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ABSTRACT 

Using three different methods, this thesis critically explores New Labour policy 
discourses of community cohesion, alongside and in relation to, the construction and 
performance of gendered and racialised identities in a northern England town. The 
research is located at the intersection of feminist theory, critical race studies and critical 
social policy, and draws upon post structuralist approaches. Through an examination of 
community cohesion policy texts and in depth interviews with policy actors (used to 
refer to a diverse group of participants in the policy process), I consider how discourses 
of community cohesion are negotiated and constructed within the policy making 
process. I also explore how these policy stories contribute to gendered and racialised 
constructions of local 'communities'. Drawing upon ethnographic research conducted 
within a 'multicultural' women's group, I consider how communities and identities are 
negotiated and lived out in the 'everyday', and -in turn how these community stories 
both challenge and connect with community cohesion policy stories and policy actors' 
constructions of communities. 

My findings suggest that community cohesion can be understood as part of the wider 
New Labour project, drawing upon the ambiguous concept of 'community' central to the 
agenda of the 'Third Way'. My analysis of community cohesion policy texts indicate that 
whilst discourses of community cohesion are presented as a coherent agenda, they are 
multiple and muddled. The search for a set of common 'British' values alongside the 
management of diversity relies upon notions of integration, which resonate with 
attempts at assimilation. Moreover, my findings suggest that whilst gender blind, 
community cohesion policy discourses are deeply gendered and racialised, contributing 
to particular constructions of race and gender 'difference'. Nevertheless, it is evident 
that discourses of community cohesion have become rapidly entrenched with! n the 
language and practice of local government and local practitioners, bringing with it a 
'new' framework governing race relations in the UK. 

My analysis of policy actors' interpretations of community cohesion policy points to the 
complexities facing policy actors engaged in 'making sense' of government policies; 
alongside and in relation to their personal and professional identifications. My findings 
suggest that New Labour discourses of 'community cohesion' enable practitioners to 
adopt a safer form of de-racialised language to talk about issues of race and ethnicity. 
Yet policy actors are also active in the construction of 'expert' knowledge about 
'communities', which at times draw upon 'common sense' ideas. These narratives of 
'community' and 'identity' often deny the ambiguous nature of identities and the 
'messiness' of 'doing community' within the 'everyday'. Indeed, the findings from my 
ethnographic research conducted with women from different racial and ethnic 
positionings emphasise the multiple, complex and contradictory ways in which 
gendered and racialised identities are performed within and across 'communities'. 
These 'everyday' stories of 'community' both complicate and disrupt policy actors' 
narratives of community and the community cohesion policy agenda, whilst at the same 
time suggesting alternative ways of 'getting along' (see also Amin, 2005). 
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CHAPTER ONE - INTRODUCTION 

This thesis critically explores policy discourses of community cohesion and the 

construction and performance of gendered and racialised 'communities" and identities 
in a northern England town. I deliberately do this in three ways to allow for connection 
between the lived experiences of the everyday, the construction of social policy 
discourses and the policy making process, and 'academic' theory. At this point, it may 
be useful for me to explain that my use of the term 'community cohesion' throughout 
this thesis, applies specifically to the New Labour2 policy agenda of community 
cohesion which was introduced following the 2001 civil disturbances between Asian 

young men and the Police in various northern towns and cities in the UK. In this 

context, 'community cohesion' refers to encouraging communities where '... there is a 
common vision and a sense of belonging for all communities; the diversity of people's 
different backgrounds and circumstances are appreciated and positively valued; those 
from different backgrounds have similar life opportunities; strong and positive 
relationships are being developed between people from different backgrounds in the 

workplace, in schools and within neighbourhoods' (LGA, 2002). It is this framework 

which my thesis seeks to critically explore. 

Following a review of literature drawn from diverse disciplines, I move on to critically 
deconstruct key community cohesion policy texts. Secondly, through empirical work 
conducted in a local authority area in the North of England, I consider how community 
cohesion policies are being interpreted, negotiated and constructed by policy actors. I 

also consider how these policy stories contribute to gendered and racialised 3 

constructions of 'communities' in the same local authority area. Thirdly, drawing upon 

ethnographic research conducted within a 'multicultural' women's group, also located in 

the same district, I consider how communities and identities are negotiated and lived out 

1 As will become eVident throughout the thesis, I use the concepts of 'community' and 'identity' carefully In 
recognition of their highly contested and ambiguous nature, yet at the same I also want to suggest that 
they are terms Wth meaning'. 

2 By New Labour I mean not just Ministers and their advisors, but the think-tanks, journalists and 
academics who have participated in these debates (Deacon, 2000). 

3 An emphasis on processes of racialisation is Important in order to '-shift our attention from a simple 
acceptance of 'race' as an ontological category and to ask instead how it Is that discourses of 'race' 
operate to produce an understanding of people, things, cultures and places to name but a few, as being of 
or belonging to a particular 'racial type' (Ali, 2006: 473). However, as Goldberg (2006) has also argued, the 
concept of racialisation Is not without it problems and Goldberg suggests the counter-concept of 'racial 
regionalizations' in an attempt to generate and map specificity (p. 332-333). 
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in the 'everyday'. In particular, I explore the complexities of 'doing' community and 
'community cohesion' from the perspective of women 4 from different racial and ethnic 

positionings and consider how these both correspond with, and challenge, community 

cohesion policy stories, policy actors' constructions of communities and community 
cohesion, and 'academic' thought. 

Research setting and theoretical framework 
The area where the research is based is shaped by post-industrial decline, economic 
deprivation and racial tension (particularly relating to the British National Party) 

alongside an emerging 'cosmopolitanism' via the development and expansion of non 
traditional sectors, which are also shaping the way in which the town is imagined both 
locally and nationally. The research was conducted at a time when public debates 

around issues of community, cohesion, race, identity and belonging were widespread in 

both national and local contexts; relating to the disorder of 2001, the emerging 
citizenship agenda, populist concerns relating to the perceived threat of increasing 

immigration, as well as fears surrounding terrorism and the 'war on terror'. 

The research is situated at the intersection of feminist theory, critical 'race theory' (see 

Puwar, 2004) and critical social policy, and seeks to explore issues of gender, ethnicity 

and race5 in relation to broader questions of community, identities, 'multiculturalism' and 

ways of belonging. Throughout, I focuson the 'everyday' and 'practices of the everyday' 
(Lewis, 2004; and borrowing from Smith's, 1987 worko) to explore how individuals make 

sense of their worlds through and by their experiences and practices of it (Amin and 
Thrift, 2002), and through their identities and relationships, which are continually re- 

41 use the term women throughout this research to refer to the ways in which women are conceived as 'a 
gendered and heteronymous subject (subject in the two senses of the term: both subject-ed to social 
constrain and yet subject in the active sense of maker as well as user of culture, Intent on self-definition 
and self-determination) and foQ a subject that Is initially defined by its consciousness of oppression (of 
multiple oppression) (de Lauretis, 1986, p. 10)' (Vaiou and Lykogianni, 2006: 14). Whilst It Is no longer 
possible to speak of 'woman' as a unitary category, this does not mean that the category is meaningless. 
As Brah (1996: 02-103) notes, '... Its serniotic flux assumes specific meanings in discourses of different 
*womanhoodso where It comes to symbolise particular historical trajectories, material circumstances and 
cultural expedences'. 

51 use the term race in this thesis to refer to '... a process, a set of discursive practices... [as) a concept 
that is both slippery and sticky ... always aware that this phrase is contested in theory, discourse, policy and 
the everyday, and yet ... [aware]... that in the British context it has real meaning end effect not only 
through claims to raced Identities, but also through continued widespread racism' (Ali, 2006: 473). 

6 In particular, I am Interested in Dorothy Smith's (1988) notion of layers; in relation to connections 
between the world of ruling and the everyday world of individuals and the ways In which this is gendered, 
racialised and so on. 
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made and re negotiated. Within this framework of the 'everyday', I also understand 
gender, race and sexuality as socially constructed and with contextually bound social 
and political meanings, rather than natural essential traits (see also Mottier, 1999). In 

doing so, the research develops an analysis of community relations and identity 

formations by exploring the complex and shifting boundaries of race, ethnicity and 
gender. The thesis is written from and shaped by my own epistemological and 
ontological understanding of the world, and as such is informed by my own biography. 

Research alms and objectives 
The overall aim of this research was to explore contemporary discourses of community 
and policy discourses of community cohesion, as formulated in policy texts themselves, 

and in the narratives of 'policy actors' and 'community actors' in a northern England 

town. I was particularly interested in paying attention to the intersection of 'differences' 

such as gender and ethnicity within these constructions. This is important in light of 
Yuval-Davis' (2001: 12) claim that, '-probably the most important issue in the study of 

ethnicities ... relates to the actual ways ethnic collectives and cultures are "perceived and 

constructed"'. My objective in this is not simply to reproduce and identify 'descriptive' 

accounts of processes of racialisation, community or ethnic 'types' but also to theorize 

and challenge them (see also Ali, 2006). 

My research aims and objectives have shifted and developed over the course of my 

research. In the early stages, 'community cohesion' emerged as a policy discourse 

which directly related to my initial research aims. I therefore decided to integrate this 

more centrally into my research and to deconstruct community cohesion policy 
discourses alongside an exploration of contemporary 'communities'. The interviews I 

conducted with the policy actors differed greatly in both methodological style and 

content from the ethnographic research that occurred later on in the research at a multi- 

ethnic women's group. Being a researcher in these two different settings emphasised 
how they are two separate 'worlds', with very little crossover, similarities, and dialogue 

between them, despite policy rhetoric of community engagement in governance. The 

formality and 'polished' arena of policy making and policy discourses themselves both 

deny and fail to engage with the 'messiness' and complexities of doing and living 

communities. The content, structure and arguments of this thesis have developed as a 
direct result of the lived experience of doing a PhD and have particularly been shaped 
through and in response to the fieldwork undertaken. I do not want to suggest a na*fve 

empiricism but I do feel that the research has transformed my thinking in a significant 

way, which is reflected in the analysis produced here. 
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The importance of the research 
This research builds upon previous work around communities, identities, 

multiculturalism, race and gender but addresses a gap in knowledge. I suggest that 

whilst academic debate surrounding notions of community and identity (and 'difference', 

especially race and gender) has progressed, much of this has tended to operate at the 

level of high theory. There are considerably fewer works which attempt to link theory to 

an analysis of social trends in specific societies (Solomos, 2003) and/or policy 
discourses (Mac an Ghaill, 1999). (There are however, several noticeable exceptions, 

see for example Alexander,, 2000; Back, 1996; Cohen, 1999; Fortier, 1999; Mac an 
Ghaill, 1999; Lewis, 2000a; Gedalof, (forthcoming)). This thesis also addresses this gap, 

and follows from Yuval-Davis' (2001) argument that ' ... there is little empirical 

sociological work on how the social transformation of regions and institutions ... are 
impacting on new forms of racism and new ethnicities'. 

This research therefore contributes to knowledge in the following ways. Firstly, it builds 

upon and develops previous research about 'communities' within the current context of 
'New Labour' Britain. Of particular importance here is recognition of power as relational, 

so that'... one group is both powerful and powerless' (Mac an Ghaill, 1999: 47; see also 
Brah, 1996a). Such a framework requires a shift away from the dominant dualistic 

paradigm of Black-white (Mac an Ghaill, 1999) or as within community cohesion policy 
discourses, the Asian-white dichotomy. Discussions of ethnic collectives have tended to 

revolve around the majority/minority axis and in doing so, 'whiteness' as a racialised 

category has (until recently) been ignored. I challenge this conception, to argue that 

processes of nationality, ethnicity and 'race' affect both hegemonic majorities and 

subjugated minorities, albeit in different and conflicting ways. An important dimension of 
this is the urgent necessity 'not to let go of the structural' (Williams, 1999: 18). As Brah, 

Hickman and Mac an Ghaill (1999: 3) suggest, 'new' explorations of ethnicity need to re- 

consider and revisit 'old' works, which acknowledge Issues of structural inequality and 

power, or as Yuval-Davis (2001) argues, old questions need to be addressed in these 

snew'times (Mac an Ghaill, 1999). 

Secondly, there has been a lack of empirical research in this area which explores the 

complexities of lived experiences of identities and communities from an 'intersectional' 

perspective. As Brah, Hickman and Mac an Ghaill (1999: 3) conclude there is a need to: 

'... renew the social and cultural analysis of racialised social relations and ethnic identity 

formations mapping out some of the more intricate and intimate positions as they 
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articulate the shifting boundaries of class, gender, sexuality and generation' (see also 
Mac an Ghaill, 1999). This research begins from this premise, to suggest that various 

points of differentiation such as race, gender and sexuality are experienced in and 
through each other in multiple ways (McClintock, 1995). 

Thirdly, this research is of current policy relevance in its exploration of the ways in which 
'communities' and 'community cohesion' policy are both imagined and played out in 

policy narratives and in the 'everyday' act of 'doing' community (cohesion). There have 

been a number of formal attempts by government to understand the circumstances 

relating to the civil disorder in 2001, particularly through the focus of 'community 

cohesion'. Yet, as Solomos (2003) also urges, there is a need to consider how political 

structures and institutions in Britain function in relation to race and in what ways they 

reproduce or challenge racism. This research therefore seeks to make connections 
between government policy, academic theory and empirical research by providing a 

critical analysis of contemporary community cohesion policy initiatives, theorised 

through the empirical research, analysis of key policy documents and a review of the 

relevant literature. 

Structure of thesis 

This thesis therefore critically explores contemporary discourses of 'community' and 

community cohesion, as formulated in policy texts and in the narratives of 'policy actors' 

and 'community actors' in a northern England town. In order to do this, I firstly present 

an analysis of existing literature on 'communities', identities and 'difference' (particularly 

in relation to 'differences' of race, ethnicity and gender) in chapter two. The 

methodologies and theoretical approaches that guide the research are then outlined in 

depth in chapter three. The following chapters four, five, six, seven and eight present 

the research findings, analysis and discussion. 

My research findings are divided into three distinct yet interrelated sections. Firstly, in 

chapter four, I present my analysis of various 'official' community cohesion policy 
documents. I then explore the findings from my interviews with 'policy actors' around 
issues of community cohesion (chapter five) and in chapter six, I explore how policy 

actors construct local 'communities, particularly in relation to notions of gender, 

ethnicity and race. The perspectives of policy actors are analysed in relation to 

'community cohesion' policies in an effort to consider how discourses of 'community' 

and 'community cohesion' are being 'worked out' and negotiated at the local level. 

% 
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The following chapters (seven and eight) draw upon the ethnographic aspect of the 

research to gain an understanding of how women position themselves within these 

notions of 'community'. The research involves participants of different racial, ethnic and 
religious backgrounds including white 7 British women, British Pakistani/Muslim women, 
Black British/African Caribbean women, Afghani women and Black Africane women and 
is based around their involvement (and mine) in a 'multi-ethnic' women's group in the 

area where the research is based. As Temple et al. (2005) note, it is important for 

research seeking to examine how communities live together to include all communities 
and not focus on just one group. Whilst this would have been ideal, due to the nature of 
the research setting, the ethnographic research in my thesis relates mostly to British 
'Muslim womeng' and their interactions with 'other' women, including myself. These 

chapters nevertheless allow for a consideration of how ethnicity, gender, class, and 
sexuality impact on the construction and practices of 'community', identity and belonging 

whilst at the same time, allowing for a critical examination of these stories of 
$community' in relation to those formulated in community cohesion policy. I draw these 
different aspects of the research together more explicitly in the penultimate chapter, 
chapter nine, in order to make sense of the connection between the local context of the 

everyday and issues of policy and governance. The final chapter, chapter ten, makes 
some conclusions about the research overall, whilst also considering ways in which the 

research could be further developed. 

7 In this research, I consider the term 'white' in relation to it being a racialised category, rather than 
exploring constructions of white ethnicity (see also Kaur, 2003). 

8 As Lewis (2000a: 207) points out, there are huge difficulties and limitations In the use of such 
racial/ethnic categorisations. Therefore, in using these terms, I do not want to Imply any simple 
homogeneous or essentialised notion of subjectivity or identification. 

9 Again, I use the term 'Muslim women' Cautiously, to Indicate that whilst being a* Muslim maybe an 
Important aspect of identification for some participants In this research (as I discuss in chapter seven), It Is 
not necessarily the primary way In which the women would describe themselves. Current policy discourses 
on the other hand, especially relating to the counter terrorism strategy are keen to posit being a Muslim as 
the primary reference point in Identity construction. 
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CHAPTER Two - SEEKING 'COMMUNITY': NEGOTIATING IDENTITY AND BELONGING 

This chapter aims to provide a location for my research within existing empirical and 
theoretical work around communities and identities, particularly in relation to categories 
of race, ethnicity and gender. The literature is drawn from diverse disciplines including 

social policy, sociology, urban geography and political theory. Such existing work is 

useful for providing a context for this research, yet there are fewer examples which 

consider the shifting complexities of contemporary communities in the 'everyday' 

context of a non metropolitan, multi-ethnic arena. Moreover, there is an urgent need for 

theory-driven empirical research in relation to the emergence of 'new' policies of 

community cohesion, as very little exists at present. My research seeks to address 
these gaps in knowledge by looking at contemporary constructions of 'community' and 

community cohesion, through the narratives of policy actors, policy documents and 

community actors. 

The revival and reinvention of 'community' 
A common theme within existing literature relates to the idea of there being a 'loss' of 
'community' within western societies (Rose, 1999). Whilst this belief has been present 

since the nineteenth century, 'community' is still widely regarded as important in shaping 

our lives (Crow and Allan, 1994). Indeed there have been increasing efforts to reinstate 
'community' into British (and American) society. As Mayo (2000) suggests, these 

debates about the significance of community have also emerged in the context of 
increasing anxieties about social fragmentation and excessive individualism. This can 
be understood as part of the communitarian revival (an influencing factor in the New 

Labour project as I discuss in chapter four of this thesis) and a response to the 

perceived impossibility of community in post-modern times. As Delanty (2003) points 

out, 

The new kinds of community are themselves, like the wider 
society, too fragmented and pluralized to offer enduring forms of 
belonging ... community thus cannot be the basis of social 
integration, as much of classical sociology believed. The myth has 
been recreated by modern communitarianism which looks to 
community ... to provide a normatively based kind of social 
integration rooted in associative principles of a commitment to a 
collective good... (Delanty, 2003: 192) 
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The notion of 'social capital' is central to this re-found desire for community. Social 

capital is an umbrella term, most recently reinvented by Putnam (2000), but also used 
by Pierre Bourdieu (1997). Putnam defines social capital as the 'connections among 
individuals - social networks and the norms of reciprocity and trustworthiness that arise 
from them' (2000: 19). The relationship between high social capital and positive social 
outcomes has also become part of the communitarian agenda developed by Etzioni 
(1998). There are important distinctions within the notion of social capital between 
'bonding' and 'bridging' forms. For Putnam the bonding form of social capital is based 

around homogeneous ties of solidarity ('people like us'), while bridging social capital 
operates across heterogeneous social and cultural difference. As Edwards (2004: 6) 

rightly observes '... the notion of these various forms of social capital integrally raises 
issues of identity in its ideas of, respectively, exclusive similarity and inclusive diversity. 
What constitutes "like us" and "not like us"? ' Moreover, working in tandem with the 

notion of community, these concepts also highlight notions of borders, boundaries, 

othering and exclusion. Nevertheless, as Bruegel (2005: 11) recently argued, social 
capital 'out there' cannot be neatly divided into categories of bonding and bridging. To 

do so ignores how'[s]ocial interactions can be bonding, bridging and linking at one and 
the same time, and be homogeneous with regard to one dimension like locality, but 

heterogeneous, that is bridging, with regard to others like gender and age' (see'also 

Leonard, 2004 for an excellent critique of Putnam's position). 

Theorlsing 'communities' 

There is an abundance of literature on communities and processes of identity to draw 

upon to frame any research on 'communities' (see for example, Tonnies (1955 [1887]), 

Bell and Newby (1971,1974), Crow and Allan (1994) Young & Willmott (1957)). As 

Bauman (2001: 1) suggests: 

Words have meanings: some words, however, also have a "feel". 
The word "community" is one of them. It feels good: whatever the 
word "community" may mean, it is good "to have a community", "to 
be in a community"... Community, we feel, is always a good thing. 

Perhaps for this reason, the concept of community has been widely studied in both early 

sociological and anthropological work. This is largely because, as Crow and Allan 

(1994: 1) note: '[clommunity figures in many aspects of our everyday lives. Much of 

what we do is engaged in through the interlocking social networks of neighbourhood, 
kinship and friendship, networks which together make up 'community life' as it is 

conventionally understood'. References to the importance of social cohesion in the 
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nature of communities appeared even in early analyses, for example Tonnies was 
concerned with the perceived loss of Gemeinschaft (community) and fears about the 

problems of social cohesion and social control (Tonnies, 1955 [1887]). 

The social construction of 'community' 
In most of these earlier works, community was largely perceived as something 'real', 

measurable and definable. More recent writing has however pointed to the way in 

which communities are better understood as being socially constructed. For example, 
in a definite move away from earlier realist accounts of community, Cohen (1985) 

highlighted the social construction of communities and their symbolic nature, rather 
than seeing communities as a given, natural entity. Cohen (1985) suggests that 

communities are best understood as communities in meaning. In this respect, 
'community' plays a central symbolic role in generating people's sense of belonging 

and identity (see also Crow and Allan, 1994). For Cohen (1985) too, communities are 

made real by their members' perceptions (cited Crow and Allan, 1994: 5). Therefore 

'community' is not seen as a natural given entity, but rather as 'imagined' in the 

Benedict Anderson (1991) sense. According to Anderson, the constructed nature of 

community normally remains unrecognised by its members, who tend to understand 
their ties to the nation as 'natural' (Anderson, 1991: 143). Understanding communities 
in this way places importance on understanding how people construct their 

communities and their identities (Crow and Allan, 1994), as I consider later in this 

thesis. 

Discursive communities 
Talking about communities as being socially constructed helps to move beyond a 

simplistic and often essentialised typology of community. As Alleyne (2002: 608) 

suggests, 'community' encompasses a myriad of ways of thinking about collectives, yet 

remains hard to define with any precision (see also Mayo, 2000). Delanty (2003: 187) 

also argues that 'community' is discursively constituted and can therefore be better 

understood in terms of being a 'communication community' based on new kinds of 
belonging. Similarly, Max Farrar (1999) argues that 'the principal definition of 

ucommunity" should be that it is a particular type of social imaginary, one which 

embodies disparate yearnings for radical change and a better life'*(my emphasis, 

accessed online). But how does this relate to everyday experiences of 'community' and 

the use of 'community' within contemporary New Labour policy? 
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Therefore, there are a diverse range of views about what constitutes a 'community', and 
it is widely agreed that community is ambiguous and hard to define (see for example, 
Alleyne, 2002; Delanty, 2003). Despite this ambiguity, notions of 'community' persist, 

especially in social policy discourses and New Labour policies in particular (see also 

chapter 4 of this thesis). In this respect, policy definitions of community (largely realist) 

often relate to links between people with a common residence, common interests, 

common attachments or other shared experiences which generate a sense of belonging 

(Crow and Allan, 1994). The idea of having 'something in common', which may be 

geographical place ('territorial community' or 'place community') or where these shared 

characteristics may not be geographical but rather relate to ethnicity, religion, 

occupation etc. ('interest communities', Willmott, 1986 cited in Crow and Allan, 1994: 3) 

are also common in constructions of community. However, as Back et al. (2002: 448) 

argue: '... it is foolish to think of "the local" without understanding how the local is 

interconnected with other contexts around the world'. Place can therefore produce 

social relations such as those of 'community' rather than merely contain them. How is 

this played out in contemporary 'everyday' practices of 'community'? And how do 

'differences' such as those of gender, race and ethnicity inform and disrupt these 

practices and constructions of 'community'? 

The Importance of 'Intersectional Ity' 

There is a body of work around the gendered nature of community life and the 

racialised, ethnicised, religious dimensions of community, yet these do not always 

recognise the intersectionality of race, gender, ethnicity and so on within constructions 

of, and acts of, 'community'. Moreover, with the notable exception of theorists such as 
Yuval-Davis (2001), Lewis (2000a, 2004,2005), Brah (1996a), Williams (1989), Lister 

(2003), and Newman (2001), accounts of contemporary 'communities' do not always 
interrogate policy discourses, and/or provide empirically informed analysis. However, 

Black feminist theorists in particular, such as McClintock (1995) and Brah (1996a), 

have argued for theoretical and empirical work to recognise the way in which different 

aspects of subjectivity are intersectional and interdependent (and for a more recent 

analysis, see also Brah and Phoenix, 2004). Indeed, McClintock (1995: 8,15) maintains 

that an intersectional analysis of race, class and gender is required, as neither 

operates in isolation, rather race, class and gender come into existence by and through 
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each other. Therefore, an intersectional analysis" to the study of 'community' in the 

everyday and in social policies is essential in order to recognise the ways in which 
6community' is, for example, both racialised and gendered. 

Gendering 'community' 
A gendered analysis of the study of community is important given that men" and 
women are constructed differently within processes of 'community'. As Yuval-Davis and 
Anthias(l 989)12 have shown, 'communities' are both gendered and racialised, as the 

practice of reproducing the boundaries of community, is closely linked with the role of 
women as 'reproducers' (biologically, culturally and ideologically) mediated and 
produced through discourses of race, ethnicity and nation (see also Enloe, 1989; 
McClintock, 1995; Pettman, 1996; Charles and Hintjens, 1998). Moreover, women, 
through their 'normalised' gender roles may also be expected to transmit ethnic 

symbols to other members of the group, especially the young (Yuval-Davis and 
Anthias, 1989). The construction and reproduction of the borders and boundaries of 

community has significant implications for women. As McClintock (1995: 354) notes 
'women are subsumed symbolically into the national body politic as it boundary and 

metaphoric limit. 'This is linked to codes of dress, cultural values, customs and artistic 

modes of production and language. This is especially evident in the wearing of the 

hyab (or headscarf, to refer to the islamic custom of veiling/wearing of the 'Koranic 

scarf', see Raissiguler, 1995: 84). Consequently, women are often regarded as the 

'cultural carriersof community13. 

10 Following Toulis (1997), my thinking about the intersectionality of gender, race and class within notions of 
'community' owes much to the interventions of Black feminist theorists such as Amos and Parmar (1984; 
see also Mirza, 1997). Black feminist theory has highlighted that 'second wave' Western feminists were 
largely concerned with confirming the universality of women's subordination, rather than recognising 
particular forms of oppression (Teng, 1996). Yet there is also a need to build upon these Interventions In the 
face of the changing rhetoric of race relations and processes of racism, and in response to the new era of 
community cohesion. 

11 'Community' clearly has Implications in terms of masculinity also, particularly regarding the construction 
of men as the defenders of 'women and children' (Enloe, 1989; Pettman, 1996) in the community, and also 
in terms of Informing appropriate forms of masculinity and male Identities (see for example, Mac an Ghaill, 
1994 and Gill, 2005). 

12 Yuval-Davis and Anthias (1989) identify several pivotal ways in which women are implicated in national 
and ethnic processes: firstly, as biological reproducers of members of ethnic communities; secondly, as 
reproducing the boundaries of national/ethnic groups; thirdly, as participating in the ideological 
reproduction of the collectivity and as transmitters of its culture; fourthly as signifiers of ethnictnabonal 
differences and finally as participants in national, economic and political struggles and lastly as participants 
in nationalist struggles. These are clearly Interrelated and Intersectional with other social dimensions. 

13 This is not to suggest that it is only women who carry the boundaries of community In this way, as for 
example Sikh men (rather than Sikh women) have traditionally worn the turban to mark their 
ethnic/religious distinction (see also Gill, 2005). 
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This has consequences for policy-making as Dominelli (2006: 3) argues, 'for women, 

community can be a site of exploitation, especially of their caring capacities'. Indeed, 

feminist theorists such as Mayo 
. 
(1977) and Dominelli (2006) have suggested that 

community (work and practice) is highly gendered with men and women occupying 
different spaces and roles within sites of 'community'. In this, women's roles (and 

community work With women) has been primarily linked to the routine tasks of everyday 
life and the positioning of women as unpaid carers (and as the 'natural' bearers of 
children) whilst men's roles (and community work with men) has tended to reproduce 
patriarchal relations whilst relating more overtly to activities formally located in the public 
sphere (Dominelli, 2006). 

The embrace of multicultural policy in the 1980s had particular gendered and racialised 
implications. The primary emphasis on the 'cultural practices' of 'communities' resulted 
in stereotypical notions of 'culture' being collapsed into a religious identity. 

Furthermore, as Sahgal and Yuval-Davis (1992: 14) argue, the multiculturalist 

approach, which demands for different cultures to be treated equally and not interfered 

with, fails to recognise the contradictions within these 'different cultures'. Indeed, 

Yuval-Davis (1997: 43) argues that ... [c]ultural stuff" must be seen as a rich resource, 
full of internal contradictions, which is used selectively by different social agents in 

various social projects within specific power relations and political discourses in and 

outside of the collectivity'. Yet, the version of 'culture' and 'tradition' within policies of 

multiculturalism as dictated by agencies, including Local Authorities, Social Services 

and Local Education Authorities, was largely conceptualised as static and fixed. For 

example, under the multicultural framework, Social Services were increasingly 

attempting to send teenage girls into foster families of the 'same cultural background'. 

This was sometimes interpreted as an Orthodox religious one, even when girls had left 

home precisely because of the imposition of such 'cultural norms' (Sahgal and Yuval- 

Davis, 1992: 21-22). This approach was infused with ethnicism, whereby the 

experience of racialised groups was viewed primarily in culturalist terms so that 

l[c]ultural needs are defined largely as independent of other social experiences centred 

around class, gender, racism and sexuality' (Brah, 1996a: 99-100). To what extent do 

current policy discourses of community cohesion continue to construct 'culture' in this 

way? Moreover, what are the implications of emerging community cohesion policies in 

terms of the intersectionality of gender and race? I explore this in detail in chapter four, 

and also in relation to policy actors' constructions of community in chapters five and 

six. 
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However it is also crucial to note that individuals are active agents in the negotiation of 
'culture', 'community' and policy discourses. Indeed, the control of female sexuality is 

one way in which both women and men patrol the boundaries of the community (Enloe, 

1989; Pettman, 1996). Women may also find the assertion of a particular 
national/ethnic identity through their ascribed feminine role empowering (Enloe, 1989 

and see for example Afshar, 1998). However, such positions can also be detrimental to 

the rights of women within a 'community', as in the act of developing a community 

consciousness, static conceptualisations of 'tradition' are often re-invented as a means 
of further regulating gendered identities. This can result in the construction of women 

as the 'bearers' of an 'authentic' culture and a 'traditional' way of life (Pettman, 1996). 1 

examine this through empirical research to consider the ways in which women 

negotiate their roles in the 'everyday' act of 'doing' communities and in turn, how this 

relates to policy processes (in chapters seven and eight of this thesis). 

Kathryn Ray's (2003) research considers these issues in depth in relation to the 

construction of 'Asian women' within local government discourses and practices in the 

1990s and 2000s. In many ways, my research extends Ray's analysis to more recent 

policy interventions of community cohesion and extends beyond the category of 'Asian 

women' to include women from various racial and ethnic positions. Ray's research 
focuses upon a project working with 'Asian women' in the North West of England, and 

considers the meanings attached to '"Asian women", as they are fashioned through 

"discursive strategies" (Kemp et al., 2000, p. 108)' (Ray, 2003: 854). Ray (2003: 860) 

points out that dominant representations of 'Asian women' in policy discourses are not, 

of course, homogeneous, but multiple, overlapping, contradictory and class inflected. 

Nevertheless, Ray (2003) also suggests that 'culturaliSt'14 (and ethnic absolutist) 
discourses which have represented 'South Asian culture' in terms of a fixed and static 

set of cultural practices have impacted significantly on the construction of 'Asian women' 

within policy discourses. Indeed, literature suggests that discussions of 'Asian women' 
have often referred to the notion of cultural conflict where women are defined as being 

'caught between two cultures' (east and west) (Ray, 2003). Such 'culturalist models' 

14 Such beliefs correspond with the work of cultural pluralist theorists such as Anwar (1976) and Banton 
(1983). Such writers have viewed culture as static and perpetuated throughout history In an exact form. 
This cultural form Is viewed as restrictive when applied to 'second generation' youth as it is argued that 
British born Asians are accustomed to Western' norms, which leads to a confusion of cultures. This 
approach was prominent during the 1970s, which saw Asian youth Identity as being in crisis due to the 
fusion of Asian cultures with Western culture (see also Lawrence, 1982). 
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have pathologised Asian women and their cultural practices, rather than analysing the 
impact of racism (Brah, 1996a; Parmar, 1982; Dwyer, 1999; Nasir, 1996; Lawrence, 

1982). Rattans! (1992) for example, notes a variety of contradictory stereotypes 

attached to the 'Asian woman': the bearer of 'the tightly-knit family and culture', the 

oppressed subject of patriarchal Asianness, the mysterious Oriental seductress, and the 

symbol of a lack of integration because of an unwillingness to learn English (Rattansi, 

1992, p. 19). Similar (but different) racialised and gendered assumptions have also 
been applied to women of African descent within social policy discourses (see for 

example, Nasir, 1996 for a discussion of this differentiation). 

These representations were also evident in earlier 'western' feminist writings, which 
tended to adopt an a historical, de-contextualised depiction of women classified as 

15 
other' . Moreover, even though more contemporary Western feminist accounts have 

shifted from earlier Orientalist" representations of an essentialised 'Oriental woman', in 

relation to 'Asian women', images of a similarly monolithic, homogeneous 'Third World 

woman' persist, based on the assumption of a -universally shared sexist oppression 
(Mohanty, 1991). This follows Orientalist Imperial feminist assumptions as the 'Third 

World woman' is constructed as being even more oppressed than her Western 

$sisters'. It also acts as a means of asserting the (cultural and racial) superiority of 
Western women (Teng, 1996: 125). For example, such images were especially evident 
during the 'war on terror' in Afghanistan, in which representations of the burqa 

constructed Afghani women as 'gendered slaves in need of "saving" by the West' 

(Ayotte, 2005: 112). Similarly, Brah and Phoenix (2004) have recently pointed to the 

emergence of new forms of feminist Orientalism in relation to the 'veil', which further 

problematises the category 'woman'. Therefore as Claire Dwyer (1999) has argued in 

relation to British 'Muslim women', it is important to recognise how the lives of young 
British Muslim women are structured through such racialised and gendered discourses 

which continue to construct them as passive victims of oppressive cultures. Indeed, in 

the wake of the 2005 London terrorist bombings, I would argue that within current 

policy (and populist) discourses, the 'Muslim woman' in particular (rather than 'Asian 

15 This Is evident in the work of Juliet Minces, who writing in the 1980's observed '... most women In the 
Muslim world continue to be totally subordinate. They live under a system which has barely changed... ' 
(cited in Yegenoglu, 1998: 99). Therefore, despite a significant time span between the Imperial feminist 
analysis of the 'veiled woman', Minces constructs a similar static, Orientalist Image of the 'othee who Is 
placed within a Western linear construction of time and progress. Indeed, 'the monolithic 'Third World 
woman" as subject, becomes an overdetermined symbol, victim not only of universal patriarchy but also of 
specific third world fundamentalism' (Sunder Rajan, 1993: 15). 

'a I use the term 'orientalism' following from the work of Edward Said (1978). 
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women' more generally), also becomes constructed as both the problem and the 

solution to combating extremism; just as 'community' has become a form of 
governance under New Labour (see also Newman, 2001; Lewis, 2005 and Gedalof 
(forthcoming) in relation to citizenship; and chapter four of this thesis) 

Indeed, Hazel Blears, (Minister of State for Crime, Security and Communities), when 
visiting Oldham after the terrorist bombings of 7/7 stated that '... the women in the 

community also have a huge influence in the family, they want to be able to have a say 
about the type of community they want to live in, the true message of Islam. Erm, all of 
those issues' (Newsnight, August 2 nd 2005). This places the reproduction of culture and 
community firmly in the hands of 'Muslim women' and reinforces the arguments made 
by theorists such as Yuval-Davis and Anthias (1989) in relation to the gendered and 
racialised nature of 'community'. In the same week, in an article reported in the Muslim 
News, Dr. Badawi, chairman of the Council of Mosques and Imams, suggested that 
Muslim women who fear persecution could stop wearing the hijab if they feel unsafe 
following the London bombings. He said, 'I'm giving a choice, some advice, and I'm 

saying - to the women, if you are in danger of being molested and you fear being 

molested, the sharia, the law, says remove the hijab'. This ignores how the hyab can 
become embodied in identities and their performance, as I discuss in detail in chapter 

seven. This also suggests that women themselves need to adjust their identities in 

order to fit in to the norms of wider society (assimilate) and rather than placing the 
blame at those that might carry out attacks against women wearing the hijab, it is 
'Muslim women'who wear the h#ab and their visible identities which are constructed as 
the 'Problem'. As Gedalof (forthcoming) argues, the 'problematic' figure of the 
'immigrant woman' easily emerges then in such debates around citizenship, 'both by 

those who defend current government policy and those who are more critical of it'. 

Lewis (2005: 549) also suggests that 'the figure of 'the immigrant woman'... symbolizes 
the limits to cohesion' within this framework. This has implications for constructions of 

community and processes of belonging, and, as I discuss throughout this thesis in 

relation to my empirical research, raises the question to what extent do contemporary 
discourses of community and social policy draw upon these ('new') orientalist and 

colonial constructions of gender and race? 

Race, ethnicity and 'community' 

I have found that what can broadly be described as 'post-structuralist' theories are 
helpful in providing a critique of 'common-sense' explanations of racialised differences 

(Brah, Hickman and Mac an Ghaill, 1999: 2). In relation to race and ethnicity, academic 
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writing has suggested that 'communities' are often formed because of a shared 
assumption of a unity of origin, be this cultural, historical or biological (Cornell and 
Hartman, 1998). However, processes of ethnicity and race are often seen only in 

relation to 'minority' groups within the nation-state. This is evident in terms such as 
'ethnic minority', 'ethnic food' and so on. Yet, as Stuart Hall (1993: 215) has argued, it is 

no longer possible to use such concepts of 'negative ethnicity' in which only the 'other' is 

visibly ethnic, while the non-ethnic characteristics of one's own nation are taken as 
given. 17 Therefore it is important for any analysis of race and ethnicity to also consider 
notions of 'whiteness' and what are considered 'normal', ideal forms of racialised 
identity, within the 'everyday' and in policy discourses. Brah's (1996a: 209) notion of 
'diaspora space' is also relevant in thinking about practices of 'community' and in order 
to deconstruct the 'them'Pus' dichotomy: '... diaspora space is the site where the native 
is as much a diasporian as the diasporian is the native. ' Therefore, factors of race and 
ethnicity can be understood in relation to both hegemonic and subordinate communities 
and social processes in general. Within diaspora space, Brah (1996a: 242) 

conceptualises a 'multi-axial performative concept of power' and this allows us to see 
how communities are positioned in relation to each other, in different locations, spaces 
and hierarchies. It also challenges the desire to 'fix' communities in a singular axis and 
configuration of inequality/power (Brah, 1996a: 189). Therefore people of South Asian 

origin may be constructed differently in different racialised contexts, for example as 
'Pakis', 'Black Asians' and/or 'Muslim Fundamentalists' (Yuval-Davis, 1997: 44). The 

notion of diaspora space also allows for an examination of how alliances and 
boundaries may be made/re-made/disrupted within contemporary everyday practices of 
community. 

Hall's (1992) concept of new ethnicities was central to the disruption of the long- 

standing Black/white dualism (Cohen, 1999 and also Mac an Ghaill, 1999) in that it 

posited the very idea of having 'an identity' as problematic, as social situations produce 

varied positions which may be occupied (Brah, Hickman and Mac an Ghaill, 1999). In 
terms of this framework, the idea of having a singular identity (such as 'white' and 
'Asian') therefore becomes problematic as what constitutes 'identity' is understood as a 

17 In 1850 Robert Knox commented on the way in which the English thought 'race' had nothing to do with 
them. 'One mention of the word race .... the popular mind flies of to Tasmania, the polar circle, or the land 
of the Hottentot. Despite this acute observation, it is only relatively recently that Whiteness' has been 
studied seriously within academia (see for example Richard Dyer (1997) White and with specific reference 
to gender and whiteness Ruth Frankenberg (11993) White Women, Race Matters. 
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range of subject positions that cannot be contained within a singular category. Rather, 

as Mac an Ghaill suggests, 

Such subject positions can be seen as being constituted by a 
range of narratives that speak identities ... These narratives 
regulate normative subjective positions. As an individual can be 
located in a range of social relations at one time, the formation 
of ethnic identities through a range of discursive positions is a 
highly complex, ambivalent and unfinished process. In this way, 
'black' and 'white' subjectivities are conceptualised as 
processes of becoming, characterised by fluidity, oppositions 
and alliances between particular narrative positions (Mac an 
Ghaill, 1999: 51). 

