights.
There was no sense whatsoever of women being excluded from corporate worship or
community activity.

I In 2001 a new imam was appointed. A man with fluent English was chosen,
specifically because of this need.
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ii. Other activities

run through the mosque

At certain times of year, notably at the Ids and during Muharram, visits were organized to
mosques in other parts of Britain, particularly London and Birmingham. Coaches were
provided to transport people from the Hussaini Islamic Centre; for many of them this was
a family visit as well as a religious one, but the primary purpose was to attend special
lectures or seminars arranged for key times in the religious year.
There was also an extensive programme of social and leisure events. As mentioned in
Chapter 5, swimming and sports activities were organized on a regular basis. Far more
ambitious was an annual sporting event, when a large sports centre was hired, and
tournaments and championships were organized, with visiting teams from other KSI
communities. Several of the interviewees had trophies and shields won at such events,
on display in their homes. Other social events included old people's sessions at the
mosque every week; one elderly mother had chosen to move out of her son's home in
order to live closer to the mosque, enabling her to attend events there more easily.

Parents valued the social opportunitiesprovided by mosque attendance. Their children
could mix with other membersof the communityand spend at least a little time in an
environmentwhere they were not subject to the pressures of western secularism. One
father thought this was almost more significantthan the religiousexperience: '.. it's
important that he actuallypicks up good friends, and if they're within the community,
feel that they are the sort of children who will respect elders and so on, so I try to guide
him towards them'(Rizwan). Others spoke from their own experiencewhen younger of
the support they derived through being with others from a similar background. Rohana
was speaking here about how she anticipatedencouragingher own little daughter to do
the same in a few years time:
You make friends and you begin to discuss the problems that you do go through
...
like when / was young and wearing hijab at school, my friends were in the same sort
ofboat ... and it would encourage us, even give us answers sometimes about what
we could do.
In addition to providing activities and events which involved young people at the
mosque,the communityorganizedresidentialcamps for older children. These took place
for both boys and girls, often at the same place, but were gender-segregated. The
previous summer a large group of young people had been to the Isle of Wight for
several days, with a programmeof events including sports, competitions,discussions
and religiousteaching (see Nesbitt2000 for an account of similar camps for young British
Sikhs). The purpose was to develop friendships and to strengthen a sense of
community amongst the younger generation.66Other camps involved parents to a
greater degree;for examplethere had been a recentweek long camp in Staffordshire,
" An account of this trip in the Husseini Islamic Centre's Ramadan newsletter
(1998/1418) was very similar to accounts by young people of residential trips by
teenagers of any religious or cultural background in Britain (the feature reported on in
most detail was that they stayed awake most of the night talking).
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which parents could come and join on the Friday night. Some older teenagers went on
international camps; some of the girls had been to one in Switzerland. A small number
had been on study visits to Iran; this, like many of the activities for young people, was
heavily subsidized by more prosperous members of the community. Parents paid what
they could towards the cost, but 'then we would seek donations. We have generous
people who contribute' (Rizwan).
One issue raised by several parents was the paucity of regular provision for older
teenagers. There had been some attempts to address this problem. One of these
involved setting the young people research projects; another gave them the opportunity
to organize an event at the mosque. There had been a series of debates for young
people during Ramadan (see section IV below). Secular needs were provided for as
well, in the form of study skills courses for those about to go to university, and for those
about to take their GCSE examinations (see above Chapter 3). This was another
example of the community's members identifying roles and situations which could help
to promote loyalty and mutual aid.

IV. The cycle of the religious year
i. The Shi'a calendar

All Muslimsshare the Islamic lunar calendarwith its annual cycle of festivals and
commemorations.The fasting or holy month of Ramadan,and within it, Lailat al Qadr
(Night of Power),the night which recallsthe revelationof the Qur'an, Islamic New Year at
the beginningof the month of Muharram,Ashuracommemoratingthe battle of Karbala
and the killing of the Prophet'sgrandson Hussain,the Mawlid or birthday of the Prophet
Muhammad- these are celebratedto greater or lesser extents by most Muslims globally.
For Shi'a Muslimsthere are additionalevents which in the case of the Khoja communityin
Peterboroughgave a focus and pattern to their lives on an almost weekly basis.
Birthdays and death days of the Shi'a Imams, significant events in Shi'a history such as
Id al Mubahila and Id al Ghadir, and above all the events of Karbala, shaped the pattern
of their lives through mosqueattendance,dress and public witness in external terms,
67
and emotion and devotion in spiritual ones. This cycle of celebrationsand
commemorationsformed a centralcore in the formal religiousnurtureof young peoplein
the community.
We go to the mosque quite often and things are always happening. They learn from
their activities. 'Why are we going todayT 'Why are we not going tomorrow? ' 'What
is it todayT 'Why do we dress in black clothes todayT 'Why are we dressing up
todayT So they learn like that. (Aliya)

671dal Mubahilais a festival commemoratinga Muslim-Christiandisputationwhich Shi'a
Muslimscelebrateas a triumph of truth over falsehood;on Id al Ghadir Shi'a Muslims
celebrate the designationof Ali by the Prophet Muhammadas his successor.
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The significance of this was that the cycle of the religious year gave very frequent
opportunitiesfor reassertionof a sense of communitythrough majlis. It providedthe
frameworkin doctrinal terms for revisitingthe foundationevents of Shi'a Islam, whilst
also giving powerful emotional expressionto the universal values and aspirations
connected with these events."
ii. Ramadan: mosque and community

The fulfilment of the requirementto fast during Ramadanhas been discussed above
(Ill.iv). In addition to performingthe essentiallyprivate act of fasting, the Peterborough
KSI communityused the month as an opportunityfor collective religiousregeneration.
Every evening many families in the interview sample went to the mosque either to break
(or 'open') their fast at sundown, or to take part in Quran readingand prayer soon after.
In the women's prayer hall every night young women and girls (and older ones
supervisingthe proceedings)would gradually arrive and take their places on three sides
of a square of reading stands with copies of the Qur'an. Each would read a passage in
turn, occasionallybeing corrected by the adult leader.
They recite their Ouran, be it two lines or a paragraph, because so many girls come,
thirty, forty, sixty sometimes; they get time to recite a bit of Quran and by the end of
Ramadan, if you see them, they have got such a good fluency, because every day
they are reading and there'ssomebodycorrectingthem if they are making a mistake.
(QUISOOM)
This public recitation included young girls who had only recently begun learning to read
as well as older ones who had completed a course of Qur'an reading and for whom this
was an annual revision and opportunity to improve their performance.

The emphasison the Quran during Ramadanwas linked to commemorationof its
revelationto the ProphetMuhammadduring this month accordingto Muslimtradition.
This was particularly the case on Lailat ul Qadr. 'We usually stay awake (all night). It'q
the day the Quran came down. We try and ask for forgiveness and hopefully get
forgiven. It's the most important in the wholeyear. Istayedawakeathome -lbrought
the little ones back' (Shanaz)
For children and young people there were additional activities. The madrasa year ended
just before the start of Ramadan, with examinations for all classes. During Ramadan
there were no daytime classes at the weekend; instead special sessions took place
every night whilst the adults and many of the older children were taking part in worship
in the main prayer halls. These classes were mainly for the four to ten year olds, and
were taught largely by teenagers and young adults. The atmosphere was more
celebratory and less serious than usual, and there were sweets and snacks to
compensate for the rigours of fasting during the day. Children had special workbooks
63See, for example, the chapter by Schubel (1996) which has the evocative sub-title,
'Every day is Ashura, everywhere is Karbala'.
200

which reinforcedunderstandingof the reasonsfor fasting, and helped to teach religious
concepts and language.
The activities also emphasized the moral dimension of fasting, the idea of fasting with all
one's senses, and the concept of Ramadan as a time of self-discipline generally.
Attempts were being made to provide something similarly instructive but at an
appropriate level for older teenage members of the community. A series of 'youth nights'
were organized; controversially, the discussions were not gender-segregated as they
were for all other mosque activities. An account of the sessions was published in the
community's Ramadan magazine.
The organizers made it very clear they weren't there to give any concrete solutions
toourproblems. It was aimed forgiving us the chance to talk andsay what we, as
youths in the West, are facing. (The Husseini Newsletter, 1st Shawwal 142018th
January 2000)
The topics discussed on successive evenings included communication, university life
and how to cope with it, early marriages and a question and answer session with the
imam. A more detailed report on one of the discussion nights raised the issue of muta, or
temporary marriage, which a number of those present were aware of but many had
never heard about in any detail. The debate clearly raised a considerable amount of
interest in terms of whether something like muta'which was allowed Islamically (for Shi'a
Muslims) was nonetheless unacceptable to the community, and of how it might be
viewed in moral terms. Some of the interviewees had been involved in organizing these
discussions and it became clear that they occasioned disapproval from some members
of the community, mainly because young women and men were there together, even
though the sessions were appreciated by the young people who took part.
Id al Fitr was the occasion for a prize-giving ceremony. Prizes were awarded for good
performance in the madrasa examinations, for the best entries in an Id card competition
and for good attendance records. There were also prizes for little children who did not yet
attend madrasa which allowed them a part in the event. The philosophy seemed to be
one of encouraging a sense of achievement and identification amongst all the young
people there, as there were also gifts and a heartfelt expression of thanks to all those
who had helped teach in the madrasa during the course of the year.
iii. Muharram and Safar
The first two months of the Islamic year are of momentous significance in Shi'a Islam.
During Muharram the story is retold of how Hussein, the grandson of the Prophet and the
son of Ali and Fatima, was killed, and his own infant son and most of his supporters
were put to the sword; how his followers and their wives, sisters and daughters were
mercilessly deprived of water in the desert heat, and how eventually the women were
treated with shameful lack of respect and taken as captives back to Damascus. The
retelling of the events of Karbala is charged with emotion as worshippers call to mind
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again the courage, nobility and suffering of Hussein's small band of martyrs, and the
ruthless cruelty of the Caliph's militia. People are reminded of the moral issues for the
twenty-first century: they should have the courage to stand up to the aggressor and the
wrong-doer; they should show mercy to the suffering. They should be willing to make
sacrifices for their beliefs as Hussein and the family of the Prophet did at Karbala. They
should show remorse for the terrible fate meted out to the progeny of the Prophet
Muhammad (Zakir, n.d.).