In place of the notion of 'being caught between two cultures' (evident in the work of 
theorists such as Anwar, 1976, and see also page 19), now '... a more constructive 
vision of an inmixture of influence where east met west on grounds of neither's making, 
and forged a dynamic semiosphere that put into question the cultural politics of both 

separatism and assimilationism' (Cohen, 1999: 6). However, as I argue in chapter four 

through my analysis of community cohesion policy discourses, these 'academic' 
interventions have not necessarily informed policy processes. 

Nevertheless, as Mac an Ghaill (1999) suggests, such differentialist positions have been 

useful in understanding how ethnic and racialised minorities and majorities may 

simultaneously occupy various subject positions whilst being positioned in various 
discursive frameworks. This is relevant in the 'everyday' context of community and in 
the construction of identities. However, as Mac an Ghaill (1999) observes, much of the 

work carried out by theorists working from such a 'differentialist' position is 

characterised by a lack of interest in theoretical work on state policy making. Yet this is 

important, as I have already indicated in relation to the gendered and racialised 
implications of 'multiculturalist' policies and as I indicate later in this thesis in relation to 

$new' policy discourses of community cohesion. My research therefore addresses this 

gap in knowledge, by adopting a 'theory-led' approach to the study of both the everyday 

and social policy processes from a 'differentialist' location (see also Mac an Ghaill, 

1999). From this perspective, ethnicity can be seen as, 

... a relational process - in which categories of community and 
identity are in constant formation at the intersection of the 
actual or imagined cultural (understood as ways of life) 
heritages and the political/economic/cultural (understood as 
representations) relations through and upon which racisms 
emerge and operate. It is around this intersection that 

23 



boundaries demarcating 'ethnic groups' (within and between 
'minority' and 'majority' are formed) (Lewis, 2000a: 262). 

This emphasises the importance of viewing identities, communities and ethnicities as 

dynamic and intersectional, yet tied in with structures of racism and exclusion. Indeed, 

whilst cultural practices and the rituals of 'communities' are often regarded as pure and 

authentic, such practices are open to change and negotiation. A 'differentialist' position 
is also useful for thinking about how the reproduction and boundary formation of 

communities are dynamic processes that change over time, place and space. 
Therefore, whilst it is possible to identify certain distinguishing characteristics of 'ethnic 

communities', these are not trans-historical. Through such a perspective it becomes 

possible to view identities as shifting, as becoming, or in formation, rather than ever 

complete (Ahmed, 2000). This does not mean that the boundaries of belonging (to 

community) cease to exist. Indeed, as Fortier (1999) highlights (and as I discuss later in 

this thesis), for immigrant populations 'roots' are often an important aspect of identity 

construction: 'efforts of settlement and rootings manifest themselves in locally specific 

ways, and ... they articulate with multi local terrains of belonging'. Belonging in this sense 

relates to 'the imaginary possessions that are created in the name of an identity project, 

the belongings, that ... a group, a people cobble together from the past and the present 

(Probyn, 1996: 68)' (cited in Fortier, 1999: 42). 

Furthermore, the shift from purely materialist explanations of race and ethnicity to 

differentialist positions does not negate the need to understand and analyse how racism 

operates amidst 'new ethnicities'. Rather, as Gilroy (2004), Knowles (2003), Knowles 

and Alexander (2005) have all recently argued, 'race' still matters in these 'new' times 

(Mac an Ghaill, 1999). As Knowles argues: 

Although racial categories are social and political constructs, they 
are also effective in the making of who we are in the world and 
what we do in it ... Race is certainly not just a social myth: it is 
acted on and has meaning in people's lives (Knowles, 2003: 29). 

Given this, it is important for 'nevV work to interrogate current processes of 'race- 

making', both in the lived 'everyday' of communities, but also (and especially) in policy 

discourses and practice. 

Constructing national identities 
Constructions of the nation are important in thinking about community and ethnicity, 

especially in relation to notions of belonging (Billig, 1995). Whilst it is increasingly 
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recognised that 'nations' are not 'natural' entities but that they are socially constructed 
(Anderson, 1991; Hall, 2000), the myth of nationhood is a useful tool in the 

perpetuation of nationalism in which signifiers produce exclusive concepts of culture 

and tradition. Such representations have a tendency to homogenise the diversity within 

communities and usually represent the interests of the dominant power groups. 
Constructions of nation can therefore be understood as sites of control and oppression 

within (post)modern society (Ashcroft, Tiffin and Griffiths, 1998: 150). Indeed as Hall 

(1996 [1992]: 215) notes '[t]he narratives of a national culture have the power to 

generate forms of identification and allegiance, the sense of being at home for some, of 
being excluded for others'. This can also be associated with ethnic group narratives. As 

Anderson (1991) states, all communities are imagined in this manner even the smallest 
of groups, because of their belief in commonality with people that are unknown. This is 

of particular relevance in contemporary times, where debates about citizenship, 
belonging and 'Britishness' are regarded as fundamental concerns for the nation. Hall 

(October 15,2000) makes the point that: 'that great patriot Enoch Powell once 

remarked that'the life of nations is lived largely in the imagination. It is worth continuing 
to ask the awkward question, how is the nation imaginedT Moreover, how is the nation 
imagined in contemporary policy discourses of community cohesion, and how are 
these imaginaries gendered and racialised? 

An intersectional approach to the analysis of nation and community is important as 
dimensions of gender, sexuality, 'race' and ethnicity are tied into notions of 'community' 

and nation. This is clearly evident in literary themes", which focus upon the 

disempowered woman of the hegemonic: national/ethnic collective fantasising and 

sometimes engaging in sexual relationships with the 'other'. Within this narrative, men 

within the hegemonic community fear and envy the racialised 'other men, whilst also 

viewing them as inferior. Such discourses, which have demonised the racialised and 

sexual stereotype of Black, and increasingly 'Asian' (read, 'Muslim') masculinity, are 

perpetuated within the British extreme Right press (see for example, British National 

Party Leaflet circulated in 2001, The Truth about Islam, and the British National Party 

Newsletter of January 14th 2004, which talks about the supposed '-disproportionately 

high involvement of young black or Asian males in group sex attacks and that a vast 

proportion of the victims are white European females'). More recently, this narrative 

'a See for example Dods Lessing The Grass is Singing (1950) and Harper Lee To 1011 a Mockingbird 
(1960) (cited In Yuval-Davis 1997: 51) and also the Granada television series 'The Jewel in The Crown' 
which focused on the doomed relationship between a memsahib and an Indian journalist. 
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has re-emerged particularly in relation to the 'asylum seeker' other (Hubbard 2005), 

and Pakistani men (Channel 4 Edge of the City aired 26 th August 2004). These 

examples, as Rattansi (1994: 63) rightly suggests, highlight the importance of the 

family (especially women) and 'home' as symbols of race, 'place', and community. 
Moreover, the gendering and sexualisation of the community is also an important 

aspect of the sexualisation of race (Rattansi, 1994: 64). 

Divided communities? 
These concerns relate to the demarcation and preservation of national, ethnic and 

racial 'community' borders and boundaries. Indeed, the construction of such borders 

are inherent to 'communities'; which are framed both in terms of belonging and 
exclusion (Crow and Allan, 1994) or ideas of sameness and difference. As Brah 

(1996a: 198) suggests, the boundaries between communities become '-places where 

claims to ownership - claims to "mine", "yours" and "theirs" - are staked out, contested 

and fought over'. To return to the work of Cohen (1985), such boundaries may be 

cartographic, legal, physical, religious or linguistic. However not all boundaries are 

clearly defined, but may exist 'in the minds of the beholders' (Cohen, 1985: 12). 

Consequently, the meanings and interpretations of what constitutes 'community' will 
differ amongst members and change over time (Smith, 2001). Yet, mechanisms of 

othefing, of constructing specific groups of people as other, as fundamentally 'different', 

are important aspects of identity narratives (Mottier, 1999) and constructions of 
scommunity'. 

The idea of marked borders and boundaries of community relates to notions of 

segregation. The image of fixed communities segregated along racial/ethnic lines 

emerged prominently following the publications of the Cantle report into the civil disorder 

of 2001 (Home Office, 2001a). Since that time, there have been various polemic 

arguments about the 'truth' of these claims, including a recent statement by Trevor 

Philips, head of the CRE entitled 'After 7/7: Sleepwalking to segregation' (22 September 

200519). 'Academic! evidence can be found to suggest that segregation between 

ethnic/racial communities does exist in parts of the UK (see for example Deborah 

Phillips, 1998) yet at the same time, conflicting 'academic' evidence also exists (see 

Bagguley and Hussain, 2003 for a discussion of this). However, the types of segregation 

19 Available online: http: //www. cre. ciov. uk/Default. asr)x. LocID-Oh-qnewO7s. RefLocID-OhqOO9OOcOO2. Lanq- 
EN. htm 
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in the UK context differ greatly from the idea of ghettoisation used in the US (see for 

example Cashmore and Troyna (1983) in Crow and Allan, 1994: 91). Attempts to 

explain segregation can be found in early sociological work by the Chicago school and 
Robert Parks. Yet, just as with the term 'community' there is no precise agreement 
about what constitutes segregation, nor about the appropriateness of terms such as 
'ghettos'(Crow and Allan, 1994). 

In the context of the UK, Sarre et al. (1989) argued that minority ethnic housing 

segregation is pervasive. They noted that whilst it may take different forms in different 

places, it is made more apparent when resources are scarce (in Crow and Allan, 1994: 

109-110). Robinson (1986: 131 in Crow and Allan, 1994: 11) also argued that 

residential segregation in Blackburn is 'massive' and 'substantial' but accounts for this in 

terms of cultural as well as structural reasons. This suggests that some ethnic groups 

may positively value segregation, an idea also put forward by Cantle (Home Office, 

2001a and especially see The Oldham Independent Review, 2001). However, there is 

complexity in relation to whether such so called 'segregation' is about 'choice, ' partly 
due to the diversity within ethnic groups and also the political implications of referring to 

'structural' causes. The notion of self-segregation (Aldrich et al., 1981 in Crow and 
Allan, 1994: 105) has also received more recent currency (s6e also Home Office, 

2001a) although it is clear that the voluntary nature of these actions needs to be 

problematised and placed within the wider context of restricted opportunities and the 

experience of hostility, prejudice and racism. 

It is recognised that social policy, especially housing policy, has directly contributed to 

the segregation of particular minority ethnic groups (see for example, the Oldham 

Independent Review, 2001). Henderson and Kam (1987), for example, found that 

processes of allocating council housing operated to the disadvantage of minorities 

ethnic groups, women and less 'respectable' working class people generally (cited in 

Crow and Allan, 1994: 107) which echoes debates around the 'deserving' and 
'undeserving' poor. Kam and Henderson's conclusion was that ethnic divisions had 

combined with social class inequalities to produce a situation in which buyers were 
sorting themselves into the differentiated stock of dwellings according to their ethnic 

origins, relative socio-economic status and incomes (cited in Crow and Allan, 1994: 

109). Therefore as Wallman (1982: 5) argues, community is not only concerned with 

symbols, but also with the necessary resources (cited in Crow and Allan, 1994: 8), 

which can create conflict (Crow and Allan, 1994: 77), cut through with processes of race 
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and ethnicity (see also Robinson, 1986 cited in Crow and Allan, 1994: 11; 1 also discuss 

this in chapter five) and gender. 

There is a significant amount of work around the notion of 'border theory', of which 
Anzaldua (1987) remains especially useful when looking at 'community' from an 
intersectional framework. Previous (male) theorists of nationalism and ethnicity (with the 

exception of Fanon, see for example, Fanon, 1952) have tended to operate at a gender- 
blind level and have therefore failed to recognise how processes of community, formed 

through processes of nationalism, ethnicity, and 'race', are gendered (McClintock, 

1995). Attempts to theorise segregation in relation to gender, race and ethnicity have 

often tended to reinforce particular stereotypical representations of 'Asian women' as 
passive victims of community. For example, Saifullah Khan (1979: 53) pointed to the 

stresses experienced by Pakistani women, who were seen as 'locked' into dense 

networks of social relationships characterised by 'fast internal communication' and 

consequent 'pressure to conform' (cited in Crow and Allan, 1994: 106). There is 

therefore a need for further empirical work which challenges these constructions, 

without losing sight of the ways in which communities and the construction of borders 

and boundaries are gendered, racialised and classed within the 'everyday' and in policy 
discourses. 

Constructing Identities, marking belonging 

As evident from the discussion so far, identities are central to notions of community 
(Delanty, 2003) and in many ways, $communities' can be understood as an expression 

of collective identities. However, as Mayo (2002) suggests, the very notion of a 
'community of identities' raises further questions. What do 'identities' mean, and how do 

they relate to communities? '... how do individuals and groups become conscious or fail 

to become conscious of themselves, in relation to these identities? By what processes 
do they define themselves, and how do they address the issues of overlapping and 

potentially competing identities' (Mayo, 2000: 2). Moreover, to what extent are identities, 

communities and policy discourses of community cohesion simultaneously gendered 

and racialised? 

Performing narratives of the self 
In this research, I understand and conceptualise identities as contextual and relational 

positionings (Hall, 1992) which are articulated across different spaces and at particular 

moments. Such identifications are not fixed or complete, but always 'in process' (Hall, 

1992; see also Skeggs, 1997; and Dwyer, 1999). Therefore, identity cannot be 
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considered as a stable category, but multiple and changeable (Hall, 1992) resulting in 

various forms of borrowings and cultural hybridity. Indeed, Giddens (1991 cited in 

Mottier, 1999) suggests that identity is made through the continuous formulation and 

re-formulation of narratives of the self. the stories whereby self-identity is reflexively 

understood by the individual concerned as well as by others. Such a narrative 

conceptualisation of identity highlights the importance of stories and storytelling for 

processes of identity construction (Mottier, 1999; see also chapter three of this thesis). 

Similarly, Anthias (2002) suggests that using the notion of 'narratives of location' allows 
for the recognition of the narrative as an action, as a performance. Such narratives 

need to be understood as being produced and performed in relation to socially 

available and hegemonic discourses and practices (Anthias, 2002). Stuart Hall also 

maintains that 'if we feel we have a unified identity from birth to death, it is only 
because we construct a comforting story or "narrative of self" about ourselves ... fleeting 

multiplicity of possible identities, any of which we could identify with - at least 

temporarily' (Hall, 1992a: 277, cited in Mac an Ghaill, 1999: 51). These forms of 

narrative also enable the construction of commonalties and differences between the 

self and others. As Plummer (1995: 19) puts it, 'stories mark out identifies; identities 

mark out differences; differences define "the other"; and "the other" helps structure the 

moral life of culture, group, and individual' (cited in Motfier, 1999: 5). Jeffrey Weeks 

(cited in Weedon, 2004) captures this well: 

Identity is about belonging, about what you have in common 
with some people and what differentiates you from others. At its 
most basic it gives you a sense of personal location, the stable 
core to your individuality, but it is also about your relationships, 
your complex involvement with others and in the modern world 
these have become ever more complex and confusing. Each of 
us live with a variety of potentially contradictory identities, which 
battle within us for allegiance: as men or women, black or 
white, straight or gay, able-bodied or disabled, "British" or 
mEuropean"... the list is potentially infinite, and so therefore are 
our possible belongings (Weeks, 1990: 88 cited in Weedon, 
2004: 1). 

Mottier (1999) also applies the notion of 'performance' to such narratives of national 
identity to argue that narratives do not simply express a pre-given national identity but 

function as performatives, which bring into being that which they name (Mottier, 1999). 

Similarly, in an effort to move beyond seeing categories of ethnicity and gender as 

simply added together in practices of community, Fortier (1999), in her study of the 

Italian 6migr6 in Britain, draws upon Judith Butler's notion of performativity and 
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repetition to explore the mutual construction of social categories through the 

performative acts of gender and ethnicity. Fortier demonstrates 'episodes' of such 

performance (e. g. weekly mass) to suggest that these acts can be understood as 

regulatory practices that produce social categories and membership norms. Therefore 

as Fortier (1999) demonstrates, gender and ethnicity are important in the regulatory 

practice of community and the performance of identity. Understanding identities as in 

performance also enables for viewing identities and identity-making (within 

communities) as in process, made, and re-made through acts of repetition (as I discuss 

later on in this thesis in relation to the public performance of complex 'community' 

identities at the Fresh Routes women's group). 

Viewing identity as performative also allows for understanding identity as embodied. 
Indeed, the body is central to identity, both chosen identities and those imposed by 

institutions (Weedon, 2004: 14). The act of 'repetition' is important in moving beyond 

viewing identity as merely socially constructed, and as something which is embodied 

and corporeal. This applies to the performance of gender and ethnicity: 'how bodies 

and space produce each other in both ethnically and gender-specific ways' (Fortier, 

1999: 48) and, as I emphasise throughout this thesis, this is important in the 

construction of 'communities' in the everyday. As Skeggs (1997: 82) has also 

emphasised, the body 'is the physical site ... where the relations of class, gender, race, 

sexuality and age come together and are em-bodied and practised s2O. 1 ndeed, drawing 

upon the work of Deleuze and Guattari, Budgeon (2003: 50) argues that bodies should 
be thought of 'not as objects, upon which culture writes meanings, but as events that 

are continually in the process of becoming. ' 

Complex 'communities' in the'everyday' 

The notion of the 'everyday' is central to my research. Gail Lewis (2004) usefully refers 

to the 'practices of the everyday' as 'a code for the taken for granted, ordinary ways of 

organizing living and relationships in networks of intimacy (families, lovers, friendships 

etc. ) workplace relationships, schools, hospitals or other public institutions, communities 

or other networks' (p. 167). Feminist work in particular has highlighted the importance of 

examining the everyday subjective experiences of women in order to gain an 

understanding of the complexity of gender inequality (Brah 1996a; and Andermahr, 

Lovell and Wolkowitz, 1997). As Lewis (2004) also suggests, talking about such 

20 1 would add ethnicity, culture and religion to this, especially In relation to the adornment of signifiers of 
faith, such as the hijab which can also become embodied. 
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practices of the 'everyday' also enables links to be made '... between citizenship and 

ways of life - that is, the ordinary, taken for granted ways in which people organize their 

lives' (p. 21). Lewis further adds that such practices of the everyday refer to two 

overlapping but competing dimensions: 

On the one hand, there are the ways in which hegemonic 
discourses of citizenship have embedded within them ideas about 
the 'best' and most appropriate ways of organizing domestic, 
sexual, work or leisure activities. On the other hand, there are the 
actual practices of everyday life in these and other spheres of 
activity and how these might either be deployed in opposition to 
hegemonic conceptions and/or be the basis of claims for an 
extended or deepened citizenship' (p. 172, my emphasis). 

This is useful as it allows for understanding the relationship between '-personal lives 

and social policy' (Lewis, 2004: 173) through its problematisation of the 'taken for 

granted' (p. 174). Avtar Brah (1996a) also describes how the practices of the 'everyday' 

are inherently tied up with the performance of social relations. 

For example, if we speak of 'North African women in France', we 
are, on the one hand, referring to the social relations of gendered 
post-coloniality in France. On the other hand, we are also making 
a statement about the everyday experience of this postcoloniality 
on the part of such women, although we cannot specify ... how they 
interpret or define this experience. 

Thinking about the practices of the 'everyday' within this framework, in relation to 

communities, identities and social policy is an important aspect of this thesis, and is 

considered in depth in later chapters. 

Edensor (2004: 101) following Billig (1995) also argues for the examination of national 
identity as generated in banal and 'mundane' settings 'and the everyday habits and 

routines which instil a sense of being in national place'. Such everyday experiences are 
important in understanding how national and ethnic identities are negotiated, and how 

social relations may 'shift the boundaries of the familiar' (Ahmed, 2000: 7) (cited in 

Edensor, 2004: 111). For example, McDowell (1999) suggests how the negotiation of 

ethnic diversity alongside differences of gender and social class are played out within 
the context of the 'everyday', focusing on the area of Balsall Heath in Birmingham (an 

area cut through with social divisions of ethnicity, class, lifestyle, income and so with 

potential conflicts between residents). McDowell examines how the local community 

responded to the perceived moral and physical danger of sex workers in the area. 
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McDowell describes how a rota of men (headed by a group of mainly'Asian' men) was 

established to patrol the local pavements in an attempt to shame the 'punters' and 
destroy the trade for those selling sex (McDowell, 1999: 126). In her analysis of this, 

McDowell cites the comments of Melanie Philips (1994: 12) a journalist, who saw this as 

pointing '-social values in a more healthy and realistic direction' (McDowell, 1999: 

126), whilst Maggie O'Kane (1994, cited in McDowell, 1999) in an article in the Guardian 

focused on the ways the community was divided along ethnic and gender lines. 

McDowell (1999) notes that neither analyses considered the views of 'Asian women', as 
I also argue in chapter four in my analysis of community cohesion policy discourses, 

which also seek to discursively construct a particular notion of 'Asian women' (see also 
Ray, 1999). McDowell concluded that: 

Taking action on the basis of an assumed coincidence of 
interest among all the inhabitants of a small area in a complex 
city like Birmingham means that alternative points of view are 
necessarily ignored. As Young (1990a: 301) points out, 
"community" action is problematic because it is often based on 
a "desire for social wholeness and identification that underlies 
racism and ethnic chauvinism on the one hand and political 
sectarianism on the other" (McDowell, 1999: 128). 

Drawing upon the work of Iris Marion Young, McDowell (1999) suggests an alternative 

is a diverse city that is not organised to suppress difference and oppress 'others, ' but is 

open to 'unassimilated otherness' (p. 301) (see also Lister, 2003; Amin, 2005 and 

Bunting, 2005a; and chapters seven, eight and nine of this thesis for further 

consideration of 'alternatives' to community cohesion). My research seeks to consider 

how such ethnic diversity alongside differences of gender are played out within the 

context of the 'everyday' in a northern England town, and in turn how policy discourses 

construct such 'differences'. 

Cosmopolitanism, 'conviviality' and multicultural encounters 
Whilst there has been increasing talk of community conflict and notions of segregation 

in the UK (Home Office, 2001 a), at the same time some academic work has pointed to 

increasing evidence of cosmopolitanism and 'conviviality' (Gilroy, 2004). This has been 

particularly applied to urban metropoles such as London. For example, Mica Nava 

(2003) uses the term 'domestic cosmopolitanism' to refer to 'the attraction of and in 

some case identification with cultural and racial 'others' and the loreign'. Focusing on 

London, Nava suggests that in some cases 'otherness' is no longer very different or 

remarkable. Yet at the same time, Nava suggests that this form of cosmopolitanism 
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has co-existed with extreme racial and ethnic hostility. Similarly, Gilroy (2004: xi) uses 
the term 'conviviality' to refer to '... the processes of cohabitation and interaction that 

have made multiculture an ordinary feature of social life in Britain's urban areas and in 

postcolonial cities elsewhere ... it does not describe the absence of racism or the 

triumph of tolerance'. But how are these processes of cohabitation and interaction 

played out in the context of non metropolitan areas? Moreover, are such 'multicultural 

encounters' (Sharma forthcoming) gendered? I consider this in later chapters in relation 
to the narratives of policy actors and community actors in a northern England town. 

Notions and ways of belonging have been debated within the realm of political 
philosophy, especially in relation to theories of citizenship. The civil disorder of 2001 and 
the Ph July 2005 (7/7) bombings in London (carried out by young British men of 
Pakistani background) forced these concerns more firmly into the arena of 

contemporary politics and populist concern. Stuart Hall has discussed these issues at 
length in his consideration of'the multicultural question'. For Hall (2001: 4) this is about, 

How we are to envisage the futures of those many different 
societies now composed of peoples from very different histories, 
backgrounds, cultures, contexts, experiences and positions in the 
ranking order of the world. Societies where difference refuses to 
disappear. That is to say, where an unspoken social and cultural 
homogeneity cannot be assumed to provide an implicit consensual 
horizon of action, practice, policy or interpretation, but where 
nevertheless there is a determination to build a common and, if 
possible, a just life together. So the question, to reduce it, is: how 
is this commonness in difference to be imagined and constructed? 

Nancy Fraser has argued that the task is to create a critical theory of recognition, which 
includes the cultural politics of difference and social politics of equality (Fraser, 1995). 

Similarly, Ruth Lister (2003: 85) suggests that an alternative pluralist conception of 

community is required which 'instead of obscuring diversity, division and 
difference ... would place them centre stage and would be seen as 'multiple and open' 

rather than 'fixed and eternal', and as an arena in which a transversal politics can be 

played out'. In relation to citizenship, Lister (2003) also puts forward the notion of 'trans- 

culturality' as a way of overcoming these problems, alongside 'a politics of solidarity in 

difference'. This would, Lister argues, build in difference to the very heart of the political 

process through representation and voice. This also requires a. non-essentialist 

conception of the political subject as fluid, dynamic and shifting. Transversal politics 
(Yuval-Davis, 1997 and Cockburn, 1998) is a similar conception, which allows for a 

process of rooting and shifting in which participants remain rooted in their own values 
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but at the same time are willing to shift views in dialogue with others. Yuval-Davis (2001: 
12) argues that it is only through the 'dialogical processes of negotiations, that some of 

us call transversal politics, can the knowledge expand'. Such a perspective may 
facilitate the development of a 'politics of belonging' that would transcend the older 
dichotomous choices of equality and difference. I explore these theories in more detail 
in chapter four in relation to contemporary discourses of community cohesion and in 

chapter eight in relation to women's narratives of community in the 'everyday. 

Summary 
This chapter has sought to contextualise my research in terms of existing literature 

surrounding notions of 'community, identity, race, gender and belonging. I have argued 
that whilst there is a large body of work drawn from diverse theoretical and academic 
disciplines which can be applied to my research, this needs developing through 

empirical research in the context of the 'everyday', and especially in the contemporary 
era of post 7/7 Britain and 'community cohesion'. Moreover, there is also a need to 

critically examine 'communities' and policy discourses of 'community cohesion' from a 
framework which recognises the 'intersectionality' of race, ethnicity, and gender (along 

with other axes of differentiation) in relation to the complexities of contemporary 
identities and 'communities'. Therefore, my research seeks to address these gaps in 

knowledge by examining the contemporary context of community cohesion, through the 

narratives of policy actors, policy documents and 'community' voices, from a critical 
'intersectional' conceptual framework. 

The overall aim of this thesis is then to explore contemporary discourses of community 

and community cohesion, as formulated by policy documents, 'policy actors' and 
'community actors' in a northern England town. In particular, I explore dynamics of 

gender, race and ethnicity within these constructions of community, identity and 

cohesion. Three distinct methodological approaches are used in order to allow for 

connection between the lived experiences of the everyday (ethnographic fieldwork at a 

multi-ethnic women's group), social policy discourses (discourse analysis of key 

community cohesion texts) and the policy making process (interviews with policy actors 

and practitioners). These methodologies are discussed in the following chapter. 
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CHAPTER THREE - RESEARCH METHODS AND METHODOLOGIES 

Introduction 
In this chapter, I specifically focus upon the research methods employed within the 

research. The theoretical, ethical and methodological considerations shaping the 

research run throughout the chapter and the three distinct research methodologies (the 

analysis of community cohesion policy documents, the interviews with policy actors, and 
the ethnographic research with women in the 'everyday) are each discussed in turn. 

Towards the end of the chapter I specifically consider my role within the research in 

order to consider how, like my participants, I am also central to the production of 'data' 

which underpins the arguments made in this thesis. 

Ethical framework 

Whilst all research has ethical implications, researching sensitive issues such as those 

around race/ethnicity has particular implications. Therefore, attention was paid to the 

potentially sensitive nature of the research and the issues raised when researching 
(across) ethnicity, gender, class and sexuality. Primarily, the research was framed by 

standard ethical guidelines as outlined by the British Sociological Association (2002) 

and the Social Research Association (2003) and also subject to scrutiny by the 

University of Huddersfield School Research Ethics Panel in Human and Health 

Sciences. Diener and Crandall (1978) in Bryman (2001: 479) state that there are 

essentially four main ethical concerns which need to be considered in social research. 
These are: whether there is harm to the participants of the research, whether there is a 

lack of informed consent, whether there is an invasion of privacy, and whether there is 

deception involved, all of which have informed the research process. These are 

considered throughout this chapter and were important in shaping the research 

throughout. 

Research process 
My research is located within the critical space opened up by the intersections of 

feminism, colonial and postcolonial discourses, modernism and postmodernism (see 

also Grewal and Kaplan, 1994), and reflects the messiness and complexities of 

conducting research in this era of late modernity (Mac an Ghaill: pers. comm. ). It is 

apparent that post-structuralist and post-colonial theory has enabled a more fluid 

approach to 'theory', so that it becomes possible to go so far with certain perspectives, 
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without dismissing them entirely. When this research began, I was clear that I wanted 
to explore the relationship between gender and ethnicity within contemporary urban 

community settings. At this time I was already influenced by postcolonial and (what are 

commonly described as) Black feminist writings around these issues and I was also 
interested in thinking about how these issues related to the post 2001 civil 
disturbances/riot agenda. Indeed, as I explore in more detail later in this chapter, who I 

am and my 'personhood' is central to the research process throughout, both in terms of 

my epistemological and ontological positionings, but also how I construct my 'self'. 

Mama (1995) in her discussion of race, gender and subjectivity, argues that social 

research must be seen as a process, which does not begin with a hypothesis, but rather 
lets theory develop. In the early stages of developing my research proposal, I struggled 
to formulate specific 'concrete' questions to guide my research. The Idea of using 

ethnographic research methods also emerged during this stage of uncertainty, as a 

means of exploring these relationships 'in-depth'. I had initially thought to focus my 

research in two distinct geographical areas to allow for a comparative element. 
However, it was felt that focusing upon one 'case study' area would allow me to explore 

my aims in more depth. Soon after I decided this, the notion of 'community cohesion' 

emerged in government discourse, as a phrase for describing community relations 
following the 2001 disturbances. At the time, I recognised that this was significant, both 

as a policy driver shaping UK race relations, but also in relation to developing my initial 

research questions and planning the research. Moreover, as Duke (2002: 42) argues, 
taking a qualitative route in relation to researching social policy is essential when trying 

to 'delve into parts of the policy process which quantitative methods cannot reach. They 

have the potential to explore innovation, originality, complexity, interactions, conflicts 

and contradictions'. 

Between the 'micro' and the 'macro' 

My intention was to present a theorised case study 'grounded in distinct locales, but 

engaged with global circumstance' (McElroy, 2002: 252). This can take the form of a 

focused ethnography or a micro ethnography, when the research is focused around 

selected aspects of everyday life (a particular setting/cultural event/scene) rather than 

attempting to portray a whole cultural system (Ifekwunigwe, 2003i What is central 
however, is the intention to 'map the specificities of the local yet ... also problematise the 

parameters and boundaries delimitating the local and the global' (Ifekwunigwe, 2003). 

This informs my research, particularly through its focus on a northern England town. 
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Kincaid (1988) also offers a harsh critique of colonial exploitation by starting from the 

micro level of social relations; the public library in Antigua (by asking how the state of 
the library informs the readers' understanding of colonial exploitation). Yet, she then 

manages to relate this to the 'big picture'. Therefore, it is possible to take seemingly 
isolated examples of interaction/discourse on the micro level and see this within a wider 

structural context. This emphasises the importance of small scale ethnographic 

research located in the context of a local 'everyday' community as a means of exploring 
'bigger' issues related to policy making and knowledge production. These connections 
between the local (micro) and the national (macro) are explored and disrupted through 

the three approaches used in this research: the analysis of community cohesion policy 
documents, interviews with policy actors and practitioners in the local authority, and 
fieldwork within a multi ethnic women's group in the local authority. 

The 'local' context and empirical base 

The local authority where the research is focused is shaped by an intersection of local, 

national and global discourses, the impact of post-industrialisation alongside rising 

evidence of prosperity, the growth of extremist politics (Islamic and far right), and 
discourses of segregation/community cohesion. The town is considered by many to 

have a diverse ethnic population, largely as a result of post war migration from the 

Caribbean and India/Pakistan, as well as migrants from across Eastern Europe and 

Ireland. There has also been more recent migration linked to resettlement through the 

National Asylum Support Service (NASS). The official figures from the 2001 census 

show that this diversity is made up of approximately2l 85% White (with a majority 'White 

British', and a smaller percentage of 'Irish' and 'other White'). In the remaining 15%, 

'Asians' or 'Asian British' ('Pakistani', 'Indian, and 'Bangladeshi') make up over a 10%, 

with a much smaller percentage of 'Black' or 'Black British' ('Caribbean'; 'African' and 

'Other Black'), 'Chinese' or 'Other Ethnic Group', and 'Mixed' ('White and Black 

Caribbean'; 'White and Black African'; 'White and Asian'; 'Other Mixed'). Therefore, the 

white 'community' forms the majority group, followed by British Asian communities oust 

over a tenth). The spatial demographics of these ethnic groups is discussed in more 

detail in chapter five, as this is especially irnportant in relation to discourses of 

sclustering', 'segregation' and conflict within the community cohesion framework. 

21 Approximations given for reasons of anonymity. 
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Whilst the discourses of community cohesion emerged in relation to the perceived 
segregation between communities (a framework which especially shapes policy actors' 
stories of the north of the local authority as discussed in chapters five and six), the 

policies of community cohesion have readily been rolled out to apply to areas without 
apparent geographical segregation between racial/ethnic communities. Consequently, 

whilst the area in which the ethnographic fieldwork took place was not a direct focus of 
the earlier Pathfinder Community Cohesion programme within the local authority, with 
the recent 'mainstreaming' of community cohesion locally, the area is now also'subject' 
to the community cohesion agenda. 

The area in which the ethnographic part of the research has taken place, which I have 

called 'Princeton', is situated close to the town centre. According to the 2004 Index of 
Deprivation, the area is in the 100' most deprived areas of the town in the local authority. 
In this part of the town, the ethnic make up is approximately two thirds White (66%) 

nearly one quarter Asian (21%, mostly Pakistani) 7% Black and 5% mixed (2001 

Census, approximations given to protect the identity of the participants and the area). 
Whilst discourses of community conflict are widely applied to parts of the local authority 
where the research is located, the area of 'Princeton' is viewed more positively in 

respect of 'community cohesion' by many of the local policy actors as I discuss in more 
detail in chapters five and six. Nevertheless, as I explore in my fieldwork and interviews 

with women at the Fresh Routes group, this 'cohesion' (or absence of overt conflict) 
does not necessarily lead to the removal of prejudice or conflict in the context of 
negotiating complex identities in the everyday act of doing community. 

Organisation of the research 
In the initial planning stages of my research, I decided to separate my research into 

three phases in order to explore and understand the connection between the local 

context of the everyday and issues of policy and governance. The first phase was an 

analysis of community cohesion policy documents (chapter four). The second stage was 

about exploring 'practitioner' (policy actors') constructions of community and community 

relations, particularly exploring their understandings of the emerging community 

cohesion rhetoric. The third stage was to be about community perspectives, utilising 

more ethnographic methodologies. Both the second and third stages involved in depth 

interviews, following Fielding's (1993: 137-8) argument that it is only possible to gain 

access to sensitive and complicated issues with research methods such as in-depth 

interviews, as these provide greater insight into '... actions, attitudes, feelings and beliefs 
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rather than just rehearsed rhetoric. These were conducted face to face with the 

participants and administered verbally. 

Discourse, narratives and the construction of knowledge 

The notion of discourse ties these three methodological approaches together. Whilst 

researching my methodology, I became aware of 'discourse analysis', as a possible 
means for analysing research data. Whilst I still view this as fitting into my wider- 

approach to theory (creolised - Brah, 1996a) discourse analysis appealed to me as a 

way of going beyond a basic thematic analysis of words/texts partly due to my 
theoretical and epistemological position, yet also because of the way in which within the 

notion of discourse; language is understood as inseparable from wider social practices 
(Carabine, 2001). 

There is however, a need to go beyond purely textual discursive accounts and engage 

with the everyday, 'real life' experiences of social actors as they are positioned within 

and through their negotiation of multiple discourses. As Andermahr, Lovell and 
Wolkowitz (1997: 204) suggest: 

: -while it is helpful to understand that words are almost always an 
immensely significant constitute of social action and interaction, 
and the verbal interventions constitute actions in their own right, 
there remains a stubborn 'thingness' about social action ... and 
while texts have effects, these are usually less immediate and 
tangible than the effects of social action. 

Therefore, within this research, I understand discourse to mean a 'historically variable 

way(s) of specifying knowledges and truths, whereby knowledges are socially 

constructed and produced by effects of power and spoken of In terms of "truths" 

(Carabine, 2001: 274). Both Foucault (1972,1981) and Smith (1990) use this notion of 
discourse to explore how practices are- shaped by rules and procedures for how 

practices should be ordered and perceived within institutional discourses. Within this 

framework, institutional (and professional) discourses exercise power by legitimating 

what is true and false in their conceptualisation of how problems may be conceived and 
interpreted. The notion of discourse also allows for recognition of the partial and 

situated nature of research findings (Carabine, 2001: 275). 

Therefore, in relation to community cohesion policy texts and my interviews with policy 

actors and women at the Fresh Routes group, I understand and apply the term 

discourse in its Foucauldian sense, to refer to 'systems of meaning, including all types 
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of social and political practice, as well as institutions and organisations' (Howarth, 1995) 

as opposed to in the narrow sense of 'texts' (cited in Mottier, 1999: 4). Such discourses 

of community, gender and race are not independent, but rather function within 
institutional and professional practices. I am also influenced by Dorothy Smith's (1987) 

notion of 'institutional ethnography' in thinking about the process of constructing 

communities and constructing policies, as part of 'the forms in which power Is generated 

and held in contemporary societies' (in Smith, 1999: 9). Similarly, Dorothy Smith's 

notion of discourse is useful as it also allows for thinking about discourse as socially 

embedded, and not as divorced from social contexts. 

Beyond discourse? 

Whilst I use the concept of discourse to drive this research, I also find Paul Hoggett's 

work on the importance of emotion and its challenge to a discursive framework 

important. As Hoggett (2000: 11) intimates, 

... how is it possible to understand any of the main issues of 
today simply in terms of thought, meaning or representation? 
Can we understand racism in this way, or the nature of 
masculinity, or the place that ideas of 'community' have in the 
popular imagination? I would say not. I would say that our 
encounters with racism, masculinity and community are 
saturated with emotion. 

Similar arguments around the need for theoretical approaches which combine the 

psychological and the social are evident in the writings of Hunter (2005) Lewis (2000a) 

and Brah (I 996a) which also informs my thinking about these issues here. 

Narrative and story telling 

I have found that much of the work related to narratives and narrative analysis is 

concerned with the properties of narratives or 'stories', such as act, scene, sequence, 

script (see also Mottier, 1999). However, it is possible to use narrative more closely 

with the concept of discourse. As Hewitt (2005: 72) has argued, narratives are 

embedded within discourses, such as those of race. Therefore, narrative and discourse 

can be viewed as dialogical, rather than conceptually distinct (Hewitt, 2005). Indeed, 

discourses are reproduced and transformed by both individual and collective narratives 
(Mottier, 1999). This is how I use the term narrative within this research. A narrative 

then can be seen as a story that an individual constructs to create meaning, which is 

mediated through various intersecting discourses. In this respect, an analysis of 
individual's narratives which occurs at the micro level of social interaction can also be 
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read within a framework of discourse analysis, which takes into account the wider 

social structure (the macro). Indeed, Mottier (1999) applies the work of Plummer (1995: 

19) to argue for such an analysis which considers the social and political role of 

narratives. 

In relation to race, Brah et al. (1999: 4) also suggest that 'one way to conceptualise 

responses to the complex interplay of changing processes of racialisation and wider 

socio-economic change is to view them as a set of narratives of self production that are 
dispersed through a multiplicity of power relations'. Similarly, Ruth Frankenberg (1993) 

also uses the notion of discourse, through the concept of 'discursive repertoires'. She 

outlines three moments which are useful in thinking about the ways in which race and 
difference are constructed within policy documents and participants narratives as I 

explore later. 

The first shift, then, is from a first moment that I will call 
$essentialist racism', with its emphasis on race difference 
understood in hierarchical terms of essential, biological 
inequality, to a discourse of essential 'sameness' popularly 
referred to as 'color-blind ness-which I have chosen to name 
as a double move toward 'color-evasiveness' and 'power- 
evasiveness'. The second moment asserts that we ate all the 
same under the skin; that is, culturally we are converging; that 
materially, we have the same chance in [ ... ] society; and that- 
the sting in the tail-any failure to achieve is therefore the fault 
of people of color themselves. The third moment insists once 
again on difference, but in a form very different from that of the 
first moment. Where the terms of essentialist racism were set 
by the white dominant culture, in the third moment they are 
articulated by people of color. Where difference within the 
terms of essentialist racism alleges the inferiority of people of 
color, in the third moment difference signals autonomy of 
culture, values, aesthetic standards, and so on. And, of course, 
inequality in this third moment refers not to ascribed 
characteristics, but to the social structure. I will refer to this 
discursive repertoire as one of 'race cognizance' (Frankenberg, 
1993: 14). 