These moral paradigmsare activated by the telling of different parts of the story of
Karbala on successive days leading up to Ashura, the tenth day of Muharram,when the
final events are commemorated(for an accountof these commemorativedays in a North
American context, see Schubel 1996). In the mosquethe atmosphereis sombre; people
dress in black. I have reproducedhere the followingaccountfrom my fieldwork notes to
convey something of the intense emotion generated by the prayers, chants, sermons
and enactmentsof the Muharrarnworship at the Shi'a mosque.
Muharram 142 1/ April 2000. pages from my fieldwork diary
10.30 on the Saturday morning, 3rd Muharram. When I arrived there were few other
people present - about a dozen women and girls, all dressed in black. Prayers in
Arabic were being read by a girl of about ten, sitting at the front facing the minbar
which was covered with a black carpet. Next to it was an 'alam (battle standard) of
the hand of Fatima and a crescent moon, also shrouded in black with gold
interweaving. The prayers continued with a succession of readers for about forty
minutes. More and more people artived until there were about one hundred and fifty
women, girls of all ages, and small boys, all in full black. The older girls (eight to ten
year olds) were keeping the younger ones in order; all behaved extremely well.
A woman in her late thirties climbed the minbar and preached, without notes and in
Urdu, for forty minutes. The gist of it, I found out later, was that Islam was all or
nothing; you couldn't just pick out bits you liked and ignore those you didn't like. After
about half an hour, her voice rose to a crescendo, and there was a barely
perceptible ripple of movement, as though something was going to happen. It was
people getting out their handkerchiefs. The preacher started on a fervent recall of the
events of Karbala, calling on Hussain and his companions - open weeping by many,
including the preacher herself.

Then the 'alam was carried into the centre of the hall. The weepingstopped almost
as abruptly as it had started. There was more calling on Hussein; people started to
beat their breasts in sorrow,,some older women did it quite vigorouslyalternatingright
and left arms, others in a more symbolicmanner, for about ten minutes. More cries of
Ya Hussein!', then more prayers, this time chanted by all together.
It ended about quarter past twelve, with everybody sharing drinks and samosas
and cheerful socializing. I was struck by the impact all this would have on the
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children. They were learning to chant responses, dress in black, beat their breasts
(even two to three year olds were doing this), touch the 'alam for a blessing, behave
appropriately, and for a number, perform quite long and complicated Arabic
recitations.
Evening programme, Monday 10th April, 8th Muharram.

Long strips of prayer matting had been laid out. Graduallymore and more people
arrived, by the time the adhan was called at five past eight, there were about fifty
people there including quite a lot of teenagegirls. Womenput on big white veils
which covered them completelybut for their faces. As people came in they went and
picked up little clay discs from a basket; these are placed on the ground in front of
somebody praying, in such a way that when they prostrate themselves, their
foreheads touch the earth of Karbala (which is where the clay for the discs is
obtained). People kissed them before putting them down on the carpet.
In front of the glass shrine area was a table with two coffin-like boxes covered with
cloths and flowers; they symbolised the corpses of Zainab's two young sons,
Muhammad and Aun, who were amongst the Karbala martyrs. Some people as they
came in, and others later, went to the glass Karbala case and touched or kissed the
cloths covering the 'alams. Shabnam later said to me, 7 can't go to Karbala every
day, but when I go to the glass cupboard it's like going to pay my respects.
When it was time for the sermon in Urdu, most of the children went upstairs for
classes. / went too, to see their work and observe the lessons, You could hear the
voice of the preacher downstairs, and by the time / came out he was building up to
the sorrowful climax and the signal for people to start 'weeping for Hussain'.
Ashura: 15th April 2001

Chanting in the women'sprayer hall, then the TV was switched on and the preacher
from the men's hall started his lecture. He approachedhis audience with far more
...
intensity of emotion than the other night, and was soon hoarse and in tears himself
as he recounted some of the most harrowingparts of the story. The women wept
with him, and you could hear over the loudspeakerconspicuoussobs coming from
the men's prayer hall. As at the session I went to last Saturday, the weeping
seemed quite orchestrated,but no less sincere for that. This time the preacher
quoted the sixth Imam as saying that on the Day of Judgement, there would not be a
dry eye in the universe - except for those who had wept for Hussain at Ashura
(quite a lot of this was given in both English and Urdu).
The women's hall was completely full now (at least two hundred people), and the TV
screen showed the imam standing dramaticallyin silence as he waited to begin. All
lights except those in the glass Karbala cabinet were turned off. it was not long
before he drew the congregationto a pitch of frenzied weeping,and could hardly
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speak himself. It was all in Urdu, but his hoarse anguished utterances were enough
to make the meaningclear. Uncontrolledweepingfrom both womenand men. As
before, it ended as quickly as it had begun.
The television was turned off and the PA system back on; people started on
prayers: some with statement and response, some chanted by everybody, some in
Urdu, most in Arabic. After a while people started doing matam (breast beating).
The hall was still dark. After about a quarter of an hour of chanting and matam, there
was a sudden sense of greater urgency. From the back, a coffin was carried in,
draped with black cloths, covered with fabric roses, and a black turban lying at the
front end. To antiphonal responses of 'Ya Hussein! ', some close to hysterical, the
coffin was carried round the hall, pushing through the women and girls who surged
forward to touch it. It was laid down at the front, and the chanting and breast beating
continued, interspersed from time to time with more bursts of 'Ya Hussein! or
'Hussein zindabad! '

/ kept thinkingit was going to end, but it didn't. In the end I left, having been there for
two hours, and feeling emotionallyexhaustedfrom the intensity of it all.
What was the significanceof this in terms of children's religiousnurture? Firstly, it was
something in which even small children were involved and had active roles to play.
They were given recitationsto perform, in a very serious and solemn atmosphereand in
the presence of dozens and sometimes hundredsof people. They learned to participate
in worship in the same way as adults, by saying or chanting the responses, by taking
part in matam, by touching or kissing the 'alams. Upstairsin the children's classes they
were learningin Englishthe stories, relationshipsand moral teachingswhich made sense
of the events in the majlis. For example a good many exercisesin the workbookswere
to do with the family tree of the Prophet;children were taught not only the names of the
martyrs of Karbala, but what each one was particularlyrememberedfor. The ensemble
of story, enactment,symbol and meaningtook them back to the roots of ShVism,to the
reasons why they followed the Prophet's line for their leadership,and how the moral
imperativesof Karbalashould form a touchstonefor their own conduct.
Older children learned more detailedversionsof the story, more of the Arabic vocabulary
associated with it, and were invited to reflect on what they might have done if they had
been at Karbala,what they would sacrificefor Islam now, what it meant to be a good
Muslim, and so on.
The emotional nature of the worship, the sight of large numbersof adults weeping with
abandon, would make a strong impressionon any child, and this was borne out by the
commentsof one motherwhose older childrenhad in generalcaused her considerable
disappointment by failing to live as devout Muslims.
The month of Muharramis very importantfor us. Thereis some magneticforce. In
the daytime they don't come when they are working but at night everyone is there. I
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don't have to push them. Muharramis a very very sad month. It's automatically...
some sort of force, even those children who sometimesdon't want to go make sure
that they take time off and make their way to mosque. (Sakina)
Another mother, Nahida, said that although she was glad that schools now recognized
the requirements of faiths other than Christianity to the extent of allowing pupils to take
time off on Id al Fitr, she wished the holiday could be given for Ashura instead because
she felt it was much more important. The centrality of Karbala was indicated by the fact
that its events were recounted in the last five minutes of every majlis throughout the
year.

A number of features of the azaded (mourningrituals)are of interest in that they
representchanges in a migrationcontext. The first is the privatisationof matam. A more
detailed account of this is given in Chapter5 with referenceto the concept of authority.
The practice of matam in some areas of dense Shi'a populationsuch as Iran, Iraq and
parts of India such as the city of Lucknow,is a public demonstrationof remorsewhich
can involve street processions of men whipping themselves, often with sharp
instrumentsor chains, and drawing blood, occasionallyto the point of quite serious selfwounding (Richard 1991). This practicewas modified by the PeterboroughShia
community in two interestingways. The first was in relation to public expression of
beliefs about the message of Imam Hussein. This witness aspect had been preserved
in the form of an annual public processionfrom the mosqueto CathedralSquare in the
middle of the city, followed by a short public speech about standing up to the tyranny of
oppressors,and defending the truth if necessaryat the cost of one's life. Cool drinks
were distributedto membersof the public -a referenceto the cries for water in the desert
by the martyrs of Karbala that went unheeded by their attackers. The community had
recognizedthat membersof the public in Peterboroughmight find matam, even in the
modified form of rhythmic breast-beating,at best incomprehensible,at worst frightening
and antagonising(see above, Chapter 5). It had therefore been decided to perform
matam only within the confines of the mosque (or people's own homes). r9
The second aspect - that of willingnessto shed one's blood in sacrifice for Islam had
been met by some KSI groups in the west by a collective arrangementto donate blood
" Potential misunderstanding by non-Shi'a was presented as the reason, but it was
clearly a matter of debate amongst some members of the community internally as well.
One interviewee described in some detail the disagreement between herself and her
husband on this issue:
When a loved person is dead, how would you signify your grief? Now some people
say, 'I'd probably cty and cry and get it all out'. while others would not cly as much,
they would sit in the comer and think about what went on. So it's different stages - it's
not that I do it better or she has more feeling or I than her, it's just the way we convey
is
Hussein.
Sowhat
the
Imam
to
what
way
matam
you
convey
your
grief
-that's
-it's
I tell my husband is, 'Don't condemn the ones who do it. If you don't want to do it,
don't do it. Do you know what's in their hearts, or all they're going throughT... I think
we've given so much importance to it that if you don't do it someone turns round and
sayq, 'Why don't you do it - aren't you a Muslim any moreTand things like that. I
think theyjust do it for the sake of it so they don't look odd... So with my son I'd
probably let him ask why. (Kaniz)
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(Schubel 1996). The community in Peterborough had approached the local blood
donation services to try to arrange this, but was not happy that the service was unable
to guarantee male nurses for male blood donors and female ones for the women. It was
therefore decided to make a collective financial donation to the local hospital's neo-natal
unit as a symbolic substitute.
A third difference was that this community did not act out, either with humans or with
puppets, the events of the baffle of Karbala, as is done in many Shi'a communities. The
protagonists and their roles in the events commemorated on different days leading up to
Ashura were recalled symbolically through the use of 'alams, the battle standards that
were usually kept in the shrine cabinet at the front of the prayer hall, and processions in
which coffins (of different sizes according to the age of the martyrs they represented)
were borne into the prayer hall as a focus for mourning on successive days.

V. Transgenerational

change

What continuities were there between the formal religious nurture of children growing up
in Peterborough and that experienced by their parents in Britain, East Africa or other
areas of Khoja Shi'a settlement?
All those who had spent part of their childhood or adolescence in East Africa mentioned
the differences which resulted from growing up in an environment in which Islam was
practised more publicly, notwithstanding the fact that the area of residence also included
Asian origin Hindu, Sikh and Christian communities as well as black African and white
British ones. Several said their homes were close to mosques, or in an area where they
heard the adhan called five times a day. When their family was fasting, so were most of
the other people they encountered. Many said they had attended Muslim and
sometimes specifically Shi'a schools. For the majority, the pattern was that they
attended primary school in the morning then went to the mosque in the afternoon to learn
to read the Qur'an, to pray, to study their community's history, values and so on. Some
of them went to schools where Islamic subjects were on the regular timetable. They
were in a majority, which meant they were not thinking 'We are Muslims', but simply,
'We are we'(Khatija). Id al Fitr was much more publicly celebrated, with all the mosques
lit up; one mother said that in her childhood in Tanzania, Christianity and Islam seemed to
be on an equal footing and their festivals were acknowledged with equal prominence.
During Muharram Shi'a Muslims wore black all the time in East Africa, in contrast to
Peterborough where people wore black in token of mourning at the mosque but not in
their everyday activities nor at home.

All this meant that in the East African contextan Islamic atmospherehad been part of the
general environment,which was at once a positive and a negative feature. One mother
said she felt she practised her faith more seriously in Britain because she could no longer
take it for granted. Several parents said they had to work much harder to create an
Islamicenvironmentfor their childrenat home, becausethere were no such surroundings
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in Britain generally. It is not easy to make transgenerationalcomparisons,however,
because there was a considerablediversity of experience amongst those who grew up
inEastAfrica. For example,three people had been orphanedor in difficult
circumstancesfrom an early age, had been brought up by relativesor family friends and
had not had a consistentreligious upbringing.
There was even greater diversity amongst those who grew up in Britain. A number of
those who had moved to Britain with their families had gone to parts of the country quite
distant from other Khoja Shi'a familiesand had had relativelylittle religiousexperienceor
teaching. One couple had spent some years in a small town in the west country,
another family lived in rural Lancashire. Another interviewee,Yasmin, had parents who
were 'quite,westernized'; in a further case a mixed Sunni-Shi'amarriageand a large
numberof childrenmeant there had been much more emphasison family than on
community. Other parents had tried to involvetheir children in mosqueand community
life, but with considerable difficulty: 'when we were in London, there was no purpose
built mosque,so we had to go to Hammersmithwhere they hired a hall for the religious
month. By the time we got there the children were asleep, they were too tired' (Fatima
M.). However some of those who had grown up in Britain had lived near to a Khoja
centre, includingthe three who had grown up in Peterborough,and had been fully
involvedin the life of a local mosquein terms of religiousnurture.
When the first small group of KSI families moved to Peterborough there was a conscious
attempt to establish the same kind of community centre and religious life as there had
been in East Africa. The very name of the mosque -'The Husseini Islamic Centre' suggested its community functions. " Even before it was built, families used to gather to
teach their children.
When we came to Peterborough there were only four or five families. People prayed
at each other's houses... As time went on, we went to the mosque. Then, any
mother who had time would sit and explain things to kids, in the annexe which we
had then, before completion of the current building. (Munira)
There was an awareness of what needed to be done, which stemmed in part from the
twice migrant experience of those who had already lived away from their Indian root
community and been part of a minority existence in the cities of East Africa.

Again more or less the set up was vety similar. Similar because my generation was
involved in setting up the madrasa so we tried to bring in the same set up from
...
East Africa. So in terms of madrasa, Quran classes - thingslike that are very similar.
(Rizwan)
Once the mosque and attendantfunctions were establishedthey acted as a magnet for
other KSI families wanting to bring up their families where such facilities existed.
There was no mosque around because we were living in Dorset. And the vicar
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invited me to the church, for the service, and we went, me and my boys, and they
were for peace of the world, and he even said it., 'You're welcome to stay on - why
are you moving outT Because I said to him afterward that I've got to move
somewhere where I can go to my own mosque ..... with the boys. (Saffida)
There were several ways in which the provisionfor religious nurture available through
the Peterboroughmosquewas differentfrom that which the parental generationhad
experienced. These includedthe provisionof some sermons in English, less strictness
over attendance,attemptsto kindle children'sinterestratherthan taking their attendance
for granted, the acceptanceof a questioningattitude (for adults as well as young
people), and the use of modern media such as video, children's books, computers and
CD-ROMs in contrast to the audio tapes and adult books they had had. There was
also a recognitionthat all was not necessarilylost if people failed to receive an adequate
religious groundingas children; many of the adults talked about how much they
themselveshad learnedthrough hearingsermonsin English,through readingthe
workbookstheir childrenhad broughtfrom the madrasa,and through the more open,
questioningand reflectiveattitude which they attributedat least in part to the impact of
the Iranianrevolution.
Other important factors which contributed to difference included the fact that some had
had parents who simply were not very religious, whether in East Africa or Britain.
Others in the older generation were overcharged with domestic responsibility.
Migration had brought about certain changes, but so had the passage of time. One man
talked about how much his own father appeared to have changed, from being strict and
inflexible when he was younger, to enjoying a good discussion now even if his three
sons were arguing against him.

Conclusion
Parents from the KSI interview group showed a very strong commitment to ensuring that
their children had a high level of formal religious nurture. A key difference from the
Pakistani community was that the experiences of boys and girls were parallel and of
equal standard and status, and for both this involved participation in congregational
events at the mosque. In the vast majority of cases, by the time children reached
maturity in religious terms, they would have had the following experiences.
They would have learned to read/recite the Qur'an, and having done so, would have
taken part in public recitations during Ramadan. They would have studied a curriculum
which included Islamic history - in particular, the Shi'a understanding of that history with
its special emphasis on the progeny of the Prophet Muhammad as well as law, Islamic
conduct and ethics, and had done this seriously and taken examinations. This would
have been supported and developed through their mosque attendance during the
course of the religious year. The children would have begun to fast during Ramadan,
and in most cases would be doing so for the whole month by the time they started at
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secondary school; they would pray salat which they had learned to do at home. They
would not only have learnedto carry out these formal requirementsof their faith, but
would have been taught reasons why these things were done. A large number of
parents stressed this point as a necessaryfeature of present-day children's religious
nurture, and a key differencefrom their own generation'sexperience. As teenagerssome
of the children would have taken part in residentialtrips with a religiousinstruction
component,study visits abroad, and most recently mixed-sex Ramadan debates. As
well as acquiring knowledgeabout Shi'a Islam, they would also have been encouraged
to feel they were membersof the communitythrough taking on roles as teachers in the
madrasa,taking part in sports tournamentsand participatingin or leading study skills
groups.
Most of these things (with the exception of the residential trips) were done by nearly all
the families in the study. It is possible this was uncharacteristicfor the communityas a
whole (see above Chapter 2), but it was consistent across the interview sample. This
suggestedfirstly that families and communityvalued the provisionof religiousnurture
very highly. There was some evidence that this was linked to previous collective
experienceas a religiousminorityin East Africa. The second conclusionis that families
and communitywere in a positionto act on this priority of providing religiousnurture
because collectivelythey were educated,prosperous,and had the organizational
experienceto build institutionsand structureswhich would perpetuatetheir religious
traditions in a British context. The third factor which supported the perpetuationof Shi'a
Islam was the annual cycle of religiousevents, modified in a migrationcontext but
portable and not tied to a specific place, which gave children and young people a
constant experienceof reconnectionwith the faith. Fourthly,the Iranian revolution
appeared to have brought about a sense of religious renewal and revitalization.These
four factors - the 'twice migrant!experience,the characteristicsof the community,the
characteristicsof the religiousgroup and the impact of world events, in the form of the
Iranian revolution- combinedto make the perpetuationof Twelver Shi'a Islam within the
Khoja communitya more feasibletask than was the case for some other migrant religious
groups.
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Chapter 9.

School education

and Muslim parents

In Chapter 1 some issues were identifiedconcerningdifferencesin the principles
underlyingwestern and Islamic philosophiesof education,and the implicationsof this for
the school educationof Muslim childrenin Britain. It was seen also that research
evidence suggestedthat educationaloutcomesfor (mainly) Muslim young people of
Pakistaniand Bangladeshibackgroundstaken as a group were not as good as those for
South Asians of other backgrounds,including East African Asians, but that this effect
appearedto be related more to pre-migrationhistory,social class, duration of residence
in Britain, and attitudesto migrationthan to any religiouseffect. Chapters4 and 5
explored the aspirationalvalues of the two groups of PeterboroughMuslim families in
this study, and the Chapters 6,7 and 8 showed strong support in both the Pakistani
and the Khoja Shi'a Ithna'asherigroupsfor Islamiceducationin both informaland formal
contexts.
This last data chapter will explore how these characteristicswere reflected in parents'
attitudes to their children's schooling,and how far parents shared the antipathy of both
Islamistand religiouslytraditionalistwriters to the mainstreameducationsystem in Britain
(see above Chapter 1 section IX ). This is relevant to the study of children's nurture
because of the underlyingidea that their schools, with a broadly liberal secular
approach,might underminethe religiousnurturechildrenwere experiencingat home. The
third generationchildrenfrom both Pakistaniand KSI familieswere in many cases
attendingthe same schools and facing similar issues, but there was some differenceof
parental approach in the two groups. I shall discuss first the Pakistaniand then the KSI
parents in terms of their educationalaspirationsfor their children,the degree of support
they gave to their children at school, and the extent to which schools had met Muslim
expectations. Finally I shall explore how far parents in the two communitiesfelt there
was a conflict of values between the children'shome nurture and their educationin
schools.

1. Pakistani families
i. Parental aspirations
A key characteristic was the almost universal expression of high educational aspirations.
Pakistani parents interviewed shared the positive attitudes to British school education
outlined in the literature review of Chapter 1. This went beyond a simple desire for
children to succeed at school, though one mother who had never been to school herself
said her main goal was for her children 'to learn to read and write(Sakina). Two-thirds of
the Pakistani-origin interviewees in the current study said they would like their children to
go on to university. Four families had a total of nine children who were above the age of
eighteen. Two-thirds of these children were already graduates or were currently
university students; three out of the six were girls.
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Many of the intervieweeswished both male and female children to study to degree level;
just four out of twenty-four had somewhatdifferent expectationsfor their daughtersthan
for their sons. In the first case, the mother was very happy for her daughter to go to
university but said the father disagreed;in the other three cases parents were definite
about wanting their sons to go to universityand a little more tentative about their
daughters, modifying their answers by phrases such as, 'if she wants to'. As seen
above, Masood, whose daughter had already graduated successfully,said that allowing
her to go away had been the hardest decision of his life. The large majority of parents
appearedto accept the principleof girls going on to higher education;one said it would
be made easier by the opening of university level courses at PeterboroughRegional
College, a developmentjust beginningto take place at the time of the fieldwork. This
would mean women and girls could study to degree level without having to travel far or
live away from home. Several parents argued that from the point of view of Islam,
women as well as men were requiredto educate themselves. Traditionalistviews had
militatedagainst this in the past; Khaliq said that 'culturalattitudes' had preventedgirls
being allowed to go away to college. Another factor that inhibitedparticipationin tertiary
educationwas the nature of British immigrationrules. As noted in Chapter 4 above,
these required a young woman to be able to demonstratefinancial independence
through a steady job in order to sponsor the entry into Britain of a fiance from Pakistan.
For a few of the female intervieweesthe expectationof early marriage had obliged them
to start work rather than continuingwith study in order to establish a stable employment
record.
Four of the intervieweessaid emphaticallythat they would wish their children to do what
they would be happy in; they did not intend to push them to study or work in particular
areas simply to give added status to the family. One mother referred to the alleged
propensity of Asian parents to hope their children would become doctors, lawyers or
accountantsas 'old fashioned' (Bilqis). On the other hand several of the interviewees
did express a strong hope that their childrenwould enter these or similar professions.
To what extent was the secular nature of British educationa concern or problem for
parents of Pakistaniorigin? When asked about their prioritiesfor their offspring,just over
one-thirdsaid educationwas the most importantconcern in their children's upbringing. A
further third gave an answerwhich combinededucationand the maintenanceof religious
and cultural values. A typical answer in this group was that of Shahzad: I'd like them to
grow up to be good Muslims, to have a good education - hopefully better than mine and value their religionand respect their elders'" Two identifiedreligionand culture as the
top priority, includingjust one whose main hope was that her son would have a strong
Muslim identity. Others gave a range of answers, often combiningtwo or more priorities,
and these were sometimesas much a reflectionof people's present situationsas their
aspirationsfor the future. One (whose marriagewas teetering on the brink of collapse)
said she hoped her children would keep together with the family; another (who had
recently suffered a bereavement)hoped her children would be healthy. Others had
aspirations that might have been given by parents of any background, such as that
their children would be happy, 'normal, have jobs they enjoyed and be married to
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decent people they got on with, be successful at whatever they chose to do and that
they would grow up be 'good-natured human beings' Several said they wanted their
children (including the girls) to have an education and a career first and marriage later;
they compared this with their own (implicitly less satisfactory) experiences of early
marriage.