Therefore the notion of discourse is central in tying together the three different 

methodological stages of this research, which is useful in trying to understand the 

connections between more 'micro' processes of the 'everyday' and wider 'macro' 

processes of policy. 
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1. Researching community cohesion policy documents and background 
literature review 
This phase of the research was about critically analysing the emerging community 

cohesion policy agenda, both nationally and as it was being developed and interpreted 

with the local context. During this time, I kept up to date with the development of the 
Home Office agenda around race and community, particularly the development of 
community cohesion policy. Alongside this, I conducted an extensive literature review 
drawing from diverse disciplines in order to critically explore notions of 'community', 

community cohesion, and identity (discussed in chapter two of this thesis). 

I approached various community cohesion policy documents (which I document in 

chapter four) from a 'discourse analytical' perspective (which ran across the different 

research stages). This analysis was also theory driven (see also Mac an Ghaill, 1999). 

Using this framework has allowed me to critically analyse and explore the ways in which 

community cohesion policy documents construct particular versions of community, and 
thus contribute to the production of knowledge about ethnic communities and processes 

of 'race-making' (see Alexander and Knowles, 2005). This method of analysis has also 

enabled an exploration of the discursive slippages in community cohesion texts, which 

as Fairclough (2000) has argued, is important in trying to understand the wider New 

Labour project. 

2. Researching policy actors 
I focused this stage of the research around local perspectives (in the case study area) 

and this involved interviews with local authority officers and voluntary sector workers at 

various strategic levels (e. g. senior policy development officers and community 
development practitioners). Deciding upon 'who' to interview for this phase was not 

straightforward, and was clearly a reflection of the myriad possible interpretations of 
'community', 'community relations' and 'community cohesion'; the boundaries of which 

stretch from Primary Care Trusts across to Arts, Culture and Sports. I did not want to 

restrict my Interviews at this stage to one 'field' or dimension of community relations 
(e. g. youth workers) and therefore tried to gather the perspectives of workers in various 

settings and with different roles, yet all who had some involvement in the community 

cohesion policy process. This allowed me to explore how community cohesion was 

understood by different policy actors at that stage of policy development. 

I wanted to explore the ways in which local policies relating to race and community were 

constructed by policy actors; not to reveal what 'really' happens, but rather to analyse 
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participant's accounts in relation to the conceptual and discursive structures used. I 

also wanted to consider how participants are involved in the act of making knowledge 

about communities in this way, and how this knowledge becomes 'institutionalised' 

(Smith, 1987). 

Policy actors sample 
In total, I conducted twenty one interviews with policy actors (see chapter five for further 

details about the participants). As these interviews progressed, I increasingly sought to 

develop access to community settings for the next phase of the research. Alongside this 

stage of the research, I attended various statutory and voluntary sector led meetings 

around community cohesion to further try to understand the local picture and also some 

national events aimed largely at practitioners working in the field of community 

cohesion. It was within this context that I became 'known about' amongst local 

practitioners, which also helped in accessing research participants and also ensuring 
that I was kept up to date with local events. 

Negotiating access to policy actors and practitioners 
Negotiating access is an ongoing aspect of the research, which requires constant work 
(see the later section on reflexivity for a fuller discussion of this) and my own subjectivity 

as a white, postgraduate female from the Midlands is an important dimension of this. 

Approaching the research setting without prior contacts in the field was not ideal. 

Indeed, it is recognised that negotiating access is sometimes easier for researchers with 

existing links in the organisations concerned (Duke, 2002). 1 had no such 'local' 

connections when the research began. However, once I had secured access with some 
key policy actors, maintaining and extending this access to other potential participants 
became an ongoing process '... involving multiple levels of gatekeepers including 

personal secretaries, other respondents, and often, security guards' (Duke, 2002: 45). 

I initially compiled a list of potential participants for this first part of the research by 

examining published local authority and voluntary sector documents, such as 
'Community Action Plans' within the local area. I then followed this with 'snowball 

sampling' (a type of link tracing methodology, Atkinson and Flint, 2001) and being 

'known' within local policy actor networks as a researcher with an lntereýt In community 
cohesion also helped to develop my research sample. 'Snowball' sampling is essentially 

a way of gaining access to participants from contacts made in previous interviews. The 

participants' role is to identify future participants within their social network. Such a 

sampling method is considered especially effective in gaining access to Isolated social 
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groups or 'hidden populations', that otherwise may be Impossible to contact (Atkinson 

and Flint, 2001: 1). Although policy actors and practitioners do not constitute a 'hidden' 

population, 'snowball' sampling is useful in helping to establish trust and reassurance on 
the validity of the research. 

The initial list based sample of participants allowed me to gather an understanding of 
the breadth of the topic and the workers, or'policy actors' (Duke, 2002: 43) involved In 

the field. From compiling this initial list of names, letters explaining the research were 
then sent out to around fifty potential participants. These letters were then followed up 
by a telephone conversation explaining the research in more detail and seeking 
participants to interview. Following the hierarchy of the local authority, in a way I began 

at the 'top' of the structure, and found relatively few problems in securing access to the 
4official' voices of community and community cohesion policy development. Many were 
in fact keen to talk to me at this stage. However, even now as writing this, I am aware 
that valuable voices have not been 'heard' in this process, which has evidently included 

some (maybe the loudest? ) whilst not others. Nevertheless, I made a conscious effort to 

counter this, particularly in relation to the interviews I sought from practitioners who 

were 'outside' the hub of the local community cohesion policy development scene. 
Indeed, the policy area of 'community cohesion' crosses multiple departments and 

statutory and voluntary sector provision and the diversity of the sample in terms of their 

occupations and organisations partly reflects this. 

However, I did encounter difficulties in securing access to several key voluntary sector 

organisations early on in the research. One worker in particular who was constructed by 

other participants as having a very central role in the delivery of community policies and 

particularly the community cohesion remit was especially obstructive. After an extensive 
telephone conversation where I tried to explain what I was doing, the door became quite 
firmly shut, on the grounds that this 'gatekeeper' felt that my research might contribute 
to labelling and stigmatising particular local areas already under scrutiny around these 

issues (communities in need of their protection? ). Following this, I made alternative 

contacts in the local voluntary sector. However this lack of access essentially prevented 

me from exploring some of the community cohesion work that was taking place in the 

north of the local authority, in areas which had been identified by numerous policy 

actors and practitioners as areas of conflict. This is also an example of the importance 

of viewing power in the research process as shifting and not necessarily controlled by 

the researcher. 
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Negotiating power 
Therefore power is significant in determining access to research participants. A further 

difficulty in securing access to other workers in the voluntary sector related to 'what I 

could do for them', or not, as the case was. One worker in a large voluntary sector 

service in the area, after I explained what my research was about, stated outright, 'but I 

don't see what we would gain from you by giving up an hour of our time? ' At this point I 

almost agreed with her. I could not at that point really 'offer' anything. This however 

raises important ethical and practical considerations for those embarking upon research, 

particularly postgraduates. There were clear similarities with my own work and that of 
Amanda Smith who argues: 

How, or should, we give something back to those we research? 
What happens when they demand it? In what format would we 
be able to give something back? ... One community 
development worker asked me what the community would get 
out of her giving me an hour of her time, an hour when she 
could be more gainfully employed in working for them (Smith, 
2001). 

In my research, I would strongly argue that the 'community', in this case, the women at 

the Fresh Routes group, have 'got' something from me (and I from them), through 

various activities and actions. Moreover, I have also been active in feeding back on my 

research to policy actors and community practitioners working 'in the field', through 

giving papers on my work. Yet, the 'advice' offered by the ethnographic students staple, 
Hammersley and Atkinson (1995) in these circumstances is for the ethnographer to 

'take due note of the ethical aspects of their work and make the best judgements 

possible given the circumstances, in the knowledge that they will have to live with the 

consequences' (cited in Smith, 2001). As Smith aptly observes, this is a lot easier said 

than done and contributes to one of the ways in which doing fieldwork can be painful 

and hard work (Smith, 2001). 

This is also about power, and the way in which power operates in different ways within 

the research process; not simply as a one dimensional hierarchy (see also Duke, 2002: 

52). Indeed D'Cruz (2000) argues that researchers do not by virtue of their role as 

researcher hold a superior power Position throughout the research process. Rather, the 

research process is a 'dynamic relations of power' where power and knowledge are 

negotiated within various settings, thus disrupting the notion of researched and 

researcher (D'Cruz, 2000). In these instances, I certainly did not feel more powerful than 

those I sought to interview. Unlike in my past experiences of undertaking funded 
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research, as a PhD researcher, with no 'official' purpose (e. g. to evaluate a service) I 

often felt'on my own', often interviewing older men in relatively powerful positions (see 

also Duke, 2002). 1 was unsure how to perform this identity; either to try to appear more 

powerful (like those I was researching) or to play out my 'vulnerable' status (see later 

section Bodies do matter in this chapter for further consideration of this). As Duke 

(2002: 52-53) also notes, 'access may have been easier for me because I was 

perceived to be 'harmless', non-threatening and without power. 

Interviews with policy actors and practitioners 
The majority of the interviews with policy actors took place early on in the research 

process, with a few occurring later, some of which were a result of snowballing via other 

participants (see Atkinson and Flint, 2001) and, because of the fact that I was becoming 

'known about' within local community cohesion policy circles, largely as a result of the 

tremendous networking capacity and inclusion of me by the local REC. At the beginning 

of each interview, I gave each of the participants an 'information sheet' for them to keep 

with my details on and some information about the research. This explained that any 
information they provided would remain confidential and their identities would be 

protected as far as possible. The need to ensure confidentiality is a central ethical 

principle of social research and therefore pseudonyms were also used throughout the 

research to protect the identities of the participants and all other potentially identifying 

features, as far as possible, have also removed (BSA, 2002). 

Early in the interview, I also asked the participants to read (and sign) a short 'informed 

consent form' which I had designed. Gaining consent from participants requires the 

researcher to explain in a way that is clear and understandable 'what the research is 

about, who is undertaking it and why it is being conducted, how it is to be used and 
disseminated and who or what is financing the research' (Social Research Association, 

2003). The Social Research Association (2003) point out that consent forms are 

increasingly being used in social research to provide 'proof that consent was given by 

the participants to use their comments and acknowledge their consent to participate in 

the research. At this stage of the interviews, it was also made clear to the participants 

that their taking part in the research was entirely voluntary and that they could withdraw 
from the research at any time, without having to explain their reason for withdrawal. At 

this stage, participants were also asked if the interviews could be tape recorded, and all 

of the policy actors and practitioners were happy for this to be the case. However, I did 

stress that I would turn the tape recorder off at any point they wished (and this 
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happened in several interviews where the discussion was particularly sensitive or about 

specific individuals). 

A semi-structured format was used for the interviews with policy actors and 

practitioners. Whilst I had designed a topic list, this was intended to be fairly flexible in 

order to encourage participants to tell their stories, not mine (see also Mama, 1989). 

The topic list included background information (participants' role/organisation) 

communities they work with, perceptions of local community relations, interpretation of 

community cohesion policies, and awareness/understanding of gender in relation to 

communities. The very first question asked during the interviews with policy actors 

aimed to establish a framework from which the interview could proceed, and to help the 

participants to relax. The formality of the interviews varied and was largely dictated by 

the involvement of the participants in directing the interviews. This in turn affected the 

levels of rapport developed during the interview. For example, one interview with a 

senior policy actor took place in a noisy railway station which led to a lack of formality, 

whilst others tended to occur in the participants' places of work, and again this was also 

an influencing factor on the interview content. I also aimed to conduct the interviews in 

an empathetic manner, and was directed by the wishes of the participants in terms of 

the direction of the interview. I also tried to ensure that the research was conducted in 

an environment that participants were comfortable with (Bell, 1993), which is particularly 
important with participants who are not known (see Fielding, 1993). Therefore, the 

interviews were conducted in locations which the participants preferred, in most cases 
this was the participants' place of work. 

An increasingly significant element of the research related to the construction of race 

and community relations within the media and policy discourses as 'hot topics. This 

became apparent when I tried to secure access to tenants and residents groups and 

other community groups, particularly in the part of the local authority area seen as 

having race problems'. This to some extent mirrors what the series of reports following 

the disturbances in 2001 pointed to; that people felt scared and unable to engage in 

debates around race and ethnicity for fear of being labelled as racist or for fear of the 

information 'getting into the wrong hands'. The sensitivity surrounding issues of race 

also affected the ways in which participants structured their narratives in the interviews 

(and my responses) (I discuss these issues in chapters five and *six, as this was 

certainly the case for particular policy actors, although much less of an issue in the 

narratives of 'community actors'). Shona Hunter describes similar difficulties and 

suggests that within the current 'racialised and gendered context of health and social 
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care (Gunaratnam, 2001; Lewis, 2000)' conducting research about gender and ethnicity 
is 'rendered problematic'. Moreover, the subject matter of such research 'potentially 

provokes anxiety for participants, particularly if they are members of the dominant social 

group within racialised and gendered social relations (hooks, 1992)' (Hunter, 2005: 

152). Nevertheless, many of the participants told me that they had appreciated the 

opportunity to talk about the issues raised, which is an important ethical consideration 
for social research. 

Several policy actors and practitioners, particularly what Duke (2002: 47) calls 'elite 

respondents' were interested to know who else I had spoken to. In these instances, I 
like, Duke (2002) gave 'vague answers because I felt that any of Information of this 

nature would be breaking my assurances of confidentiality and anonymity' (Duke, 2002: 
47). However, as Duke also recounts, very often the participants already knew who I 

had spoken to which left me looking rather loolish' and was clearly 'awkward' (Duke, 

2002: 47). Duke (2002) also describes how she became aware of the need to 'perform' 

well in interviews, so as to ensure future interviews within the policy community and a 
further factor that emerged in 'performing' the interviews with policy actors related to 

how much knowledge of community cohesion and local community relations I should 
disclose. Should I act naive, in the hope that participants would 'tell me more'. or should 
I let them know I had some clue about what I was doing (assert some power)? Again, 

like Duke (2002) my position varied between 'knowledgability' and 'nalvety depending 

on the circumstances of the interview (Duke, 2002: 48). 'In some cases, I had to show 

off my knowledge ... they would 'check out' or'test' my knowledge by asking if I had read 

various documents and pieces of research' (Duke, 2002: 48). Similarly, many of those I 

interviewed for this phase of the research had academictresearch backgrounds and 
therefore I felt that my 'research performance' was also being judged In relation to this. 

For example, one participant asked why I was not using a minidisk recorder which 

would have been less intrusive (see also Walford, 1994b and Hunter, 1995, cited in 

Duke, 2002: 51-52). The following extract from an interview with Christopher, a policy 

actor I interviewed further emphasises this construction of 'sameness': 

Christopher: Yes but part of the difficulty is that umh you know 
the conversation you and I have just had would be unintelligible to 
most people. Or a lot of people, so the articulate, Intelligentsia, the 
Liberal of whatever ethnicity. Because we see the complexity of 
the Issues. Very few of us are capable then of expressing 
ourselves in language that makes sense to the Sun and Mirror, 
reading population because they deal in simple truths. Yes - So 
how do you engage with the BNP? 
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At the same time, I shared points of sameness, commonality and difference with the 

participants. At times, this sameness/commonality was acknowledged by both myself 

and the participant, whilst at other times, I was positioned as 'the same', even when I 

clearly saw a 'difference'. Rather than seeing these categories of sameness/difference 

as dichotomous, it is important to recognise how they are also shifting terrains (see also 

my later discussion on the categories of 'insiderToutsider'). This again influenced the 

interview setting and the production of interview data. 

Analysis of policy actor/ practitioner narratives 
Within social constructionist research, it is important to recognise that each interview 

account is always co-constructed, contextualised and dynamic (Gergen, 1999). 

Therefore, as Hunter (2005: 157) has succinctly argued 'what is important is how and 

in relationship with who the standpoint of the subject is produced. So ... subjects'voices 

are not straightforward expressions of how things are, but are a means of negotiating in 

relationships with others different social identifications. Following Mac an Ghaill (1999), 

1 have found that theory-led analysis grounded in individuals' own accounts is 

productive. The analysis of the interviews was also influenced by discourse analysis, 

and interpreted through my own epistemological positioning. The main difference 

between analyses which use the notion of discourse and other types of data analyses 

is not the initial process of analysis but rather the analytic concepts involved. These are 

developed in relation to the theoretical location of the research, as Taylor (2001: 39) 

notes: 

The discourse analyst searches for patterns in language in use, 
building on and referring back to the assumptions she or he is 
making about the nature of language, interaction and society 
and the interrelationships between them. It is this theoretical 
underpinning rather than any sorting process which 
distinguishes discourse analyses. 

I therefore approached the analysis of my data given Potter and Wetherell's (1987) 

recommendation to broadly code a transcript as a starting point for future discourse 

analysis as compared with exclusive coding categories like those used in survey data 

analysis (cited in Taylor, 2001: 39). The broad coding themes which emerged in relation 
to policy actors' narratives were: race, ethnicity, gender, 'Asian women', community, 

community cohesion, assimilation, racism, culture/culturalism, common-sense, policy 

making, local, Asian, white, African Caribbean, 'asylum seekers' and dialogue. These 

broad codes were interrogated through further analysis of the participants' narratives. 
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For example, in relation to the narrative which emerged in relation to the construction of 
local ethnicities, and the spatial differences between ethnic communities (in the North 

and South of the local authority). 

I have also found the notion of 'discursive strategies'22 useful in thinking about how 

discourses are used within narrative accounts. Part of this related to looking at what was 

missing and not being said (see also Skeggs, 1997). In particular, this related to issues 

of race, racism and racialised terminologies as I explore in chapters five and six. Whilst 

participants used common discursive strategies in their accounts, there was also 

multivocality and ambiguity in their narratives (see also Ray, 2003; Lewis, 1996). 

The key questions that emerged as a result of the analysis of policy actor interviews 

shifted from those of the original research proposal to the following: 

How do policy actors/practitioners construct local communities? 
How do policy actors/practitioners construct local 'ethnic' 
identities? 
How do policy actors/practitioners construct local community 
relations? 
How do policy actors/practitioners construct community policies? 
What 'work' do notions of gender, race and ethnicity do in these 
constructions? 

As previously stated, the categories and questions expanded and overlapped through 

the process of conducting the interviews and more evidently within my analysis. These 

themes are explored in chapters five and six of the thesis. 

Beyond the 'official'fine 

In analysing the interview data, it became apparent that in understanding policy actors' 

stories and their role in community cohesion discourses, there were two Interrelated 

elements to unpick. Firstly, what policy actors were 'telling' me was often an 'official 

line', and that I needed to 'recognise it and to try to probe beyond it' (Duke, 2002: 46). 

Yet there was also a negotiation of the official line with the policy actors' personal view, 

and they often distinguished it as such by qualifying what they were saying with 

statements such as 'and this is my personal view'. The data analysis and the 

22 Ray (2003) borrows from Kemp et al (2000) to explore the discursive strategies used by specific projects 
to construct 'Asian women'. Kemp et al. (2000) explore discursive categories such as 'human rights' and 
frefugee' In their article on migrant work and political action. 
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methodology is also a reflection of this. In many ways, I am telling a story about local 

community cohesion policy and then trying to make sense of it with my own theoretical 

framework and epistemology. In relation to this, Duke (2002) found a distinction 

between civil servants and other respondents in that civil servants tended to reproduce 

government discourses and thinking on policy at this particular time whilst the other 

categories of respondents tended to offer their personal opinions about policy-making 
(Duke, 2002). This was not as clear cut in my research, as several senior policy actors 

whilst telling the 'official' line, also negotiated and even critiqued this with their personal 

viewpoint. 

3. Researching 'communities' 

The third stage of the research sought to explore community In the 'everyday', through 

ethnographic fieldwork and interviews. This was in order to explore the complexities of 
'doing' community and 'community cohesion' from the perspective of social actors from 

different racial and ethnic positionings and to consider how these both correspond with, 

and challenge, community cohesion policy stories and policy actors' constructions of 

communities. This aspect of the research took place at a multi ethnic women's group 

which I have called'Fresh Routes' (a pseudonym). In total, I spent around 18 months 
doing fieldwork at the group, which I attended weekly, alongside attending other 
'community' events including the local 'Asian' mela, the local carnival, group away 
days, and special events relating to religious or gender identities (e. g. as part of 
international women's day). Much of this was about me trying to 'understand' the way 
in which local ethnicities and communities were located and performed, and to help 

contextualise, my fieldwork. 

Negotiating access to 'communities' 
Whilst undertaking the first stage of interviews with policy actors and practitioners, I also 

tried to plan for this stage of the research, which I saw in the initial period as the most 

'important' part of the project with the policy perspective and policy actors/practitioners 

voices providing a context for these community stories to sit. Several possible routes 
into community groups were outlined by various workers, yet many 'community 

gatekeepers' I approached were extremely protective of 'their' communities (as 

previously stated) and did not seem to want a student researcher 'poking their nose In', 

as I saw it and recorded in my research diary at the time. This compounded my feelings 

of 'nervousness' in relation to doing a PhD and trying to research what people were 

eager to construct as a 'sensitive', 'dangerous' and 'difficult' subject. 
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Consequently, when the coordinator of a local women's group (Sarah) who I had 

contacted, warmly invited me to join the group as part of my research 1. quite literally, 

jumped at the chance. Even though the area was not one in which I had intended to 

conduct my research, in that it had not been constructed by policy actors and 

practitioners as having particular tensions around race and community, and that it was a 

women only group, not a mixed group, I still felt that a vital door had been opened. 
Many researchers have noted problems around gaining access to local social networks 
(communities) which may not be open to 'outsiders' (Crow and Allan, 1994: 2) which 
leads others to suggest that gaining access to research participants is one of the most 
difficult steps in ethnography (Bryman, 2001). This was also true in my research, 

although the next stage of forging relationships with women within the fieldwork setting 

was also a difficult and lengthy process, yet one which I now reflect upon as worthwhile 

and invaluable. 

Nevertheless, in the early stages of my fieldwork at the Fresh Routes group, I was still 

keen to try to gain access to other community settings, particularly where there was 

evidence of community conflict. This did not happen for various reasons relating to 

difficulties in securing access to groups in these areas, concerns over researcher safety 
(particularly given the rising incidences of extremist activity), and issues of such 

communities being over researched. Moreover, I would argue that in order to 

understand and explore community cohesion, it is not necessary to focus on 

communities which are identified by policy actors or policy documents as 'in conflict'. As 

this research shows, the realities of lived everyday experiences of communities are far 

more complex than the community cohesion agenda suggests. It is not simply that 

conflict is played out neatly along clearly marked racial/ethnic lines, such as 

Asian/white. Rather, individuals living within communities which are considered as 

'cohesive' within the framework of community cohesion (i. e. without visible conflict 

between ethnic and racial groups) may still encounter, experience, perceive and 

negotiate 'difference' in its myriad forms. Whilst this may not lead to overt conflict, it 

does not necessarily lead to what the community cohesion policy discourses consider to 

be a 'cohesive community' (one where there is a common vision and a sense of 

belonging for all communities; where the diversity of people's different backgrounds and 

circumstances are appreciated and positively valued; where those from different 

backgrounds have similar life opportunities; and where strong and positive relationships 

are being developed between people from different backgrounds in the workplace, in 

schools and within neighbourhoods (in Berkeley, 2002)). Rather, as this research 
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suggests, particularly in chapters seven and eight, the reality of everyday 'community 

cohesion'is far more complex and ambiguous. 

Fieldwork setting 
In line with good ethical practice, and in order to maintain the privacy of the residents of 
the community involved and the policy actors working within the local authority, a 

pseudonym 'Princeton' was applied to the area where Fresh Routes is based. The 

Fresh Routes 'multicultural' women's group (as it is described by practitioners) occurred 
for two hours once a week at a community centre in Princeton. The area of Princeton is 

defined by various indices as amongst the most 'deprived' within the local authority 

area. In relation to ethnicity, the area is invariably described as 'multi-ethnic', for 

example a recent local authority report stated that 'the wards are characterised by 

ethnic diversity - one in four residents is from an Asian, Black or mixed heritage 

background'. Princeton could therefore be described (and is widely regarded) as 'multi- 

cultural', in that it houses residents from various ethnic and racial backgrounds. It did 

not appear to have, as one practitioner informed me, 'the Cantle conditions' (Home 

office, 2001 a); i. e. there were not monolithic blocks of one ethnic community alongside 

another, but rather was seen as a more 'mixed' (described by some as integrated) 

'community of communities. The co-ordinator of the group (Sarah) also described how 

some 'stunning' relationships had developed across ethnicities, and this provided a 

further reason for conducting my fieldwork in this setting. What did these 'stunning' 

relationships look like? Moreover, how did they fit in with the 'positive' relationships 
talked about within community cohesion policies? 

Negotiating my research role 
When mixing with women at the group, I always introduced myself as a researcher; or 

more specifically, as a research student. Out of the regular group of women who 

attended (between ten to thirty) I developed particularly good relationships with five of 

the women, who like for Fortier 'became my regular companions in these outings' 

(Fortier, 1998: 54) and in many ways acted as 'gatekeepers'. These women were my 

dregular companions in the sense that they gravitated towards me and I towards them 

on entering the group. We usually sat together, although not always and not for the 

entire session. Sarah, the group coordinator also became one of the gatekeepers to 

other participants (see also Bryman, 2001). Sarah took a relaxed approach towards my 

being at the group, and apart from introducing me to the group; Sarah largely left me to 

'get on with it; whatever 'it' was at the early stage. Whilst at first I found this 'freedom' 

rather daunting, as the fieldwork progressed, it became a very comfortable space to 
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occupy. I felt I did not have to justify why I was there or what I was 'observing'. 

Moreover, Sarah seemed to welcome my active participation In the group and quite 

often discussed issues relating to her post with me after the other women had left. For 

example, on a number of occasions Sarah asked me to take on her role when she had 

to leave early, or if she could not make the group. 

This quite neat outline of what I did, who I spoke to, where I went etc. fails to capture the 

'me' in the actual day to day of quite often 'thinking' about my research rather than the 

act of 'doing' it. Smith (2001) presents a useful and refreshingly honest account of what 
it means to 'perform' postgraduate ethnography, the 'hard work' of it (to borrow from 

Laurie Taylor in an interview for Radio 4 with Loic Wacquant 7/01/2004). Using the 

notion of 'rawness' Smith describes the real and experienced pleasure/pain of the 

research process: 

I use the word 'rawness' to describe that quite painful, 
uncomfortable, yet sometimes pleasurable, experience we can 
encounter in the field. The text books might advise us on the 
correct methodology and provide guidelines for the methods 
that we might use but often each fieldwork experience is unique 
and bounded by the frames within which the 'experience' takes 
place. 

Doing fieldwork can be difficult, especially in the early stages of the research, where as 

a researcher you try to negotiate your belonging to the research setting. In my research, 
like for Fortier (1998), this was about the negotiation of my gender, ethnicity, and class 
in particular. Sharing being a woman with the women at the group did not necessarily 

provide an immediate framework for commonality as earlier feminist research 

methodological approaches have suggested (for example Oakley 1984). As Fortier 

(1998: 54) also notes, '[m]y gender, in other words, did not dissolve the distance 

between myself and these women: 'being a woman and being with women is not 

necessarily the same thing (Probyn, 1993: 32)' (Fortier, 1998: 54). Yet despite these 

'differences' between myself and the women at the group, there were also points of 

'sameness' which often go unnoticed in research (Hurd and McIntyre, 1996) which 

remain important as I discuss later in this chapter. 

This sense of 'difference' and lack of commonality I felt in these early stages of my 

fieldwork compounded my feeling of anxiety and insecurity about the overall direction of 

my research in these early stages. Six months into the fieldwork I was very anxious that 

I had not 'done more' in terms of 'getting answers' to my research questions. However, 

54 



looking back whilst writing this I am certain that those early moments were necessary in 

helping me to develop trust and rapport with women at the group and at the same time 

help contribute to the development of my research 'findings', which I would argue are 

more valid as a result. Yet in these early stages of anxiety, I also made some overt 

efforts to 'promote' my research at the group by giving out leaflets explaining the issues 

I was interested in. At the same time, I was conscious of not wanting to 'push' my 

research agenda onto the women at the group. These 'pretend' efforts to develop my 
fieldwork also did little to help in the process of the research overall. Rather, the 

research findings emerged as a direct result of my continued involvement with the 

women at the Fresh Routes group; the relationships I formed and the way in which I 

negotiated my role as a researcher (but also as a woman) at the group. Therefore, 

many of the interactions between myself and the women at the group meant little in 

terms of my research questions and thinking about 'community cohesion', for example, 
babies teething, sales in shops in town, father in laws and so on. As these Interactions 

became more frequent and less contrived, I began to feel more comfortable with my role 
'just being there ', and at certain times I almost forgot about my role as a researcher. 
This was in direct contrast to my feelings in the earlier stages of fieldwork, where I was 

consciously straining to 'hear' and 'see' things that would directly inform my research. 
Such feelings are a common feature of fieldwork. Smith (1999) recalls how similar 

uncertainties structured her performance of ethnography, particularly in relation to 

thinking about how and who and what actions to 'observe'. 

Even in the later stages of my fieldwork where I was more comfortable with my role at 
the group, I remained concerned about how what I was doing was 'ethnography', in the 

text book definition. This was reinforced by the overall interdisciplinary location of my 

research and my theoretical framework, and moreover by my fellow PhD students who 

all seemed to have a very structured and precise disciplinary, theoretical and 

methodological base (e. g. narrative psychology). However, the very nature of what I 

was trying to do makes this 'neatness', much as I crave it, Impossible and 

unsatisfactory. For that reason, I also want to resist in someway even locating what I 

have done as an 'ethnography', for this brings with it a whole set of meanings and 

representations to which I do not fully subscribe and am not fully comfortable with (see 

also Smith, 2001). 
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Doing fieldwork 

Following, Fortier (1998), 1 use the term 'fieldwork' throughout this thesis as a 'synonym 

of ethnography', which is conducted through participant observation and a combination 

of other methods (p. 48), (in the case of this research, in- depth interviews). The 

traditional view of ethnographic research is that it concerns research which aims to 

capture the perceptions of local actors from the inside (Hammersley and Atkinson, 

1995). It is considered particularly useful for exploratory research where relevant 

variables regarding the research setting and participants are not yet 'known'., Such 

fieldwork is also seen as enabling a rich description of the social world to inform the 

research aims and objectiveS23 (Hammersley and Atkinson, 1995). 

Definitions of ethnography and participant observation are hard to distinguish. Both 

methods require the researcher to become immersed in the research: observing 
behaviour, listening to what is said and asking questions (Bryman, 2001). However, the 

term 'ethnography' is more inclusive then than the term participant observation and it 

frequently denotes both a research process and the writing up of results (Bryman, 

2001). Ethnography or 'fieldwork' as I understand it, can then be taken to mean a 

method in which the researcher is immersed in a social setting and makes regular 

observations of the behaviour of members of that setting. Ethnography is also about 
listening to members of the setting and engaging in conversations, both informally and 

sometimes through interviews. These methods are considered as useful in helping to 

develop an overall understanding of the culture of the group and people's behaviour 

within the setting (Bryman, 2001). This all sounded relatively straightforward, and 

perhaps naively, I assumed it would be and not that different from the types of research 
I had previously undertaken (interviews). Therefore I was not prepared for the immense 

feelings of uncertainty that accompany an ethnographic role: uncertainty in relation to 

my role, concern around the ethical boundaries around friendship/research, uncertainty 

of what I was trying to do ('what am I doing here? ) alongside uncertainties of how to 

encourage people to 'speak, and of how best to 'listen' (and record and analyse). I use 

these terms cautiously given the interventions by Spivak (1993) in relation to the 

subaltern, speaking and listening and especially in relation to the 'privileged' position 

white/western feminism has often assumed in the construction of 'other'women. 

23 Key examples of ethnography In community settings Include Paul Willis' (1977) study of working class 
'lads'and Whyte's (1955) classic study of 'street comer life' in Boston (cited in Bryman, 2001). 
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However, following these guiding principles, combined with my own epistemological and 
ontological positioning, I assumed the role of 'participant as observer' in my fieldwork at 
the Fresh Routes group. This is where I made a conscious effort to inform the women at 
the group about my role as a researcher. In doing so, whilst my location at the group 

was as a researcher, and in conducting 'observations', I was also involved and active in 

the research setting, which necessarily entails 'the establishment of personal 
relationships with individuals who are members of the social group studied' (Fortier, 

1998: 48). For example, I took an active role in the weekly exercise sessions, 

preparation of food and drinks and so on. In line with standard ethical guidelines, all of 
the observational data collection occurred in the public arena, and participants were 
made aware of my presence as a research wherever practicable (Bulmer, 2001). 

After I had been going to the group for approximately one year, I also organised an 

activity to run after the exercise session to try to explore some of the issues arising from 

my research with the women at the group in more detail. I discussed my initial ideas for 

the activity with several of the women at the group. I had initially thought about putting 

some key words like 'community', 'woman' etc. on pieces of card to try to generate 
discussion. However, one of the women at the group, Stacey, felt that questions would 
be a better way of doing this, and so I followed her suggestions. Together, Stacey, 

another participant, Sonia, and I thought about what questions I could ask and I then 

went away and put these (along with some additional questions) onto a piece of card. 
Whilst this was valuable in itself, the involvement of the women in shaping this part of 
the research acts as a form of validity, in that the women themselves were helping direct 

the research and the production of knowledge. 

On the afternoon where this part of the research took place, I asked the women at Fresh 

Routes to form five groups with between three and six women in each. I then gave each 

group a set of questions. I explained that they did not have to answer each one and that 

they could put down multiple answers. I was very apprehensive about the whole event, 
but most of the women at the group were really eager to be involved. I think that some 

of the women were keen to 'help me' with my research (because of the relationships we 
had developed), whilst others were interested in the issues arising in their discussions. 

After the exercise, I collected the piece of card and fed back some of thd main points to 

the group. The activity lasted around forty five minutes in total and during this time I 

went round the room and chatted to the women about the topics. My analysis of this 

aspect of the research is discussed alongside my other fieldwork in chapters seven and 

eight. 
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Representing fieldwork 

Ethnographic research such as that in this research is principally designed to gain 
access to naturalised research settings; the 'real' world. However, as writers such as 
Rorty and Derrida have argued, the 'real' is always already a representation (cited in 
Barker and Galasinki, 2001: 18). Consequently, I am keen to challenge the idea that 
there is a 'real world out there' when doing research. In 'writing' my fieldwork, I am 
therefore continually informed by (and disrupting) my claim to ethnographic authority 
(Clifford, 1983 in Bryman, 2001: 469) and my position as 'knower'. Barker and 
Galasinki (2001: 19) argue for the importance of a 'politics of representation' in which 
marginality or subordination can be understood as a constitutive effect of 
representation realised or resisted by living persons. 'We have to be concerned with 
how representations signify in the context of social power and with what consequences' 
(Barker and Galasinki, 2001: 19). This does not render ethnography useless however, 

as long as we remember that its purposes 'do not lie in the production of a 'true' picture 

of the world' (Barker and Galasinki, 2001: 19). 

Therefore, in writing ethnography, I am not aiming for a final representation of reality, 
but rather one that is continually being re-made and in process. As Fortier (1998) also 

notes, 'I would not wish to claim that my use of the method of observation led to some 
form of authentic, "insider" knowledge, such as is sometimes claimed by the Chicago 

school ethnographers' (Fortier, 1998: 48). My fieldwork can therefore only present 
different textual representations of different experiences. Such concerns to ensure that 

ethnographic representations disrupt any claims to authority are evident in the use of 
'dialogic' writing, which attempts to show the multiplicity of voices heard in the course of 
fieldwork (Bryman, 2001), for example through the notion of dialogue (Dwyer, 1982) and 

polyphony of voices based on Bakhtin's (1981) notion of heteroglossia (cited in 

Marchand, 1995: 66). Within this framework, mini-narratives, micro-narratives and local 

narratives are seen as stories that make no truth claims (or 'partial truths', Marchand, 

1995: 67), yet nevertheless are structured in relation to wider discourses such as those 

of gender and race (Hewitt, 2005). However, despite the ways in which this 

methodological approach can result in a questioning of 'monophonic authority' (Clifford, 
1986: 15 in Marchand, 1995: 66) this nevertheless does not rid ethnographic writings of 
power, as Clifford goes on to argue, they remain 'hierarchical arrangements of 
discourse' (1986: 17 in Marchand, 1995: 66). Consequently as Marchand concludes, 
the ethnographer is still able to retain an authoritative position largely because 'she has 
the power of production' (Marchand, 1995: 65). Indeed, this remains the case with my 
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research, even though power has shifted considerably throughout the research process, 

as I discuss in more detail later in this chapter. The writing up of fieldwork is not then a 

record of the process, but rather a reflection of (the researcher) selecting findings 

(Taylor, 2001) according to the research aims and the researchers theoretical location. 

'Fieldnotes'from Tieldwork' 

Following 'guidelines' laid out in previous accounts of ethnography, whilst at the group, I 

tried to detail the spatial setting, the people involved, the activities that were undertaken, 
the acts people undertook, the times and the feelings (emotions felt and expressed) 
(adapted from Spradley 1980: 78, cited in Hammersley and Atkinson, 1995: 185). Yet I 

was also aware that much of my thinking and observations about community and 

ethnicity were 'headnotes', and not written down or recorded (Hammersley and 
Atkinson, 1995: 185). This was particularly the case when outside the women's group, 

when I would find myself continually observing and 'looking for/at' ethnicity, community 

and interactions. I also kept a record of my weekly sessions at the group, which detailed 

my observations and 'headnotes'. 

Analysis of fieldwork 

Skeggs (1997) has argued that in analysing empirical research, including ethnographic, 
the researcher makes interpretations and selections from experiences within the 

research context that best illustrate the research inquiry. The analysis of my fieldnotes 

has been ongoing throughout the fieldwork, and what is written and argued in the thesis 

reflects this process and my continual analysis of my performance of self, and my 

negotiations and interactions with women at the group. Discourse analysis can also be 

useful in analysing fieldwork (see for example Back, 1996). Whilst discourse analysts (in 

the more traditional sense) usually distinguish between the data and the context or 
background information, ethnographers do not usually make this distinction. Rather, 

researchers conducting ethnographic fieldwork are likely to 'attempt a form of total 

analysis in which it can be said that everything the researcher observes forms part of 

the data' (Taylor, 2001: 26). This is particularly relevant for me, as it further supports 

why the location of self is needed within the research process. Using a form of 

discourse analysis can be used to influence policy/practice, in relation to what Marlyn 

Hammersley (1992) defines as 'subtle realism'. This recognises that whilst we cannot 
have an objective and 'real' knowing of the world, we can have 'knowledge with the 

status of "beliefs about whose validity we are reasonably confident"' (Hammersely 1992 

p. 50, cited in Taylor, 2001: 325). 
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Interviewing women in the community 
Alongside my 'observations', I also undertook interviews as part of the fieldwork with 

several women at the Fresh Routes group. This was about gaining an in-depth 

understanding of how women experience and 'do' community in the everyday. In 

particular, I wanted to explore how women as social actors within a community position 
themselves and others from different ethnic groups and to explore how 'difference' is 

perceived and experienced. Translating these theoretical concepts into practical 
interview questions was difficult. I found myself asking a quite generalised abstract 

question, and then depending of the responses of the participants, I often added a more 
$common-sense' version of the question. I did not feel entirely comfortable with this 

approach, yet I was unsure what other options I could use in order to explore the 

research themes (this was also the case in the fieldwork setting at certain points when I 

was asked about my research or when I made attempts to explore particular issues with 
the women there). 

In an effort to allow for the women to 'tell their stories' I designed a very broad topic list 

which differed to that used for the interviews with policy actors. Rather, this was 
designed to be flexible, and directed by the participant's own narrative journey. I 

therefore had a list of the following topics: community, home, belonging, identity, 

race/ethnicity, gender, cohesion/integration/conflict, mixing and sociality to help provide 

some direction. The first question I asked in each interview was designed to encourage 

participants to tell me their stories of community, and so I began by asking the 

participants to 'tell me the story of what it's like to live here', as is common in narrative 

approaches. Yet in most cases, the participants sought more direct questions from me 

at this stage. 