These answers suggested that whilst educationwas extremely important to many of the
interviewees,it was not their only concern. This is a point of central importance. Most of
them did not report a perceptionof conflict of values between home and school. There
was no suggestionfrom any of them that they thought secular educationalsuccess had
to be bought at the cost of abandoningreligiousand cultural values.
ii. Support for Pakistani children's school education
A paramountconcern was that childrenshould go to a'good'school. No parent in the
interview sample expressed dissatisfactionwith their children's school. This may have
been due in part to the fact that a number had rejectedthe places they were offered
when their children started at primary or secondaryschool. In one quarter of cases they
appealed against the initial allocationson the grounds that the allocated school was
racist (Uzma, Shagufta),was too monoculturallyPakistani (Shazia, Mussarat, Shahzad)
or was not good enough academically(Tasleem). (These were the reasons given in
interview; no doubt different ones were given in appeals to the education departmentin
some cases. The fact that a school had a reputationfor high levels of racist prejudice
and discriminationwould be unlikelyto be acceptedas a criterionfor appeal). All these
appeals were successful in the end, though some went to second hearings. I was
unable to obtain precise comparativedata for the general level of parental appeals in the
years concerned but this appeared to be a very high level of challenge, and suggested
that parents saw attendanceat a 'good' school as essentialto their children'sacademic
success and to the avoidanceof the social and economic problems associatedwith
under-achievementamongst ethnic minority students, particularlyboys (it may or may
not be a coincidencethat in all six cases above, the children whose school place
allocationswere challengedwere boys; they were also eldest children).
In further cases parents had startedtheir childrenat one school then moved them to a
different one. Shaguftaand her husbandhad managedto get their eldest son into a
'good' school on appeal; when he got to the stage of moving into the sixth form they
moved house to be close to a school with an even better reputationfor academic
success, and their younger childrenwere moved to that school as well. Uzma's family
underwentconsiderablefinancial hardshipto allow one son to start at a'good'school as
a boarder - the only way he could get a place.
Some parents were critical of staff attitudes at one of the schools with a high proportion
of Pakistanipupils. These parents felt children were stereotypedand their individual
strengths and weaknesses overlooked. They also felt that a culturally mixed
environmentwould serve their children better in the long run, and three thereforetook
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their children out of their nearest neighbourhood school and obtained places at more
culturally mixed ones.

The value some of these families put on educationwas illustratedclearly in the case of
Nargis's family. An importantdecision had to be made when her husband was made
redundant;he was offered a job in northernBritain. She and the children had three
possible options: they could move house and go with him, he could turn down the job
and live on unemploymentbenefit, or they could stay where they were and let him live
up north during the working week. They chose the last of these on the grounds that it
would cause disruptionat a crucial stage of their children's educationif they moved
house at that point (they were united in feeling that a job under any circumstanceswas
better than unemployment).
Finding and obtaininga place at a'good'school was not the only concern; a number of
parents spoke of sending their children to nursery so that they had some competencein
English before starting school. A recent campaignsupportedby the Multicultural
EducationService in Peterboroughhad tried to spread public awarenessin the Asian
communitygenerallyof the problemschildrenoften faced on starting school if they had
no real grasp of the English language. Nearly all the intervieweeswith four year old
children did send them to nursery or playgroup,but were less likely to do so with
youngerones.
All the parents described things they did to try to help their children and support their
educational progress. This help and support took a variety of forms. In terms of
interaction with schools, several parents mentioned attending parents' evenings. About
half described helping children with their homework, for example by hearing them read,
helping them with written work and mathematics, with handwriting and other basic skills,
as well as buying books and educational videos or borrowing them from the public
library. As seen in Chapter 6 above, some showed their commitment to encouraging the
children's full participation in school life by allowing them to go on residential trips.

Parents also supported their children's educationthrough the expectationsthey had of
them at home. Saghira said she did not let her daughter help with the cooking - 'there's
plenty of time for that later on'- so that she had plenty of time for her homework. Shazia
mentionedmaking her childrengo to bed early, and readingthem bedtimestories: 'You
hear of whiteparents teaching reading to their children at bedtime, and I've been doing
...
that as well' Others talked of letting childrenwatch favourite televisionprogrammesor
films as a rewardwhen they had finished their homework,and of encouragingthem to
help younger siblings with their school learning.
The majority of these Pakistani origin parents also encouraged their children's efforts
through conversation and example. A number of interviewees mentioned other family
members, for example those who had studied at university or obtained professional
qualifications, whom they held up to the children as good role models. Many spoke of
encouraging their children to go to university; Zahida, whose daughter was only ten, had
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already started to save money out of her tight budget towards the cost of her daughter's
higher education. Several said they remindedchildren of the opportunitiesthey had in
Britain to benefit from a free school educationof a kind which would not be availablein
Pakistan. A constantly recurringtheme in the interviewswas that those without
educationand qualificationsfaced a bleak future. Those with good qualifications,on the
other hand, could take these with them wherever they lived. Some interviewees
expressed a residual fear that they might have to go back to live in Pakistan and would
then face a better future with British professionalqualificationsbehind them. For nearly
all of them there was also a consciousnessthat for their children,as Asians in Britain
facing possible discrimination,good educationaloutcomeswere doubly important.
iii. Parental expectations
In Chapter 11 gave an overview of literatureon Muslim parents and schools, highlighting
some issues - curricular,religiousand cultural- which had been at the forefrontof
parental and communityconcern. A number of those issues were mentionedby the
parents interviewed, but in most cases it was as questions resolved, not as unmet
needs. As seen in Chapter 6 above, halal options were provided for school meals. A
few parents mentionedthe need for childrento wear Islamicallyacceptabledress or to
cover their heads, but none presentedthis as a problem. One mother, looking back to
her own school experience,describedherself and her husbandas being 'more open'
because they let their children take part in swimming lessons (Uzma). No parents raised
as an issue the lack of provision for prayer facilities in school, but it was unclear whether
this was because they had no expectationthat their children would pray during school
time, or whether such facilities were provided. Nobody mentioned any problems
associatedwith fasting during Ramadan,nor the question of absence for religious
festivals.
In terms of the curriculumthere were similarlyfew unresolvedissues. Two parents
mentionedcollectiveworship but were aware of their right to withdraw their childrenfrom
this if they felt strongly enough about it. However the two schools with very high
Pakistaniorigin intakes had exercisedtheir right to apply for a 'determination'which lifted
the legal requirementto provide collectiveworship which was 'wholly or mainly of a
broadly Christiancharacter' (EducationAct 1988). This made it unnecessaryfor Muslim
parents to withdraw children from the daily act of collectiveworship at the schools
concerned. Religiouseducation lessons,which included study of Christianity,Islam and
several other religious traditions, were mentionedas a positive experience by several
parents.
There were nevethelesssome remainingareas of concernas regardedthe school
curriculum.Two mothers expressed unhappinessabout provisionfor sex education; one
said she felt it was for parents to introducethis to their children when they felt it was
appropriate. Another shared this concernbut also had additionalcriticismsof the
curriculum:
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pupils learned in an orderly manner,and where they 'had a good attitude to ethnic
minority children'(Shazia); in other words where pupils' cultural needs and differences
were recognizedbut this did not lead to culturalstereotypingnor to low academic
expectations (the mother who said this, along with two others, had moved her child from
a predominantlyPakistanischool to one where pupils from ethnic minoritiesmade up
about 25% of the intake, and where she felt there were higher expectationsand
teachers gave greater attentionto the learningneeds of individualchildren).
These parents certainlyacknowledgedsome culturaldifferencesbetween home and
school, but did not in most cases present them as being in conflict with one another. The
principalgoal for most of them was for their childrento be fully 'at home' in mainstream
British society, as well as being able to maintain religiousbeliefs and practicesand their
heritage languages. A small number mentionedfears about 'bad' aspects of school and
the influence of other children, and these were very similar to those feared by parents
from any background,such as use of drugs or friendshipswith children who had a
negative influence in some way. These were also seen as issues related mainly to
older children, not to those of primaryschool age.
The fact that so few parents mentioned cultural differences as a issue may have been
partly to do with a desire to minimize a sense of conflict. Similarly few parents mentioned
racism, and yet other sources (those relying on evidence from young people) suggest a
widespread underreporting of racist conflict by parents. Only one mother reported
feeling that her own generation had put up with racism in a way that the present
generation was not prepared to accept; there was surprisingly little reference to this in
the discussion of the schooling of interviewees' children. It is difficult to estimate the
impact of racism, since pupils consistently tend to hide this from their parents; many
studies show pupils reporting far higher levels of problems over racism than do their
parents when asked about their children's experiences (Richardson 1997). The
Runnymede Trust analysis of the British Crime Survey showed that the frequency of
racist attacks was rising in the 1990s, that South Asians were attacked more frequently
than members of any other ethnic groups, and that the sense of threat and insecurity
had risen for them (Richardson 1997: 40).

By contrast several parents did mention a lack of confidencethey had felt themselvesas
Asian children in predominantly'white' schools. They were determinedthat their own
childrenshould be more independentand self-reliant,and mentionedstrategiesto build
confidence. These includedgiving their childrenmore opportunityto make their own
choices, sending them to racially and culturallymixed primary schools so that they did
not have to experiencethis cultural mixingfor the first time at secondaryschool, choosing
schools that did not have stereotypedexpectationsof Pakistaniorigin children,
encouragingthem to feel proud of who they were and makingsure that childrenwere
able to participate in most aspects of school life - that is, not forbidding activities such as
participationin residentialtrips unless this was seen as necessaryon grounds of religion
or family honour. Severalsaid they interpretedthe latter requirementsmore liberallythan
their own parents had done (see above, Chapter 4). A number of parents mentioned
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positively their children's friendships with those from other cultural backgrounds and saw
this as something desirable.