Prior to this, I began each interview by explaining what the research was about, 

stressing assurances of confidentiality, and seeking to ensure that the participants 

understood the nature of the research. In doing so, I explained to the participants that 

they were giving their informed consent to participate for their words to be used In my 

research and possibly later publications, yet also made clear that they could withdraw 

this consent at any time (BSA, 2002; SRA, 2003). As in the case of the interviews with 

policy actors, I also asked participants to sign an informed consent form at this stage of 

the interview. Whilst this did not seem odd in the context of interviewing policy actors 

and practitioners, it did create a level of formality prior to the beginning of these 

interviews which was not ideal, and which I made every effort to resist in my overall 

engagement with the participants. At this stage, I also talked to participants about 
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whether the interviews could be tape recorded. Four of the nine women I interviewed 

were happy to be recorded, whilst the other five were not recorded due to the 

participants' own choice. I feel that this is an important aspect of the research, which 

maybe interpreted as a reflection of the way in which the participants were able to 

negotiate their part in the research and challenge traditional notions of power between 

researcher/researched. In these instances, I asked if it would be ok for me to make 

notes, and it was in all cases. However, this was not straightforward. I had to make 
decisions there and then on what to record, in many ways analysing as the interview 

went on. I was also aware that my note taking was very visible, and in some cases 

made the participants conscious of what they were saying (see also Olesen and 
Whittaker, 1968, cited in Hammersley and Atkinson, 1995: 186). Immediately following 

these interviews, I also noted my thoughts and feelings about the Interactions and 
issues raised, which have also informed my analysis. 

The locations of the interviews were chosen by the participants themselves. In all but 

one interview, these sites were the participants' homes. Allowing me into these spaces 

suggests a certain level of trust had been established through the relationships I had 

already developed with them at the Fresh Routes group. These were sites where the 

participants felt most comfortable and which were convenient for them. The interview 

times were also chosen by the participants, again in order to minimise disruption to 

their everyday lives. Nevertheless, it is important to note that my being there was 

marked in various ways by the participants. For example, Amina prepared a special 

meal and invited her sister to join in this event, whilst Ayesha had prepared a tray of 
'traditional' mithai (Indian sweets) and cardamon tea for the interview. I recognised this 

process of hospitality from my own experience of being part of a Sikh family, and these 

acts made me feel very welcome. 

An important ethical consideration is the need to protect participants from harm 

(Bryman, 2001). Therefore, I was sensitive in the interviews to ensure that the women 

were comfortable and felt in control of the direction of the interview, as far as is possible. 
From the feedback I received and what was said during the interviews, I felt that all of 

the women enjoyed participating in the interviews. For example, Faiza explained how 

she rarely had the opportunity to talk about the issues we raised and that she had found 

the interview stimulating. In several of the interviews, the participants talked openly and 

frankly about deeply personal issues and experiences, which were not necessarily 
directly related to the research agenda. Nevertheless, this highlighted this importance of 

the space created within an interview setting for participants to talk and be listened to. 
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This worked alongside my involvement with the interview participants 'in the field', at 
Fresh Routes. This is also a reflection of the level of trust between myself and the 

participants, who were aware that I could 'reveal' their secrets to other members of the 

setting, yet who clearly trusted me not to do so. 

I had originally intended to access around twenty participants for interviews at this 

stage, with a good mix of women across ethnicity and age. In reality, I conducted nine in 
depth interviews with women largely of Muslim Pakistani background. (I explain in more 
detail the backgrounds of the research participants in chapter seven). Three interviews 

took place during the first six months of my fieldwork, with the remainder taking place at 
other points later in the research. The two interviews I conducted towards the later 

stages of my fieldwork were very rich and in depth (lasting around 3 hours each) 

especially when compared with the first interview I had undertaken early on in my 
fieldwork. This suggests that it may in fact be preferable to conduct the interviews later 

in the research to allow longer for trust and rapport to be established in the fieldwork 

setting. Alongside these interviews, many more. 'informal' discussions ('snippets' of 

conversation) were also held with various women within the group and during the 

sessions there, which also form part of the fieldnotes and data for this project and inform 

my thinking about community and community cohesion. 

The sample of women who participated in these interviews emerged In an ad-hoc way, 

and was related to the relationships I had formed with particular women at the group 

who became the 'gatekeepers' to other participants. In order to try to encourage 

participation from women who were not necessarily linked in to these 'gatekeepers' 

networks, I reminded the entire group about my research at regular points in the 

sessions after the exercise. All of the interviews were conducted in English, alongside 

several broken exchanges in Punjabi. In line with standard ethical practice governing 

social research, pseudonyms were used throughout the research to protect the Identity 

of all of the individual participants and all other potentially identifying features, as far as 

possible, were also removed (BSA, 2002). 

Following my first interview, I took the decision to offer the women who participated in 

an interview outside of the Fresh Routes group a small time reimbursement (of E15 in 

supermarket vouchers) following each interview. This was given with a thank you card 
to recognise their valued contribution in the research. This goes in line with Home Office 

research recommendations for researching refugees and asylum seekers (Robinson, 

2002) and I believe is important in order to confront issues of power differentials (see 
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also Hollway and Jefferson, 2000). There are nevertheless important ethical dimensions 

raised by this. I felt that it was important not to 'advertise' the fact that participants would 
be reimbursed for their time so as to limit the possibilities for any sense of coercion. I 

also talked to the women in the interviews about my reasons for doing this, and they all 

responded very positively. Their responses suggest that the act of reimbursement can 

reinforce a feeling of 'worth' and value to the act of participating in research, and to the 

stories they share with the researcher. 

Analysing interviews with women at the Fresh Routes group 
As with my analysis of policy actors' narratives, I approached the analysis of the 
interview data gathered from my interviews with women at the Fresh Routes group 
following Potter and Wetherell's (1987) recommendation to broadly code a transcript as 

a starting point (cited in Taylor, 2001: 39). These coding categories were developed in 

relation to my theoretical location, research aims, fieldwork and the interviews 

themselves. The themes that emerged related to discourses of gender, motherhood, 

community, race, ethnicity, identity, belonging, home, integration/mixing/dialogue, 

othering and IslaryVfaith. It is important to recognise that the interviews and encounters 

with which I was most engaged and eager to analyse were those that engaged directly 

with my research interests. Gunaratnarn (2003: 112-113) similarly found that her initial 

feelings about what had been 'good' and 'bad' interviews: 

... related to the extent to which questions of "race", ethnicity and 
culture had been referred to explicitly within accounts. The 
interviews that I was initially drawn to (indeed those that I rushed 
home to transcribe), were those in which I could chart the 
production and salience of "race"/ethnicity in narrative accounts. 

Using a discursive approach in the analysis of my interviews has allowed for an 

understanding of how identities are 'made' through discursive processes within 

participants accounts (Wetherell and Edley, 1998, in Gunaratnam, 2003: 117). 

That is, rather than making assumptions about the essential 
racial/ethnic consciousness of [participant] we can examine how 
[participant] 'does' race and ethnicity in the interview. By this I 
mean, how the co-production of [participants] account of his 
experience with me in the interview, serve to produce him as a 
black man, living within a particular racialised social context 
(Gunaratnam, 2003: 117). 

Gunaratnam (2003: 114) builds upon Caroline Knowles' (1999, cited in Gunaratnam, 

2003) work on race and mental illness, and in particular Knowles' exploration of how 
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lived experiences of race and ethnicity operate through and with other narrative themes 
to argue for a 'locally focused analysis [which] can then be contextualised with reference 
to the dynamics of the research interaction, to wider available discourses of 'race and 

ethnicity and to social contexts' (Gunaratnam, 2003: 114-115). Another useful 
intervention is the work of Catherine Raissiguier (1995: 79) who uses the notion of 
discourse in her study of working class girls of Algerian descent in France. Central to 
her approach was a way of developing a non-essentialist construction of subjectivity that 

allows for agency 'while still recognising the existence of material and discursive 
boundaries within which the agent is constituted'. 

This makes clear that whilst I explore discourses, I am also intent on locating these 
discourses in the 'lived, historical and material situations in which they circulate' 
(Raissiguier 1995: 80). This approach fits in with that of 'weak postmodernism' 
identified by Stevi Jackson and Jackie Jones in Contemporary Feminist Theories 

(1998). Indeed, as Mottier (1999) has suggested, the adoption of a discursive approach 
to identity construction does not imply that only symbolic constructions are deemed 

relevant: 'Identities - ethnic, national or other - are produced, reproduced and 
transformed through institutional practices (including state policies) and everyday 
interactions'. 

4. Methodological and theoretical reflections 

Location of seff 
Feminist researchers in particular have argued that reflexivity on the part of the 

researcher helps to create a more valid study, by acknowledging the position and the 

existence of the researcher (see for example Harding, 1987). The researcher is 
therefore 'part of the social world we study' (Hammersley and Atkinson, 1995: 21). This 

symbolises a rejection of the idea that social research is carried out in an 'autonomous 

realm' and that its findings are unaffected by 'social processes and personal 
characteristics' (Hammersley and Atkinson, 1995: 17). Indeed, this research challenges 
the desire for objectivity within social research. As Oakley (1984) argued, such forms of 
mainstream social science fail to acknowledge 'difference', and have been riddled with 
racist and sexist assumptions. 

In relation to the politics of location, Adrienne Rich (1984: 212) goes further to state that 
'I need to understand how a place on the map is also a place in history within which as 
a woman, a Jew, a lesbian, a feminist I am created and trying to create. ' Therefore this 
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account is unavoidably written from the T, and reflects my engagement with my 
research, as researcher: 

[The researcher] has a role to play, and he has his own 
personality needs that must be met in some degree If he is to 
function successfully ... a real explanation, then, of how the 
research was done necessarily involves a rather personal 
account of how the researcher lived during the period of the 
study (Whyte, 1981: 279, cited in Lareau and Shultz, 1996: 9). 

Whyte (1996: 11) suggests that 'where the researcher operates out of a university, just 

going into the field for a few hours at a time, he can keep his personal social life 

separate from the field activity. His problem of role is not so complicated. I am not 
convinced about this claim, as despite my separation from the research setting, I was 
still very much a part of the setting when the interaction was occurring. Moreover, 

fieldwork necessarily involves the performance of social roles and relationships, 
between the researcher (self) and their personal engagements and interactions with 
the researched (Coffey, 1999). As Amanda Coffey argues 'fieldwork is personal, 

emotional and identity worle (1999: 1). 

Personal biography and reflexive tellings 

My position as a white, non-Muslim/non-'Asian' woman is particularly important in this 

research, and as Dwyer (1999: 6-7) has argued, this brings with it possibilities of gaining 

only a superficial understanding, as well as reinforcing dominant power relations within 

research (Dwyer, 1999: 6-7). Adopting a reflexive approach is especially important in 

challenging this. The 'reflexive turn' or 'problem of reflexivity' within the social sciences 
has been vigorously debated within the academy for at least 30 years (Mauthner and 
Doucet, 2003). Feminist theorists have contributed to the debate and emphasised the 

need for producing situated knowledge within research (Haraway, 1991; Skeggs, 1997). 

This relates to the way in which the production of knowledge's are situated; produced by 

positioned actors in different relationships and settings. In this respect, I understand 

situated knowledge to mean exploring how both the researcher and the researched are 

positioned and the relationship between both positions (Haraway, 1991). Central to the 

production of situated knowledge is the recognition that knowledge is made, and this Is 

multiple and partial, not the view from above, but a view from somewhere (Haraway, 

1991). Elspeth Probyn (1996) points us to the way in which knowledge can be situated 
in this way, drawing upon the work of Foucault and Deleuze and Guattari. However, 

despite this wealth of theoretical musings on the importance of reflexivity and situated 
knowledge in the process of social research, doing reflexivity in the everyday act of 
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empirical research remains under-developed particularly In relation to issues of power in 

the stages of data analysis and interpretation (Mauthner and Doucet, 2003). 

I am unsure whether my research may be read as a confessional tale, when the 

researcher is fully implicated in the research process (Bryman, 2001). However, my role 
in the research is central to both the process of doing research and the production of 

research data. Following Ray (2003: 4), 

My research (including reading, data collection, analysis and 
writing) should be seen as a series of material practices which 
are shaped by my positionings within relations of gender, race 
and class, and the situational interaction of these positionings 
with those of others during the course of the research. The 
'data' obtained from the research are thus necessarily partial 
and situated; determinant upon the positions from which I 
interact, listen, document and think. Such partiality cannot be 
transcended by providing a listing of my own 'identities'; as 
Bonnet (1996) argues, this is a form of 'self-disclosure with its 
own reifying dynamic'. 

Moreover, as Fortier describes, 'a number of factors shaped the nature of my 
involvement in the field, including the contrasts between my personal politics, beliefs 

and lifestyle and those expressed by the different people with whom I interacted' 

(Fortier, 1998: 49). 

Yet, does my role as an 'ethnographer' automatically posit me, as Puwar recently 
implied, as 'the troubled and struggling all-knowing epistemic eye'? (Puwar, 2004: 32). 1 

am well aware of what Puwar is referring to here, and want to do more than present an 

account of the T (eye) from above 'fraught with twitches of reflexivity' (Puwar, 2004: 33). 

What helps to disrupt Puwar's analysis for me is a Foucaldian understanding of power, 

and how power operates in multiple ways in structuring the research process. Using a 

Foucauldian analysis, power is not viewed as a solid, unchanging phenomena existing 

within structures, but rather as a network of relations, which are systematically 

interconnected. Therefore, power is not something that can be owned by one group and 

it cannot be explained by a zero-sum approach. Power exists within, is transmitted by, 

and reproduced through all human beings (Horrocks and Jevtic, 1998). For example, in 

the early stages of fieldwork, I too felt that I was being observed as much as I was doing 

the observing (Crow and Allan, 1994: 12). This has not remained constant however, and 

clearly there were times when I was aware of my 'watching', as were those who were 

being watched. For example, after one informal conversation, one participant, Faiza, 

66 



said to me 'you're not going to write that down are youT. Indeed, as Ifekwunigwe (2003) 

notes '[a]s you see, so are you seen'. I am therefore seeking to challenge the Imperial 

aim of 'taking the world at a glance' and seeing the world from a privileged perspective, 
or using the words of Mary Louise Pratt (1992: 221) seeing from the 'veranda-view'. I 
have therefore tried to reproduce the discursive contexts as they occurred in the 

research setting where practicable and engaged with my own positioning In both the 

production and interpretation of the transcripts (see also Dwyer, 1999: 6-7) and in the 

production and interpretation of my fieldnotes and observations. 

Borrowing from Fortier (1998) 1 find the term 'personal biography' a useful one. Fortier 

uses this term: 

... loosely, to include features that researchers bring with them 
into the field, and that individuals from the social group they 
wish to enter will interpret in social prescribed ways - such as 
gender and ethnicity. Personal biography also covers the 
individual's personal life experiences, which have some effect 
on the choice and study of a subject (Fortier, 1998: 49). 

Therefore, as a white woman, of working class background, and as a post-graduate 

researcher, it is important for me to integrate this into the research process so as not to 

appear an '... invisible, anonymous voice of authority, but as a real, historical individual 

with concrete, specific desires and interests' (Harding, 1987: 9). Qualitative researchers 

still occasionally produce texts through Haraway's (1988) 'god-trick', presuming to paint 
the Other from 'nowhere' (cited in Fine, 1994: 74). 

As evident from chapter two, my understandings of community, race, identity etc. are 

shaped by Black feminist literature and post-structural theorising. Yet they are also 

shaped by my personal biography and the setting in which I grew up, a rural village 
'community', largely white. I am also shaped by being part of a Sikh extended family 

network (over the last 11 years), having lived with my partner and his elderly father for 5 

of those years. Here my 'belonging' was shaped not just by my visible white Identity, but 

by that of those I lived with. For example, whilst in the garden, I observed my father in 

law being called racist names and having his windows smashed. More recently, and 
during my time as a postgraduate student, I have moved again, to a large 'village' on 
the edge of the larger town where my research is located. Here again, my belonging 

and experiences of 'community' have been shaped by various factors; particularly my 

partner's visible 'difference'and my apparent 'sameness'. Over the past few months, my 
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partner has also been subject to racist name calling on several occasions whilst going to 

the local shop. These multiple aspects of my personal biography are tied In with my 
fieldwork, disrupting any claims to objectivity. 

Knowing about me... 
Aspects of my personal biography became known about in particular contexts during the 

course of the research. For example, at one of the Fresh Routes parties, I took in a 
large box of Asian sweets. Whilst I was in the kitchen unpacking the sweets, one of the 

white women at the group (Stacey) came up and asked me what they were. I told her 

the names of the sweets. She then asked 'how come you know what they are? ' I was 

unsure how to reply to such a direct question, so I replied honestly, unsure, but not 
knowing what else to say than 'well, my partner's Asian, so'. This moment of disclosure 

inevitably impacted upon my research and the relationships I forged with the women at 
the group. Indeed, as Hunter (2005: 155) argues '[W]here participants ask about me, or 
the research, I should be ready to engage in the self exposure I am requesting of them. 

This is of course not to suggest that this self exposure involves the same risk'. This 

information about 'me' trickled out amongst other women at the group, and several 

women openly asked me about my partner, and my experiences of being in a 'mixed' 

relationship. Often this was a point of some commonality, whereby they might tell me of 

a relative or friend of theirs who was also in a 'mixed' relationship. As I discuss later in 

the thesis, with several of the Asian women at the group, this also informed our 
discussions around 'Asianness', particularly in relation to language and gender issues. 

For example, whilst I was at Amina's house before I began the interview, she was 
talking with her sister and I about 'hot blooded men from Pakistan', suggesting that I 

would have a shared understanding of what they were talking about. I had not fully 

anticipated how this aspect of my being would inform and shape the research. Rather I 

had focused upon how my whiteness and gender as more visible elements of my self 

would shape the fieldwork. Indeed, in the first phase of interviewing policy actors one 

Asian male participant told me that I was very'brave' doing my research around race, 

as 'it's not often something white people do'. 

Bodies do matter 
Fieldwork is also an embodied experience (Coffey, 1999) and dress and personal 

appearance were important in the negotiation of my field role. In relation. to my fieldwork, 

I made a conscious decision to dress casually and modestly in comfortable clothes 
(jeans and t-shirt) whilst for the first phase of interviews with policy actors, I consciously 
tried to dress 'smart' (trousers and jacket). Part of this is about wanting to 'fit in' in the 
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research setting, and as Coffey notes, she dressed 'like an accountant'for this purpose 
(1999: 65). Yet, this is also about the contours of habitus (see also Kaur, 2003) and the 

production of the body in the research. 

This relates to the complex ways in which sexed, racial and other aspects of our 
identities are inscribed on the body and mediated through our locations. The body is 

placed 'geopolitically': its location is marked by its position with specific and 

geographical circumstances (Nast and Pile, 1998: 2). Pierre Bourdieu's (1990) notion of 
bodily hexis is also useful in understanding this element of the research process, as this 

allows for an examination of the ways in which notions of race, culture and gender are 

embodied within the body. 

Negotiating ethnicity, gender, and class 
Interrogating researchers' and participants' identities through concepts such as gender, 

ethnicity and class does not provide fixed answers (e. g. white women should not 

research Black women etc. ) within a Foucauldian understanding of power and a more 

post-structural understanding of identities (Hall, 1992; Mac an Ghaill, 1999). Yet, it Is 

commonly recognised that corporeal elements such as gender and ethnicity may also 
limit access to particular research settings. However, Fortier argues that: 

I want to take issue with this argument. Informed by current 
theoretical debates about identity formation, I was led, in the 
course of my study, to question the methodological and 
epistemological implications of simply assuming that gender 
and ethnicity can be understood as fixed things which may or 
may not affect the conduct of an enquiry ... the essence of my 
argument is that rather than identifying how gender and 
ethnicity affect the research process, we need to examine how 
they are negotiated (Fortier, 1998: 49). 

This is a valuable contribution to the debate and strongly relates to my own negotiation 

of the research process. The questions about reflexivity change from 'how do I as a 

white woman affect the research process', to'how do I as a white woman negotiate my 

ethnicity and gender in the research process'. Following this argument further, Fortier 

also challenges the commonly held assumption that 'being an insider', when 

conducting research around ethnicity, i. e. by being from the same ethnic group as 
those included in the study is necessarily useful. She suggests: 

While it may be recognized that there are practical advantages to 
do with being brought up in the same 'ethnic' culture ... the view 
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that such studies ought to be done in this way is indicative of a 
persisting assumption that ethnicity is the primary ground of 
cultural identity formation and the basis of human relations and 
solidarity. It obscures a number of social differences of class, 
sexuality, and gender, and even ethnicity that exist within 'ethnic 
groups'. It also leads people to ignore the very particular context 
that is created from the relationship between the researcher and 
the individuals whose lives he or she is documenting' (Fortier, 
1998 p. 53/54). 

Gunaratnarn (2003: 81) also argues that sharing an ethnic/cultural background does not 

mean that the researcher is able to present a more 'truthful' account than those from 

other backgrounds, as there are multiple truths and narrative positions. 

Beyond linsiderYloutsider'positionings 

Indeed, during my fieldwork, I was positioned both as 'insider' and 'outsider' in different 

contexts and interactions. These positionings related to my ethnicity, my gender, my 

class, my sexuality, my extended family, my educational background, my body, my age 

and many other points of sameness/difference. As a white woman, I shared my racial 

positioning with several other white women at the group. Yet these points of sameness 

were also disrupted by differences of social class, geographical location, motherhood, 

and much more. 

My whiteness was also complicated by the fact that some women at the group were 

aware of my 'Asian' extended family, which at certain times resulted in me being 

positioned both as 'insider' and 'outsider' by the Asian women at the group. For 

example, during one afternoon session, one of the women at the Fresh Routes group 
(Faiza) stated that Tony Blair had been in town for the elections and she asked me 

whether I was there. I said that I did not even know he had been in town, and Faiza 

then said she would phone up my director of studies and tell him that I was 'skiving'. 

Faiza then said something about me living 'out in the sticks', and being a 'gorri' (white 

woman), in a joking manner. Faiza's use of the expression 'gorrf is significant here as it 

marks my position as both insider and outsider in terms of belonging, ethnicity and 

community. This points to the complexities of theorising the lived experiences of 

community and the performance and negotiations of identities (both in the 'field' and in 

the everyday). Whilst pointing out my whiteness and thus difference to her, Faiza 

nevertheless jokingly used the expression 'gord towards me a number of times. This 

was not only about marking my difference, but also conveying a sense of shared 

awareness between myself and Faiza in terms of Punjabi expressions and humour. 

Therefore Faiza and I shared certain commonalities of experiences relating to ethnicity, 
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despite our 'different' ethnic positionings. This example highlights some of the 

complexities of negotiating belonging, identities and community within the research 

context. A further example of my multiple positioning within the women's group 

occurred through my relationship with Christina (a Black British woman) who on several 

occasions expressed a sense of shared positioning by our not being Asian (see also 

chapter eight). 

Using the notion of 'social capital' may be useful in understanding this process. Edwards 

(2004) emphasises the ways in which social capital is embedded within the research 

process, particularly in relation to snowball sampling which relies upon levels of trust 

between individuals in group situations. Zontini (2004) also argues that researchers, like 

research participants, are enmeshed in socially negotiated ties, norms and values, 

relationships and networks and consequently it is important to consider what social 

capital researchers bring into the research setting. My 'social capital' related to my 
biography/body, which informed and shaped my negotiation of my identity and the 

interactions I formed within the research process. According to Goulbourne and 
Solomos (2003, cited in Zontini, 2004: 31) ethnicity can be interpreted as a social capital 
type resource in the everyday and as Zontini (2004) also suggests, the same is true 

within social research processes. Indeed, like Zontini (2004) 1 was profoundly aware that 

I was 'constructing my ethnicity and deploying it strategically' (Zontini, 2004: 32). 

Other aspects of my self/bodyý were also part of the research process. My mothering 

status was an important element, as I was at a group catering for women with small 

children (see also Fortier, 1998). 1 was frequently asked whether I had any children, and 

probed about why I had not. My heterosexual identity was also significant, as was my 

marital status (see also Coffey, 1999: 79), and the ethnicity of my partner even more so. 

Heterosexuality was assumed a normative status across the group. When I began 

attending, I was unsure whether to overtly disclose my heterosexual and marital status. 

However, as I began to integrate more into the group, more about my personal life 

emerged. This was not a conscious decision, but part of the process of negotiating my 

relationships and belonging with the women at the group. 

Roles and Wiendship'in research 
The negotiation of my role as a researcher shifted massively from that I had occupied 

when conducting the interviews with the policy community in the first phase of the 

research. This was for several reasons. Firstly, I was engaged in building long-term 

research relationships with my participants; I could not 'walk away' after the 
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engagement if it had not gone as expected. Secondly, my role itself was not as clearly 
defined; I was not going into the group to conduct semi-structured interviews and then 

leave. Thirdly, the participants were also positioned differently to me when compared 

with those in the first phase. Rather than 'service providers', the women were more 
likely to be viewed as 'service users'; as indeed became increasingly evident as 

practitioners and researchers from various agencies 'dropped in' to gauge the views of 
the women in the group around a particular service or to identify need. In these 

instances the women of the group became unofficial 'representatives' of their 

'community', often positioned as 'Asian'. A further factor related to the group itself, which 

was not a fixed or predictable space. I felt that it was very important to try to develop 

good relationships with the women at the group, and at times I felt like I was trying to 

Imake friends'. This is to be expected in part, as Coffey (1999: 39) argues: 

The people of the field and our relationships with them provide 
not only the bulk of our data. They also provide us with the 
building blocks of our identity in and beyond the field. It is 
inevitable and desirable that we seek to develop positive 
relationships with those we are engaged in studying (with). The 
interactional quality of fieldwork relies upon the formation of 
such relationships ... we cannot escape the necessity of 
developing rapport and a level of intimacy during the pursuit of 
prolonged fieldwork. 

As the fieldwork progressed, it became clear that a great deal of personal investment in 

developing social relationships was required (Coffey, 1999: 40). Moreover, establishing 
field relationships not straightforward, 'the onus is firmly on us to initiate a working 

rapport and level of trust' (Coffey, 1999: 40). Sometimes I would go 'into the field' and 

not feel in the best frame of mind to make this effort and on those instances I tended to 

take a back seat role in building relationships. At other times, I would make a much 

more concerted effort. There is a long-standing debate about the practices of familiarity 

and strangeness in ethnography, and like Coffey (1999) 1 would also argue that it is too 

simplistic to argue for avoiding friendship in the fieldwork experience: 'Good 

ethnographic practice, data collection and analyses rely upon genuine empathy, trust 

and participation' (Coffey, 1999: 47). These Iriendships' are not merely about me 

gaining data about my research agenda. Much my time at the group was spent engaged 

in conversations about other issues, not directly relating to my research -agenda, 

concerning 'our' lived experiences around children, marriage, partners, work, education, 

central heating, shopping etc. Therefore rather than seeing these relationships as being 

about me having power over 'them', they are more reciprocal (see also D'Cruz, 2000). 
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Moreover, it can be argued that ethnographic friendships '... serve to remind us that we 

are part of what we study' (Coffey, 1999: 47). 

As the research progressed, several of the women at the group became much more 
involved in shaping the research process and the data. For example, Stacey, Sonia and 
Christina were all active in shaping what questions I asked during the afternoon session 
in which I explored my research in depth with the women at the group. Several other 
times during the afternoon sessions, similar dialogue would occur in relation to the 

research. Dwyer (1999: 6-7) has argued that such in-depth discussion group 

methodology offers possibilities for 'reworking some of the power relations of the 

research encounter ... This approach meant that I saw the group discussions as sites for 

the productions of *situated knowledges" (Haraway, 1991) within a context of dialogue 

and negotiation'. However, as Judith Stacey (1991) famously outlined In 'Can There Be 

a Feminist Ethnography? ', this process is fraught with difficulties and ambiguities in 

relation to power and location; especially regarding the potential for exploitation of the 

researched by the researcher. 

Summary 

This chapter has sought to address some of the concerns that have arisen out of the 

methods and methodology employed in this research. I have documented my theoretical 

position, a 'creolised' approach that combines critical race theories, feminist and post- 

structuralist approaches, and discourse analysis to my examination of community 

cohesion policies, policy actors' narratives and the narratives of women 'in the 

community'. Qualitative methodologies, including ethnography, discourse analysis and 
in depth interviewing, have been used together to develop a rich and valid picture of the 

practices of constructing community cohesion policies and the acts of 'doing' community 
in the everyday. 

I have argued that my role, position, performance and biography as a researcher are 

especially important, as I am not an invisible, objective voice of authority. Rather, I have 

shown how I play an active role in constructing the research throughout. My own 

location, as a white woman, belonging to a Sikh extended family was especially relevant 
in the fieldwork and the relationships I developed with various women at this site. I have 

also emphasised how my fieldwork was 'hard work', at times uncomfortable, and yet 

provided an invaluable space within which to explore issues of community, identity, 

gender, race, ethnicity and cohesion at the level of the everyday. In the next chapter, I 

present the findings and analysis of community cohesion policy documents. 
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CHAPTER FOUR -'COMMUNITY COHESIONTOLICY DISCOURSES 

Introduction 
In this chapter, I critically analyse community cohesion policy documentation and 

community cohesion discourses from an intersectional and creolised (see Brah, 1996a) 

theoretical framework. This is necessary in order to understand how communities and 

community cohesion are constructed within policy discourses, and to allow for an 

exploration of the relationship between policy discourses, the narratives of policy actors, 

and the narratives of women 'doing' community and community cohesion in the 

$everyday. ' I begin by exploring the ways in which community cohesion is theoretically 

rooted in the New Labour 'project'. I then examine discursive slippages within and 

around community cohesion discourses. For example, I consider the ways in which 

'Asian' can become 'Muslim' and then become 'Pakistani' and the implications of this. 

Alongside these 'slippages' in language, I also explore the way in which notions of 

community, identity, culture, race and ethnicity are constructed within official community 

cohesion discourses and consider how these are gendered. I also consider the extent to 

which current policy discourses of community cohesion contribute to 'race-making' 

(Gilroy, 2004; Alexander and Knowles, 2005) through the construction of 'common 

sense' and culturalist ideas surrounding 'ethnic' communities. 

Background 

I began looking at the policy framework of community cohesion in October 2002, early 

on in my research. At this time, 'Community cohesion' was still an emerging concept 

arising as a direct result of the 2001 riots and civil disturbances (in Bradford, Burnley 

and Oldham, with smaller incidents in parts of Leeds and Stoke-on-Trent) and the 

reports which followed (Home Office, 2001 a; Home Office, 2001 b). At this early stage of 

the research, I was unaware of how central the community cohesion agenda would 

become, both in relation to policies of 'race relations' and to my PhD research. It was 

only when I undertook the first phase of interviews with policy actors (between 2002 to 

2003), that the centrality of community cohesion discourses in shaping the way in which 

local practitioners and policy makers talked about issues of race and ethnicity became 

apparent. I discuss this aspect of my research in detail in the following chapters (five 

and six). 

Alongside the interviews I was undertaking at this time, I also immersed myself in the 

developing community cohesion policy agenda (both nationally and locally) arising from 
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the Home Office. As part of this, I undertook a detailed analysis of various community 

cohesion documents including what was known as the Cantle report (Home Office, 

2001a), the Denham report (Home Office, 2001b), The Local Government 

Association's Guidance on Community Cohesion (LGA, 2002), and later in 2004 The 

End of Parallel Lives (Report of the Community Cohesion Panel, Home Office, 2004b) 

and in 2005 Improving Opportunity, Strengthening Society (Home Office, 2005a). 

These were systematically analysed alongside local community cohesion action plans 

and consultation documents. At the early stages of my research, there were few 

'academic' commentaries specifically relating to the community cohesion agenda, and 
those which were apparent were largely gender blind as I highlight later. Yet my initial 

readings of the reports indicated that an intersectional analytic framework (including a 

gendered perspective) was of critical importance in understanding this 'new' agenda. I 

presented several conference papers in 2004 outlining this which have helped form the 

background to this chapter. 

Race, gender and social policy 

The relationship between race, ethnicity and social policy in the UK must be understood 
in relation to histories of colonialism, racism and immigration (Solomos, 2003; Layton- 

Henry, 1984). The relationship between gender and social policy is intrinsically 

connected with these stories of race and nation (see for example, Williams, 1989), and 

especially concerns the gendering of social welfare in terms of inequalities between 

men and women and the centrality of heteronormative familial discourses within policy 
discourses. These are cut through with processes of race and ethnicity (for example in 

relation to the pathologisation of Black family forms (Lawrence, 1982), the practicb of 
immigration legislation such as the Primary Purpose Rule and virginity testing (Hall, R., 

2004) and constructions of a British 'race' and nation (Williams, 1989; Newman, 2001). 

However, issues of race and gender in relation to social policy have historically been 

separated, following the assumption with western academic thought that it is necessary 

to separate things in order to study them (Nasir, 1996). Fiona Williams (1989) (and 

Ginsburg 1992) successfully challenged this position and more recently so have 

particular writers such as Nasir (1996), Newman (2001) Lewis (2000a, 2004, and 2005), 

Boushel (2000), Lister (2003), Mayo (2000), Gedalof (forthcoming), Yuval-Davis (1997) 

and Hunter (2005). Nevertheless, within 'mainstream' (malestream) approaches to both 

studying race/ethnicity, and social policy, there is still a tendency to add on issues of 

gender and/or race/ethnicity to the analysis of social policy. This is especially evident if 

we consider the academic literature surrounding the emergence of community cohesion 

75 



discourses which mirror government community cohesion policy discourses in their 

erasure of gender issues (see for example Burnett, 2004; Kearns and Turok, 2004; 

Schuster and Solomos, 2004; Shukra et al., 2004; McGhee, 2003; Robinson, 2005; 

Hussain and Bagguley, 2005 all of which ignore the gender dynamics of community 
cohesion). Some even reinforce sexist/racist constructions in their analysis, see for 

example Jan-Khan (2003) who on page 41 states that 'on the streets of Bradford in July 

2001, whilst the sirens rang out, the helicopter buzzed above, the fires were burning, riot 

police menacingly charged, the media clicked and prompted sound bites, women and 

children cowered in their homes'. Therefore, I argue that community cohesion is an 

example of social policy which is both gendered and racialised (and not just in relation 
to constructions of masculinity and the 'rioters, ' as discussed by Alexander, 2004 and 
Farrar, 2002). 

'Community', race and cohesion In New Labour policy 
The concept of community is central to the current New Labour policy agenda and 
deployed across a broad front of policy goaIS24 . The 

* 
discourse of community also readily 

appears in New Labour rhetoric. For example, in a now infamous speech Tony Blair 

delivered to the Women's Institute in 2000 for which he received a slow handclap, 

Levitas (2000) notes that 18 references to 'community' were made (see also Imrie and 
Raco, 2003). The use of community as a core notion extends into other domains as 

well, particularly to concepts of citizenship. Furbey (1999) argues that community is 

linked to a wide promotion of citizenship in mainstream welfare to work strategies with 

wider connections to prevailing definitions of rights and equality. Jordan (2001) 

suggests that New Labour has responded to inequality by reinterpreting social justice 

precisely in terms of 'opportunity' and 'community' which becomes an important device 

in the wider New Labour pursuit of an 'inclusive' society. For New Labour, community 
building is therefore a better option than old-fashioned poverty programmes (McRobbie, 

2000: 101). 

Writing in the climate of the 1980s, Gilroy (1987: 230) suggested that the language of 

community displaced both the language of class and the language of race in the political 

activity of Black Britain (Crow and Allan, 1994: 111). Yet, the use of the concept of 

community within public policy and political discourse has a longer history (Crow and 

24 These Include the Sustainable Communities Initiative, the CRE Safe Communities Initiative, the Wired 
up Communities initiative, the Safer Communities Initiative, the New Deal for Communities regeneration 
scheme, the Connecting Communities grant scheme and the Community Cohesion agenda. 
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Allan, 1994). During the mid 1960s and early 1970s, policy makers, informed by the 

growth of grass roots community movements, saw communities as a resource for 
tackling social inequality and deprivation (Bentley et al., 2003). The Community 
Development Programme, for example, provided local activists in the late 1960s with 
the means to tackle local corporate dominance and exploitative employment practices, 
enabling some local authorities to engage more energetically in shaping their local 

economy. Although terminated by the Home Office in the early 1970s precisely because 

of its radicalising impact, the concept of community at that point had not acquired the 

norm-enforcing agency that it would a generation later (see also Rose, 1999). As Rose 
(1999: 175) suggests, now communities as a tool of social policy, have been 
transformed, 'into an expert discourse and a professional vocation ... zones to be 
investigated, mapped, classified, documented, [and] interpreted', 'infused with notions of 
voluntarism, of charitable works, of self organised care, of unpaid service to one's 
fellows' (1999: 171). 

Within New Labour's policy framework then, communities themselves become 

governmental through ways that are apparently technical but are in reality political, 

creating a form of 'govemment through community'whereby '... a sector is brought into 

existence whose vectors and forces can be mobilized, enrolled, deployed in novel 

programmes and techniques which encourage and harness active practices of self 

management and identity construction, of personal ethics and collective allegiances' 
(Rose, 1999: 176). This is replicated within policies of 'community cohesion' as David 

Blunkett highlighted whilst speaking on issues* of race and cohesion: '... the solution to 
these problems and divisions lie with the communities thernselves... ' (Blunkett, 2003b). 

s25 - The community of the `Third Way is not primarily a geographical space (although, 

place based notions of community are important in community cohesion policies as I 

discuss later), but rather 'community' is a moral space through which individual 

identities are constructed (Rose, 1999: 172; my emphasis). The regeneration of 
individuals within communities is central to this concept and clearly has strong links 

with communitarianism (Pierson, et aL, 2001). Jordan (1998) suggests that this shift 

25 In relation to policy. the Third Way Is usually understood as an approach which 'reconciles policies and 
approaches previously regarded as antagonistic! (Deacon 2000: 5). For Angela McRobbie (2000: 98) the 
Third Way has three sets of meanings under New Labour, which came Into being by a lecture given by 
Blair in 1997 to the Fabian society and the book authored by Giddens (1998) The Third Way; which she 
argues created 'A sociology of government ... to call it a philosophy of government would be perhaps too 
grand for the pragmatics which are so characteristic of New Laboue (McRobbie, 2000: 98). 
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towards communitarianism in the 1980s refocused attention on duties and virtues 

resulting in a revived interest in the notion of community and active citizenship. 'All 

these ideas converge around the notion of the citizen as a responsible and reasonable 

actor, who deliberates, decides, takes part in the economic and political life of the 

public sphere, and contributes to collective choices' (Jordan, 1998: 77). Jordan also 

argues that the communitarian rhetoric of the Blair approach is its least developed in 

policy terms, suggesting that 'it sits uneasily with the pluralism of present-day 

communities and their cultures, with migration, multi-ethnic societies' (1998: 182). 

Nevertheless despite this uneasy relationship, such communitarian thinking does 

inform community cohesion policies, evident in the continued reliance upon the notion 

of 'community' and 'Britishness' as a 'solution' to (racial and ethnic) conflict and 
division, especially in relation to citizenship, social capital and 'mixing'. For example, in 

Improving Opportunity, Strengthening Society. The Government's strategy to increase 

Race Equality and Community Cohesion (Home Office, 2005a: 11) it is argued that a 

cohesive society relies on: 

... a number of social conditions that help people from all 
backgrounds to come together and develop a sense of inclusion 
and shared British identity defined by common opportunities and 
mutual expectations on all citizens to contribute to society. 

Similar expectations of 'active citizenship' are evident throughout community cohesion 

policy discourses, which intersect with gender, class and race in multiple ways. 

Whilst Tony Blair has repeatedly stressed that his attitude differs from Conservative 

calls for a return to moral values, it is founded upon a strong sense of morality, which 

overlaps with communitarian values at many points. The emphasis on behaviour and 

moral choice echoes the presumptions of communal moral failure put forward by 

proponents of an 'underclass' (such as Murray, 1990), though Levitas (2000) suggests 

that 'community' here acts as a key marker in actually differentiating New Labour from 

the New Right. Yet, the meaning of community within this new discourse remains vague 

and ambiguous; only hinting at social relationships and social solidarity (Levitas, 2000). 

As many writers26 such as Bauman (2001) have argued, the concept of community is 

itself a highly ambiguous and nebulous term, which needs to be treated with caution 

26 For a good analysis of the shiffing concept of 'community', see Gerard Delanty (2003) Community, 
London and New York: Routledge. 
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and care. Furthermore, as discussed in chapter two of this thesis, talking about 
'community' also has particular implications in relation to lived experiences of race and 

gender. This is also highlighted in the narratives of policy actors and the women at 
Fresh Routes explored later in the thesis. 

Deacon (2000: 9) further argues that within New Labour, the significance attached to 

the interests of 'the community' as opposed to those of other individuals marks it as 
distinctive. Therefore, it is about 'communities' and an individual's responsibilities to 

their community, as active citizens which are crucial for New Labour's project of civil 

renewal. Fiona Williams expands on this to describe firstly the obligatory construction of 

paid work in New Labour discourse, and secondly to describe how paid work becomes 

the vehicle for social cohesion, through the family and community (Williams, 1999: 673). 

Bill Jordan draws a similar analysis suggesting that there are three key aspects to the 

new politics of welfare. These include an appeal to national renewal through a strong 

work ethic, a claim of moral authority which 'appeals to values drawn from the family, 

the association and the traditional community - to reciprocity, responsibility and 

mutuality, and the obligations these imply' alongside a continuing denial of class 

relevance (1998: 2). Blair outlined certain key views before he came to power illustrative 

of this: 'helping to re-establish good family and community life should be a central 

objective of government policy' (Blair, 1994: 247). The use of community in this way 

connects with wider forces of global insecurity (Ward, 2003; Bauman, 2001) to sound 

Isweet' in these insecure times (Bauman, 2001: 3). Similarly, David Blunkett speaking at 

the KREC Conference on Race Equality argued that'strong families and good parenting 

are the foundations of strong communities' (Blunkett, 2003b). These themes of family 

and nation are highly gendered and racialised (see also Newman, 2001). Moreover, as 

Irene Gedalof (forthcoming) has argued in relation to immigration and citizenship and 

Gail Lewis (2005) in relation to wider New Labour policy discourses, there are 

restrictions as to who can have a family life within New Labour policymaking. 

community cohesion policy 

Bhavnani et al. (2005) have argued that national and local policy Interventions relating 

to race can be summarised into three types of interventions. These are interventions 

around equality of opportunity, interventions relating to diversity and 'multicultural 

interventions', into which the community cohesion policy agenda sits. These 

$multicultural interventions' include faith schools, separate funding streams for differing 

ethnicised groups, translation and interpreting services and more recently community 

cohesion policies. 
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The discourse of 'community cohesion' (as opposed to 'social cohesion' which was 
evident much earlier in New Labour rhetoric, hand in hand with the concept of 'social 

exclusion' (Fairclough, 2000: 51)) emerged as a direct result of the summer 2001 civil 
disturbances (Bradford (classified as a riot27) , Burnley, Oldham, Leeds and Stoke-on- 
Trent) and wider issues of 'race relations' largely relating to immigration. 28 The concept 
of 'community cohesion' is widely used in Australia in discussions relating to 

multiculturalism (Borowski, 2000: 461) and the emerging UK community cohesion 
agenda shares many traits of Australian multiculturalism as contained in their National 
Agenda29 and also borrows from North American3o approaches. It is also consistent with 
the views of commentators who argue that societies with greater social cohesion are 
more successful (Putnam, 2000) and it is closely linked to other concepts such as 
inclusion and exclusion, social capital and differentiation, community and 
neighbourhood 31 

. In this way, it has indirectly also been the focus of a number of 
policies and initiatives aimed principally at reducing social exclusion. 

27 According to McGhee (2003) the classification of the Bradford disturbances as a 'riot', rather than as a 
oviolent disorder as was the case in Burnley and Oldham, had Implications in relation to sentencing as the 
charge of violent disorder carries a maximum sentence of 5 years, compared to the charge of riot under 
the Public Order Act of 1986, which has a maximum sentence of 10 years. 

28 Bill Jordan captures the wider social and political context governing the government response to 
community unrest In 2001 well In the following quote: '... during the summer of 2001, in the UK the news 
reports were dominated by issues of race relations (the dots in northern cities) and asylum seeking. The 
former concerned clashes between Asian Muslim and white youths; the latter centred on attacks on 
refugees from the Middle East in Glasgow and Hull, and attempts to get through the Channel Tunnel by 
people coming mainly from Afghanistan, Iraq, and Somalia. The connections In all these between ethnicity, 
religion, poverty, and political persecution were far from obvious, but all defied the optimism about the 
fruits of global economic development under the new, post-1 989 world order' (Jordan 2001: 120). 

29 For example, the Australian Office of Multicultural Affairs describes community cohesion as '... based 
on the premise that all Australians should have an over-riding and unifying commitment to Australia, to Its 
interests and future first and foremost; Multicultural policies require all Australians to accept the basic 
structures and principles of Australian society: the Constitution and the rule of law, tolerance and equality, 
Parliamentary democracy, freedom of speech and religion, English as the national language and equality 
of the sexes; and Multicultural policies Impose obligations as well as conferring rights: the right to express 
one's own culture and beliefs Involves a reciprocal responsibility to accept the right of others to express 
their views and values'(Office of Multicultural Affairs, 1989, P. vil in Borowski 2000: 468). 

30 Appendix C of the Cantle Report (written by Dr Rosalyn Lynch of the Home Office Research, 
Development and Statistics Directorate) analyses the concept of community cohesion In greater depth. 
Lynch notes that the concept has been widely used in North America, but that there is no universally 
agreed upon definition. In North America, Canadians define community cohesion as: 'The ongoing process 
of developing a community of shared values, shared challenges and equal opportunity within Canada, 
based on a sense of trust, hope and reciprocity among all Canadians (Social Cohesion Network, 
Government of Canada, 1996)' (Home Office, 2001 a: 69). 

31 Community cohesion is also linked to the concept of social Inclusion and consequently urban 
regeneration, community development, community safety, social inclusion, community relations streams of 
local government / governance and partnerships. Indeed, the UK National Action Plan on Social Inclusion 
2003-2003 defined community cohesion as a central aspect of its wider social Inclusion agenda, 
suggesting that areas most at risk of community tensions are also those with high factors of social 
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Following the 2001 civil disturbances, two teams were established by the Home Office 
in an attempt to identify good practice, key policy issues and innovative thinking in the 
field of community cohesion and to advise the government on what could be done to 

minimise the risk of further disorder: the Community Cohesion Review Team (CCRT) 
(chaired by Ted Cantle), alongside an inter-departmental Ministerial Group on Public 
Order and Community Cohesion (chaired by John Denham). The findings of the inter- 

departmental Ministerial Group on Public Order and Community Cohesion (known as 
the Denham Report, Homý Office, 2001b) announced its intention to make community 

cohesion (which it failed to define) a stated aim of both central and local government 
with plans to establish a Community Cohesion Panel who would provide ministers with 
independent and impartial advice (Berkeley, 2002: vii). The findings of the Community 

Cohesion Review Team (CCRT) (known as the Cantle report, Home Office, 2001 a) who 

sought to obtain the views of 'local communities', made several key findings, which I 

argue have directly influenced the New Labour pursuit of community cohesion. 

The CCRT visited the areas involved in the 2001 civil unrest: Bradford, Oldham and 
Burnley and also Southall, Birmingham and Leicester, as they '... recognised that there 

may be both similarities and differences between communities that did not experience 
the same disturbances' (Home Office, 2001 a: 5). The key findings of the Cantle report 

were: weak local leadership, a critique of national and local government policies, 

especially the government policy of single faith schools for possibly creating deeper 

divisions, the need for a meaningful concept of citizenship whereby immigrants should 
take an oath of allegiance setting out a 'clear primary loyalty to this nation' alongside a 

need for open and honest debate about multiculturalism in Britain. The report made 

sixty seven recommendations in relation to community cohesion across a broad and far 

ranging scope". Moreover, the report had key implications for the creation of a specific 

policy agenda to be conducted at the local level around community cohesion: 

exclusion (Department for Work and Pension, 2003). David Blunkett also described the principles of 
cohesion as being central to funding programmes and key policy on health, education, housing and 
regeneration (Blunkett, 2003a). 

32 Peoples and Values, Political and Community Leadership, Political Organisations, Strategic 
Partnerships, Regeneration Programmes, Initiatives and Funding, Integration and Segregation, Younger 
People, Education, Community Organisations, Disadvantaged and Disaffected Communities, Policing, 
Housing, Employment, The Press and Media (the absence of women/gender as a specific aspect of policy 
implementation is noticeable). 
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In order to combat the fear and ignorance of different 
communities which stems from the lack of contact with each 
other we propose that each area should prepare a local 
community cohesion plan, as a significant component of its 
Community Strategy ... This should include the promotion of 
cross cultural contact between different communities at all 
levels, foster understanding and respect, and break down 
barriers. The opportunity should be taken to develop a 
programme of 'myth busting' (Home Office, 2001 a: 11). 

We therefore believe that a new Community Cohesion Task 
Force should be established to oversee the development of 
local community cohesion strategies and the implementation of 
the proposals set out in this report (Home Office, 2001 a: 11). 

One of the most significant findings of the report was that different communities within 
towns and cities across the UK were living 'parallel lives' as surnmarised in the findings 

section (2.1) of the report: 

Whilst the physical segregation of housing estates and inner 
city areas came as no surprise, the team was particularly struck 
by the depth of polarisation of our towns and cities. The extent 
to which these physical divisions were compounded by so 
many other aspects of our daily lives, was very evident. 
Separate educational arrangements, community and voluntary 
bodies, employment, places of worship, language, social and 
cultural networks, means that many communities operate on 
the basis of a series of parallel lives. These lives often do not 
seem to touch at any point, let alone overlap and promote any 
meaningful interchanges (Home Office, 2001 a: 9). 

Ultimately, the Cantle report suggested that the lack of contact between white and 
Asian communities was a central motivating factor for the civil disturbances which had 

occurred, not issues of racism, deprivation and extremism (see also Werbner, 2005; 

and Shukra et al., 2004) and I discuss this omission in more detail later in this chapter. 
The assumption that interaction between different 'communities' will automatically flow 

from residential integration and proximity is central to the community cohesion agenda. 
This idea draws upon 'contact theory' and notions of bonding and bridging social 

capital (Robinson, 2005). Essentially, contact theory, developed by Allport (1954), 

suggests that inter-group relations can be facilitated through increased contact 
between their members. There are a number of preconditions which such contact 
theory relies upon, largely that such contact should be '... intimate, cooperative and 

orientated toward the achievement of a shared goal and, importantly, it should occur 
between equal status participants who are interacting in an environment where 
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integration is institutionally sanctioned (Dixon and Durrheim, 2003)' (Robinson, 2005: 

1423). However, these conditions rarely apply in the 'everyday' of social interactions. 

Moreover, community cohesion problematically assumes that if ethnically mixed 

neighbourhoods (integrated) are achieved (through engineering), then interaction will 

necessarily follow (see also Robinson, 2005). However, as Ash Amin (2002) argues, 
such forms of habitual contact are themselves no guarantor of cultural exchange (see 

also Stacey (1969) cited in Crow and Allan, 1994: 5). Indeed, Amin suggests that 

attempts to engineer ethnically mixed estates can even entrench such animosities. 
Therefore, rather than attempting to foster 'contact' through residential proximity as 

central to the community cohesion agenda, Amin (2002) concludes that the focus 

should be on sites and situations where 'prosaic negotiations' are necessary, such as 
in the workplace and in schools (Amin, 2002, p. 969, cited in Robinson, 2005: 1424). 

It was not until several months after the initial phrase 'community cohesion' was posed 

that a government definition emerged. As Berkeley (2002) notes, the Draft Guidance to 

the LGA on community cohesion published in May 2002 finally provided some definition 

to the concept of community cohesion, with an emphasis on the promotion of a common 

vision and sense of belonging for all communities. This is one way in which community 

cohesion policy discourses also bear the trademark New Labour elements of 

communitarian and moralism whereby communities themselves are seen as central for 

wider welfare reform and modemisation. Nevertheless, despite this definition, 

community cohesion remains an ambiguous concept, particularly as interpreted by 

policy actors and practitioners as I explore further in chapter five. 

Beyond multiculturallsm: community cohesion policy discourses 

In just over a year since the civil disturbances of 2001, the community cohesion 

agenda had emerged and developed into a key aspect of New Labour policy; with a 

Community Cohesion Unit established in the Home Office and a Community Cohesion 

Pathfinder Programme in various local authorities across the countrym. Community 

cohesion is now regarded by many as the official race relations policy of the UK, and 

as Kundnani (2005) notes, it has largely replaced the earlier agenda that came out of 

the Macpherson report (1999). Community cohesion is outlined in various Home Office 

reports (as detailed earlier) and related documents of importance include the report of 

33 14 Pathfinder (direct funding) & 14 Shadow Pathfinder areas were established (April 2003 - Nov 2004) 
to deliver programmes to promote cohesion. This was with the aim of allowing the Home Office to gauge a 
picture of community cohesion across UK. 
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the Life in the United Kingdom Advisory Group (The New and the Old chaired by 
Bernard Crick Home Office, 2003), and Integration Matters: A National Strategy for 
Refugee Integration (Home Office, 2004c). 

Community cohesion policy discourses also need to be examined within the wider 
context of the 'backlash' against multiculturalism (see also Grillo, 2005), which policy 
actors are also engaged in negotiating (see chapter five and six). This backlash against 
multiculturalism has resulted, as Grillo (2005) also observes, in a marked absence of 
the term 'multiculturalism' in Home Office vocabulary (e. g. from the Community 
Cohesion Consultation Document, from Blunkett, 2004, from the Cantle report, Home 
office, 2001 a; and from the Crick report, Home Office, 2003). Similarly, as I also discuss 
in chapter five, other notable omissions can be found relating to 'race' and gender. 
However, I would also argue that to posit 'multiculturalism' and 'community cohesion' 

within a dichotomy ignores the ways in which both multiculturalism and community 

cohesion discourses shift and change through and in relation to social actors' 
interpretations, the policy process, over time and in different contexts (see chapters five 

and six for an analysis of this in relation to policy actors' own narrations). For example, 

policy actors may talk about 'community cohesion', and the value of this. Yet their 

interpretation may share more of the characteristics of multiculturalism than the 

government discourses of community cohesion. Talking about 'multiculturalism' versus 
'community cohesion' as is common denies this and implies a universalised 

understanding. Moreover, as I argued in chapter two, communities, Identities, and 

race/ethnicities are socially constructed, made and re-made in different locales. 

Therefore asking the question, which is better, community cohesion or multiculturalism 
is erroneous. Rather, it is necessary to unpick these concepts and consider how they 

are applied and apply in different contexts. 

Translating community cohesion Policy into practice 
At the local level, Local Authorities are expected to prepare a 'local community cohesion 
plan' as part of their community strategy, which should include 'the promotion of cross 
cultural contact between different communities at all levels, foster understanding and 

respect, and break down barriers' (Home Office, 2001 a: 11). The community cohesion 
agenda has become further entrenched in the practices of local government with the 
introduction of Public Service Agreement (PSA) 9 to 'bring about a measurable 
improvement in race and community cohesion', through the Race Relations Amendment 
Act 2000 which also places a duty on local authorities to promote equality and good 
race relations and for the Comprehensive Performance Assessment (CPA) 2005, which 
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also requires data around social cohesion; 'on a par with performance in education and 
social services... ' (House of Commons ODPM, 2004: 11). 

The measurement of community cohesion brings with it further Issues for concern; and 
the evidence required appears largely to be quantitatively gathered and top down. In 

order to support pathfinder Community Cohesion programmes the Home Office 

produced a guide for local authorities and their partners Building a Picture of 
Community Cohesion34 (Home Office, 2003a). This states that a key headline indicator 

of 'community cohesion' is 'the proportion of people who feel that their local area is a 
place where people from different backgrounds can get on well together' (Home Office, 
2003a: 6). The guidance acknowledges some of the complexities of measuring 
scommunity cohesion', both in terms of external factors, which may Influence what is 
being measured, and in terms of the local context. Yet it remains largely quantitative 
and therefore does not allow for an in-depth understanding of the ways in which social 

actors narrate and navigate community and belonging, through the performance of 
gendered, racialised and classed identities. Moreover, this is further evidence of the 

way in which community cohesion has become a tool of governance, or what Bagguley 

and Hussain (2003) define as 'a political technology, by which to manage the 

population. This is an important aspect of New Labour's collaborative governance, 

which encourages citizens and communities to participate in shaping policy (e. g. as 

evident in SureStart). Yet, as Gustaffson and Driver (2005: 540) suggest, this is not just 

about policy 'experts' gathering knowledge about citizens and communities, but also 

requires individuals to 'learn to know thernselves; assisted by practitioners such as 
Health Visitors. In this respect, the Foucauldian notion of 'pastoral power' can be used 
to I ... illuminate the active part played by individuals in the exercise of power'. This 

allows for an understanding of the ways in which community actors are able to both 

challenge and resist dominant discourses, as I discuss later in relation to the women at 
the Fresh Routes group. 

Discursive slippages 
Fairclough (2000: 5) has argued that 'analysing the shifting language of the "Third 

Way" is an essential part of getting to grips with the "new politics" of New Labour'. 

34 This identifies ten indicators that can be used by local authorities and their partners to help build a 
picture of community cohesion in their area. The intention being that the indicators will provide a baseline 
assessment of the local context and also provide a means of monitoring. 
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Within the language of community cohesion, this is especially important. There are 
numerous slippages within the 'official' discourses of community cohesion. The 

slippages from social cohesion to community cohesion are evident in much of the 
discussions surrounding government policy; branded officially by the LGA (2002) as 
$community cohesion'. For example in the foreword to the report of Ministerial Group on 
Public Order and Community Cohesion (the Denham report) John Denham (2001) 

states: , 

The Home Secretary's response was to set up a Ministerial Group 
on Public Order and Community Cohesion to examine - and 
consider how national policies might be used to promote better 
community cohesion, based upon shared values and a celebration 
of diversity. At the same time, he also established a Review Team, 
led by Ted Cantle, to seek the views of local residents and 
community leaders in the affected towns and in other parts of 
England on the issues which need to be addressed to bring about 
social cohesion and also to identify good practice in the handling 
of these issues at local level (Home Office, 2001b, foreword, my 
emphasis). 

More recently, a Home Office PLP Briefing (Home Office, 2005b) concerning the 

government's new strategy addressing these issues: Improving Opportunity, 

Strengthening Society had the sub heading 'The Government's Strategy to increase 

Race Equality and Social Cohesion', whilst elsewhere the sub heading is 'The 

Government's Strategy to Increase Race Equality and Community Cohesion'. A further 

'slippage' occurs in the government's Improving Opportunity, Strengthening Society 

(Home Office, 2005a) document itself, where there is a move from talking about 
$community cohesion' to 'national cohesion': 

'Fundamentally, national cohesion rests on an inclusive sense of 
Britishness which couples the offer of fair, mutual support - from 
security to health to education - with the expectation that people 
will play their part in society and will respect others' (Home Office, 
2005a: 42, my emphasis). 

Whilst some may consider it pedantic to highlight these shifts in language, for me, whilst 
they are related concepts, the imagery of 'social cohesion 351 is very different to that 

conjured by'community cohesion', and certainly to that of 'national cohesion'. 

35 See Forrest and Kearns (2001) for an analysis and definition of 'social cohesion', which undoubtedly 
Informs and connects with New Labour's conceptualisation of community cohesion, evident In the Cantle 
report. For Forrest and Kearns (2001, as cited In the Home Office, 2001a), community cohesion has five 
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There are also discursive slippages in language referring to ethnic minorities. This is 

especially the case in relation to categories of 'Asian', 'Muslim' and 'Pakistani'. For 

example, in the Cantle report (Home Office, 2001a: 16), there is an immediate shift 
from talking about'an Asian community, to talking about 'Muslim parents': 

One C of E school for instance in the midst of an Asian community 
had a policy whereby pupils had to produce a letter from their local 
vicar to prove they and their parents were regular church goers. 
Consequently, Muslim parents rarely bothered to apply to send 
their children to this school and were effectively excluded from it 
(Home Office, 2001 a: 16, my emphasis). 

This suggests that 'Asian' in the current context also reads 'Muslim'. Indeed, Claire 

Alexander (2004: 530) whilst not specifically referring to policies of community 

cohesion, has also argued that in the current context, this relates to broader racialised 
fears around Asians in general (in respect of culturallreligious difference) alongside the 

growth of Islamaphobia in the media and popular culture, and the impact of reclaiming 
'cultural identity' during the 1990s. Fortier (2005) suggests the term 'Muslim Asian' to 

capture this conflation. Similarly, later in the Cantle report, there is a similar 'slip' from 

talking about 'Islamaphobia' to then talking about the 'Pakistani community: 

Islamaphobia was also identified as a problem in the areas we 
visited and for some young people was part of their daily 
experience. They felt that there were being socially excluded 
because of their faith and that this was not being recognised or 
dealt with. It is not simply a coincidence that the Pakistani 
community were, principally, at the centre of the disturbances 
(Home Office, 2001 a: 40, my emphasis). 

distinct domains: common values and a civic culture, social order and social control, social solidarity and 
reductions in wealth disparities, social networks and social capital and place attachment and identity. 
Firstly, 'common values and a civic culture' concerns the extent to which communities have common aims 
and objectives, common moral principles and codes of behaviour and support for political institutions and 
participation in politics. Secondly, 'social order and social control' refers to the absence of conflict and 
incivility and the effectiveness of informal social control. This also concerns tolerance, respect for 
differences and inter-group co-operation. Thirdly, 'social solidarity and reductions in wealth disparities- 
relates to the achievement of harmonious economic and social development and the redistfibution of 
public finances and of opportunities. It is also about ensuring equal access to services and welfare benefits 
and requires a ready acknowledgement of social obligations and willingness to assist others. Fourthly, 
'social networks and social capital' relate to the degree of social Interaction within communities and 
families, civic engagement and associational activity (responsibility) and easy resolution of collective action 
problems. Lastly, place attachment and Identity concerns having a strong attachment to place and the 
inter-twining of personal and place Identity (Home Office, 2001 a: 13). 
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Not only does this fail to acknowledge the differences between national, cultural and 
faith identifications through its conflations of these terms, it also ignores the ways In 

which these labels hold different meaning for social actors (see chapters seven and 

eight of this thesis). It also emphasises how racial differences are constructed within 
community cohesion discourses and how they are compounded with ethnictreligious 
codes in processes of othering. These are specifically connected with the idea of the 
'Muslim underclass' (Alexander, 2004: 532) and the notion that 'cultural difference' is the 

major obstacle to'community cohesion'and integration (Alexander, 2004). 

Discourses of community, culture, race and ethnicity 
Alongside these discursive 'slippages', I argue that there is a need to highlight the ways 
in which notions of community, identity, culture, race and ethnicity are constructed within 

official community cohesion discourses and to consider how these are gendered. The 

Cantle Report (2001) states that: 

Events such as September 11 th have been unsettling for those 
minority ethnic groups who have become associated with actions 
taken politically on behalf of their race, religion or culture, and 
particularly alienating for those who consider themselves to be 
members of the mainstream community (Home Office, 2001 a: 60, 
my emphasis). 

This statement is both confused and complex in relation to issues of race and 

citizenship, as 'race, religion or culture' are fused together to mean the same thing. 

'Race making' (Knowles and Alexander, 2005) and constructions of racial difference are 

ever present. Shamser Sinha (2002), also suggests that the literature of community 

cohesion constructs social actors, their identities and their cultures, in an ethnicised 
form that merges culture with ethnicity and ethnicity with race. In doing so, Sinha also 

suggests that community cohesion literature contributes to ideas of racial difference. 

Indeed, in this context, the racialised notion of a good/bad minority ethnic other 

emerges: between those who 'consider' themselves to be members of the 'mainstream 

community' (British civil society or white Britain? ) and those who do not. This statement 

also reinforces the notion that '... such communities can never symbolically stand for the 

nation/national, they can only provide the terrain upon which the 'host' nation can make 
its claim to tolerance, civilization and indeed modernity itself (Lewis, 2005: 546-547). 

The conflation of culture with ethnicity and ethnicity with race is tied Into the construction 

of hegemonictminority identities and in the Cantle report, Identities are constructed as 
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both static and fixed, whilst fragile and breakable in terms of the threat of globalisation 

and cultural difference: 

But, we must recognise that globalisation threatens the identity of 
all races, culture and nations, and of both majority and minority 
populations within nations (Home Office, 2001 a: 18 my emphasis). 

A construction of identity within a dichotomous framework ('British' + 'BME) was also 

evident in the final report of the CCRT (Home Office, 2004: 8) and Improving 

Opportunities: Strengthening Society (Home Office, 2005a). Here, it is important to 

consider what the cultural identity being referred to is, who it is being applied to and 

why this is constructed as distinct from being 'British'. 

All citizens, whether by birth or naturalised, White or from a Black 
and minority ethnic (BME) group, whatever their faith, need to be 
able to see themselves as 'British', whether or not they add their 
cultural identity to the term (Home Office, 2004: 8). 

We will improve opportunities for young people from all 
backgrounds to learn and socialise together and to develop an 
inclusive sense of British identity alongside their other cultural 
identities (Home Office, 2005a: 11). 

Within these policy discourses, Britishness and culture emerge as timeless and fixed. 

The notion of being 'caught between cultures' was evident in earlier academic writing 

about the diasporic experience (Anwar, 1976). However this has been challenged by 

post-structura list and differentialist approaches (see for example Mac an Ghaill, 1999). 

Nevertheless, David Blunkett when Home Secretary stated that, 

That seems to me to be a crucial issue in terms of future 
cooperation and breaking down of terrible tensions that exist when 
people feel trapped between two different cultures and 
backgrounds (cited in Blackstock, 2002, my emphasis). 

This position is reflected across community cohesion policy discourses, which 

continually construct a dichotomy between cultures and racial/ethnic groups. In terms of 

thinking about 'Asian' identities, this is problematic, as it continues to reinforce ideas of 

dysfunctional/abnormal identities and a fixed notion of 'culture' (see also Mac an Ghaill, 

1999; Lawrence, 1982; Alexander, 2004 and Lewis, 2005). Rather, what is required Is a 

policy framework which begins from the premise of recognising the fluidity of 'culture': 
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"Culture" is, of course, anything but a singular, regular and fixed 
way of life but rather a multi-sited social and discursive zone of 
contestation over meaning (Lewis, 2005: 553). 

There is also an assumption within the Cantle report that social actors only form 

relationships and perform identities in relation to 'values, faith and culture'. It also 
assumes that these will be compatible, resulting in stable communities and in doing so 
ignores how identities and relationships can be 'queered' and messed up (see chapters 

seven and eight for a consideration of this): 

People naturally gravitate toward others who share their values, 
faith and culture. Also large concentrations of minority ethnic 
groups make it economic to develop specialist services e. g. 
specialist shops, cinemas, places of worship etc which provide 
further incentives for clustering (Home Office, 2001a: 18, my 
emphasis). 

The use of the term 'clustering' also relates to notions of segregation and self- 

segregation especially which were seen as primary factors for the disorder of 2001 and 
the emergence of community cohesion policy discourses. This also draws upon a 
discourse of blame. As the Cantle report argues, individuals from Black/minority ethnic 

communities do not have to 'cluster' because 'mainstream' cultural industries and shops 

now provide the 'exotic': 

However major supermarkets now supply wide range of 
ingredients and ready meals from around the world and Bollywood 
films can be seen in mainstream cinemas, which indicates the 
mainstreaming of a number of specialist services (Home Office, 
2001 a: 18 my emphasis). 

This is evidence of the way in which discourses of community cohesion are framed 

within a 'culturalist' framework (see also Alexander, 2004) and moreover how 'culture' 

constitutes 'a key site upon which contemporary struggles for citizenship are being 

played out' (Lewis, 2005: 546-547). This also relates to the increasing desire for the 

commoditisation of 'ethnic' goods, which as Hutnyk (2000) argues is a site of cultural 
politics. It also ignores how racism and social class are principle factors In determining 

where and how individuals 'choose' to live. It is significant to note here that the term 

racism rarely features in the (early) community cohesion reports and instead the term 
grace equality' is preferred. This is also reflected within particular policy actors' 
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narratives as I explore in chapter five and six. In the first Cantle report (Home Office, 

2001 a), race equality is not overstated, although the final report tries to tie race equality 

and community cohesion together more assertively. This is fundamental as Rattansi 
(2002: 104) argues, 

No multiculturalism or other sort of political settlement can 
succeed in reconciling the tensions between liberalism and the 
claims of cultural pluralism, and between solidarity and 
diversity, if it does not recognize that racism in all its forms7 
remains a powerful obstacle to an inclusive British nation 
(Rattansi, 2002: 104). 

Following this intervention (see also Sharma et a/., 1996) 1 am tempted to argue that 

the community cohesion approach takes us to a place where the politics of anti-racism 
is reduced to being about the availability of poppadums in Sainsbury's. This relates to 

issues of appropriation, in which the desire for the 'exotic' Other within 'Western' 

cultural forms functions at the micro-political level, through the consumption of 

ethnicity: eating 'curry', wearing bindis, whilst listening to Kula Shaker. This challenges 
the assumption that the increasing visibility of ethnicity and especially 'Asianness' in 

Britain is an indicator of racial tolerance. Within this context, it is not surprising that 

Brick Lane in East London, which has a high population of Bangladeshi's is designated 

as an official Tourist Zone, which Jennings (1998) describes as 'a place pulsing with 

energy and exoticism' (in Hutnyk, 1999: 113). Similarly, 'teachers of 
Religious/Multicultural/Race Equality Education' can now sign up for a 'Multicultural 

Visit to Bradford and Artefacts; Shoppingl' on the 16th March 2006, which will include 

'... the famous Bombay Stores with its authentic artefacts, posters, clothes etc., the 

UK's largest halal supermarket, a well stocked Muslim bookstore and, time allowing, 
the wonderful Mumtaz Sweet Shop! '36. Therefore, whilst ethnic difference is to be 

celebrated through consumption by the 'non-ethnic', at the same time community 

cohesion policy discourses also question the very display and performance of such 

ethnic difference (and of being 'too ethnic'). Whilst constructing ethnic difference on the 

one hand through its construction of 'Asia ns'/'whites' in particular, in contradiction, it 

also demands the integration (or assimilation) of the 'ethnic other' (for the ethnic other 

to become 'less ethnic'/ or 'ethnic' in a way that is acceptable and does not offend the 

$mainstream') as a prerequisite for a cohesive society. 

36 http: //news. reonline. orq. uk/courses. i)hp? 68 accessed December, 2005 
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Cohesion, Integration or assimilation 
The debate about values and notions of cultural difference is therefore central to the 

notion of 'cohesion', and debates surrounding 'integration. Several critics of the 

government's approach of community cohesion have suggested that the language of 

cohesion and integration mimics earlier attempts of assimilation (see for example 
Burnett and Whyte (2004); Kundnani (2005); Yuval-Davis et al. (2005); Lewis and Neal 

(2005); Shukra et al. (2004)). For Burnett and Whyte (2004) the community cohesion 
framework 'masks a double-edged sword' and the sharp end 'seeks to rid the country 

of difference' (Burnett and Whyte, 2004). In this respect, community cohesion policy 
discourses are far removed from McDowell's (1999: 301) conception of 'unassimilated 

otherness' (discussed in chapter two). Rather, it appears that community cohesion 

seeks to explicitly 'suppress difference' and in doing so, 'oppress others' (McDowell, 

1999: 301). Indeed, Kundnani (2005) suggests that '[t]hese measures represent an 

attempt to return to a clear sense of "us" and "them" in the face of a world in which 

sovereignty has been increasingly globalised'. 

The assimilation of migrants dominated government thinking in the 1960s and 1970s. 

Shukra et al. (2004) document that The Commonwealth Immigrants Advisory Council, 

set up in 1962 to advise the Home Secretary on matters relating to the welfare of 

immigrants and integration matters, promoted the idea that cultural differences were a 

barrier to integration. Certainly, some of the language used in Improving Opportunity, 

Strengthening Society (Home Office, 2005a) especially that relating to 'new immigrants' 

draws upon such a discourse of assimilation, within a framework of integration as 

evident in paragraph fourteen: 

... For those settling in Britain, the Government has a clear 
expectation that they will, integrate into our society and economy 
because all the evidence indicates that this benefits them and the 
country as a whole ... we consider that it is important for all citizens 
to have a sense of inclusive British identity. This does not mean 
that people need to choose between Britishness and other cultural 
identities, nor should they sacrifice their particular lifestyles, 
customs and beliefs. They should be proud of both (Home Office, 
2005a, paragraph 14, my emphasis). 

This ignores how identities can be and are transnational, or forged across and through 

other aspects of Wen 
* 
tity such as gender or religion. 'Our' identities may already be 

shared with 'theirs'. Similarly, the Cantle report (Home Office, 2001a: 59) states that 
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'The enlightened use of regeneration budgets provide opportunities to encourage 

greater integration of minority ethnic communities as well as to improve the physical 

environment' (Home Office, 2001 a: 59, my emphasis). 

Whilst the government White paper, Strength in Diversity. Towards a Community 

Cohesion and Race Equality Strategy (Home Office, May 2004) attempts to distance 

the language of community cohesion from earlier attempts of assimilation, it remains: 

Integration in Britain is not about assimilation into a single 
homogeneous culture, it is a two way process with responsibilities 
on both new arrivals and established communities. Integration Is 
also about more than how we respond to new arrivals, it means 
ensuring that ethnic, religious or cultural differences do not define 
people's life chances and that people with different backgrounds 
work together to build a shared future' (Section 1.6). 

Madeline Bunting (2005b) writing in the Guardian recently suggested that two main 

narratives have emerged in relation to local discourses of race, which I feel are 

important in trying to understand community cohesion policy discourses. The first 

narrative 'with strongly racist overtones' talks about the growth in the Asian community, 

and highlights particular local criminal incidences committed by 'Asians', which are then 

applied to the whole community. '[T]he conclusion is that something must be done about 

the Asian community'. The second narrative 'on the liberal left', reaches the same 

conclusion, but via an explanation of segregation and social cohesion and concerns 
itself with the needs for 'Asians' (primarily the focus of concern) to speak English at 

home, and marry from within the British Asian community (see also Werbner 2005 for 

an analysis of this and a recent article by Will Hutton 37 in the Observer (September 25, 

2005) for an example of the 'liberal left' narrative of segregation). Both narratives, as 

Bunting rightly points out, suggest that the 'Asian community is the problem', and as a 

result needs to change (see also Gedalof forthcoming). This means that little attention Is 

given to challenging the hegemonic construction of white identities which simultaneously 

reinforce boundaries of community, belonging and notions of 'us' and 'them'. This is one 

of the key dangers of the government's current approach to community cohesion. As 

Kundnani (2005) writes: 'Instead of asking how society excludes Muslims/migrants ... the 

37 For example, Hutton In his discussion of David Edgar's recent play Playing with Fire talks about'Muslim 
sexism' and 'the problems posed by Muslim dress codes'without any reference to or from 'Muslim women' 
(Hutton, 'Enter racial divide, centre stage' Sunday September 25,2005). 
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questions asked are about Muslims refusing to integrate ... Muslims having to become 

more British. It is thus their "alien" values that are the problem rather than our racist 
values'. This discourse of blame, as Rattans! (2002: 98) notes does not take into 

account any failing on the part of the authorities, or issues of social deprivation. 
Moreover, as the series of reports into the riots at the time pointed out, 

... it was not illiterate Pakistani and Bangladeshi grannies who 
were out on the streets of Oldham, Burnley and Bradford, rioting to 
retain the freedom to force marriages onto more liberated 
daughters and granddaughters. Rather, those involved were 
second - and third-generation youth who spoke out in broad 
Yorkshire and Lancashire tones (Rattansi, 2002: 98). 

In the aftermath of the London terrorist attacks, the discourse of community cohesion, 
particularly the notion of integration has been offered by many as a partial explanation 
for the 'homegrown terrorists' (for example on the Home Office website 38 

, the rationale 
behind the establishment of seven working groups to look at 'integration and tackling 

extremism'). However, as Paul Gilroy rightly points out, '... the bombers challenging 
biographies demonstrate that a lack of integration could never be counted as the key to 
their monstrous actions' (Gilroy, 2006). 

Constructing 'British' citizens 
Community cohesion is also integral to New Labour constructions of citizenship. The 

Cantle report (2001) called for a clearer definition of citizenship and statement of 

allegiance to Britain. The Nationality, Immigration and Asylum Act 2002 introduced 

citizenship ceremonieS39 ,a modern citizenship pledge, and a requirement that those 

seeking to acquire British citizenship should have a knowledge of life in the United 

Kingdom; alongside placing more emphasis on applicants having a knowledge of the 

language (English, Welsh or Scottish Gaelic) (Home Office, 2002b). David Blunkett, 

(whilst Home Secretary) in an essay entitled 'Integration with Diversity: Globalisation 

and the Renewal of Democracy and Civil Society' for the Rethinking Britishness 

38 http: //I)ress-homeoffice. qov. uk/r)ress-releasesfTacklinq-extremism-toaether-mini 
39 This new formation of active citizenship as contained within the 2002 Act is also being extended, 
through consultation, to include new citizenship ceremonies, which will be piloted in eight areas in 2004. In 
the proposed plans, new citizens will continue to swear allegiance to the Queen but also make a new 
pledge to 'uphold the UK's rights, freedoms and democratic values'. 
(±mw-ind. htom-eoffMigcf-qo-ývLuk/-ne, ýws. ýas L? -NewsID=302 accessed 28/07/2003). Beverley Hughes, whilst 
Horne office minister stated that: 'Citizenship ceremonies will enable more focus to be placed on the fact 
that citizenship carries with it both rights and responsibilities. Our reforms also place new obligations on 
those applying for citizenship to have sufficient knowledge of our language, and of life in the UK, to enable 
them to fully participate in our society'. 
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collection (Blunkett, 2002) made clear that the promotion of active citizenship and 
community cohesion was the responsibility of both government and communities and 
that the starting point for this active concept of citizenship 'must be a set of basic rights 

and duties' achieved through dialogue (see also the Cantle report, Home Office, 2001 a 
and the Denham report, Home Office, 2001 b). For Cantle, these key values include 

requirements around commitment to the use of English for full participation In society 
and to ensure active citizenship: 

We have resisted the temptation to set out our proposals for 
these new values as this should be the result of a debate. 
Nevertheless, we would expect the new values to contain 
statements about the expectation that the use of the English 
language, which is already a pre-condition of citizenship, (or a 
commitment to become fluent within a period of time), will 
become more rigorously pursued, with appropriate support. 
This will ensure that subsequent generations do not bear the 
burden of remedial programmes and, more importantly, that the 
full participation of all individuals in society can be achieved 
much more easily. This is not to diminish the value and role of 
second and minority languages, which reinforce sub cultural 
identities (Home Office, 2001 a: 19). 

However, as Rattansi (2002) has argued, it is difficult to make sense of the connection 
between speaking English and the civil unrest of 2001 (lack of cohesion) as the young 

men involved in the disturbance primarily spoke English as their first language despite 

their Asian backgrounds. It is also worth remembering here the work of Amin Maalouf, 

the Franco-Lebanese writer whose work demonstrates that the more immigrants feel 

that their cultural identity is respected in their new home and the less they feel that this 

is resented, the more receptive they are likely to be of the new country's way of life 

(cited in Bauman, 2001: 141). Nevertheless, such identities are dynamic and multiple, 

and therefore any policy framework would need to begin from this premise. 

Yet, for Blunkett, these basic rights and duties mark the limits of respect for cultural 

difference: 

Some of these boundaries are very clear, such as in the 
examples of forced marriage or female circumcision (more 
accurately described as female genital mutilation, for that is 
what it Is). These practices are clearly incompatible with our 
basic values - an observation which went unremarked in the 
first edition of my book, but one for which I was later vilifiedl 
However, other issues are less clear, and it is for democratic 
politics to resolve disagreement and find solutions (Blunkett, 
2002). 
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As I discuss throughout this thesis, it is important for issues around gender and culture 
to be debated. However, Blunkett's position here is problematic as Rattansi argues 
I ... in defining Britishness in effect by counterposing it to forced marriages and genital 
mutilation, Blunkett and those who came out uncritically in support only served to 

stigmatise whole communities, the majority of whose members abhor these customs as 

much as anybody else' (Rattansi, 2002: 98). It is telling that women and women's 
bodies are the battleground for this dialogue and the debate around citizenship. 
, Muslim women' in particular are constructed as the focus for this concern, and in doing 

so, particular stereotypical representations of passive 'Asian' (and especially Muslim) 

women re-surface: 

... we must listen to and involve local people in developing policies 
which meet their needs. Young people of all communities must be 
included, as must women, and Muslim women in particular, whose 
voice has not been heard clearly so far (Home Office, 2001 b: 5 my 
emphasis) 

In a similar vein, the Cantle report (and the wider community cohesion framework) 

argues that a commitment to women's rights is integral to citizenship and British values. 

We believe that such a debate should seek to determine both 
the rights and responsibilities of each community. Whilst 
respect for different cultures is vital, it will also be essential to 
agree some common elements of 'nationhood'. This might 
revolve around key issues such as language and law. For 
example, a more visible support for a nti-discrimi nation 
measures, support for women's rights, a universal acceptance 
of the English language (seen as particularly important in some 
areas) and respect for both religious differences and secular 
views (Home Office, 2001 a: 19) 

Whilst the Cantle report makes reference to 'women, it remains largely gender blind. 