Whilst very few parents mentioneda fear of outright cultural conflict, they did give some
examples of more subtle ways in which a child's home identificationmight be
undermined. The commonlyreporteddesire of many childrento be the same as their
peers, the desire not to be different,had been identifiedamongst some Asian
schoolchildren(Bhatti 2000). It was illustratedby one Peterboroughmother's description
of her children'sjourney to school:
When I go to drop my son off and pick him up sometimes, when he gets towards
(the school), if we've got Asian music on, heW quickly switch it off. And I do think
about, you know, he's probably feeling embarrassed because he doesn't want his
friends
to actually hear that music. And /// say, 'Why don't we just turn it down a
...
bit? 'and heW turn it off and say, 'Mum, we don't want to listen to it any more'.
Is he aoina to be embarrassed about his culture or religion? I hope my children
...
aren't going to ... I often see it, sitting here, because we're so close to town. The
daughter'll be running ahead wearing tracksuits or whatever... you'll see the
daughter walking about ten miles in front of her mother - that really upsets me because she's feeling embarrassed with walking home with her mother who's
wearing an Asian ouffit. Things like that -I hope my children won't do that.
(Mussarat)

v. Summary
As a group the Pakistani parents were very favourably oriented towards education and
had high aspirations for both boys and girls. As far as the latter were concerned,
parents contrasted what they expected or had achieved with their own daughters and
the opportunities for women in their own generation. There was little sense of conflict
between the values of the British education system and those of the families and
community. Indeed many parents shared the values of the school; if anything, there
was less of a conflict between Muslim parents and liberal secular schools, than between
pro-education parents and schools and 'cool' anti-education youngsters subject to
pressure from their peer group. For one-third of the parents, education was the most
important aspect of the upbringing of their children; for another third, education and
religion were joint priorities. This reflected the findings from other studies cited in Chapter
1, to the effect that Asian parents as a group are ambitious for their children
educationally, and go to considerable lengths to support them. The high level of
appeals over school places and of changes of school suggested that parents were very
discriminating as to the schools their children attended, and felt the school did actually
make a difference to their child's progress and well being. The majority of parents
actively supported their children's school work. Most felt their formal expectations were
met; there were a few unresolved issues for individual families but none that were
significant enough to campaign over. Parents felt their children were more confident at
school and in mainstream society than they had been as youngsters, and were also
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less prepared to put up with racism.

11. Khoja

Shi'a

Ithna'asheri

families

i. Parental aspirations
In some families,the parents' educationaland other aspirationshad already been met.
Several of the older intervieweeshad children who had been to university (usually the
first ones in their family to do so); a fair proportionhad gone on to do postgraduate
courses or professionaltraining, and some were married. Of the twenty-fouryoung
people over the age of eighteen, nineteen were university students or graduates at the
time the fieldworkwas undertaken.
Some key themes emerged from the interviews; these were in many cases related to the
experience of expulsion from their East African homes, which had resulted in curtailed
educational opportunities for the interviewees' generation. Many of them had had to
leave school at a young age to help support the rest of their families. Some of these
parents, now in their forties, very much wanted their children to have the education they
had missed out on themselves. One reported telling her daughters:

Look, Mum had to work very hard to get where she is, you don't want to do that.
You've got this opportunityto go to school, learn these things. Make the most it,
because it doesn't come that easy - it didn't come that easy to us! (Sumayya)
One quarter of the intervieweessaid they wanted their children to be able to stand on
their own two feet (several used that very phrase), or to be independent, or able to
support themselves well and not live off the government. One mother said that if
somebody had a good education, they could survive on it anywhere in the world; again
this seemed a reflectionof the refugeeexperienceof her youth (FatimaH.).
Many gave other reasonsfor rating their children'seducationas highly importantto them.
Four of the twenty-four intervieweesvalued education because it enabled children to
reach their full potential,though two modifiedthis in relationto their daughters. One of
them felt it was pointless for a young person to study a subject they enjoyed simply for
the sake of it; she wanted her children to study 'useful'subjects. The other motherfelt it
was importantfor girls to bear in mind their future marriageand family life, and to aim for a
career which was compatiblewith this. The influenceof western social norms was
evident in the responses of two mothers who said it was importantfor girls to be well
educated and qualified in case their marriagesended and they had to support
themselves (in traditional Islamic societies responsibilityfor their support would have
revertedto their fathers).
The large majoritysaid their childrenwould be encouragedto study and to aim for higher
education, and, as seen above, many of the young people had already done so.
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However few parents talked about wanting their children to go into specific professions,
and some explicitly rejected this. Oulsoom, for example, said, 'They have to do what
they want to do, you can't force them to be professionals'. Zaynab felt that if children
were pushed into careers they did not want, this would backfire in the end. Yasmin
wanted her son to do well wherever his talents lay: 'Whatever he chooses, whether it
be painter and decorator, or shopworker, or lawyer - as long as he's happy doing it and
he's good at it, and he can earn a living to sustain himself, I'm quite happy for him to do
that' These parents seemed to represent a more relaxed attitude to their children's
,
educational success than that of the stereotype of middle-class Asian parents anxious to
steer their offspring into prestigious professional careers.
Another surprising finding to emerge from the interviews was that only three of the
twenty-four sets of parents indicated that education was their top priority for their
children. Nearly all of them gave a combination of priorities, most often saying they
wanted their children to succeed but only if they could do so within the bounds of Islamic
behaviour and values. A number said their children's maintenance of religion and values
was more important to them than educational success.

Their children clearly were ambitious and several parents spoke of the misgivingsthey
had had about their sons and daughters going away to college, or taking postgraduate
qualificationsinstead of marrying on graduation. Howeverthey had supported the
children in their chosen paths.
ii. Parental support for Khoja Shi'a Ithnaasheri children's school education
Which schools did the KSI parents choose for their children, and on what criteria did they
base their decisions? Out of fourteen interviewees who talked about their children's
primary schools, ten had chosen schools other than their nearest neighbourhood
establishment. 70 A significant group chose a Roman Catholic Voluntary Aided school;
one of the parents said, 'They're taught about religion, and where God comes in, the
values are there, whether it's Christianity or not'(Rizwan). The rest of those who had,
opted away from their local school chose one of two others which seemed to be
favoured by community members on the grounds that they were good academically.
One mother whose child was starting school had been refused a place in the initial
allocations, and had informed the local education authority that if she could not have a
place at this school, she would educate her child herself at home. She had a very
convenient school close by but would not consider sending her child there because she
had formed a very bad opinion of the pupil behaviour, having heard children swearing at
their mothers on the way home, and having seen the amount of vandalism in the area of
the school. Two mothers had moved their children away from their first schools to attend
one of the favoured establishments, the first on academic grounds, but the second under
a certain amount of family pressure because all the other young cousins went there. Of
those who gave reasons for their choice of primary school, about half explained their
decisions in terms of moral criteria, and half academic ones. Like the Pakistani parents,
I The remaining ten either had much older children or young ones who were still of preschoolage.
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they were grittily determined to obtain for their children the best possible education as
they saw it.
At secondary level there were two particularly favoured establishments, of which one
was again a Roman Catholic Voluntary Aided school, the other a school with a strong
academic record. Eleven out of fifteen families had sent their children to one or other of
these schools. Two further families had sent their children to other local schools with
good reputations. Another two families had moved their teenage children out of the state
sector into private education, boys as well as girls, because they were worried about
the standards of conduct at the children's state school. In one case they had regularly
seen youngsters milling around the neighbourhood after school had started, which
suggested, a truancy problem. These parents decided to move their children to avoid
their exposure to the temptation of such behaviour.
Many of the interviewees volunteered information about helping their children with
homework, in some cases at a high level. A quarter (all mothers) had mentioned giving
up work, or working only in school hours or part-time, so that they could support their
children more adequately. Sumayya was one example of this:
I don't want to do full time work. I want to do part time, so that when they come home
from school... I want to be there when they're doing their homework. I don't want to
come home stressed and say, 'Oh, I can't help you, I've had a hard day! '
Others mentioned the need to take their children's school activities seriously, for example
by displaying the Christmas cards and decorations the children had made at schools,
'although we don't celebrate Chfistmas'(Saeeda). One mother felt her daughter had
suffered from lack of attention when a baby brother was seriously ill; the family since
then had gone without new clothes and entertainments in order to pay for a private tutor
to help her make quicker progress (Shareena). Another family had quickly decided to
employ a tutor when their son showed early signs of disaffection at secondary school.
Parents with older children mentioned the need to lower their expectations that
secondary age children would come to evening events at the mosque if they had a lot of
homework. Several talked of the need to discuss the value of education with their
children, and to stress that it was incumbent on all Muslims, girls just as much as boys,
to seek knowledge. Some parents ensured children had plenty of books and stories and
visits to the library. One worked as a volunteer helper in her daughter's school, which
she said helped her to understand more of the nature of the work and of how she could
help her daughter at home. Two parents were emphatic that the process of academic
education was a partnership: 'You have to back it up from home, not leave it all to
teachers' (Ayesha).

The support continuedafter children had left school. In one family a phone call
interruptedthe interview;their younger daughterwas just telephoningthem from
university. Her mother said they phoned each other every evening simply to talk over
the events of the day, the work she had been doing and so on: Wmakes them feel
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secure as well, even ff itsjust moral support' (Saffida). Another family with three children
at different universitiesvisited them each weekend in succession.

iii. Parental expectations
Several of the older parents talked about the struggle, about fifteen years earlier, taken
on by community members for their daughters to be allowed to wear hijab in school (see
Chapter 5 above). The success of this campaign had affected the community in two
ways. Firstly, it had established a sense that if parents explained their needs clearly
and to the right people, they would be listened to and their religious requirements taken
seriously. Secondly, the right to wear hijab was very much taken for granted amongst
younger parents.
The issue of how far schools met the wishes of Muslim parents on dress was therefore
an important concern but not the only one. There was also the question of whether
children were willing and able to cope with the public acknowledgement of their religion in
the face of their peers. This came up in relation to prayer during school hours. A quarter
of the parents mentioned with satisfaction that their children's schools provided prayer
rooms, but whether these were always used was another matter. Hussain commented:
'I'd like the children not to miss aftemoon prayers - in winter I'd rather they prayed at
school. But they feel shy about it' It was not only the act of praying itself the children
were self-conscious about; this could take place away from public gaze. The
preliminary washing however had to be carried out in a more visible way in the general
school cloakroom areas.

For most of the children,fasting during Ramadanwas a less public act and presented
few problems. A number of parents gave examples that had arisen when schools or
teachers had not been aware of the diversity within Islam. This included diversity both
on sectarianlines and also in terms of the extent to which people practisedtheir religion
and the differences in observance between families and even individuals. Most parents
reported cooperationonce they had been to the school and explained their reasonsfor a
particularpractice,action or belief.
Another time the younger one wanted to do some cooking. So they asked me,
..
'Can he do some cooking hereTand I said, 'Yes, but he will bring my pots and pans
from home. Because we want to eat it I'm not trying to be rude, it's just the
...
religiousrestriction,because I don't want, if there is somethingcooked with lard or
porkinit. So that's why we tiy to avoid using pots -because once a child is cooking
he really wants to eat, so that's a pleasure for him and for us to see what he has
made.' It's the only reason, and they have always granted me permission.
(QUISOOM)
As far as other issues were concerned,several parents mentionedthe need for their
children to eat only halal meat but this did not appear to present problems. Two parents
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raised the question of single-sex education,saying it was far preferable for secondary
age pupils; one of the two had sent her children to a private school to access this.
A markedfeature of the parents' commentsabout their children'sexperiencesat school
was the greater confidencein the currentgeneration. One older mother,describinga
situation fifteen years earlier, said her husband had wanted to go and talk to the teacher
about problems over their daughter'swearing of a headscarf,but Munira had dissuaded
him, saying it would only make things harderfor their children. Amongst the interviewees
nearly half described occasions when they had written, telephoned or been to visit their
children's school to clarify a point about their Islamic needs or requirements. Many of
them commentedthat teachers and schools were now in the main very helpful and
cooperativeonce a matter had been explained,and also that they as parents were not
made to feel awkward or uncomfortablefor having raised such issues.
iv. School and home: a conflict of values for Khoja Shi'a Ithna'asheri families?
Some KSI parents mentioned experienceswhich would be shared by many parents of
any backgroundwhen their childrenstarted school. Exampleswere children coming
home 'and repeating things they don't understand'(Saeeda)such as bad language,or
Yusthis behaviourchanging, and I think that's normal - they get a bit more brave and
cheeky.'(Aliya)
A small number of parents said they did feel there was a conflict between what children
learned at home and at school. One of them mentioned music - at home the children
were told it was wrong to listen to music but at school it was part of the mainstream
curriculum. Another one, Saeeda, with a bright five year old, said, 'She's only five but
she can already see the difference. She says, 'When I go to mosque with you we do
this, and when / go to school we do this", and all different things like that. Inthetwo
other cases where parents mentioned a difference in values, it was in relation to the
other children, rather than to the school and the education available there. It was not
only the difference between the values of Muslim and non-Muslim children that could
create difficulties, however; Shabnarn said it was more of an issue when a child from a
less observant Muslim family was doing things she would not allow for her own
daughter.
The conflict of values with other children seemed to be a particular issue for girls
between the ages of about 11 and 16. Through most of the primary years children
shared some similar interests, and at sixth form and university level they had their work
in common. Interests tended to diverge during the teenage years when the prevailing
youth culture was very much focused around interest in sex and relationships, smoking,
alcohol, discos and parties and other territory which was out of bounds for most Muslim
girls, at least as far as their parents were concerned.

It was therefore the values of some of the other children which gave cause for concern,
rather than the values of the school; there was a strong sense that the latter were
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shared by parents. Three of them mentionedtheir approval of children learning about
Christianityand other religions, and two others said they had been into schools to help
out in religious education lessons when Islam had been the subject of study. Some
parents were aware of their right to withdraw childrenfrom RE lessons, and knew other
'strict' families where this was done; however no one in the interview sample had
exercisedthis right, in one case feeling the learningactually had a positive impact on her
children'shomefaith:
The thing is when they go to school and learn about other religions, when they come
home they fty to compareit with Islam. Sometimeswhen they hear something which
they find is a bit odd in another religion they would come home and discuss it. 'Oh,
this bit of Islam is so nice!', because for them that is more logical than the other bit.
(KhaUja)
Parents supported their children's work (see above, this chapter section II.ii) and
expectedtheir children to respect the authorityof the teacher. A quarter of the parents
mentionedsayings they used with their children,for example: 'Teachersare your second
parents' (Hussain). A number of parents also spoke about the extent to which schools
now appreciatedand understoodMuslim beliefs and practices, and that there had been
a great improvement in this over the past twenty years. Parents also understoodthe
need to be proactive in helping develop teacher awareness: 7f they understandyour
values it's all right - but you must tell them, otherwise how can they know?' (Nahida)
In the great majority of cases, KSI parents went to some lengths to make sure the
requirementsof their faith (as they saw them) were met. However they did not appear
to have strong feelings against the nature of the educationoffered at Peterborough
schools; where concerns existed these were related to the attitudes and behaviourof
some other children, not of the school nor of the educationsystem generally.
v. Summary
Many Khoja parents' attitudes to education seemed to be shaped by their collective
communityexperienceof being refugees,and the curtailmentof their own opportunities.
There was a strong desire amongstnearly all of them for their childrento enter higher
education, but for only a small minoritywas educationtheir top priority. Children's
maintenanceof religionand values was equallyor more importantfor most parents.
Parents were pro-active in trying to ensure the best possible educational opportunities
for their children by very determinedapproachesto choice of school. A significant
minorityof mothers had reducedtheir hours of work outsidethe home with the explicit
purpose of helping their children with homework,as well as supportingthem in other
ways and seeing education as a partnership between schools and parents. Many
parents, particularlyyounger ones, were far more confident than twenty years ago in
raising religious issues with schools and expectingto be taken seriously. In most
respects they felt their children's religious needs were acknowledgedby the schools.
There was little expression of a conflict of values between schools and Muslim parents;
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such conflict as existed was more between Muslim children and their peers (both nonMuslims and also Muslims who were more or less strict in observance). This conflict of
values was not an issue throughout children's educational career, but came sharply into
focus for girls in particular between the ages of about eleven and sixteen, when the
prevailing youth culture included many elements which were unacceptable from an
Islamic perspective.

There was no mention by any of the intervieweesabout the difference in underlying
philosophy between Islamic and western secular views of education.
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Chapter

10.

Conclusion

In this concludingchapter I shall summarizethe similaritiesin the approachesto religious
nurture of the two groups of parents in the study, then give an account of the significant
differences. The second part of the conclusionwill put forward suggested explanations
for the contrasts and situate the present study within the context of work on migration
and religioussocializationmore broadly. Finally I shall review the methods used for this
thesis and suggest some avenues for further research.

1. Summary of research findings
i. Approaches to religious nurture amongst second generation migrant
Pakistani and Khoja Shi'a Ithna'asherl parents: some similarities
a. Family context
In both groups there had been considerable transgene rational change in family
expectations; these provided a new context for religious nurture. There was continuity
as regarded the expectation of deference and respectful behaviour particularly to the
elderly alongside a trend for traditional family hierarchies to give way to more egalitarian
relationships. This was exemplified by the large number of parents who emphasized
the importance of being willing to discuss issues with their children rather than simply
expecting to impose their authority. Gender differences continued to be significant;
purdah was important in structuring a significant difference in behavioural expectations
between Muslim and non-Muslim women and girls, and the wearing of hijab was a key
projector of religious identity.
b. Levels of reliaious observance
As far as religious observance was concerned there was no evidence of a decline
overall, though within both groups there were individuals who had become more devout
and others who were less observant than their parents had been. The home
environment made an important contribution to self-identity through the use of Islamic
symbols. Fasting during Ramadan was almost universal and was a period of time when
children and adults alike were reconnected to a sense of Islamic identity. Parents also
without exception ensured that their children learned to recite the Qur'an, whether this
was in classes at a mosque, or being taught by a neighbour or local religious teacher in
the home. The difference from earlier generations was a stress on the importance of
children understanding the meaning of the Quran as well as being able to recite or read
the Arabic text. In the migration context Muslims had an increased need for their holy
book as a guide to life. Parents were aware, both on their own accounts and in relation
to their children's nurture, of a need to understand the teachings and exhortations of the
text that many of them when young had simply memorized in a language they did not
comprehend. Children and parents alike also needed this knowledge and understanding
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in order to answer the questions and meet the challenges of non-Muslim friends,
neighbours and colleagues.
c. Education

Parentsin both communitiesshared similaraspirationsfor their childrenin many respects.
The maintenanceof religious and cultural values was a very strong priority, but so was
the commitmentto educationaland socio-economicadvancement. In generalparents
shared the goals of their childrens'schoolsfor high academicattainment;where they
expressed a sense of conflict between Muslim and non-Muslimvalues it was more often
in relation to the behaviour of some children and young people than to the values of the
schools or.the secular education system. This was particularlythe case in relationto
adolescentsand the absolute unacceptabilityof some aspects of mainstreamBritish
youth culture - alcohol, drugs, free mixing of the sexes - from a Muslim point of view.
The school system itself was not seen by these parents as something that undermined
Islamic religiousnurture;only a very small minority raisedthe differencein underlying
beliefs between Islamic and western liberal philosophiesof education as a problematic
issue. Almost all parents were satisfied that schools respectedspecific practical Islamic
requirements,and did not expect them to go beyond this in meetingthe needs of Muslim
children. There appearedto be little demand either for state-fundedIslamicschoolsor for
single-sex secondary education.
ii. Approaches

to religious nurture: Pakistani parents

The previous section gave an overview of the ways in which Muslim parents in the two
communitiesshared similarapproachesto the nurtureof their children. As seen in earlier
chapters,there were also significantdifferences. The most marked contrastwas that the
Pakistanicommunitywas a relativelypoor one in socio-economicterms and simply had
,
fewer human or inanimateresourcesavailablefor the religioussocializationof the young.
In terms of family background - the context in which nurture takes place - the Pakistani
group illustrated a trend away from the traditional patrilocal pattern of residence, but an
increase in marriage to cousins from the subcontinent. This had the effect of promoting
continued close links between families in Britain and in Pakistan. Visits to relatives in
Pakistan contributed to the religious nurture of some children, and the maintenance of
transnational patterns supported a continuing sense that religion and culture were
inseparably intertwined. This conflation was expressed in the widespread wearing of
Asian dress, particularly for women, and the interchangeable use of 'Pakistani', 'Asian'
and 'Muslim' as self-descriptors.

Migrationhad reducedtraditionalpatriarchalcontrol,for examplethroughthe declinein
family patrilocality;increasededucationand employmentfor women had changedthe
roles mothers modelledto their daughters. Purdahappearedto have been reinterpreted
to tolerate girls' attendanceat mixed secondaryschools and universities,although in a
quarter of families there was said to be tension over such issues between strict fathers
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and more liberal mothers. Higher levels of general education for many of the second
generation parents meant that some of them were more capable of contributing to the
religious nurture of their children than had been the case in the first generation.

The quality and extent of this nurture was variable; for boys it often included praying at
the mosque and in some cases hearing the Friday sermons, whereas for girls it was very
much more home and family based. For both daughtersand sons it was more informal
than in the Khoja Shi'a Ithna'ashericommunity;attendanceat Quean classes and fasting
during Ramadanin generalwere introducedat a later age and there was less provision
of teaching about other aspects of Islam. However there was some evidence of a trend
towards a more discriminatingand evaluativeattitudewith regardto children'smadrasa
provision.
iii. Approaches to religious nurture: Khoja Shi'a Ithna'asheri parents
The KSI community was more prosperous than the Pakistani population of Peterborough
and had considerably higher levels of education amongst the second generation parents.
Family patterns were maintained in the sense that patrilocality continued to determine the
place of residence of most families, even though extended family households were

uncommon.
In terms of informal nurture, KSI families were likely to detach Islamic concerns from
cultural ones. The wearing of Asian dress was not an issue for women nor for girls; on
the other hand, there was a high level of commitment to the wearing of hijab. Marriages
were still arranged by parents to a certain extent but there was very little concern about
the continuation of this system, provided that young people found partners who were
suitable from a religious perspective.