Yet, there are clear gender dimensions to the community cohesion framework. In the 

aftermath of the civil disturbances in 2001, men and constructions of masculinity 

(especially 'Asian') were the initial target for intervention (Alexander, 2004) reflected at 

the local level in 'community cohesion' activities designed to alleviate tensions between 

young men. Yet the community cohesion framework Is also gendereo in less overt 

ways. One way this occurs is through the language of community, cohesion and family; 

and when examined in relation to discourses of race and nation, these concepts have 

specific implications for women. Much of the'changing'of 'cultures'that the community 
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cohesion framework requires is located within the private and domestic arenas of home 

and family, rather than the public sphere. As we know from writers such as Yuval-Davis 

and Anthias (1989), the 'reproduction' of culture within national and ethnic collectives 

primarily falls upon women, and this serves to reinforce particular constructions of 

gender roles and femininity (see also Pettman, 1996). Yuval-Davis et al. (2005, p. 527) 

also note that Bernard Crick saw 'language cum citizenship classes particularly 

applying to women (The Guardian 6 April 2004) who were supposedly living isolated 

lives'. Gail Lewis (2005: 544-545) demonstrates in detail the relationship between 

community and family in relation to issues of race and belonging in her analysis of New 

Labour policyrnaking, with specific reference to the 'Supporting Families' policy 

statement, published early in New Labour's first term of office. Lewis (2005: 545) 

suggests that in this context, the (heteronormative) family is assembled 'as a potential 
locus of social connectivity and cohesion and thus as a building bloc of nation and 

national belonging'. This process has clear implications for social governance, as Janet 

Newman (2004: 24) suggests: 

Women are ... being encouraged to see themselves as active 
citizens, fostering community cohesion-The new concepts of 
personhood being produced through social governance are, 
then, gendered concepts. Women are both the agents of social 
governance and the primary objects of governmental strategies 
concerned with social inclusion, active citizenship, community 
well being. 

Moreover, New Labour notions of 'community' are structured around particular 
(gendered) notions of the family and (racialised) notions of nation and citizenship 
(Newman, 2001: 172). This ties in with the ways in which communities under New 

Labour are themselves becoming 'governmental' (Rose, 1999) and as McGhee (2003: 

391) suggests, this is instrumentalised within the community cohesion framework 

'through encouraging local people to alter their ways of thinking about, doing and being 

communities. ' 

Defining 'British values' 
Community cohesion draws upon the work of Bhikhu Parekh (2000) and especially 
Parekh's notion of a common sense of belonging40 . For Parekh, this requires not only 

40 Whilst community cohesion policy discourses do draw upon Parekh's work in some respects, certain 
aspects of Parekh's key arguments have not been translated into community cohesion policy. As Modood 
(2005: 207) argues, Parekh's notion 'is a form of social cohesion that makes equality and difference 
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an agreement on how the community should be constituted but also that 'some values 

... are in that sense so basic that an agreement on them is essential (Parekh, 2002: 5- 
6). For Parekh these values prohibit sati (widow burning), polygamy and female genital 
mutilation. However, they do not prohibit 'arranged marriages', as Parekh argues 'in the 
Asian view individuals are just an integral part of their family ... it therefore makes sense 
for parents to have a say in who their sons and daughters marry and how they lead 
their lives' (Parekh, cited in Wolfe, 2002: 32). Wolfe (2002: 33) is critical of this 

suggesting that Parekh's defence of arranged marriage can be read as an indirect 

assault on 'intermarriage'. There is then a tension in deciding which aspects of culture 
are open to intervention in the pursuit of universal principles, and which other aspects 
should be left well alone to allow for 'difference' and respect for minority ethnic rights. 
As Ruth Lister has argued, 'this tension between tolerance of diversity and a desire to 
instil a disciplining and normalizing regime of governance runs through the whole 
panoply of social policy in the UK and partially defines the parameters of citizenship' 
(cited in Lewis, 2005: 543; see also Jordan, 1998; Rattansi, 2002). 

Summary 

In this chapter, I have analysed various official community cohesion documents. 
Borrowing from the methodologies of discourse analysts, I have concentrated on 
tracking the discursive strategies used in the construction of community cohesion 
discourses. I have highlighted how the policy agenda of community cohesion must be 

understood and located within the ideology of the wider New Labour 'project', with its 

emphasis on community and individual responsibility. Drawing upon the work of 
Fairclough (2000) 1 have also argued that an exploration of the language of community 

cohesion is important in any analysis. I have emphasised that there are multiple 
discursive slippages within and around community cohesion discourses. For example, I 

have shown how terms such as 'Asian' become 'Muslim' and then become 'Pakistani' 

within community cohesion policy documents. Such terminologies are important to note 

as they inform the ways in which ethnic groups are perceived and constructed. I have 

also questioned whether community cohesion rhetoric should be seen as a distinct shift 

away from earlier attempts at multiculturalism precisely because of such discursive 

slippages and differences in the interpretations of community cohesion policy, as I 

discuss in more detail in chapters five and six. 

integral to It; it frames social cohesion not only as an embrace of plural, overlapping identities, but also In 
terms of socioeconomic opportunities and structures'. 
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I have also analysed the ways in which concepts of identity, community, race and 

ethnicity are constructed within community cohesion discourses. I have indicated that 

whilst advocates of community cohesion argue for the importance of 'integration', as 

opposed to resorting to older discourses of assimilation, the community cohesion 
agenda nevertheless draws upon such assimilationist discourses in its pursuit of 

common values and construction of Britishness. This is particularly apparent in relation 
to 'new immigrants'. 

I have also problematised the ways in which identities are constructed within community 

cohesion policy documents. In particular, I have challenged the ways in which they 

return us to dichotomous constructions of self (BritishPother) rather than recognising the 

complex process of identity making which I explored in chapter two of this thesis. I have 

also highlighted how discourses of community cohesion are framed within a 'culturalist' 

framework, yet at the same time contribute to 'race making' (see also Gilroy, 2004; 

Alexander and Knowles, 2005). This occurs through the construction of 'common sense' 

and culturalist knowledge surrounding 'ethnic' communities and ethnic identities. 

Moreover, I have emphasised that community cohesion policies are gender blind. Yet, 

as I have shown in this chapter (and highlight in later chapters), community cohesion is 

gendered. This is particularly true in relation to notions of citizenship and the 

construction of 'British' values. Yet gender is also intrinsic to the very 'reproduction' of 

communities as I also suggested in chapter two, and this feeds into the community 

cohesion framework in particular ways. In this respect, communities can be understood 

as a useful mechanism for the effective social and cultural 'reproduction' of future 

'British' citizens. This is both gendered and racialised (as evident for example in the post 

war welfare state, see for example Williams, 1989) and partly explains the relevance of 

issues such as 'forced marriage', 'arranged marriage', female genital mutilation, etc. for 

the government and extremist groups such as the BNP. However, the community 

cohesion policy documents (and policy actors' narratives) rarely acknowledge this, even 

though it underlies the current policy agenda, in which 'Asian women' are constructed 

both as vehicles for 'community cohesion' as well as obstacles to this in terms of their 

cultural 'difference' (see also Lewis, 2005). In later chapters I consider how community 

actors, particularly 'Asian women' themselves, navigate these policy discourses and the 

process of cultural and social 'reproduction' in the everyday context of 'doing 

community' and community cohesion. The following chapter is based upon the empirical 
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research I undertook during the second year of my research with various policy actors 
and practitioners involved in community cohesion policy making processes. 
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CHAPTER FIVE - DISCOURSES OFTOMMUNITY', RACE, ETHNICITY AND GENDER IN 

POLICY ACTORSTONSTRUCTIONS OFTOMMUNITY COHESION' POLICY 

Introduction 
This chapter draws upon the interviews conducted with policy actors to explore the 

ways in which policy actors construct community cohesion policies at the 'local' level. 
My aim is not to provide a linear description of how community cohesion policies were 
developed and implemented within the local authority case study area 41 

. Rather my 
intention is to critically explore the discourses of race, community, gender and ethnicity 
within policy actors' constructions of 'community cohesion' policy and practice. The 

narratives explored in this chapter specifically relate to the local authority in which the 

research was undertaken, but also feed into wider issues of policy and governance and 

wider discourses of race and community. 

Background 

When drafting the research proposal, I originally intended for the policy actors' 

perspectives to form a backdrop for those of 'the community'. In my initial thinking I was 

perhaps in some way privileging 'community' accounts over those of policy actors, 

perhaps assuming them as having more authenticity and being more 'interesting' 

('exotic'? see for example Hutnyk, 1999 and Puwar, 2004, for a critique of this tendency 

in ethnographic research, especially in relation to researching 'others'). However, as the 

research progressed I also felt that it was equally important to fully explore discourses of 

race, community, gender and ethnicity in policy actors' constructions of 'community 

cohesion' policy and practice. Indeed, as Hunter (2005) has recently argued, there is a 

need for work which seeks to examine how those situated with the power to develop 

policy making agendas negotiate, resist and reconstitute institutionalised racism and 
sexism. This therefore became an additional research aim which I address in this 

chapter and in chapter six. The importance for specificity to challenge universalised 

41 The case study area in this research formed part of the Community Cohesion Pathfinder Programme 
established by the Home Office In April 2003. As part of this, 14 local authority pathfinder areas received 
additional funding to undertake consultation into community cohesion and work towards establishing local 
responses, which could be mainstrearned at a later stage. In the case study area, this was overseen by a 
multi-agency Community Cohesion Pathfinder Board and the various elements of the Pathfinder 
programme were drawn up into a Community Cohesion Action Plan which would Impact on all aspects of 
local authority service delivery. The findings from the various Community Cohesion Pathfinder 
programmes were also fed back into the Home Office in order to shape the direction of the national policy 
agenda. 
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assumptions is fundamental here and I also consider how the local context influences 

policy on the ground. This is an important agenda for a critical post-structural approach 
which includes notions of social justice (Williams, 2003). One way of doing this is to 

explore what discourses are being used, invoked and drawn upon by participants In 
their narratives. 

As outlined in more detail in chapter three, a thematic, theory-driven, discourse analytic 
framework was used to analyse the participant's accounts. My presentation of the 

findings here and in the following chapters (six, seven and eight) is based upon these 

thematic categories identified through the process of analysis. The participants 
narratives are presented in block quotations, and following Lewis (2000a: 139), 'where 

ellipses ( ... ) are used it is to ensure anonymity, to indicate a brief reinforcement from me 

or to indicate where the sequence has been cut for reasons of space. Italicized words or 

phrases in an account indicate that the participant has emphasised the word(s) or point'. 
In addition, points I wish to emphasise in the narratives are emboldened. 

Information about the participants 
Twenty-one people from local authority and voluntary sector backgrounds participated in 

the 'formal' interviews, conducted between 2003-2004, which form the basis for this 

chapter. Of these participants, ten were women and eleven men. There were two Asian 

women, and four Asian men, the remaining participants were white. Twelve participants 

were from a voluntary sector organisation within the local authority, eight were 

employed directly by the local authority and one participant was based within the local 

government office in the region. The majority of policy actors and practitioners involved 

in this research can be understood as elite respondents, in terms of their ability to shape 

and construct elements of the community cohesion policy making agenda (Hunter, 

2005; see also Duke, 2002) and local community cohesion practice. This was 

particularly the case with those in statutory organisations. Similarly, most of these policy 

actors'also held 'positions of relative privilege in relation to either the politics of gender 

or ethnicity, and many in relation to both, participants being in most cases, white women 

or men' (Hunter, 2005: 151). 

Gail, Louise, Shelley, Sara, Christine, Allison, Rukshana, Saima, Rafiq, Atul, Jack and 
Phil were all from various voluntary sector organisations (including a youth work project, 

mediation services, a women's group, community based organisations and specific 

'race relations' organisations in the case study area). Christopher, Kevin, Mark, James, 

Ray, Shabhaz, Maggie, Sharon and Sanjay were all employed by the Local Authority in 

102 



the case study area across various departments (including community services, 
housing, policy/strategy, regeneration and cultural services). Out of the total sample, 

eleven participants were closely involved in shaping the development of local 

community cohesion policies, whilst the remaining ten were less involved at the 

strategic level. 

*all names used are pseudonyms to protect the identities of the participants 
Rafiq Asian Male Specialist interest in Close involvement in Voluntary sector 

race and community community cohesion policy 
issues process 

Atul Asian Male Specialist interest in Close Involvement In Voluntary sector 
race and community community cohesion policy 

issues process 

Shabhaz Asian Male Specialist interest in Close involvement In Local authority 
race and community community cohesion policy 

issues process 

Sanjay Asian Male Specialist interest in Close involvement in Local authority 
race and community community cohesion policy 

Issues process 

Gail White Female Specialist interest in Close Involvement In Voluntary sector 
community issues community cohesion policy 

process 

Christopher White Male Specialist interest in Close involvement in Local authority 
community Issues community cohesion policy 

process 

Kevin White Male Specialist interest In Close involvement In Local authority 
community Issues community cohesion policy 

process 

Mark White Male Specialist interest in Close Involvement in Local authority 
race and community community cohesion policy 

issues (poor recording, process 
not transcribed) 

James White Male Specialist Interest In Close involvement In Local authority 
community issues community cohesion policy 

process 

Maggie White Female Specialist interest in Close involvement in Local authority 
community Issues community cohesion policy 

process 

Sharon White Female Specialist Interest In Close involvement In Local authority 
community Issues community cohesion policy 

process 

Rukshana Asian Female Specialist Interest in Less Involved Voluntary sector 
gender and race in community cohesion 

Issues policy process 

Saima Asian Female Specialist interest In Less involved Voluntary sector 
race and community In community cohesion 

Issues policy process 
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Louise White Female Specialist interest In Less Involved Voluntary sector 
community issues In community cohesion 

policy process 

Shelley White Female Specialist interest in Less Involved Voluntary sector 
gender and race In community cohesion 

issues policy process 

Sarah White Female Specialist interest in Less Involved Voluntary sector 
community Issues In community cohesion 

policy process 

Christine White Female Specialist interest in Less Involved Voluntary sector 
community issues In community cohesion 

policy process 

Xlison White Female Specialist interest in Less involved Voluntary sector 
community Issues In community cohesion 

policy process 

Jack White Male Specialist Interest in Less Involved Voluntary sector 
race and community in community cohesion 

Issues policy process 

Phil White Male Specialist Interest In Less Involved Voluntary sector 
race and community in community cohesion 

Issues policy process 

Ray White Male Specialist interest in Less Involved Local authority 
community issues in community cohesion 

policy process 

Community cohesion policy and practice 

Making policies: the language of community and cohesion 
I understand policy making as a dynamic and complex process, rather than being a 
linear progression of formulation and implementation. At the time I began my research 
(2002) community cohesion was a relatively 'new' term within policy and government 
discourses (emerging towards the end of 2001). Yet it was surprising how quickly the 

term had penetrated and indeed replaced other 'race relations' terminologies within the 

policy world. Indeed, the majority of policy actors I interviewed made an almost 
immediate association when asked about 'community relations' with 'community 

cohesion' and 'the riots'. This was particularly the case amongst those working within 
the Local Authority, but also amongst those in more specialised 'race' positions in other 

sectors. The take up of 'community cohesion' within policy/practitioner language was for 

some indicative of other New Labour approaches to social problems such as the ten'n 

'social exclusion'. For those that viewed community cohesion in this way, it was 

primarily constructed as a 'buzz word' which was (being) used as a relatively neat and 

all encompassing response to the problems of community tensions seemingly 

evidenced by the 2001 disturbances themselves but certainly following reports such as 
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The Cantle report (Home Office, 2001a). For example, James, a white male, who was 

employed by the local authority where this case study was based, and quite closely 
involved in the development of the local community cohesion policy, stated that: 'My 

own feeling is that with Community Cohesion, its one of these buzz words, it's a buzz 

phrase, following the summer disturbances of 2000,2001' (James). 

Perhaps not surprisingly, for many participants, the language of community cohesion 
largely remained rooted in the 2001 disturbances. Christopher, also a white male, was 
involved at a senior level in the formation of the local authority community cohesion 
policy: 

Christopher: Umh, and you know thinking back the position we 
were in then as obviously, we were very conscious that the 
motivation of thinking was obviously the incidents that had 
happened in Oldham, Bradford and Burnley... 

Yet, several policy actors were also engaged in the application of 'community cohesion' 
discourses to other settings, even communities without any visible signs of tension (not 

just racial/ethnic) but also communities which were largely white. This also reflected the 

direction espoused from central government in their community cohesion documentation 

early on. 

For the participants in this research, the community cohesion policy making process 

was seen to be influenced by various factors, including: the 'local' context, and national 

and global factors such as the rise in forms of political extremism such as the British 

National Party but also 'the war on terror', government policy on asylum and immigration 

and Islarnaphobia. Within the participants narratives, the spheres of the local, national 

and global were not largely viewed as distinct, yet they were marked as distinctive. For 

example the community cohesion context within the local authority was viewed as being 

specific to the region, a result of local patterns of employment, post-industrialised 

restructuring of local economies, patterns of migrations and migrant groups, the ethnic 

make-up of local communities, the geographical organisation of space and communities 
(particularly the rural/urban make-up), historical contexts of community organisation and 

participation, patterns of housing tenure, and the performance of and philosophies 

shaping local services. Yet, at the same time, several of these factors were also in the 

process of transformation in line with global events. 
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Muddy and ambiguous Interpretations 

It is widely documented in literature surrounding the emergence of community cohesion 

policies that for several months following its first usage in Home Office language 

(Home Office, 2001 a; Home Office, 2001b) there was a muddy period where people 

searched for an appropriate interpretation of community cohesion which they could 

apply to policy and practice (see for example Gundara, 2002). This ambiguity was also 

reflected in my research with policy actors. It was widely agreed amongst the policy 

actors who participated in this research that the term community cohesion was itself 

ambiguous, especially when attempting to translate into policy. 'The whole notion of 

community cohesion strategy is such an incredibly nebulous thing at the moment 

anyway' (James). James later stated that: 'Umh, I don't know, I really don't know 

because umh I still really don't think that people out there in [local authority] have a 

clue of what community cohesion strategy is to be honest umh... ' and 'I am not that 

closely linked to it (laughter) I sit on the Pathfinder Steering Group and I still can't 

understand it'. Shabhaz, an Asian male participant, in a senior management position, 
but not directly involved in steering the local authority's community cohesion policy, 
talked about the ambiguity of community cohesion in relation to the very ambiguity of 
the term 'community', supporting numerous academic arguments surrounding 

community (e. g. Crow and Allan, 1994; Alleyne, 2000; Mayo, 2000; and Delanty, 2003). 

Shabhaz: I'm not sure that people even know what a community 
is, let alone community cohesion, and what different communities 
are and aren't ... some people put communities in geographical 
boundaries, other people don't, some people talk about people 
from particular cultures and religions, so community Is what you 
make It and that means therefore that lack of definition around 
communities, means all things to all men or nothing to anyone. 
And I think part of the confusion around community cohesion, that 
if you can't define a community, engage a community, and the 
community cohesion partnership hasn't really got representation 
from people, its [place? ] men, people that we can talk to, rather 
than the community itself. 

Similarly, Kevin, a white male employed within a local authority partnership organisation, 

and closely connected with community cohesion policy development, stated that: 

Kevin: Clearly if you want to know about community cohesion you 
want to know what the community is. So, umh that is an incredibly 
complicated thing to do. 
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This suggests that whilst definitions of community cohesion were being formulated in 

relatively simplistic terms within national community cohesion policy documents, a 

number of policy actors at the local level were reflective about what this could actually 
mean and how it could be applied to local communities. Despite the continued usage of 
community amongst policy actors, this also reflected an acute awareness of the 
limitations of any policy agenda based around notions of 'community'. 

Between official and personal Interpretations 

With every interview, the individual participant's accounts of community and community 
cohesion were diverse and related to their negotiation of their professional roles and 
their personal views. Yet, whilst there was clearly diversity amongst participants, an 
'official line' (see also Duke 42 ) about 'community cohesion' also emerged alongside a 
distinct narrative about the cohesion of local communities. This 'official line' related to 

the Home Office position on community cohesion, particularly the emphasis on 
ficommunities' (not just race or black and minority ethnic communities) and integrated 

services (universalised) not separated by divisions of race/ethnicity. 

During the interviews with policy actors, I asked participants to describe what 

community cohesion meant to them. Their responses often tended to- either follow this 

'official' line or was constructed as distinctly being their "personal' interpretation. Quite 

often, their definition of community cohesion represented a negotiation between these 

two positions. As James stated: 

Claire: So, what does it mean to you, Community Cohesion? 
James: For us - Umh its how we can affect the quality of peoples' 
lives across the board and Community Cohesion is one by product 
of that umh for us so its just following standard regeneration 
principles really and the notion of the fact that you have a well, a 
well integrated community regardless of ethnicity, background, 
creed, colour whatever... 

Louise, a white woman based within the voluntary sector, was directly involved in 

steering community development work in the local area, but less directly involved in the 
local authority community cohesion policy agenda. Her narrative, whilst it differs in some 

42 In relation to her research around the development of prison drugs policy, Duke (2002) also found that 
policy makers and implementers maintain such 'official lines'when asked about policy development. 
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ways from James, also reflects a negotiation of the 'official' line and her personal view. 
Nevertheless, community cohesion for both James and Louise appears to be about 

structures and processes of implementation, rather than people and communities in the 

everyday. 

Louise: Tell me what your definition of Community Cohesion is? 
So what does Community Cohesion ... ? 
Claire: What does it mean to you yes? 
Louise: I think Community Cohesion is the result of good 
community, development so I am a bit of an old fashioned 
practitioner in many ways. If we get the, if you look at the National 
Occupational Standards or the Key Principles of Community 
Development, If we adopt that throughout our strategies and our 
implementation level, then we hopefully achieve Community 
Cohesion ... I think it differs depending on where you are coming 
from and which organisation you are linked to. I think [local 
authority] will have a completely different agenda in terms of 
Community Cohesion than the PCT would, Primary Care Trust for 
instance. Umh I think sometimes it's seen as we are primarily 
aimed at minority ethnic communities solely so it's focused on very 
much the cultural issues as opposed to cohesion in its wider 
sense... 

A similar negotiation of the personal/'official' community cohesion story is evident in 

Sharon's narrative. Sharon, a white woman, was also involved in community 

development at a senior level, but was employed by the local authority. Unlike Louise, 

Sharon was actively involved in shaping community cohesion policies across the local 

authority. For example, part of her remit related to information gathering around 

community cohesion issues informing the local authority policy team. Sharon's 

narratives differed quite considerably from that of Louise and James in that community 

cohesion is constructed as being less about systems of managing (governing) 

communities and community relations, and more about the lived experiences of 
individuals within their communities. 

Sharon: Yes, yes, well I think it's basically about people being 
tolerant and feeling safe and feeling comfortable and confident 
within their community and across their communities. I don't think 
its anything more complicated than that and there are things that 
then you need to do to kind of create that type of environment 
where we all feel comfortable and safe living or working in [area] 
that people aren't afraid, that there aren't the prejudices, there isn'i 
the racism. 

These different interpretations of community cohesion suggest that policy actors are 

engaged in resisting, defining-, --and negotiating official' policy discourses around 
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community cohesion, which then shape their own practice and, for those that are 
closely involved in the policy process, the development of community cohesion 
policies. Perspectives around the definition of community cohesion clearly differed 

according to 'personal' opinions (I think') and also the role and position of the agency 
in which they worked (for example the interpretation of somebody from a community 
safety background differed to those from an arts/culture position). This supports the 

work of Barnes et al. (2003: 396) into the policy making process, who also found that 
'governmental strategies are mediated through local public service managers who draw 

on'a range of cultural res 
* 
ources - including backgrounds in trade union, feminist or 

community politics - rather than necessarily replicating the language of official 
discourses' (cited in Newman, 2005: 133). 

Community cohesion: social relations or mechanisms of governance? 
Whilst there was diversity in terms of how policy actors conceptualised community 

cohesion, two distinct ways of thinking about community cohesion emerged in the 

analysis. For some participants, community cohesion was about communities and the 

everyday interactions between individuals within communities. Whilst for others, 

community cohesion was more about what needed to be done to communities to ensure 

that they were cohesive"'. in many ways 'community' within 'official' community 

cohesion policy documents bears little reference to the experiences of the 'everyday', 

interactional level. Or as Bill Jordan suggested recently [pers comm. ] it does not capture 

the relatedness of social relations (see also Jordan, 2005). In a similar manner, several 

policy actors, especially those in more strategic roles, were not able to talk directly 

about what work and interventions were actually taking place within communities in 

relation to issues of race and community cohesion. Rather I was often referred to 

workers at a more 'grassroots' level, who, I was informed would have a better (truer) 

understanding of what things were really like, in the 'everyday' (the 'experts'). Senior 

policy actors were also often ambiguous when I tried to explore specificities in terms of 

community cohesion practices and how things are translated in the 'everyday' acts of 

community. This is a further reflection of the ambiguity surrounding 'community 

cohesion'. 

43 1 am not Intending to present a simplistic view of power relations here (bottom upttop down) in 
policymaking processes, but rather emphasise different ways of thinking about community cohesion and 
the ways in which policy actors are active agents In the making and remaking of knowledge relating to 
local communities (Harding, 1991). 
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Discourses of race and ethnicity In community cohesion discourses 

Throughout this research, I have been particularly focusing upon the construction of 

racialised and gendered 'difference' in policy. For the most part, participants tended to 

view community cohesion as interrelated with other policy discourses and discursive 

practices; especially those of 'social exclusion', 'community development' and 

regeneration/neighbourhood renewal. However, many were keen to point out that 

'community cohesion' (both from a personal and 'official' view) was 'not just about 

race,, but fed into many other areas of policy and intervention. This narrative also 

reflected 'official' stories about community cohesion stemming from the Home Office 

(see the Community Cohesion Toolkit, Home Office, 2005c for example) which 

emphasises the need for local community cohesion Action Plans to think more broadly 

about tensions within communities (for example, not just about race, but also in relation 
to generational differences). Nevertheless, it remained that when talking about 

community cohesion, most participants were talking about race and ethnicity issues 

within (the language of) communities. 

Sharon: I think it's something that our service and certainly in my 
job, throughout my career, we have been doing anyway In lots of 
ways. I think it's kind of more formalising it, saying this is a really 
important agenda, this is not just about capacity building It's not 
just about race, it's not just about diversity, this is actually, I think 
it's helped to kind of give It a bit of a profile if you like. 

Here Sharon suggests that community cohesion is 'not just about race' in her definition. 

Rather, it is seen as something 'we have been doing anyway'. Whilst Sharon describes 

community cohesion as not being 'just about race', it is significant that when going on to 

talk about the kinds of work she has been involved in which fit within the community 

cohesion framework, they are 'about race'and racial divisions. 

Sharon: It's quite a new agenda but I mean they have being doing 
it for years if the truth be known ... bringing groups together around 
kind of common themes ... bringing women from different ethnic 
minority backgrounds ... but there are really some good 
examples of where we brought together Asian women and white 
women. 

These extracts point to the ways in which race still matters (Knowles, 2003; Alexander 

and Knowles, 2005) in the mechanisms of making policy. In many ways, I would argue 

that the language of community and community cohesion operates as a form of 'racial 

grammar' (Knowles, 2003: 202), employed to produce racial divisions and distinctions, 
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and to enable policy actors and practitioners to avoid talking about race and racism 
directly. 

Similarly, Ray, a white male who was also employed by the local authority, yet not as 
directly involved in shaping the policy process as Sharon, stated that: 

Ray: I mean they [other practitioners] might not describe those 
things as Community Cohesion but that's what they are because 
it's actually bringing people together to share an understanding of 
one another, one another's differences, one another's similarities 
and all the rest of it. 

Whilst sharing a similar position to Sharon, Ray is not directly talking about race and 

ethnicity in his construction of existing community cohesion work. Yet, Ray could easily 
be referring to divisions of race and ethnicity without actually constructing his narrative 
in a racialised manner. Indeed, later in the interview when Ray describes examples of 

such 'community cohesion' work, they are about bringing communities together from 

different racial and ethnic locations. Yet at this juncture, his narrative is vague and 
highlights further the ambiguity within the notion of 'community cohesion'. Yet at the 

same time, this could also be a reflection of the ways in which community cohesion 

discourses have enabled language to become de-racialised (see also Lewis and Neal, 

2005). 

I would argue that this is in part made possible by the adoption and currency of the word 
'community', so central to the New Labour approach. Christopher, for example, saw 

community cohesion as filling gaps left behind in existing policies in relation to its ability 

to allow policy actors to think about the relationships between communities and the 

impact of policies and services on relationships between communities: 

Christopher: We didn't have another Burnley, Bradford, Oldham 
situation but you know we were very much aware that we could 
have done ... You know particularly the main circumstances that 
Cantle described of large blocks of communities leading parallel 
lives, you know we could clearly see parts of [area] where that is 
the situation and where it leads to tension between the community 
and tensions which can then be exploited by other parties, so you 
know, our own analysis told us there is a potential problem and 
that is why it was therefore worth focusing on that, not to the 
exclusion of other things but in recognition that there was a 
dimension there that we hadn't given any thought to. 
Claire: Yes 
Christopher: Because obviously, in terms of the generational 
problems, in terms of problems created by the behaviour of young 
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people in areas where gangs of young people keep hanging 
around and so on as I said potentially picked up, whether maybe 
the potential to become better but ... there were not any other 
processes in terms of thinking about the relationships between 
communities and the impact by the services and policy decisions 
on those relationships between communities. 

Yet again, there is vagueness in Christopher's narrative here. Which communities are 
being referred to? It is unclear whether Christopher is talking about generational conflict, 
or'the large blocks of communities leading parallel lives' (i. e. Asian and white, as also 
identified by Cantle, see Home Office, 2001 a). As with many of the community cohesion 
documents I analysed in the previous chapter, there is a lack of specificity and an 
avoidance of talking overtly about communities in terms of race/ethnicity, even though 

the references of clearly evident. 

Beyond multiculturalism? 
Following the emergence of the community cohesion agenda, in 2004 Trevor Philips, 

head of the CRE, famously challenged what he saw as outdated concepts of 

multiculturalism (see for example, Catalyst, 2004/2005). The community cohesion 

agenda represents a similar shift in thinking: moving towards common 'British' values 

alongside the management of 'diversity' (Alexander, 2004), rather than the 'celebration' 

of 'different' cultures. In ý chapter four, I discussed how trying to tie a universalist 

conception of 'Britishness' alongside an appreciation of diversity is a problematic 

political project. Moreover, I have argued that the shift towards community cohesion 
from multiculturalism is also not straightforward and linear. Rather, in their everyday 

practices, policy actors and practitioners are likely to fuse various elements of 'race 

relations' policies together (e. g. multiculturalism and community cohesion). Indeed, as 
the narratives of Sharon and Ray both describe, in the day to day 'working out' of 

community cohesion, the principles and practices of earlier multiculturalist approaches 
to race and ethnicity are alive and well within the 'new' community cohesion framework. 

Here, for example, 'multicultural' practices are described to highlight 'community 

cohesion'work: 

Claire: I am trying to think about how you sit In relation to what 
they [the community cohesion pathfinder board] are doing. Would 
you be sort of consulted in terms of what you think best in your 
work with ... ? 
Ray: What we have been asked to lead on I suppose is what we 
have been doing now for many many years which is described as 
Celebrating Communities. 
Claire: Right, okay 
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Ray: We have an annual programme of festivals and 
anniversaries which celebrate the communities of different 
types, sometimes of places, sometimes its people of different 
faiths, sometimes its people from different backgrounds ... What we 
celebrate is differences and getting people to respect 
differences ... And to recognise the value in differences and also to 
compare themselves with other people but also to seek 
commonalities as well and faith ... In terms of Diwali we chose a 
school in [place] because there would be Hindu children there and 
Sikh children and we chose a school in [place] where there were 
not, where the culture was white, European and we brought 
those two schools together, to share their own experiences. 

Sharon: [people say] "Well you celebrate that identity, you 
celebrate that culture, what about ours? What about the white 
culture? " so we have, again through [community cohesion] 
Pathfinder, funded a kind of cross cultural, cross community 
kind of celebration stuff and its about celebrating all heritage 
and all cultures and we have got this programme called [name] we 
are looking at rolling that out into the [the north of the local 
authority] because that was about how did people get here and 
realising that we have kind of got a very multi cultural mix of 
cultures; so celebrating the Irish culture, the white culture so its 
about non-threatening ways of doing that kind of stuff. 

Both Sharon and Ray's narratives reflect earlier attempts at multiculturalism, re-hashed 

within discourses of community cohesion. Within these constructions, 'cultures', like 

communities before, are perceived as something tangible and real to a certain extent, 
rather than something socially constructed and in process. Lewis (2005) suggests that 
this notion of 'culture', as used in policy texts, tends to draw upon 'older anthropological 
definitions', where culture 'references 'a whole way of life', which produces notions of 
cultural difference and therefore also contributes to 'race making'. 

Sharon in particular places emphasis on the need to celebrate what she describes as 
the 'white culture' alongside a celebration of 'other' cultures. This ties in with the way in 

which multiculturalism (and especially the allocation of funding) has been constructed 

within emerging community cohesion discourses in terms of excluding white 

communities, resulting in a lack of community cohesion: 

There is, however, an insufficient recognition that community 
cohesion affects all communities and is not just about urban areas 
nor does it only relate to Black and minority ethnic (BME) 
communities. Indeed, a recurring theme of this report is that white 
communities need to be much more engaged with this agenda and 
that their needs, both social and psychological, also need to be 
addressed (Home Office, 2004b: 12). 
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Community cohesion: a new language of 'race relations'? 
As I have already suggested, there were differences in relation to how issues of race 

and ethnicity were seen to relate to community cohesion discourses. Some policy actors 

viewed issues of race, ethnicity and faith as central to community cohesion, whilst 
others felt that community cohesion should focus on much broader 'community' issues. 
In the case study area, these quite polarised interpretations proved almost divisive and 
at times those on the community cohesion pathfinder 'board' seemed to want the 

community cohesion agenda to move in very different directions in this respect. Those 

with a specific interest in race and ethnicity issues tended to be presented (by other 
participants and more generally through my observations of meetings etc. ) and at times 

presented themselves as only wanting community cohesion to refer to issues of race 

and race equality, whilst other policy actors felt that community cohesion should be 

more generalised, and not just focus on race and racial/ethnic divisions. 

James for example talked about community cohesion within a broad framework, 

suggesting that the argument around 'ethnicity' and community cohesion is not 

convincing. 

James: My own feeling is that with community cohesion ... you look 
at communities across the board at various stages, they will be at 
differing levels of cohesion 
Claire: Umh 
James: Depending on a whole wide range of factors, economic, 
social, crime, education, umh, levels of deprivation, umh, and 
again, umh. I am not 100% convinced that the traditional 
argument of ethnicity holds a great deal of water. 
Claire: Right, in what way? 
James: Well you look at the riots of 2001, you look at the riots in 
Oldham 
Claire: Umh 
James: Umh, that was a group of people who were making a 
statement about their area in which they lived, umh the services 
that they were receiving or not receiving, the lack of education that 
they were receiving, the fact that you have got a group of young 
men with a lot of time on their hands umh fuelling a problem 
situation and, to my mind, it just happened to be a BIVIE group. 
You had exactly the same disturbances in the late 90s, middle 
90s, umh, Blackburn, Leeds, for example, in Bristol, which you 
look at the age range, same age, you look at the economic 
background, same, -the only difference is that they are white 
people. 
Claire: Umh, umh, so its much more about issues of deprivation? 
James: Yes, so for me, yes the whole notion of Community 
Cohesion umh is that broader social exclusion agenda rather than 
focusing around ethnicity or anything like that. 
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Claire: Umh - do you still feel it is important to recognise that 
there could be potentially ethnic conflicts or do you ...... ? 
James: Yes, I mean your, yes there is because, umh that can add 
to any particular umh particular problem umh 
Claire: But that in itself is perhaps not the root cause? 
James: No 

Sharon also appears to play down the significance of race within her interpretation of 
community cohesion, yet then goes on to talk about howjealousies' and 'mistrust' are 
often transformed into racism. 

Sharon: Race does come into it, it's a big factor in community 
cohesion, not the only factor but you've also got intra-community 
tensions as well. Its not entirely race but you know that Is a big 
factor. Because what happens when people, I am going on to my 
bandwagon now, but what happens when people mistrust each 
other, jealousies emerge and they then manifest themselves in 
racism so people, who dare to say, who are not necessarily racist, 
it's the jealousies, the mistrust the misconceptions, the myths that 
are around. Some are facts not just myths, but its setting those 
myths into kind of contexts and that creates, then it becomes 
racist. 

What also emerges here is a cautionary narrative around what can be said overtly about 
certain minority ethnic groups. The overarching concern here is a fear of being seen as 
a racist, a concern which also impacts upon policy actors as I discuss later in this 

chapter. 

Kevin's discussion of race in relation to community cohesion is also complicated; 
especially in relation to the riots and civil disturbances of 2001. Again, whilst on the one 
hand Kevin is talking about community conflicts relating to race, he also talks about 
there being 'no race element' in some of the Bradford disorder in 200 1. 

Kevin: ... I think the thing is what we are talking about here Is 
ethnic minorities and I mean It Is very difficult not to talk 
about race, in an area like, in Gloucester they don't talk about 
race much because basically its not seen as a huge problem and 
their community cohesion is regarded as mainly a general, there 
are two main things, generational conflict, particularly hostility 
towards young people and where young people are going and the 
other one is having sort of having semi no go or sink estates. 
Claire: Yes, that's interesting, yes 
Kevin: And I think while you look at the Bradford, Oldham, Burnley 
riots obviously there Is a race aspect in quite a bit of it. Umh I 
mean one of the Bradford riots ... one of the riots was clearly not 
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race at all because it was nearly all young people under 25 and 
they were quite clearly mixed gangs. They weren't actually, there 
was no race element there, they were having a go at the police, 
looting, and having a good time really. 
Claire: Umh, umh so it's very different to what is coded in the 
media and stuff? 
Kevin: Oh yes, I'm not saying, there is no doubt about it, that race 
Is a huge element In Bradford. 

In this context, 'race' is used to apply to black and minority ethnic groups, rather than 

white groups, who are not racialised (as I discussed in chapter two in relation to 

academic literature on the invisibility of whiteness). Like Kevin, Christopher's narrative 

also suggests a level of ambiguity in relation to the primacy of race and ethnicity issues 

within the local community cohesion policy agenda: 

Claire: Okay so at our last meeting what we talked about, you 
gave me a really good overview of what was going on in [area] 
and not so much on the ground but what you were kind of doing in 
terms of being a Pathfinder area and that kind of, thing. You did 
say that Community Cohesion, you weren't just focusing on the 
race issues. Do you think that has kind of shifted now a little bit, I 
mean this is a year ago that since we had this conversation so I 
was just thinking when [colleague] gave her presentation she was 
obviously, there was still that core element around ethnicity and 
racial tension but it seemed to be about wider things as well and 
certainly what some other members of the Board were saying they 
were sort of keen to try and make it not just be about race but 
actually opening it up. 
Christopher: Umh yes, well 12 months ago, we were sort of going 
through the sort of period discussion about getting our heads 
around understanding Community Cohesion and its relevance 
within [area]. 
Claire: Yes 
Christopher: Umh, and you know thinking back the position we 
were in then as obviously, we were very conscious that the 
motivation of thinking was obviously the incidents that had 
happened in Oldham, Bradford and Burnley 
Claire: Sure 
Christopher: And then subsequently the Cantle Report, that being 
the national report, which were very much focusing around race 
umh but inevitably, as our thinking developed, umh then there are 
other factors that underpin, depending on circumstances in 
different areas there are other factors that other people are going 
to see as being more important so obviously in some areas as you 
know umh where perhaps, you know in a predominantly white 
community the sort of tensions are going to be more around the 
role of young people, where there are, somewhere like [place 
name], where there is a very small ethnic minority communities but 
there are real problems and gangs of young people, drug related 
urnh the effect that has on older people, so clearly within that 
community the tensions are around that. 
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Yet later on in the interview, Christopher clarified his position, differentiating himself 
from the local race relations organisations/practitioners, who he suggests (wrongly) view 
community cohesion as being solely about race equality. Rather, Christopher suggests 
that community cohesion is about going beyond this to explore the relationships 
between communities. He also hinted that the emphasis on race equality can impact 

negatively in terms of community cohesion. 

Christopher: You see what, (sigh) I still don't think that [the local 
'race industry'] understands what community cohesion is ... I [They 
are] absolutely adamant that community cohesion was the 
greatest buzz word for race equality. I mean [individual] actually 
said that, [an individual] almost said that in [an event] and as we 
talked about and you know community cohesion is about actually 
going beyond that and thinking about the relationships between 
communities. That doesn't negate race equality... 
Claire: No 
Christopher: But clearly many black people are discriminated 
against, are harassed, experience prejudice umh and violence and 
so many elements of race equality work are crucially important. 
Community Cohesion just means that we actually need to think 
about though the consequences that some of that has on 
relationships between communities 

The narrative Christopher adopts in the latter part of this extract closely reflects the 

$official line' within the Home Office, and in the policy documents to come out of the 

pathfinder programme in the local authority. Yet there remains a tension as to where 

race equality should feature within the community cohesion agenda. Kevin also talked 

about this, especially in relation to 'minority organisations', who he constructs as 

(wrongly) trying to make race the dominant aspect of community cohesion: 

Kevin: What I have found particularly frustrating, and it is entirely 
a kind of personal view, is that the race issue kind of dominates 
and its really difficult particularly amongst minority umh 
organisations, to actually get it into a wider arena when really you 
know you kind. of perhaps talk about deprivation, you talk about 
how to upgrade an area generally, or the general problems that 
lead to the kind of umh, fuel that can kind, of erm create potential 
riots and that kind of atmosphere. 