If the Pakistanifamiliesappearedto conflatereligionand culture,the KSI community
wove together religion and social life. This was evidenced by the many social activities
arrangedthroughthe mosque. The better financialpositionof the communitymeant it
,
had access to more resourcesthan the PakistaniMuslims;this was the case in relationto
children's nurture as well as other aspects of communitylife. Teaching provisionat the
mosque was explicitly designed to cater for all age groups and both sexes; children had
opportunitiesto learn through participatingin congregationalworship and on occasion
taking leading roles. There was a more formal approachto religiousnurture,which
includedthe expectationthat childrenwould start at an earlier age and make a
considerabletime commitmentto Islamicstudiesat weekendson top of the time needed
to learn the Quran. The high level of resourcingand organizationalso allowedfor more
informal provisionsuch as residentialcamps.
In addition there were also differencesrelatedto the nature of Shi'a Islam. The Shi'a
religiouscalendar gave numerousopportunitiesfor learningand participationby young
people. Such occasions,imbued with the emotionalqualities of traditional Shi'i piety,
made a strong contributionto religioussocialization. Another importantfactor was the
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impact on the community of the Iranian revolution which had generated through its
example, processes and missionary activity a powerful sense of religious revival
amongst Twelver Shia Muslims globally.

Another major differencefrom the Pakistanigroup of intervieweeslay in the expectations
about the religious nurture and activity of girls. In the KSI families there was a strongly
articulated'separate but equal' ideology. Family life, education,job opportunities,social
and religious life, were all expectedto include parity of opportunityand esteem for both
sexes within a purdah framework. Full provisionwas made for social and religiouslife of
girls at the mosque.
Like the Pakistani parents, those in the KSI community were strongly committed to the
educational success of their children but none of them ranked this aspiration above that
of maintaining religious and cultural values. This was reflected in the choice by many
parents of sending their children to voluntary aided Roman Catholic schools, on the
grounds that an ethos grounded in godliness and religious morality irrespective of faith
tradition was better than a wholly secular approach.

11. Research

conclusions

i. Religious continuity
As seen in Chapter 1, a number of Muslimwriters expressedfears that South Asian
migrant parents lacked the ability, the commitmentand the resourcesto pay serious
attentionto the religioussocializationof their children,and further,that such nurtureas
they did manage to provide would be fatally underminedby the influence of secular
British society, particularlythrough school education. As far as these Peterborough
parents were concerned, this was not the case. Clearly there was diversity within and
between each community, but the overall picture was of Muslim parents who took
seriously the perpetuationof religiousand cultural values and in all cases without
exception took some steps to bring this about. Only a very small minority of parents felt
there was a clash between the Muslim values of the home and the goals of their
children's schools; most parents were unawareof, or disregarded,the philosophical
differencesbetween the Islamic and the western liberal values which underpinnedtheir
children's religiousnurtureon the one hand and the school system on the other.
There was no overall decline in Islamic practice. Access to education generally, the
institutionalization of Islam in the British context and the use of modern technology meant
that many parents felt they were continuing to learn more about their religion as adults;
the shortcomings of the religious nurture they had experienced as children did not cause
them to turn away from religion for life. The experience of challenge by non-Muslims, and
the consequent need to be able to give a reasoned account of Islamic beliefs and
practices, was felt by some to have had a positive impact in causing both adults and
young people to research and think out convincing responses. The presence of a 'critical
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mass'of Muslims meant that the interview families were far less isolated than some of
their own parents had been in the first generation.

How importantwas religioncomparedwith other aspects of life? In relation to
aspirationsfor their children,one third of Pakistaniparents gave educationas their top
priority, but the remainder,along with all the KSI parents, gave equal or greater priority to
the maintenanceof religion and values. That educationwas seen as very important
was evidenced by the amount of time and trouble parents took in appealing against
unsatisfactoryschool place allocations,support with homeworkand examination
preparationand endorsementof higher educationchoices for both sons and daughters.
The majority of parents had twin goals of educationalsuccess and religious continuity,
and these were not perceived as alternatives but as things which could be achieved in
parallel and to a large extent in harmony.
ii. Religious transformations in a migration context
In addressing the question of change in the religious lives of South Asians in Britain,
Knott (1991) identified five factors that should be considered: a group's home traditions,
the host traditions, the nature of the migration process, the nature of the migrant group,
and the nature of the host response. The third and fourth of these are particularly
relevant in accounting for some of the differences between the Pakistani and KSI groups
and their approaches to religious nurture.

The Pakistaniscame to Britainas labour migrants,initially intendingto return. They came
voluntarily,and maintainedstrong links with their country of origin. They had no
previous experienceof living as a religiousminority,though a few came from families
which had previouslymigratedwithin Pakistan. Most had little formal education,came
from rural backgrounds,and were comparativelypoor. For the Pakistanigroup the task
of establishingsatisfactoryprovisionfor the religious nurture of the young was a much
longer and harder task, given that they lacked access to funds, knowledge of the system
in Britain, previous experienceof migrationabroad and were also undecidedabout
whether or not their future lay in Britainor in Pakistan.Their traditionalself-helpbiraderi
networks, based on kinship, helped them to establish themselvesat an individual and
family level but not a communityone.
By contrast the Khoja Shi'a Ithna'ashericame effectivelyas refugees. There was no
ambivalenceabout their position in Britain: they wished and intended to settle there
permanently. They were 'twice migrants',since their forebearscame from India and
they, like other East African Asian communities,had already gained the experienceof
establishingreligious institutionsin a migrationcontextwhere they were in the condition
of a minority. Most had a reasonableamount of formal education,spoke Englishand had
experienceof British-influencedinstitutions,and were comparativelywell off (at a
community it not an individual level). The KSI group were able to draw on their previous
experienceas'twice migrants'and town dwellers,their educationand languageskills,
their communityfinancialresourcesand their determinationto make a new life in Britain.
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Their self-help network was their religious and caste co mmunity, and this supported the
*
establishment of community institutions as well as helping individual families. These
factors helped KSI migrants to put down roots and establish themselves much more
quickly, in religious terms as well as economic ones.
iii. 'Community'

and 'culture'

The study explores the uses of the terms 'community' and 'culture' problematized by
Gerd Baumann (1996). He distinguishes between 'dominant' and 'demotic' discourses:
in the former, unidimensional community and reified culture are equated and bounded; in
the latter, community and culture are disaggregated. The dominant discourse may be
drawn on by subjects in the processes of negotiating self-identity and engaging in
collective mobilization. In this study Pakistani interviewees tended to identify themselves
in terms of 'culture', and the KSI families in terms of 'community'. This distinction may be
related in part to structural factors in terms of the diasporic character of the latter and the
transnational lifestyle of the latter. The concepts of 'culture' and 'community' are
decoupled from one another, but have a functional reality for informants as they engage
in the process of grounding religious values, behavioural expectations and everyday
choices in their negotiation of Muslim parenthood in a western and non-Muslim context.
The 'long distance familism' of the Pakistani families is sustained in part by an attachment
to a view of life which conflates religion and culture and relies on marriage patterns, kin
networks, behavioural norms, language and dress, identified by them as 'our culture' and
described in its diversity in chapters 3,4,6,7 and 9. By contrast the KSI families as a
group conflate religion and social life and, as seen in chapters 3,5,6,8 and 9, address
the outworking of their choices and decisions in terms of a process negotiated collectively
as well as individually thus giving substance to the term 'community' for them.
iv. Transnationalism

and diaspora

A major difference between the two groups was the way many of their members
conceptualized their lives in Britain. For about one-fifth of the Pakistani families there
was no significant link with their country of origin, but for the majority there was a dual
focus. There were active ties between family members in the two countries, expressed
through kin marriage, financial transactions, visits, telephone calls and other forms of
contact. The implications of this for nurture were that maintenance of heritage language
was important for children, there was a continuing influence of biraderi on life choices,
strong concern about izzat, normative expectations about dress and behaviour, and little
distinction between religion and culture.

The KSI families were more single-mindedlyfocused on life in Britain,within a global
Shi'a Ithna'asherireligiouscontext and a global Khoja caste network. These were
embodied in the worldwide community'sfederatedorganizationand website, and
reflectedin internationalmeetings,marriages,visits, telephonecalls and e-mail links. The
implicationsof this for religiousnurturewere that the universalShi'a identificationwas far
more importantthan local culturaldimensionsof life. For examplethere was an
230

acceptance, albeit a reluctant one, of the decline of Gujarati as a common language.
Rootedness in Britain meant that full attention could be focused on preparing children for
life as Shi'a Muslims here.
Vertovec's (2000) definitions of trans national ism (in terms of activities) and diaspora (in
terms of global consciousness) have considerable explanatory power in relation to this.
More than half of the Pakistani families acted as transnational joint families spread

between two places, and this was reflectedin a lack of distinction between religionand
culture both in generaland specificallyin the religiousnurtureof their children. A certain
ambivalencetowards life in Britain,and a sense that children needed to be socializedin
relation to expectationsin Pakistanas well as those in the UK, meant that there was a
dual focus to religious nurture. It was neither necessarynor particularlydesirable to try
to distinguishbetween religionand culture.
The Khoja Shi'a Ithna'asheri,by contrast,were firmly rooted in Britain as a community.
Insofar as they took part in transnationalactivities such as exchanges of personnel
(through marriage),money and other resources,and ideas, these were in the contextof
the KSI diaspora across the world. There was no contradictionbetween a Khoja Shia
member being securelysettled in Britainyet simultaneouslya member of a larger
'imaginedcommunity' globally. This meant there was no ambivalenceabout the
religiousnurture of young people, which could be focused firmly on religion, rather than
religion-in-culture.
v. Impact of modernity
Some features of modern life had had parallel impactson families in both groups; these
includedaccess to mass educationregardlessof gender or socio-economicbackground,
the use of moderntechnologyin religiousnurture,for example through video tapes and
the internet,the subjectionof religiousideas to rationalistscrutiny,the tolerationof
questioningattitudes on the part of children, and the expectationthat women would be
employed outside the home and family environment.These aspects of modern life were
given as examples by many intervieweesin their identificationof transgenerational
changes; however parallel changes taking place in Pakistanand in East Africa
suggestedthat modernitywas as relevantas migrationin accountingfor some of the
change across the experienceof first and second generationmigrant parents.
Many parents stressed the importancefor their childrenof understandingthe meaningof
the religioustexts they learned to recite. There was also evidence of a thirst for selfeducationamongstthe adults, manifestedin the use of the internetand e-mail to obtain
answers to religious questions.Their willingnessto reason out their own responses,and
to accept or even welcome the challengesof their childrenon religiousissues, illustrated
how they were finding their own pathways through life drawing on Islam and tradition as
well as the west and modernity. This partial location of authority within the self was
balanced by the desire and need to relate choices to sources of religiousauthority both
in terms of text, and for Shi'a Muslims,of authorityfigures. In both communities,
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respondentswere engaged in the processof Islarnizingmodern life in the west in their
own ways, at an individualand familial level in the Pakistanigroup and as a community
project amongstthe Khoja Shi'a Ithna'asheris.
A. Final conclusion
This study provides insight into the perspectives of second generation migrant Muslim
parents from two South Asian backgrounds. It develops from research on the
identifications of young Muslims in Britain (Mirza 1989; Knott and Khokher 1993; Clarke
1997; Dwyer 1997; Jacobson 1997a, 1997b) and gives an account of what parents do
to try to transmit their religious beliefs and practices to their children. It connects with
Knott's (19.91) work on factors influencing changes in the patterns of religious belief and
practice of South Asian migrants, by comparing two Muslim groups and clarifying the
significance of pre-migration history, migration process and group character as far as
provision for religious socialization of children in Britain are concerned. It suggests that
whilst migration is a factor in transgenerational change as far as religious nurture is
concerned, the families in the study have also responded to the opportunities and
pressures of modernity. Some of the changes are similar to those taking place in
Pakistan and in other parts of the Khoja Shi'a Ithna'asheri diaspora so it is both
possible and necessary to distinguish between changes attributable to migration and
those brought about by modernity. The study takes Vertovec's (2000) definitions of
'transnationalism' and 'diaspora' and illustrates the explanatory power they have in
relation to patterns of parental behaviour over religious nurture.
The study focuses on two groups of Muslims and constitutes an exploration of religious
diversity in a migration context, both at a personal and an individual level through the
voices which come through the use of qualitative data, and also at a group level through
the comparison of religious socialization in a Sunni context and a Shi'a one. The first
group, involving families of Pakistani background, has been the subject of extensive
social scientific study in many parts of Britain, though not in Peterborough. The Khoja
Shi'a Ithna'asheri, on the other hand, have been the subject of relatively little scholarly
study, and are introduced in considerable ethnographic detail here.
As a qualitative study drawing particularly on interviews with mothers, this piece of work
gives an insight into an aspect of Muslim family life which is often concealed from view in
that so much work on Islam has focused on the public aspects which are the world of
men; where work has been done on women it is often on feminist thought and not on the
role within the family which is given so much priority by the mothers themselves.
Finally the study relates to the observation of Ghuman (1993) that young Muslims from
South Asian migrant families tended to be more knowledgeable about their faith than did
their Hindu and Sikh counterparts, and that this could be partly attributed to greater
parental effort. The present study did not set out to compare Muslim religious nurture
with that within Hindu and Sikh traditions, but it amply confirms that within the two
communities studied, there was a high level of parental commitment to the religious
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nurture of the younger generation, backed by organization and action. However the
quality and extent of this nurture reflected diversity within and between the Muslim

communitiesinvolved.
vii. Methodological

issues and avenues for further research

a. Methods used

One methodologicalquestion arises from the snowballsampling method used: would a
different approach have yielded similar results? It was difficult, in part for structural
reasons,to find strictly comparableinterview groups. The PeterboroughPakistani
population was up to ten times the size of the KSI group, and was therefore likely to be
more diffuse and less coherentin make up. The KSI group had a preponderanceof
intervieweeswith fairly close ties to the mosque, but this was partly due to the latters
functionas a communitycentre and to the interweavingof religiousand social life.
Whilst a different sampling method might have resulted in some variation in the
responses of parents to the interview questions, the main structural elements and
therefore the conclusions would be likely to remain the same; whatever the individual
approaches of mothers and fathers interviewed, the character of the communities as
migrants and refugees, as transnational families and members of a global diaspora, and
as 'once migrants' and 'twice migrants' would not change.
b. Further research
Both groups contribute to the increasing institutionalisation of Islam in Britain; in certain
contexts in the public life of Peterborough they work together and are sometimes
confused with each other by outsiders. I did not set out to investigate the relationship
between these different groups of Muslims but feel this would be an interesting future
project.
A comparative study of religious nurture amongst families in Pakistan, in an urban setting,
would test out the hypothesis that modernity is in many ways as important as
international migration in changing some aspects of the religious socialization of young
Muslims. Studies of other second generation migrant families, both South Asian Muslim
and other Muslims, would help to provide the basis for further understanding of Muslim
diversity and the impact of migration. There is also scope for comparative research on
parental approaches to nurture, as opposed to children's experience of it, amongst other
religious groups.
There would also be the possibility of repeating research along the lines of the present
study with the next generation to see whether the trends identified here in relation to the
two communities hold true in a longitudinal context.
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Glossary
Arabic, Urdu and Panjabiwords used more than once in the text
adhan
akhlaq
1,14ý
C
ashraf
Ashura
azaderi
biraderi
dar al Islam
dhimmi
du'a
dupatta
fatwa
al Fatiha
gora
901i
hadith
hq#
halal
haram
hijab
IdalAdha
Id al Fitr
iflar
knam
Irnam
Islamiyyat
izzat
jun7a'
ka'ba
kalima
khatmi Quran
khums

call to prayer
Islamic behaviour
battle standard,flag
noble
1Othday of Islamicmonth of Muharram
mourningrituals
kinship network;patrilineage
'house of Islam'; Islamdom;collectiveidentificationof states
under Muslimlaw
non-Muslimsfree to live as such in Muslim country,
protected by agreement
prayer, supplication
long scarf used to cover woman's head and upper body
as part of Punjabi suit
legal ruling
opening chapter of the Qur'an
'white' (m)
'white' (f)
tradition regardingsayings and/or acts of the Prophet
Muhammad
pilgrimageto Makkah
permitted(for Muslims)
forbidden (to Muslims)
head covering
Feastof Sacrifice
Feast of the Breakingof the Fast at the end of Ramadan
meal which breaks the fast (at end of day during
Ramadan)
religiousleader
for Shi'a Muslims, one of the divinely appointed ones;
memberof the Prophet'slineage
Islamic subjects of study
honour, reputation
congregationalprayers on a Friday
black cube shaped building in the centre of the sacred
mosquein Makkah
Muslimcreed, 'There is no god but God, and Muhammadis
his Prophet'
collective readingof the Qur'an, with individualseach
silently reading one sipara (q.v.)
supplementarycharitabledues for Shi'a Muslims
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lena-dena
madrasa
mahram
mandub
maknih
majAs
malam
mawlana sahib
minbar
mubah
Muharram.
muta'
namaz
Ramadan
roza
sadaqa
Safar
salat
al salamu 'alaykum
Shahada
shalwar kameez
Shaytan
shirk
shura
sipara
sunna
sura
tarbiya
Unym
somra
wajib
Ya-Sin
zakat

giving-taking i.e. system of ritual gift exchange
school
lit. 'forbidden person, referring to the degrees of kindred
prohibited from marrying one another
recommended action
frowned on but permitted action
worship session
mourning (e.g. breast-beating by Shi'a Muslims)
'our respected religious leader
pulpit in a mosque
action deemed morally neutral
first month of Islamic lunar calendar
temporary marriage sanctioned by Shi'a Islam
Islamic ritual prayer
holy month of Islamic calendar when Muslims fast from
dawn to sunset every day
fast
voluntary charitable donation or act
month of Islamic calendar
Islamic ritual prayer
'peace be upon you'; most usual form of greeting between
Muslims
Muslim creed, 'There is no god but God, and Muhammad
is his Prophet'
Punjabi suit: trousers and long loose-fiffing tunic
Satan
association (of partners with God i.e. polytheism)
consultation
portion of the Quran divided for reading purposes into
thirty sections
path (of traditions of the Prophet Muhammad)
chapter of the Quran
nurture
community, nation, people (especially of Islam)
lesser pilgrimage; visit undertaken to Makkah outside
Dh'uI Hijjah, the month of pilgrimage
action deemed mandatory
one of the best known and most recited sections of the
Qu'ran
'welfare due'; contribution to charity required of all
Muslims as one of Five Pillars of Islam
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Appendix i
(my name and address)

(date)
Dear (name),

I am writing following our telephoneconversationearlier today, to explain more about my
research project. What follows gives a brief introduction.
I am doing this research for my postgraduate studies (doctorate) at the University of
Leeds. I am trying to understand more about how parents of ethnic minority
backgrounds approach the upbringing of their children in this country. I am
interested in this partly because of my background in education. I also feel it's a major
issue in many countries in the world, with economic globalization and the great increase
in people living outside their country of origin for reasons of work, asylum or choice.

To do my research I am hoping to interview parents from Pakistani and East
African Asian backgrounds living in Peterborough. My main question is how
peoplefrom these communitiesapproachthe upbringingof their children. I think the
people I have interviewed so far have enjoyed talking about this.
If you are willing to help me with this, I would like to interview you for about one to
one and a quarter hours. I would ask some questions. There would also be time for
you to talk about your views in as much detail as you wanted. I would like to taperecord the interviews if possible. However if you would not be happy with this, I could
write notes instead.
All information given by interviewees will be confidential, and if any material is quoted
in writing, names will be changed to keep the information anonymous. I will only discuss
the interviews with my tutor at Leeds University, who would also be committed to
confidentiality.

If you feel, having read this, that you want to ask more about it before agreeing to take
part, I would be happy to answer any questions you have. Otherwise I will look
forward to seeing you on (date) at (time).
Yours sincerely,

Sarah Smalley
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Appendix

ii

Interview schedule
1. Factual information

Name
Place of birth (inc. rural/urban):own/spouse's
Date moved to Britain: self/spouse
Education:. self/spouse

Qualifications: self/spouse
Languages used: self/spouse
Parents' edýang/occupation

Own occupation(s)/spouse's
Marriage - spouse a relative?

How chosen
Duration of marriage
Children - numbers, ages, genders

Any family in Britain
Who live with
Contact with fam. India/P'stan/B'desh/elsewhere

Religion (Sunni, Shi'a)
2. Can you tell me something about how you approach the upbringing of your
children in this country?
(I will encourage respondentto talk unpromptedand to raise any issues they choose, for
as long as they want).

237

3. Are any of the following things issues in the upbringing

of your children?

language
family
school
reputation/howother people see youAzzat
friends
food
leisure activities
values and behaviour
respect for authority
religion
dress
television
girls7boys' roles
celebrating Christmas/birthdays
presence/absenceof parents, brothers/sisters,aunts/uncles etc.

4. How about the dimension of Islam? Are there any things you'd like to say
about bringing up Muslim children in a non-Muslim context?
(free talk by respondent, unprompted as far as possible).

5. How did you learn about Islam yourself? Are there any
between your own and your children's
similarities/differences
that point of view?
(again free talk by respondent).
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