Several of the policy actors and practitioners I interviewed were part of such 'minority 

organisations'. They were also aware of the ways in which there were tensions in the 

formation of community cohesion policy around issues of race. For example, Rafiq, an 

Asian male, who was employed within a local voluntary sector organisation with an 
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emphasis on race issues,, - adopted a more critical stance to those already discussed. 

Whilst being in the voluntary sector, Rafiq was also involved in strategic meetings 

relating to the development of community cohesion policy, both locally and nationally. 

Rafiq: This cohesion thing. It's lip service. I tell you, when the 
community cohesion start, you know, I went [particular] meeting 
and the council officer, first thing he said, it's not about the race. 
It is about the community. So I ignore it. About a month after, 
and he said fts not about the race. I said, that's what the enquiry 
[Cantle] and all that, IT WAS about race. That community 
cohesion thing. And 

-when you say 'it's not about race', it sounds 
like Black people are excluded. Why say it's not about race? Then 
they went behind our back and said just say it's about everyone, 
take the word race out ... that nervous they arel 

In this narrative, Rafiq draws attention to how talking about race is being avoided within 

current discussions around community cohesion. In doing so, Rafiq expresses concern 
that racism is being taken off the agenda, and 'that Black people are excluded'. Here, 

Black is used as a political category, recapturing an earlier era of anti-racism. Similarly, 

Shabhaz adopts a comparable position to Rafiq, in relation to there being a denial of 

racism within current community cohesion discourses and also in relation to the 

anxieties associated with talking about race amongst (white) policy actors and 

practitioners (also reflected in community cohesion discourses); partly due to a fear of 

being accused of racism: 

Shabhaz: I think what community cohesion does is gives us some 
excuse to sit around the table to talk about the issue and I think 
people find It more comfortable to talk about community 
cohesion than to talk about, you know racial harassment. So 
that I think is a good thing, but I think that the people that gather 
round that table and the topics that we talk about are so sterile, 
and so removed from the real issues, that actually it's a 
meaningless exercise ... It sanitises the whole Issue of race. 
And race Is something that doesn't go away. Race itself is a 
social construct. 
Claire: Sure 
Shabhaz: There isn't any particular genetic marker, so what we've 
got it something around our perceptions of otherness, so we've 
got categories of individuals. I think most people if you talk to them 
would be talking about brown people and yellow people, it's a 
general as that erm and I think its such a fundamental issue ... so 
we cannot deny the essence and Importance of the race 
agenda, and I've said to you already, I've picked up on a number 
of occasions in [local authority] an absolute denial of any 
significance to be played to race, and that to me is a worry. If 
we were working in an environment where people were very 
relaxed about it and had no difficulty with it, then I'd had no 
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difficulty in mainstreaming it, but I think that will be used just to 
give us an excuse to stop talking about it ... I would not want the 
race Issue to disappear. 

In this complex and multilayered conversation, Shabhaz suggests that community 
cohesion is a safer and more comfortable way for (white) people to talk about race 
issues. Shabhaz argues that the safer language of community cohesion creates a 
Isterile' environment 'removed from the real issues' and from race, to become 

meaningless. Therefore, there is a concern that racism and processes of racialisation 
are being ignored and replaced by a softer language of community cohesion. This goes 
in line with the wider New Labour agenda of modernisation, whereby terms such as 
$social exclusion' and 'community cohesion' come to replace older divisions of poverty 

and race (see also Newman, 2001). 1 would argue then that by avoiding talking openly 

about 'race', the framework of community cohesion both fails to engage with structures 

of racism and racialisation, whilst at the same time failing to rectify the anxieties to do 

with talking about race and racism. Furthermore, whilst I am not seeking to reinforce a 

racial/ethnic dichotomy or a relfication of race, it is apparent that in analysing the policy 

actors' interviews, Asian policy actors were more assertive in their demands for race to 

be central to the community cohesion agenda, and much more likely to talk about this in 

relation to structures of racism. This may also be a reflection of how within the era of 
&equal opportunities', individuals from Black and minority ethnic groups have tended to 

have the responsibility for dealing with equality issues 'dumped' onto them. At the same 
time, social actors who have been excluded from dominant constructions of Britishness 

may also have a heightened awareness of their 'difference' and their racialisation when 

compared with those constructed as 'British' and the 'norm' (including within current 

community cohesion discourses). 

In chapter four I outlined some of the ways in which community cohesion discourses 

can be viewed as a move towards a new framework of assimilation, recoded in a 

language of 'integration'. This critical analysis was also adopted by some policy actors 
In this research, especially Asian participants. Rafiq, for example, was especially critical 

of the move towards the emphasis on speaking English amongst Asian communities. 

Rafiq: It's quite Political, race, at present. I think Cantle, he's 
done a dis-service. Somebody who was on the panel with him, he 
said he was going to walk out when he did his press release. He 
insisted that he want to say riots happen because of language. 
You know. When you. look, all the photographs, the kids were bom 
in this countryl You know. I said "you show me one single Asian 
youth at the riots who cannot speak English". Then he said, "It's 
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also about forced marriage". He wasn't very happy. Previous 
enquiries, you go back, Macpherson, Lord Scarman, I think they 
have gone in depth. This one, it wasn't. I mean community 
cohesion came out of that, and everybody accepts It... 

In this narrative, Rafiq also points out the inherent weaknesses within the Cantle report, 
which have formed the basis for the community cohesion policy agenda, when 

compared with other government reports into race. It would be useful to explore in 
further research how the gendered and racialised identifications of policy actors 
informed their thinking about community cohesion (see for example Hunter (2005) in 

relation to the gendered and racialised identifications of health and social care 
professionals). 

Negotiating discourses of race and racism 
I would argue that policy actors are situated in the negotiation of multiple discourses of 

race, racism, sexism etc, mediated through their own personal and professional 
identifications (see also Hunter, 2005). Whilst I was engaged in the process of 
interviewing policy actors, many were openly involved in a process of 'working out' 
these negotiations within these various discursive frames. Quite often this resulted in 

contradictory and complex positionings. During one point in the interview, Christopher 

for example had emphasised the need for community cohesion to maintain a primary 
focus around issues of race and ethnicity, and for it not to 'negate race equality'. Yet he 

also talked about some of what he viewed as difficulties in relation to the race equality 

measures adopted within the local authority in relation to white communities who have 

not traditionally been the focus of race equality schemes. 

Christopher: But clearly many Black people are discriminated 
against, are harassed, experience prejudice umh and violence and 
so many elements of race equality work are crucially important. 
Community Cohesion just means that we actually need to think 
about though, the consequences that some of that has on 
relationships between communities and prompts us to need to 
think about how we then manage or try to better manage the 
consequences of that in terms of relationships between 
communities. But a simple example, in the Council for a long time, 
we have had a Positive Action Trainee Scheme which has offered 
umh sort of trainee provision for ethnic minority people and people 
with disabilities and so people are taken on as Positive Action 
trainees, receive some training and they also do a series of work 
placements around the Council and you know, I mean legally, 
that's legit because you are not discriminating in employment, 
because it's a trainee scheme and at the end of the trainee 
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scheme, then that's it, that's the end. But of course the reality is 
that because they have gone through that trainee scheme, they 
are in a brilliant position that when the jobs are advertised, to get a 
job in the Council and most of them do. And that Is a good scheme 
because, you know it is about combating some of the 
discrimination in the market place and the work place. But 
presumably our justification for doing it is that there is that 
discrimination but we also know that every time we advertise a 
Positive Action Trainee Scheme, we get the phone calls from 
people saying "why are you discriminating against white people? " 
Now some of that are the professional racists, the BNP, other 
people using it as an opportunity to ring up and harass somebody, 
but some of it is also people who would not consider themselves 
as being racist, just getting at the genuine unfairness here and if 
our motivation for Positive Action Trainee Scheme is about 
discrimination in the market place are we doing something about 
other discrimination in the market place? l 
Claire: Sure, umh... 
Christopher: Because, probably over the last few years the group 
most discriminated against in the market place are young white 
working class men. 
Claire: Umh - 
Christopher: So perhaps the white person who rings up and says 
"you are discriminating against white people" may have a point. 
Claire: You see, you know, in an academic level there has been a 
real shift to include whiteness as a racial category, and that hasn't 
been followed through. 
Christopher: Well is that in part because as white people we don't 
define ourselves? 
Claire: Umh -absolutely 
Christopher: In that way because here we are the majority ...... Claire: The majority - the norml 
Christopher: If we went to live somewhere else, like you know 
umh in the last 200 years white communities in Africa and India 
then the practice is that people then define themselves um by their 
whiteness. So I think although that may be that sort of academic 
or theoretical or political attempt umh, it's I don't see that ever 
probably following through because it is not something that I think 
is going to happen. 

In this narrative, my somewhat strange response about theories of whiteness to 
Christopher's lengthy narrative about what he views as the problems with race equality 
measures such as Positive Action Training Schemes is, I think, an indication of my 
nervousness with how to continue with this dialogue (see also Hunter, 2005). 1 was 
aware that Christopher's comments reflected an engagement with the backlash 
discourse against equal opportunities measures, which was especially prominent during 
the 1980's, yet is being reconfigured within the post Macpherson era of community 
cohesion. As Bagguley and Hussain (2003) have also pointed out, the Cantle report 
(Home Office, 2001 a) makes clear its view that the 'equalities agenda' has been far too 
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associated with ethnic minority groups and in doing so excluded 'the white community'. 
Later in the interview whilst talking about the need for dialogue around issues of gender 
and ethnicity within communities, Christopher repeated this position: 

Christopher: What makes it extremely difficult is the elements of 
the [certain race relations organisations] ... their immediate 
response is that you are a racist because you are white, middle 
class, you are a racist and almost gives them the right to label you 
a racist, and if they label you a racist, you are. Unfortunately that's 
become very much the way in which the post Macpherson has 
been implemented and unfortunately too many people think that is 
the case. Certainly, our procedures here, are on the basis that if 
somebody calls you a racist you are a racist 
Claire: Right - there is no question? 
Christopher: Well, when I last looked at our policies, because I 
expressed concern about this umh the [? ] you are a racist, umh, 
you can then have the policies set out, there isn't an outcome for 
the person looking at that to say that person called you a racist, 
that's wrong. 
Claire: Right..? 
Christopher: It says that a racist act is one to be perceived to be 
a racist. 
Claire: Can you have an open and honest dialogue with that 
framework? 
Christopher: And that's been used against me in terms of this 
work when, you know. 
Claire: Really? 
Christopher: Well, yes, in terms of work around Community 
Cohesion umh when in some situations where we I have 
attempted to develop dialogue around difficult questions one or 
two people have said to me, have given me a very clear warning, 
Odon't go down there because they will call you racist". 

My position in this exchange is also interesting, as I try to make a space for Christopher 

to talk freely. I am certain that in this context, mine and Christopher's shared whiteness 

enabled and encouraged his quite frank discussion of the situation post Macpherson. 

However, the story Christopher narrates also suggests a more general level of anxiety 

which Christopher, as a white, middle class male, in a position of power, has in relation 
to issues of race and racism, even within the 'sterile' (Shabhaz) community cohesion 
framework. Hunter (2005: 150) also found similar levels of anxiety amongst 

practitioners within health and social care settings. Adopting a feminist psychosocial 

position, Hunter (2005: 150) states that: 

Charges of the "unwitting" (Macpherson, 1999) or unconscious 
reproduction of racist and sexist institutional norms within health 
and social care organisations heighten anxiety and confusion 
around issues of gender and ethnicity. Health and social care 
professionals within this context experience "a recurrent, and 
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disconcertingly unpredictable, encounter with self where values, 
behaviour and professional practice are rendered visible and 
problematic (Husband, 1996, p. 46). 

In his extract, Christopher also hints at the way communities are constructed as 
something tangible and manageable within the framework of local authority policy and 
practice: 'how we then manage or try to better manage the consequences of that in 
terms of relationships between communities' (which I explore in more depth in chapter 
six). Whilst it is clear that Christopher is talking about communities of race and ethnicity, 
he nevertheless avoids, naming which communities need managing in terms of 
promoting cohesion. Furthermore, this also points to the way in which community 
cohesion can be viewed as a tool of governance (see also Bagguley and Hussain, 
2003). 

Therefore I would argue that the use of the concept 'community' within the community 
cohesion framework negates using racialised language. It enables practitioners and 
policy actors to avoid 'naming' which communities they are referring to, even though 
the reference points are clear. Lewis and Neal (2005: 437) also note that: '[w]hat has 
been particularly apparent has been a partial shift away from affirmations of British 

multiculture towards a (re)embracing of older notions of assimilationism within a newer, 
de-racialised, language of social cohesion'. I would argue that this Is in part made 
possible by adopting the language of community particularly as played out by policy 
actors at the local level. Irene Gedalof (forthcoming) also notes how this avoidance 
occurs in the White Paper Secure Borders, Safe Haven, again through the language of 
$community': 'those communities that continue the practice of arranged marriages' 
(p. 18). As Gedalof (forthcoming) argues, this produces Britain's Asian communities as 

a particular problem to be managed, while never explicitly naming these communities. 

This shift is problematic, as whilst some have argued for a move away from the term 

race as a category (e. g. Miles, 1989) as Yuval-Davis and Anthias (1992) have argued, 
race has come to imply a particular way in which differences are constructed and so 
cannot be Ignored or rejected. Therefore, whilst race is understood as socially 
constructed, to deny the significance of race obscures the ways in which It has very 
sreal' effects, both materially and discursively. In the early 1990s, Paul Gilroy also 
argued that such a de-racialisation of language was integral to the production of new 
racism and the equal opportunities backlash: 
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immigration, the myriad problems of the riotous "inner city" and by 
the loony left. These terms are carefully coded and they are 
significant because they enable people to speak about race 
without mentioning the word ... This kind of coded language has 
created further strategic problems for antiracism. It is easy to call 
Mr Honeyford, the Bradford head teacher, a racist and to organise 
against him on that basis but less easy to show precisely how and 
why this is the case (Gilroy, 1992: 53). 

As Gilroy (1992) rightly suggested, this 'new racism' was tied up with terms such as 
'culture' and 'identity'. Moreover, Gilroy (1992) argued that '[t]he frequent absence of 
any overt reference to 'race' or hierarchy is an important characteristic of the new types 

of racism with which we have to deal' (Gilroy, 1992: 5344). 1 would argue that a similar 
type of 'new' racism can be found within current community cohesion policy discourses, 

and in some cases, policy actors' negotiations of these discourses. Therefore, I would 
suggest that there is an urgent need to understand how race as a category operates 
within community cohesion discourses, in order to expose '... how racial logics and 
frames of reference are articulated and deployed and in what circumstances' (Donald 

and Rattansi, 1992: 1). Similarly, as Knowles and Alexander (2005) state In their recent 
edited collection, it is important to ask the question, 

... does race still matter? In what ways is race made to matter, by 
whom and for whom? How have traditional forms of raced identity 
been reinvented and reinvigorated? How is race made by 
individuals, communities, cultures, nations? What resources have 
formed the matter through which race is asserted or resisted?... 
we want to argue that race still matters (West 1994), that it is an 
ongoing issue for academic concern and for study, and that it 
carries consequence (Knowles and Alexander, 2005: 2). 

Gendering community cohesion discourses 

Just as race is ambiguous within discourses of community cohesion, references to 

gender are also missing in any overt way within the community cohesion policy 
documents, as I discussed in chapter four. This is also the case at the local level where 
the research is based. For example, in the local community cohesion action plan, there 

are only two references to gender in the entire document and no references to women. 

44 See also Gall Lewis' (2000a) analysis of the different ways In which racialisation has occurred In British 
social policy (in particular, see Chapter 2). Here, Lewis analyses legislation which had a 'racial' aim, yet 
which at the same time denied this (allowing race to be both seen and not seen). In this context, Lewis 
suggests that 'the denial of 'race" as a structuring principle Is a psychic as well as a political process' 
(Lewis, 2000a: 75). Lewis also documents how this 'elusive visibility' In relation to race shifted in the 
context of 'equal opportunities' discourses In the 1980s, to a situation where there was an explicit 
discussion of race at the local level, and again these processes of racialisation shifted In the context of 
ethnicity discourses (p. 204). 
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Therefore I would argue that just as discourses of community cohesion are largely 'race 
blind', they are also gender blind. 

However, as evident from my discussion of various feminist literatures in chapter two, 

women are central to the 'reproduction' of communities (see for example Mayo, 1997; 
Dominelli, 2006; Yuval-Davis and Anthias, 1997) and therefore a gendered analysis to 
the current policy usage of 'community' is vital. Moreover, gender cannot be separated 
from other axes of differentiation such as race, ethnicity and class (see for example 
McClintock, 1996; Brah, 1996a). I therefore wanted to explore the extent to which the 

community cohesion agenda was relying upon the construction of women as the moral, 
biological and symbolic 'reproducers' of culture and to consider how gender (understood 

as intersectional with other aspects of identity) is performed and constructed within 

policy actors' and practitioners' narratives about community cohesion policies. 

When talking to the policy actors about community cohesion, gender was also largely 

absent unless I asked specific questions about gender issues. In these instances there 

was an awareness that women are central 'a key, a tool' to effective community 

cohesion: 

Sharon: those kind of projects so they may bring women 
together around non threatening things like aromatherapy or 
women's safety or things like that or mother and toddler groups 
you know, parent and toddler groups, bringing people together 
because that's the crux of it. When I say when the conditions are 
right, it's generally the conditions are right when it's something of 
common interest to those people. There is no point in just bringing 
people together for the sake of it, there has got to be something 
that they have got in common that they want to progress and 
pursue. 

During the points where the participants narratives strongly related to my research 
interests, I also became much more active in the construction of the narrative (see also 
Gunaratnam, 2003 in relation to analysis). For example during my interview with Shelley 
from a local women's group: 

Shelley: You see you have got a whole other issue of urnh this 
boom in languages and the language service not offering 
supervision for their translators and interpreters. So not only are 
they are not receiving what is a basic Western model of how you 
maintain someone's mental health as working in, you know, its 
something that will really umh occur in their own mind about their 
own experiences, you kind of, you are looking really far down the 

125 



line to actually suggest that perhaps umh bringing together 
groups, learning ... you know. I had a group come in, in fact I don't 
think there is a problem with naming them, I had [organisation] 
who come from [organisation], who counsel women around rape 
looking to promote their service between amongst black and 
ethnic minority communities very interested in the [group]. 
Fantastic - set up a meeting with them. No Black counsellors, not 
proper access to interpreters so their counsellors won't have been 
trained in working with interpreters which is actually, I mean 
interpreting is so much more than just being able to speak the two 
languages 
Claire: Yes absolutely, very difficult working through 
Shelley: Yes and no interest in thinking that culture, religion and 
training in working with asylum seekers might be important. They 
just work with women who have been raped. That was the 
statement that was given to me. 
Claire: That's really interesting 
Shelley: So what are you counselling? Who is the person? 
Claire: Yes 
Shelley: Because for us the culture, the religion, the background, 
the traditions are absolutely vital. 
Claire: Yes, yes, I mean you don't just see women; it's not just 
about women it's about..... 
Shelley: No, and you can't assume that just by your gender you 
were going to understand 
Claire: How universal it is 
Shelley: Yes, absolutely, no 

I was also active and enthusiastic in co-constructing Christopher's account relating to 

gender and race: 

Claire: You know and I wondered if there was anything specifically 
that you or specific thoughts you might have or feelings on that 
[gender]? 
Christopher: Umh No, at the moment I don't think there is 
anything being specifically done. We have been, I mean [name] 
and maybe some small scale pieces of work that [name] and her 
colleagues have developed ... but they haven't fed through Into 
discussions at a broader policy level ... I mean obviously across 
the Council there are various projects that are going on that are 
working with Asian women and so on but not in terms of 
particularly a Community Cohesion point of view. I think my 
feeling would be that umh that they are the sort of issues that we 
would perhaps find ourselves beginning to get more into now as 
the second half of the Pathfinder Programme develops because 
as you know umh the next stage of the Pathfinder is the process of 
actually beginning to, in as safe a way as possible, is trying to get 
dialogue within communities and they are going to be I think some 
of the umh issues that are obviously going to come out of that sort 
of dialogue ... I mean one of the difficulties about this whole arena 
are the ... challenges to all communities umh some of which David 
Blunkett and his colleagues in Government have been very 
explicit about, particularly the language issue which I think 
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also relates, does relate to the role of women in communities 
and because there Is a question which I don't think we have 
really addressed. 

It is significant that Christopher describes how smaller scale projects which focus 

around race, ethnicity and gender issues have not fed into discussions about 
community cohesion policy. Again, this is perhaps a reflection of the overall gender blind 

approach of community cohesion and I was keen to explore these Issues in more depth. 
During my interview with Christopher, I was clearly trying to create a 'safe' space to 

enable such a dialogue to take place: 

Claire: It's a very difficult question in the past you know, people 
are afraid to talk about these things? 
Christopher: Yes 
Claire: I mean I remember when Ann Cryer made those 
statements about Asian women and forced marriages and 
arranged marriages generally 
Christopher: Yes and the comments of what was made before 
Christmas umh is it Shane, the Doncaster MP? 
Claire: Oh yes 
Christopher: He is the Junior Home Office Minister isn't he? 
Claire: Yes, yes 
Christopher: What was the? 
Claire: It was about Muslim communities and terrorism wasn't it. 
Christopher: And about communities not condemning or 
Claire: Not, should actually come out and condemn all acts of 
terrorism therefore implying that Muslims themselves if they are 
not doing that are advocating terrorism. 
Christopher: Yes, 
Claire: Yes, yes 
Christopher: No, again I think he said that in a very clumsy way 
which backfired on him but again there is some truth in what he 
was saying. 

This is a reflection of my awareness of the sensitivity of the subject matter, and perhaps 

an attempt by me to encourage participants to talk about these issues. Indeed, following 

this section of dialogue, Christopher went on to talk in more depth about community 

cohesion and the position of women (particularly 'Asian women') within communities. 
Therefore, as Hunter (2005: 155) argues, such intervention on the part of the researcher 

may help to enable participants to talk about their raced and gendered experiences in a 
less defensive way (see also Frankenberg, 1993). 

Immediately following this, Christopher went onto to state quite clearly that: 
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Christopher: I think the issues about language, the role of women 
all come back to this question of if we are actually going to have a 
healthy community we should be able to have this dialogue with 
communities ... Blunkett has tried to develop which says you know 
"if you have made a decision to live in this country umh then It 
makes sense to speak the language of the majority" umh and 
similarly, / think if you have made a decision to live in this country 
you have to be prepared to accept the sort of cultural view that 
may challenge your views about the role of women umh and also 
just accept that the women in your community are now living in a 
different community and are going to make their own choices. 

Christopher's positioning here reflects an aspect of the community cohesion agenda 
which can be seen to relate to the cultural theory of race difference, as outlined by 
Gilroy (1992), and also evidence of the way in which'community cohesion draws upon 
earlier discourses of assimilation (see also example Burnett and Whyte (2004); 
Kundnani (2005); Yuval-Davis et al. (2005); Lewis and Neal (2005); Shukra et al. 
(2004)). Moreover, Christopher's comments further indicate the way in which gender is 
implicitly tied in with such constructions of race difference and further evidence of the 

continued need for an intersectional theoretical approach (see also Brah and Phoenix, 
2004). This has specific implications for women in relation to the construction of women 
as 'reproducers' of community (see also Yuval-Davis and Anthias, 1989): 

the cultural theory of "race" difference linked to it that holds that 
the family supplies the units, the building blocks from which the 
national community is constructed. This puts black women directly 
in the firing line: firstly, because they are seen as playing a key 
role in reproducing the alien culture, and, secondly, because their 
fertility is identified as excessive and therefore threatening (Gilroy, 
1992: 54). 

I would argue that this is further evidence of the need for community cohesion policy 
discourses to engage directly with the gender dynamics of community. 

Why gender matters 
Several of the policy actors also reflected an awareness of why gender should matter to 

community cohesion. Sharon, for example, talked about the complexity of the 

relationship between gender, race/ethnicity and community. Yet this perspective is not 
reflected in the local authority action plans around community cohesion. 

Sharon: You see when you look at gender, when you throw in the 
element of gender as well you are getting into a much more 
complicated area. Its not as simple as community cohesion 
because actually women being quite a marginalised group from 
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most mainstream you know umh services anyway, if its services 
you are looking at or communities you are looking at, its much 
more complicated. 

Some policy actors also recognised the dilemmas with trying to tie together a 
universalist goal of equality for women with a respect for cultural 'differences'. These 
issues and tensions have also been debated in discussions around citizenship, 
especially by political theorists, such as Parekh (2000) and feminist theorists such as 
Lister (2003). Many of these debates occur at the rather abstracted level of political 
theory within existing literature, yet they also feature in the narratives of policy actors in 

this research. Sanjay for example takes the view that definitions of equality should be 
based upon such a respect for difference, yet at the same time, this should prohibit acts 

which go against a universal goal of gender equality: 

Sanjay: Equality means having differences, understanding 
differences in other words, and not being all equal in that sense 
but recognising differences and understanding differences and 
that kind of thing. But that takes time because (a) to develop a 
confidence amongst the community members itself, women you 
know. Let me give you an example. [ ... ] Years ago when we 
wanted to set up a refuge for women fleeing domestic violence, 
this is a classic example. A lot of people were apprehensive to 
open up a refuge because (a) there was not recognition, this does 
not happen; they did not want to accept that. Secondly, they were 
feeling the fear that we were seeing that the ethnic community are 
not taking care of their own people properly, it was seen to be a 
class of a group of people who should be better. Because you set 
yourself a high standard and you are failing on that and you do not 
want to accept that... 

Gail also talked about the difficulty in maintaining a commitment to gender equality and 

respect for all forms of cultural difference, drawing a line against practices which negate 

gender equality such as forced marriage. 

Gall: there's the whole question, where there are kind of gender 
issues that cut across cultural issues or religious,... people think 
mmm can we sort of question this ... negotiating those things are 
really difficult ... I think there has to be some kind of basic rights, I 
think the problem is as well that you've got that from the very 
orthodox to the very liberal ... It's really difficult Isn't, where there 
are gender issues that cut across cultural Issues ... I think there 
has to be some basic right, I don't think its acceptable to have 
forced marriage for example. 
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Gail's position here largely reflects the line taken within community cohesion policy 
documents, yet within the framework of community cohesion, such issues are to be 

worked out through the process of engaging In 'difficult debates' across communities 
(Home Office, 2001 a). 

Kevin however talked about the complexities of negotiating gender, race and community 
in relation to 'cultural aspects', drawing upon discourses of women's rights to equality 
and faith schools. His comments here are clearly assertive, 'But I personally... ' and 'I 
have quite strong views', suggesting that he objects to what he describes as the inferior 
treatment of women within 'minority cultures'. 

Kevin: when you come back to the role of women? You see, I am 
kind of, I was supposed to be the kind of 'new man' one of the first, 
my wife's a feminist, and you then struggle In terms of cultural 
aspects. But I personally, for example, I am very against faith 
schools. I have quite strong views about umh women having 
people status, and It's very difficult then to go and deal In 
terms of minority cultures where you feel that's not reflected. 

In this narrative, Kevin suggests that women in certain 'minority cultures' do not have 
&people status'. In doing so, he combines issues of culture and faith to present his 

position as a 'new man'. A similar narrative relating to constructions of women in 

particular 'minority cultures' (particularly 'Asian') occurred across particular policy actors' 

stories. This also hints at the way in which issues of race and gender (like race before) 

are seen as difficult and dangerous terrain. Some were more overtly negotiating and 

reconstructing a 'new orientalism' (see also Brah and Phoenix, 2004), whilst other 
(primarily Asian) policy actors were actively challenging such constructions. For 

example, Sanjay stated that: 

Sanjay: More and more particularly women from Islamic faith are 
coming out and putting their perspective and the perspective they 
are challenging those perspectives, both side of it, some are 
traditional, they value their traditions and they want to nourish and 
also nurture that tradition in some way and they are proud of it and 
that is an identity we should recognise that ... We should not take 
away anybody's Identity. If you feel confident ... They are not an 
oppressed society, they have rights and now they express those 
rights. 

Therefore, whilst it is important for policy/practice to recognise the need for measures 
designed to challenge inequalities around gender, race and ethnicity, it is also crucial 
that in doing so, existing (pathological) assumptions about 'Asian women' and cultural 
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practices are not reinforced. There remains a tendency within the accounts of white 

policy actors and practitioners to do this, even though the same actors are 

simultaneously aware that this is problematic. Sharon for example describes how there 

are opportunities for women, and for Asian women, to become involved in civic 

participation. 

Sharon: There is a fair bit going on around women and 
particularly around Asian women and how we have developed 
networks. There is an Asian women's' network being developed in 
the North at the minute to try to bring women forward. We have 
done a lot of work around engaging women in Sure Start and 
particularly Asian women in Sure Start. Similarly with 
Neighbourhood Renewal. 

Yet in Sharon's narrative a strong sense of 'we' and 'them' emerges; which positions 
the 'we' as instigating Asian women's empowerment. Ann Russo has suggested that 

this is a common feature of the way in which white/western feminism has dealt with 
issues of race. 'Typically when we (white women) raise the issue of racism, we tend to 

focus solely on the lives and experience of women of color-as a result, working on the 

problem of racism becomes a matter of "helping" these women out, as if the problem of 

racism were "their" problem' (Russo, 1991: 299). Hazel Blears, Home Office minister, 

adopted a similar position when visiting Oldham in August 2005 to meet with members 

of the 'Muslim community'. Speaking on Newsnight (BBC 2 Tuesday August 2nd 2005) 

Blears stated that: "we have a meeting on Saturday morning in Manchester where we 

are going to organise the women in the communityff (my emphasis). This supports 

Ray's (2003: 860) argument that 'in dominant political, policy and academic discourse 

in the UK, racialised and gendered assumptions have intersected to produce a 

particular construction of "the Asian woman" as the bearer of an "oppressive" cultural 

heritage (Lutz, 1991; Brah, 1992a)' (see also Ahmad, 2003) and in need of 'saving'. 

Similar constructions of 'Asian men' emerged in response to these constructions of 
'Asian women' within certain narratives in this research. For example, when I asked 
James about Issues of ethnicity and gender in terms of representation and participation, 

as evident In the following extract. 

Claire: Right, Okay, just rewinding a little bit when we were talking 
about voices that may be missing, I am particularly interested in 
women'st voices and maybe the extent to which they are not 
perhaps represented through these resident bodies or, particularly 
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in relation to umh the perceived dominance of Muslim men 
anyway in terms of community politics and that kind of thing? 
James: In relation to ethnic groups I would say no, you are 
probably right; It Is dominated by Muslim men. There are only 
two that I know of and very often umh they end up in arguments in 
meetings in either Punjabi or Urdu which none of us can 
understand... but in relation to community groups which turn to 
residents etc you have got no worries on the women's, female 
voice, that's different because they are usually the most vocal. 
Claire: Yes, yes - Asian and white or? 
James: No, predominantly white. 

In this extract, I ask James about the 'perceived' dominance of Muslim men In local 

community politics. His reply 'it is dominated by Muslim men' (my emphasis), suggests 
that he sees this as a 'truth'. He also further creates a distance from himself and other 
non-Asian policy actors 'we' in relation to 'Muslim men'who speak in a language 'none 

of us can understand' (my emphasis). In relation to women, he suggests that there are 
fino worries' in terms of 'female voice'; even though he is only talking about white 
women speaking on behalf of 'others'. Gender is then central to how policy actors 
construct the community cohesion policy process, even though there Is a very limited 

consideration of gender within the policy texts both nationally and locally. 

At notable episodes during my fieldwork with the Fresh Routes women's group 
(discussed in greater detail in chapters seven and eight) I encountered similar 
perceptions regarding 'Asian women'. For example, whilst we were queuing up for food 
during a SureStart Christmas party the Fresh Routes group were invited to, one of the 
women from the group, Amina, introduced me to a SureStart practitioner. I briefly 

explained to her about my research and what I was doing in relation to the group. Her 
first response was "don't you struggle with language though? " To this I replied NNo" and 
explained that most of the women at the group were British born and spoke English. 
She was surprised by this, which suggests the enduring presence of stereotypical 
assumptions relating to 'Asian women' and how they are often constructed within policy 
actors7practitioners' narratives. 

Dialogue, communication and building bridges: community cohesion In action? 
A central part of the community cohesion agenda relates to the Idea of communities and 

practitioners having the opportunity to 'engage In difficult debates' (such as those 

around gender and culture) particularly for those involved in the community cohesion 

pathfinder programme. This can be seen as a direct response to the riots and civil 
disorder of 2001, in that open debates were seen as necessary so that prejudices would 
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not be allowed to fester and lead to a breakdown of social cohesion/public order. It was 
widely acknowledged amongst policy actors I spoke to within the local authority, that 

such dialogues had been left alone precisely because it was felt that they were 'difficult' 

and because people were afraid to speak. 

Sharon: We felt at that time that perhaps for a long time we had 
allowed some of those difficult debates to go under the table 
because it is too hard to deal with some of that stuff and so 
communities in particular that we spoke to were feeling "well I 
want to say this but I daren't" and "I don't know how to say this" 
and "actually I will go to the pub and talk about it but I'm not saying 
it in these forums". 

This further emphasises the perceived fears associated with talking about issues of 
race, as previously mentioned in relation to policy actors. Yet, within ý the community 
cohesion policy texts, the possibility for'difficult debates'within and across communities 
is essentially simplistic; and as one policy actor commented 'very guardian readerish' in 
its assumptions. Nevertheless, within the policy process at the local level, attempts were 
being made to activate this idea, as Sharon described: 

Sharon: we felt that we needed to do something about getting 
some of those debates out on the table as well... we need to learn 
more about what are the barriers... We need to test some of these 
things out to give some of our staff the skills and support to do 
some of that stuff, to have that debate in communities and to work 
with communities for them to have that debate. 

Whilst many participants in principle felt that this attempt at dialogue was important in 

improving community relations, many were also cautious. For example Kevin stated that 

the practicalities of how to engage in such debates remain unclear, and again 

expressed a concern with talking about (ambiguous) 'difficult issues'. 

Kevin: where it [community cohesion framework] struggles as well 
is there is kinds of things in there, like we must talk about difficult 
situations, you know, difficult problems we mustn't put off, we must 
talk about them and actually the actual practicality of actually 
talking about difficult issues is really difficult. 

Whilst Gail noted that it needs to be properly managed with ground rules established 

and support. 

Gall: I think that getting debates out into the open is really 
important. But equally, there's got to be a support structure behind 

133 



it so you don't just open it up and then stand back and watch it 
burst into flamesl So, you've got to handle it very carefully. I think 
there is a lot of goodwill, and there are a lot of people that are not 
racists, they may be a bit ignorant, or, I think there are people 
out there who you could move their opinions... 
encouragement to get people together and find out that they've 
got things in common, rather than always looking at the things 
that divide people... There does have to be a debate but there 
has to be ground rules for that debate. I feel personally sometimes 
that debates get squashed, somebody says something, and 
somebody else says "no you can't say that It's racist" and what 
they're actually saying is, may not be Intrinsically racist and 
these Issues have to be debated. 

It is significant that Gail is immediately talking about 'difficult dialogues' in relation to 

race and racism, which I think the majority of participants were also referring to without 

stating this explicitly. A key theme here is the idea that white people have not been 

allowed to speak about these issues 'that debate gets squashed', for fear of being 

identified as racist. Gail also talked about the importance of identifying commonalities 

rather than differences in dialogue between communities. Her point that 'there are 

people that could move their opinions' is an interesting one, and relates to the principles 

of transversal politics developed by Italian feminists. Essentially, 'transversal politics' 
(Yuval-Davis, 1997) allows for a process of rooting and shifting in which participants 

remain rooted in their own values but at the same time are willing to shift views in 

dialogue with others. Yet, I would argue that such dialogue is unlikely to occur within the 

limited 'difficult debates' sessions as formulated within the community cohesion 

framework. Moreover, even given the multiple possibilities for dialogue I discussed in 

chapter four (such as transversal politics (Yuval-Davis, 1997; Cockburn, 1998) as 

Rattansi (2002: 104) also argues, any such agenda must also engage with processes of 

racism, racialisation and exclusion. Similarly, as Stubbs suggests, the ... Pancakes and 

poppadums" approach to community cohesion is a superficial response to groups of 

people with such deep seated values. What is needed is a form of reconciliation and 

mediation that draws out common human, emotional and physical needs' (Stubbs, 

2005: 79). 1 also consider the possibilities for this in chapters seven and eight, where I 

discuss the findings from my fieldwork at the Fresh Routes women's group. 

Summary 
In this chapter I have presented my analysis of the Interviews I conducted with various 

policy actors and practitioners working within the case study area. As I discussed in 

chapter three, my analysis has been driven by a theory led approach to the research 
data, and utilised the tools of discourse analysis. In particular, I sought to critically 
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explore the discourses of race, community, gender and ethnicity in policy actors' 
constructions of 'community cohesion' policy and practice. 

I have suggested that the narratives of the policy actors and practitioners I interviewed 

reflect ambiguous interpretations of community cohesion. For some, community 
cohesion is very similar to earlier multiculturalist approaches, whilst for others, 
community cohesion*is something 'new' in that it considers the relationships between 
different communities. Despite this, and the relatively recent emergence of community 
cohesion discourses, the majority of policy actors utilised the language of community 
cohesion when talking about race, ethnicity and community. I have also argued that 

participants either talk about community cohesion in relation to structures and policy 

strategies, or alternatively construct community cohesion as being about communities 

and the relationships between individuals. This is often a reflection of a negotiation 
between their personal and official identifications. 

Whilst the majority of participants argue that community cohesion is not just about race, 
there is a tension and anxiety here, often within the participants own narratives. Race 

remains a kind of undercurrent to how participants conceptualise community cohesion, 

even when they are not explicit about this, partly due to the perceived difficulties of 

'talking about race'. Certain participants, particularly Asian policy actors, seem to adopt 

a more critical position in relation to the principles of community cohesion. I have also 
suggested that the narratives of certain participants suggest a revival of 'unwitting 

racism', particularly in relation to constructions of culture, the prevalence of common 
sense assumptions and an evasion of talking about race and racism. 

I have also indicated that whilst gender is largely absent from the participants' own 

constructions of community cohesion (emerging usually when prompted) and from the 

community cohesion policy agenda; there is an awareness of how women are central to 

community cohesion and how community cohesion is both gendered and racialised. 
Several of the participants talked about cross cultural work drawing together women 
from different communities as evidence of community cohesion. Yet despite this, these 

'smaller' examples do not always feed into the wider policy making process. Moreover, 

several of the participants narratives in relation to issues of gender and ethnicity 

engaged with common sense assumptions about the position of women within 'minority 

communities', and in doing so reinforced a cultural theory of race difference (see also 

Gilroy, 1992). Yet, several participants also critically engaged with some of the 
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complexities involved when negotiating the terrain of ethnicity, community and gender, 

even though the community cohesion policy framework remains largely gender blind. 

I have also explored the policy actor and practitioner narratives around the possibilities 
for dialogue and bringing communities together. This is recognised as a key aspect of 
the community cohesion policy agenda, yet several participants were unsure how this 

would realistically translate into practice. Gail's comments in particular shared 

similarities with the transversal politics framework, a concept originating from Italian 

feminists, which I discuss in more detail in chapter eight. Overall though, these findings 

suggest that practitioners and policy actors are struggling to reach beyond the limited 

conceptions of community cohesion in the policy documents. Whilst participants 
indicate an awareness of a possible policy agenda of empowering 'Asian women' 

through SureStart and other initiatives, this is also about ensuring that Asian women 

are contributing to the overall process of effective social and cultural 'reproduction' that 

women are required to undertake within the community cohesion policy framework (in 

the construction of 'British' citizens with 'British' values). I consider this in more detail in 

my later chapters in relation to the fieldwork conducted at the Fresh Routes women's 

group which is underpinned by these potentially contradictory ideologies of 

empowerment, integration/cohesion and 'social reproduction' (both in relation to 

women's unpaid labour in the home and ensuring their continued labour in the 

workplace (through capacity building) when their children and other dependent adults 

are taken care of by others). The following chapter continues my analysis of policy 

actor narratives in order to consider how local 'communities, local 'community 

relations' and ethnic identities are constructed within their accounts. 
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CHAPTER SIX - POLICY ACTORS' CONSTRUCTIONS OFTOMMUNITIEWAND 

COMMUNITY COHESION 

Introduction 
This chapter considers how policy actors construct local 'communities' and in particular 
local 'community relations'. In doing so, I explore how ethnic identities are constructed 

and positioned within these accounts, and consider how these constructions challenge, 

reaffirm, and reconstitute our understandings of race, racism, gender and sexism, and 
the intersection of these with understandings of culture, faith and class. In particular, I 

explore what discursive strategies policy actors and practitioners use in their 

construction of local communities. For example, I consider what discourses emerge in 

the description of local communities and community relations, and reflect on how these 

are (non) gendered and (non) racialised, in what ways and through what examples. This 

follows on from my discussion of policy actors' narratives of community cohesion 
discussed in the previous chapter. 

Background 

In seeking to explore the ways in which policy actors construct 'Community' and local 

community relations, I am not attempting to identify whether these versions reflect a 

'true' or 'real' version of community. Rather, my aim is to explore what discourses (and 

'discursive repertoires, ' Frankenberg, 1993) are employed in the construction and 
imagination of the 'local'. Moreover, I also seek to consider how these constructions of 

community within the narratives of policy actors are themselves a technology of 

knowledge production (see also Smith, 1987) and how they relate to issues of 

governance. In particular, I suggest that the sharing and re4elling of -policy actors' 

stories of community work to create a realist picture of what community is and what we 

'know' about local communities, which in turn impacts upon the policy process and 

practice. 

Constructing 'communities' 
In December 2002,1 had a meeting to discuss my research with a policy actor with a 

key role in the development of community cohesion policy in the local authority. During 

our first meeting, Christopher talked about the 'evidence base' for 'community tensions' 

in the local area; which he related to the polarisation of 'different' communities. In doing 

so, Christopher was immediately drawing upon and engaging with community cohesion 
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discourses; especially the Cantle framework (Home Office, 2001a) of communities 
leading 'parallel lives' (as I discussed in the previous chapter). Yet at the same time, 
Christopher was also highly critical of the Cantle report throughout our meetings, which 
further emphasises the way in which policy actors negotiate and navigate 'official' 

community cohesion policy discourses alongside many others; framed through a 
negotiation of their own 'personal' and 'professional' identifications. 

During my interviews with policy actors, I asked questions relating to the local area, 
particularly in relation to local communities and local patterns of community relations. 
Whilst the majority of the policy actors were in strategic roles and were therefore in 
their view not able to tell me what things were really like in local communities; they 
nevertheless spoke with confidence in their constructions and positionings of these 
'local' communities, as I discuss later in this chapter. In this respect, I would argue that 
the policy actors were active agents in the making and remaking of knowledge relating 
to local communities, and moreover active agents in shaping the policy making 

process. 

This is in line with Taylor's (2003: 5) analysis who, drawing upon the work of Marsh and 
Rhodes (1992), argues that two kinds of groupings have a role in the contemporary 
policy process. Firstly, there are 'policy communities', which consist of close knit 

relationships between policy actors who share values towards policies and are central in 
the policy making process. Secondly, there are 'issue networks', which exist alongside 
policy communities, whose membership is more open but who are much less integrated 

within the policy making process. As Taylor (2003) rightly argues, both groupings have 

the opportunity to influence policy making and governance 45. The way in which policy 
actors negotiate this role is important, as Newman (2002) argues, policy actors do not 
just reflect the dominant views of the New Labour government, but rather '... in both the 

strategic choices they make and in the informal domain of everyday management 

practice, shape, reproduce or challenge that climate' (Newman, 2002: 11). 

45 Such features are central to the 'new` forms of 'network based' governance; where6y power Is shared 
among a plurality of Interdependent actors (Newman, 2002). Nevertheless, whilst recognising this fluidity of 
power, governance remains both a gendered and racialised process (Newman, 2004). 
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The local context A raciallsed NorttVSouth divide 
In this active construction of knowledge (and what we can know) about communities in 

the local authority, the policy actor narratives all engaged with a shared belief that 

community relations in the north of the local authority were less cohesive and potentially 

more volatile than those in the south of the local authority; which were constructed as a 
direct opposite. Christopher was one of the first people to suggest this dichotomy 

between the north and south of the authority in relation to local 'community relations'. 

Claire: So what questions has [consultants report on community 
cohesion conducted locally] raised though in terms of being able to 
actually roll out you know a policy for a district? 
Christopher: Well in terms of questions I think to my mind, and I 
know obviously you do appreciate that in some respects I am 
being s fight/y indulgent, because, and I acknowledge that as being 
theoretical, but I think what we need to understand better is why 
there are more severe problems in some areas than others. What 
are the differences? I suppose in that respect [area A in the report, 
in the south of the authority] may not have been the best umh area 
to choose. 
Claire: Why is that? 
Christopher: Because I think we already knew the answers. 
Claire: Right 
Christopher: Because [area A] isn't a Cantle area. 
Claire: Yes 
Christopher: We know that [area A] is an Integrated area. The 
reasons for that is that the area has a history of incoming 
communities going back 50 or 60 years and because of its 
proximity to the town centre, the type of housing, tenure and so on 
then umh its an area where as communities have come into [town] 
East European communities and so on, it has a history of 
communities coming in and then dispersing them and so as a 
consequence of that it is a very diverse area but not In terms of 
monolithic blocks. 
Claire: Sure, sure 
Christopher: Its got lots of small communities living together, 
now that creates some tensions but ... on the surface umh the 
Cantle conditions are there of being a geographical area where 
you have got these sort of monolithic blocks of large communities 
being put in; large Asian communities surrounded by 
predominantly white communities. Umh and so why, what are the 
factors that made that different in North [of the local authority]. 

This construction emerged consistently throughout my interviews with policy actors. 

Maggie: Because of the [local authority] North South split 

Sanjay: There are what you call 'north and south divides... 
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Gall: Its all in the North [of the Local Authority], we don't really 
have the problem in the south... 

Shelley: The other issue is, of course, that [town in the south] is a 
really diverse community anyway which is definitely in our favour. 
(Town in the north] has huge divisions, huge racial tensions, 
huge amounts of poverty, deprivation, much less resources. 

Shabhaz: there's two populations in [local authority] and I'm at the 
fortunate end, the cosmopolitan end, in [town] where the 
population is much more multiculturally diverse than it is in the 
north end, so I've got a big Sikh community, there's a significant 
Afro Caribbean community as well, and there's the Pakistani 
community ... and I look across the border into north [local 
authority] and I know, from my own previous experiences, you 
have the spiritual heart of Islam in the UK ... and that is a much 
more village and parochial population, partly to do with the 
migration patterns. 

The north of the local authority was constructed as having the 'Cantle conditions' and 
therefore having problems around community cohesion. Most of the south of the local 

authority on the other hand, particularly 'Area A' (an area with greater ethnic diversity) 

was seen as more diverse, more integrated and therefore more cohesive. This 
translates as: lack of ethnic diversity leads to segregation between racial/ethnic 
communities and therefore a lack of community cohesion, whilst greater ethnic diversity 

in an area leads to integration and therefore community cohesion. The creation of this 
knowledge at a discursive level in turn had very 'real' effects in relation to the delivery 

and direction of policy interventions and funding allocations. Moreover, the discursive 

construction of community necessarily involves processes of differentiation and 
distinction (Lewis, 2000a: 190). It is also telling that when talking about communities 

and community relations, the discourses of community cohesion are drawn upon 

readily in different ways across various participants' narratives. The Cantle notion of 

communities living 'parallel lives' (Home Office, 2001 a) was particularly apparent when 
describing local community relations. 

The reasons for the north of the local authority having worse community relations were 
also seen to relate to social class and socio-economic factors, housing conditions and 
housing tenure, the numbers of 'Asian' residents, alongside the polarisation of 
white/Asian communities and a lack of ethnic diversity (cosmopolitanism). This recurring 
narrative becomes institutionalised knowledge and informs policy making and practice 
(see also Smith, 1987). For Gail in particular, the north of the local authority is described 

as 'far worse' in terms of community cohesion. 

140 



Gall: It's partly to do with ... there's more Asian council tenants in 
North [area. In South [local authority] there's probably, the 
concentrated Asian communities are more in the private sector. I 
think it's just, it's partly, I mean the Asian communities are quite 
different, there are many different communities so there isn't the 
same kind of polarisation [in the south of the local authority] ... I think it's definitely the case that [place in the north of the local 
authority] and particular parts of [place in the north of the local 
authority] it's a different, people just seem to be much more battle 
lines drawn up and much more two camps. 

Here, Gail explains why there is seen to be a divide between the north and south of the 
local authority in relation to community relations. Firstly, Gail describes the north of the 

area as having more Asian families living in local authority housing than in the south of 
the local authority. In the south of the local authority, Gail sees there being more 
diversity within the Asian communities and other communities, who are also more likely 

to live in privately rented/ owner occupier homes. In one way, this reflects the move 

within academic discussions of ethnicity and race to acknowledge the diversity within 

categorisations such as 'Asian'. The diversity Gail is describing is largely about differing 

'Asian' ethnic/religious groups (e. g. Sikh, Hindu) rather than difference within say the 

category 'Muslim. Therefore, whilst on the one hand Gail is challenging homogeneous 

constructions of 'Asian' communities, at the same time, she also draws upon a 
homogenised understanding of particular ethnic/racial groups. Whilst Gail does not 

name the communities where the 'battle lines' are drawn up (symptomatic of the erasure 

of race as I discussed in the previous chapter), the implication within Gail's narrative 
throughout the interview is of monolithic 'white' and 'Muslim' communities in the north of 
the local authority which are segregated ('parallel lives) and therefore as less diverse 

and cohesive. This goes in line with the dominant and 'official' community cohesion 

narrative. 

The discursive strategies participants commonly used to construct the 'north'of the local 

authority related to community conflict: segregation, racism, intolerance, lack of 

integration, lack of ethnic diversity (beyond Asian (Muslim) and white communities) and 

issues of territorialism. Whilst the construction of the north of the local authority as 'far 

worse' than the south of the local authority in relation to community cohesion was a 

common narrative, different discursive strategies were used in exploring how and why 

this was the case. Two particular narratives emerged which I want to explore now. 

Firstly, some participants saw the 'problem' affecting the north as largely being about 

racism within white communities directed towards any outsiders, but especially Asians 

and asylum seekers. Alternatively (or as well as), other participants felt that a lack of 
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contact and integration between both Asian and white communities was the primary 

reason for a lack of community cohesion, which was seen to be exacerbated by 

geographical segregation (on both sides, partly of choice/partly not) and certain policies 

and practices which had either reinforced or failed to challenge these polarisations. 
There was clearly some negotiation between these two positions, yet this latter position 

seemed to provide a stronger narrative pull, which may be because of its correlation 

with the 'official' community cohesion story. Both narratives however seemed to direct 

blame for these tensions more towards 'Asian' communities than white communities, 

even though this was not explicitly stated (see also Bunting, 2005b in relation to 

narratives of blame). Indeed, very few participants talked about racism as the primary 

reason for community tensions. As one participant noted, talking about racism is 'out of 
fashion'. 

Racism as a factor affecting community cohesion 
Throughout my interview with Rafiq however, racism was pointed to as the overarching 
feature shaping the tensions in the north of the local authority. Rafiq described how 

individuals in certain estates in the North of the local authority actively patrol the 

boundaries of who can belong along racial lines. 

Rafiq: I think the problem is that these estates, like [place), 
haven't before let anybody Asian live there. I give you example, 
there's another estate, [place] estate in [place], 450 houses, seven 
Asian families live there. Out of them, five want to move. 

Rafiq: An Asian lady, she was walking out and some white 
youths were drunk hit her on the head with a bottle-She had 
three children, as soon as she walked in ten white male youths, 
said "are you going to live here? " she said "yes, would you like a 
cuppa tea, come in? " They said "no, we don't want a cuppa tea; 
we just come to tell you that if you cook curry in this house, we'll 
burn the house with you and your children in it". That lady for six 
weeks no cook curry in the home. She lived on buying 
sandwiches. Even when she wanted to go shopping they stood 
and wouldn't let her go. 

These examples in Rafiq's narrative emphasise the very 'real' ways in which racism, 

whilst being 'out of fashion' (and not part of New Labour 'modern' society), is still 

fundamental in shaping experiences of community. Therefore, as Knowles and 

Alexander (2005) argue, race still matters. Rafiq was also one of the few participants to 

talk directly about institutional racism. Rafiq described a situation whereby the fear of a 

white backlash was also shaping housing allocation. It is also significant that Rafiq uses 
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racialised terms such as 'white', 'Asian' and 'Black', rather than referring to the language 

of 'different communities' as common within community cohesion discourses (as 

previously discussed). 

Rafiq: We tried to re-house. Housing said they couldn't re-house 
because the fear what the white think. So much local authority 
obsessed now that as Asian you can't get a house on the housing 
estate legitimately. If there's a white waiting list larger, they are 
very nervous to provide Asian house, because the impression it 
gets, that, you know, all houses going to the Asian. So they 
wouldn't re-house her, and she rang me and she was going back, 
and she said at least I can deal with the domestic violence, 
because at least I know where it's coming froml It's outrageous... 
They are so fearful that if they give house to her, then it look like 
we are giving Black people priority. I said "if she was a white 
woman what would you have done? " he said "no comment". And 
that's the difference. 

Rafiq... there were six or seven pigs heads left outside an Asian 
home, we agreed the police's statement, they did nothing. They 
just don't want to do anything about race. He said, what it was, 
we didn't want to alarm the public. 

In these extracts, racism is a powerful discursive strategy shaping how Rafiq constructs 

community/ies and community cohesion in the north of the local authority. This is in 

stark contrast to the comments of Christopher, who makes very little reference to 'race'. 

Whilst he is clearly talking about racism, this is disguised in the [new] discourse of 

$community'. 

Claire: Do you feel though now that since doing the kind of 
consultation work that you were just undertaking when we met last 
time, that you have actually got a much clearer understanding of 
what is going on locally in terms of community cohesion, because 
you were saying that you know you needed to do this sort of 
exploratory work to find out what people really thought in different 
areas and I think youdid these two case studies Area A and Area 
B and 
Christopher: Yes, yes 
Claire: And do you feel that that has actually helped you to 
develop the policy and roll it out - that kind of work? 
Christopher: Umh, I think its started to give us more insight Into 
the nuances and differences between different parts of the district 
umh so as well as doing that but in some respects its beginning to 
raise further questions as well and that work has confirmed I think 
umh if not shown up the situation to be slightly worse than we 
thought in terms of the sort of tensions in parts of [names of] areas 
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and that was obviously the area that we always knew there were 
tensions and concerns 
Claire: Yes, yes 
Christopher: I'm sure you have read the Consultants' report -I 
think what they reflected back to us was probably a bit worse than 
we actually thought umh ... you know our starting point needed to 
be about a better understanding but also developing capacity in 
communities where there is tension there is capacity within 
communities to resolve that tension before it gets worse ... We, 
you know, looked at the individual reports into the Oldham, 
Burnley, Bradford and the Cantle report, we were able to 
recognise that some of the things that were saying clearly implied 
in [local authority]. You know particularly the main circumstances 
that Cantle desc ribed of large blocks of communities leading 
parallel lives you know we could clearly see parts of [local 
authority] where that is the situation and where it leads to tension 
between the community and tensions which can then be 
exploited by other parties so you know our own analysis told us 
there is a potential problem and that is why it was therefore worth 
focusing on that not to the exclusion of other things but in 
recognition that there was a dimension there that we hadn't given 
any thought to... 

This supports my earlier claim that the new discourses of community cohesion help to 

erase (talking about) race and racism, whilst there remain 'racial connotations' (Gilroy, 

1992) (see also Lewis and Neal, 2005). This avoidance seems to be a particularly useful 

strategy for white practitioners, and may also be a reflection of the ways in which white 

social actors operate from a defended subject position when talking about race (see 

also Hunter, 2005). It also highlights the shifting way in which communities are 

constructed and the influence of government policies in shaping how communities are 

conceptualised, understood and constructed within policy making/practice. 

Notions of racism emerged more in white participants' narratives when talking about the 

BNP (British National Party) and 'extreme' visible examples of racism. Indeed, all of the 

participants were worried about the growth in the BNP within the area, and several 

participants were engaged directly in challenging the presence of BNP politics. At the 

same time however, some participants were also active in negotiating the very 

discourses that the BNP are utilising to gain popular support; particularly in relation to 

ideas of self segregation and 'swamping'. This negotiation is especially evident in Gail's 

comment below: 

Gail: And I think what you've got there is a number of white 
estates and then you've got a number of estates that have got 
quite a high concentration of Asian people and it's almost as if the 
people on the white estates are saying we've got to keep the 
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people out, if we let them in they'll take over. And I suspect to 
an extent that's true as well, but, because what has tended to 
happen is that certain estates have become seen as safe for Asian 
people and Asian people want to go there ... because obviously 
people select on the basis of if they know its all right, if there's 
other Asians there, they're not going to get harassed, and so what 
then happens is that white people that want to live on [particular 
local authority housing estate in the north] estate don't get to ... so 
its kind of ... its seen, people don't see the need they tend to see 
there own personal need so if you live on an estate and you've got 
kids that you want to get a house on that estate, and you see that 
all the houses are going to Asian families then you just think I am 
being discriminated against and what you don't see is that those 
families have got a high level of need and there's only certain 
estates where they feel comfortable. And its actually coming to the 
point now that the demand is such that its going to be difficult to try 
to continue, and we need to look at how are we going to make it 
safe for people to live on other estates. 

This highlights the importance of moving beyond talking about race and racism simply in 
terms of a racist and anti-racist paradigm to suggest that people navigate around 

multiple contradictory discourses which both challenge and affirm racist beliefs and 

practices. In the following extracts, both Gail and Sharon negotiate discourses of race 

and belonging in their assessment of community tensions in the north of the local 

authority. 

Gall: At the end of day, if there is this fight over scarce resources, 
you've got to recognise that if somebody gets it then somebody 
else doesn't. So unless they are going to be able to increase the 
resources then there will always be people ending up feeling 
aggrieved ... the conflict Is not particularly around race. There 
are people who are uncomfortable with change, and you can sort 
of understand, some of the elderly white people suddenly feel, this 
Is not our place anymore, we don't belong. And you can sort 
of understand. But yet somehow if those people sort of voice that 
view then they're somehow racist. But I think you've got to 
understand that people do find change difficult. 

Sharon: I mean there are a lot of resources but what resources 
there have been, the work psyche has been pumped into the 
groups and not into the host community. 

The allocation of scarce resources emerges as significant in shaping Gail and Sharon's 

understanding of community tensions. Gail explicitly states that the conflict for 

resources is not 'around race', yet both Gail and Sharon implicitly draw upon 

racial/national discourses of belonging in their 'working out' of the situation. 
Assumptions are made of who belongs, who is 'host' and who is 'guest'. In this, a 

sense of security and belonging to place is constructed as important in the prevention 
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of racial and ethnic conflict. At the same time, Gail in particular is actively navigating 
and reconstructing racist discourses around numbers, swamping, and the perceived 
loss of a British national identity and culture, reflected in British National Party 

campaigns and wider debates about political correctness, immigration and national 
identity. At the same time, both Gail and Sharon are actively engaging with the key 

concerns and agenda shaping the community cohesion policy framework. As I stated 
earlier, it is not my intention to consider whether this is a 'real' account of the situation 
in the local authority; but rather to consider how these narratives (multiple 'truths') 

relate to the construction of knowledge and therefore inform policy making and practice 
concerning 'communities'. In this respect, the construction of the north of the local 

authority as 'less cohesive' has significantly impacted upon the direction and 
formulation of local policy making. 

A common sense of place? , 
In the government's definition of community cohesion, a shared sense of place emerged 

as a significant way in which shared values and 'British' identities could be constructed 
(see Amin, 2002 for a critique of this place based approach). In this research, notions of 

place were often integral to policy actors' constructions of communities and community 

relations. When talking about geographical differences, it is also apparent that certain 

places become imagined and constructed in terms of racial and ethnic difference. 

Christopher: ... it could be related to the geography and actually 
the white people, they don't come up against [a nearby area, 
seen as 'Asian'] because the white enclaves around it, their 
routes, the travel routes take them around it because they get a 
bus or they drive into [town].... so in that case maybe the lack of 
contact that leads to lack of tension whereas you contrast that with 
somewhere like [place in the north of the local authority] then you 
know ... You can't avoid, and one Is almost literally on top of the 
other ... Ones on top of the hill looking down on the other and 
so one community Is actually looking down on the other. 
Seeing the other community umh improving its houses, becoming 
more affluent, getting burnt because of the way in which that 
community celebrates you know, driving cars around, beeping the 
horns, letting off fireworks, you know and so it may well be that 
part of the tension is because actually there is more sort of cross 
over-not integration but there is more cross over in terms of 
bumping up against each other. 

In this narrative, Christopher relates tensions between 'Asian' and 'white' communities 
in a particular geographical area within the local authority to the organisation of space, 

and also the allocation of resources. In this sense, space and the Inhabitation of space 

146 



are imagined in racialised ways (see also Farrar, 1997; Knowles, 2003). Gail also 
described the significance of place in shaping a lack of community cohesion and 

encouraging segregation between (white and Asian) communities in the north of the 
local authority: 

Gall: I think its harder to deal with in this kind of setting where 
you've got geographical segregation, its much, people living 
separate lives It just sort of happens naturally in a 
way... there's something about [town in the north of the local 
authority] ... There seems to be a very, "we just want to know about 
[our town]". 

Ray also described how place was a significant factor shaping communities, identities 

and community cohesion: 

Ray: So I asked this, there was a man by himself and quite early 
on in the conversation I said "Are you local? " he said "oh no, I 
come from [place]". This was [place very nearby]. And its you 
know this is 3 or 4 miles down the road and that's the nature of 
this area... you live in quite small areas of the town and those are 
actually quite important to local people. They define your 
identity, where you come from and its not necessarily to do with 
you know some areas are seen as higher class than others, its 
merely to do with your, you know, what you perceive to be your 
identity ... where they live is where they live it's not engraved into 
their psyche, but certainly with people who have traditionally lived 
in this area, people who have established themselves in this area, 
it becomes increasingly important. 

Here, Ray suggests a dichotomy relating to place and belonging, whereby the 

'traditional' community (white) are seen to possess an ingrained sense of belonging to 

place, whilst those who have not 'traditionally' lived in the place (migrant others) are not 

seen to possess the same strength of connection with that place. I wanted to explore 

this in more depth during my interview with Ray and so I asked a specific question about 

particular communities and belonging to place. 

Claire: Is that the case for people of Asian backgrounds and 
Caribbean backgrounds as well, would it be as true to say that or? 
Ray: I think not. I think in some cases it is because they have 
identified themselves, they have come here, they have, made their 
homes here and they have identified themselves with particular 
places ... I have heard people, you know certainly in [the south of 
the local authority], the African Caribbean community say 'we are 
from [area]'. So it's directly identified themselves to particular 
areas. It is true to say that there are certain parts of [town] or 
indeed parts of [local authority] where you get strong 
concentrations of people from those different groupings, though 
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they are not necessarily solely those people from. I mean [area in 
the south] is a fairly mixed sort of community and a fair 
concentration of African Caribbean communities, although there 
are some places in [the local authority] which are predominantly 
Asian. But people do identify with those places and the sort of 
organisations from within them I think. 

In this narrative, Ray suggests that minority ethnic groups have marked a belonging to 

place through constructions of home. In doing so, Ray draws a differentiation between 

African Caribbean and Asian communities, yet there is some confusion in relation to 

how this difference affects belonging to place. In the first instance, he states that the 

'African Caribbean' community are likely to assert a strong sense of belonging to local 

places. He then moves on to talk about whether 'Asians' would share a similar sense of 
belonging to place, yet he is less confident in his assertion that this would be the case 
for 'Asians'. Ray also draws a picture of the spatial concentration of these different 

ethnic groups within the town, to reinforce notions of African Caribbean communities 
tending to live in 'mixed' areas and Asian communities living separately. This also 

reflects the discourses of community cohesion, particularly those emerging out of the 

Cantle report (Home Office, 2001 a). 

Constructing 'communities' of race and ethnicity 
In the previous chapter, I argued that it is important to consider how policy actors are 

active, through the sharing and re-telling of community stories, in constructing a 'true' 

picture of what community is and in the production of knowledge about local 

communities. As Alleyne (2000: 5) suggests, the ways in which 'communities' and their 

members are constituted, and the processes by which 'races' and/or 'cultures' are 

mapped, can be understood as a Foucauldian structure of surveillance and discipline, 

as a mode of governing the population. In part this is made possible by the states 

unquestioning acceptance of people imagined as '... belonging to this or that ethnic 

community' (Alleyne, 2002: 608). 1 now want to consider this in more detail, particularly 
in relation to the construction of ethnic and racial communities. 

In an effort to resist using 'official' community cohesion discourses, I asked more 

general questions about 'community relations' near the beginning of my interviews with 

policy actors to try to encourage participants to tell their stories. For, example: 

Claire: Community relations in [local authority], you know, how 
you do you feel, how do you rate them? 
James: Community relations in relation to what? 
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However, as this example suggests, participants wanted more guidance from me to 
define 'community relations. At this point, I mentioned issues of race and ethnicity and 
as indicated in the previous chapter, this would often lead to an adoption of the 
language of community cohesion almost instantly, especially by those within the local 
authority and those within specialist 'race' positions (such as race equality officers). On 

reflection however, I feel that it would have been perhaps more useful to adopt a 
narrative approach to these interviews and to explore the participants own racial and 
ethnic positionings within their accounts of communities (see also Hunter, 2005 and 
Lewis, 2000a). Nevertheless, the narratives produced during this stage of the research 
have enabled an analysis of the ways in which policy actors actively construct 
knowledge about 'different' communities in relation to processes of race and ethnicity 
(and gender). 

Colour blind interpretations 

Several participants drew upon what have been described as 'colour-blind' 

understandings of community, which I also feel is reinforced and reconfigured to some 

extent within the de-racialised (and de-ethnicised) language community cohesion. For 

example, at several points during my interview with James, he was dismissive of the 

ways in which race and ethnicity shapes young peoples experiences: 

James: I went out umh about 2 months ago I went out to a young 
peoples' group that we have got who have been working in the 
[Princeton] area of [town] looking at, umh gangland culture, 
firearms, offensive weapons through to the use of music and there 
is a whole broad range of spectrum there and they are getting on 
and they are not bothered whether somebody is White, Pink, 
Blue, Yellow or whatever umh their cohesiveness Is through a 
gang culture... Its nothing to do with ethnicity at all and yet 
that very often gets labelled as 'Asian gangs or Black gangs run 
riot in the media' and its not. 

This narrative is significant; as whilst James is on the one hand challenging populist 

media workings around race, ethnicity and youth, he also quite firmly states that the 

young people's cohesion in Princeton (where my ethnographic research is located) is 

'nothing to do with ethnicity at all'. Yet, as my fieldwork shows in later chapters, this is 

an over-simplistic analysis. Nevertheless, James is actively engaged in making 
knowledge about how ethnicity works within that community, which Informs his practice 

and steers his interpretation of- policy. This is also a reflection of colour blind 
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approaches, or what Frankenberg (1993) has termed 'essentialist racism' (a discourse 

of essential 'sameness'). 

Constructing ethnic and racial difference 

In the previous chapter, I argued that community cohesion discourses reflect a new era 
of using de-racialised language which enables policy actors to talk about Black and 

minority ethnic communities without having to name the communities they are talking 

about (see also Lewis and Neal, 2005 and Gedalof, forthcoming). Nevertheless, I have 

argued that policy actors are still active in the construction of notions of racial and 

ethnic difference (and in 'race making', Knowles and Alexander, 2005), even when this 
is not explicit. Moreover, there are times when policy actors openly construct 

communities along racial and ethnic lines which is what I now want to consider. 

Constructing the 'Asian'community 

As I have argued, the willingness to construct knowledge about 'what communities are 

really like' was repeated across the interviews with policy actors. Gail, for example, 
talked about the differences and tensions within the Asian communities in the north of 
the local authority: 

Gall: I think again in [place] there are a lot of tensions between 
people who have got more of a rural type background [in 
Pakistan]; you know more of a closed community and ones that 
want to be more involved in wider things. 

Similarly, Maggie, who was involved in community development work, confidently 
described how 'the Asian communities' in the north of the local authority are 'more 

strict' than those in the south of the local authority. 

Maggie: The Asian communities in south [of the local authority] 
are more liberal than those in [the north]. They are more strict, 
the Indian Muslims In north [of the local authority] tend to 
operate to, it's a stricter culture so I have found that actually 
working with women's groups in south [of the local authority] is 
much easier than what it is in north [of the local authority]. 

In this narrative, Maggie engages with particular discursive frameworks relating to 

issues of gender, culture, ethnicity and community and the relationships between these 

modalities of difference. Her construction of 'Indian Muslims' who live in the north of the 

local authority as 'more strict' and having 'a stricter culture' directly relates to gender 

relations and the perceived greater oppression of women within the Asian community 
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more generally. In this narrative, 'culture' is seen as variable in terms of the differences 

between the Asian communities in the north and south of the local authority, yet 'culture' 

remains a fixed and stable category. It is this fixity of culture amongst the Asian 

community in the north of the local authority that is seen to determine patterns of 
integration, gender equality, and the nature of service delivery and engagement. I 

discussed how policy actors constructed similar narratives when talking specifically 

about community cohesion policies in the previous chapter. 

Constructing 'African Caribbean'communities 

In the same way, Maggie also draws a clear construction of 'African Caribbean' 

communities and what they are 'really' like. Even though she makes clear that this is her 

'anecdotal experience', Maggie draws upon the Cantle (Home Office, 2001 a) notions of 

segregation, to suggest that 'the African Caribbean community ... integrate more ... than 

the Asian community': 

Maggie: I think that umh, I think that generally speaking there has 
been reasonable community relations out there. If you look at 
places, some of the most deprived areas like the [name] estate for 
example. That is sort of heavily populated with people from the 
African Caribbean community that do tend to Integrate a lot 
more ... So there is a lot of mixed race families, there are a lot of 
mixed race children and that seems to be okay but the African 
Caribbean community Is less well organised than the Asian 
community, It Is actually more disparate. That's my anecdotal 
experience ... You know that's from me, there Is nothing 
scientific around that. 

This is also reflected in the discourses of community cohesion following the 2001 civil 

disturbances. For example, the Oldham Independent Review (2001: 80) whilst not part 

of the 'official' Home Office community cohesion rhetoric argued that 

Historically there have been many communities which have settled 
in Oldham from other countries. These have included people from 
Eastern Europe and African-Caribbean's. They have adopted local 
customs, speak the English language and have fully integrated 
(my emphasis). 

Similarly, Kevin also suggests a clear distinction between the 'African Caribbean 

community' (which are defined as an ethnic group) and 'Asian groups' drawing upon 

discourses of segregation. 
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Kevin: the African Caribbean community in [place] and because 
it's very dispersed in a lot of areas, it's just a clique, not reliable if 
you are trying to do a survey, they concentrated on really umh 
doing panel and very subjective type work and that was 
interesting. Because that particular ethnic group for example 
Is one that tends to not concentrate geographically in a way 
say that Asian groups do, like Pakistani, Bangladeshi, Indian 
groups. 

This narrative is reinforced in contemporary policy discourses of community cohesion, 
and also in certain academic constructions. For example, Alexander (2004: 534) argues 
that 'Asian communities' have generally been understood, 'in both popular and 
academic discourse, as static, inward looking and primordial'. In all of these accounts, 
white communities emerge as the norm, invisible and monolithic, with clearly defined 

and collectively understood boundaries. My shared whiteness with many of the policy 
actors who I interviewed possibly reinforced this, although as I discussed in chapter 
three, racial/ethnic identities within the research process are complicated by other 
modalities of difference such as gender and class. 

Recent migration In the local area 
Temple et al. (2005) suggest that government policy towards 'refugee people seeking 

asylum' maintains their isolation from the rest of society and breaks up their 

communities through dispersal. This in effect works against the principles of community 

cohesion; or rather is a reflection of Gedalofs (forthcoming) argument that only certain 
types of family and community have a right to existence within current (and historical) 
UK policy frameworks (see also Williams, 1989 and Lewis, 2005). Within policy actors' 

stories of local communities, new migrants featured significantly in relation to narratives 

of community tensions and community relations. A recurrent theme was the portrayal of 

an allegiance between certain 'Asian' 'community leaders' and 'white racists', against 

new migrants, as is clear in Gail's narrative: 

Gall: I think the sad thing that's happening at the moment is there 
seems to be an alliance between ... some of the Asian community 
leaders and the white racists to be "lets all be against the asylum 
seekers", in [town in the north of the local authority], there's some 
very strange politics going on, in ... there's a definite sort of, "lets 
all blame the asylum seekers" and I think there's an extent to 
which certain established ethnic minority communities perhaps 
feel that they're getting the backlash from people seeing asylum 
seekers, because a lot of the ignorant white racists don't really 
discriminate against anybody else. 
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This is a reflection of the complex nature of contemporary communities forged across 
and within ethnic and racial collectivities. It is also emphasises the need for theoretical 

approaches which conceptualise power multi-axially, such as those put forward by Avtar 
Brah (1996a) which seek to explore how identities and communities operate within 
'diaspora space'. At the same time, it is also an indication of the very 'real' structures of 
meagre resource allocation which do little to join communities together in competing for 
resources. Indeed, as Temple et al. (2005: 49) argue, 'adequate resourcing for areas 
that receive additional demands for services such as schools and housing is necessary 
whether there is a policy of forced dispersal or not' in order to try to reduce tensions 
between 'existing and new communities' over resources. 

Naffatives of lstrange(r)ness' 

However, a purely economic view of this is also inadequate. These narratives of 
'strange(r)ness' and community are also about the ways in which processes of 
imagining and doing community are enlaced with the psycho-social process of 

constructing borders, boundaries, and others (see. for example Brah, 1996a). Within 

policy actors' stories, these narratives are simultaneously sexualised, gendered and 

racialised. Sanjay for example, when talking about recent migration, constructed this in 

relation to narratives of gender, ethnicity and sex; particularly in relation to constructions 

of appropriate behaviour: 

Sanjay: I am really, really disappointed you know (that Asian 
councillors were campaigning against asylum seekers) ... these 
people haven't understood clearly about issues of asylum ... there 
maybe one or two Incidents where an asylum seeker might 
have felt approached a woman or a man and Its not 
acceptable and that was encroachment even though they may 
come from the same faith, right but they are seen to be a 
different ethnic group altogether and they might not like that 
kind of relationship takes time to develop ... That tension in this 
case I would say inter-racial between the asylum communities with 
that ethnic group with the current residing ethnic groups within 
that ... The issue is also about, Asian people feel that, if asylum 
seekers are coming in and causing tension and they are becoming 
the target, perhaps the best thing is not to have asylum seekers so 
at least the target could be moved away from that ... Because we 
are already a group ... vulnerable ourselves and you see how the 
Asian group are reacting at a different level. 

it is significant that within this narrative, Sanjay positions himself within the category 
'Asian' to suggest identification with a sense of a collective identity. Nevertheless, the 

story about contemporary local 'communities, ethnicities and migration that Sanjay tells 
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emphasises the importance of moving beyond simplistic understandings of dichotomous 

Black/white communities and also Asian/white communities as is common within 

community cohesion discourses (as I have discussed in chapters four and five). 

Beyond Black/white, Asian/white dichotomies 

The complex and dynamic nature of identity construction was recognised by Louise who 

also talked about the need for new ways of thinking about race, racialised identities and 

collectivities: 

Louise: What's interesting to me is that we have to change our 
view of the Issue around race. People do not see themselves as 
they saw themselves twenty years ago which in some ways is 
positive, but it has a big knock on effect for the next minority group 
in many ways ... there is inherent, around institutional racism 
wherever we look but we have to look at who is doing that 
because Its not the standard view of black and white any 
more ... And I would be interested in somebody having that on the 
agenda. 

To highlight this, Louise narrates a story about the shifting and dynamic nature of 

ethnicity, identity and community as played out in the everyday. In this narrative, Louise 

recounts a recent dialogue she had with a young 'Afro Caribbean' woman. Louise 

explains that the young woman was complaining about 'Bosnian asylum seekers' where 

she lives and suggests that the BNP should be bought in to 'send them back to where 

they are from'. Louise explains how she challenged the woman for this, by explaining 

that the young woman herself would have been positioned within this discourse 'twenty 

years ago'. It is interesting that Louise (a white female practitioner) expects (demands) 

the young Black woman not to have prejudicial views because of her own racialised 

location. 

Louise: ... I was talking to an Afro Caribbean girl the other day in 
the [ ... ] area and umh the big issue on everyone's' lips really is 
asylum seekers and the amount, particularly Bosnian asylum 
seekers ... and its interesUng how if you were looking 20 years ago 
it would have been the Afro Caribbean community ... So lets just 
get somebody else at the bottom of the pile and a young black 
women said to me "they should bring the BNP back to sort out 
these people and send them back to where they are from" and I 
thought that was a really, really interesting thing for her to say and 
I said "do you know who they are? ", oh the National Front, I'm 
sorry, National Front -I said "Do you know anything about them? " 
and umh she said 00h well they get rid of foreigners and stuff' and 
I said "What do you think would have happened to you 20 years 
ago? " And she hadn't thought about that at all so... 
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Summary 

This chapter has followed on from chapter five to further explore the narratives of policy 
actors in relation to discourses of community and community cohesion. Whilst in 

chapter five, I focused more directly upon policy actors' negotiation of community 
cohesion policies, in this chapter I have considered specifically how policy actors 

construct local 'communities' and in particular local 'community relations'. In doing so, I 

have examined what discourses policy actors use to describe local communities and 

community relations, and reflected upon how these are gendered and racialised. These 

are complex issues, which at one level are informed by the subjective locations of the 

participants and their negotiation of their personal and professional identifications and 

wider discourses of race, community and so on. At the same time, these narratives 

were co-constructed in the interview setting, and are therefore also reflective of this. 

I have argued that policy actors are active agents in the construction of knowledge 

about communities. When describing local community relations, a particular narrative 

relating to a division between the north and south of the local authority emerged across 

multiple accounts and policy actor stories. In this narrative, the north of the local 

authority was constructed as being less cohesive when compared with the perceived 

cosmopolitan diversity of areas in the south of the local authority, due to the 'Cantle' 

conditions of polarised Asian and white communities. This narrative closely follows 

official community cohesion discourses in that segregation is seen as (the primary) 
factor underpinning community conflict (see for example Home Office, 2001a). Within 

this narrative, it is also apparent that places are constructed and imagined in relation to 

race and ethnicity. 

I have also suggested that racism does not feature significantly in many of the policy 

actors' narratives about community conflict. When racism is talked about, this is usually 
in relation to the BNP or other highly visible forms of racism. This follows on from the 

argument I put forward in chapter four and five relating to the erasure of race and 

racism within community cohesion discourses. This is connected with an anxiety and 

nervousness of talking about race issues amongst white practitioners in particular. The 

framework of community cohesion thus allows for talking about race and ethnicity 

without having to identify specific 'communities' or cultural practices. Nevertheless, it is 

also evident that policy actors are still active in their constructions of racialised and 

ethnic communities. These narratives of 'Asian' and 'African Caribbean' communities 
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also often reflected dominant community cohesion discourses, mediated and 
reproduced in relation to the local context of community relations. Moreover, these 

constructions also engage with gender and particular fixed notions of culture'. 

in talking about local community relations, narratives relating to new migrants, 
particularly 'refugee people seeking asylum' (Temple, et al. 2005), were drawn upon. 
This was seen by policy actors as a further factor impacting upon community cohesion 

at the local level, particularly within the north of the local authority, and leading to 

complex and contradictory alliances across race and ethnicity. This, along with the 

narratives of particular policy actors such as Louise, suggests the need for moving 
beyond the simplistic dichotomous constructions of Black/white and Asian/white which 
feature within official community cohesion discourses. In the following chapters, seven 

and eight, I draw upon the fieldwork at the Fresh Routes women's group in Princeton, 

an area close to the town centre in the same local authority case study area. 
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CHAPTER SEVEN - WOMEN'S PERFORMANCE OF THEIR IDENTITIES AND 

CONSTRUCTIONS OF'COMMUNITY'IN THE 'EVERYDAY' 

Introduction 
In the previous chapters, five and six, I presented an analysis of policy actors' 

constructions of community and identity, particularly in relation to discourses of 

community cohesion and processes of racialisation and gender. In this chapter, and the 
following, chapter eight, I examine constructions of community from the World-view' of 
women who are not engaged in policy making processes, yet who are active in doing 

and living 'community'. Whilst I am not suggesting a simplistic hierarchal power 
differential between 'policy actors' and 'community actors', from a research perspective, 
they are distinct. My choice of research methods (interviews with policy actors and 

ethnography within the community setting) perhaps reinforced this distinction. In many 

ways, the interviews I conducted with policy actors produced neat and packaged 

narratives of community and community cohesion, with relatively clear boundaries 

drawn between myself as researcher and the policy actors as participants. However, the 

ethnographic research has produced much more messy and complicated accounts of 
the lived experiences of ('doing') community and community cohesion in the 'everyday'. 

As I argue in this chapter, this is a reflection of the everyday process of belonging to 

community and negotiating 'difference'. Moreover, the boundaries between myself as 

researcher and the women as participants were much less clear and in continual flux 

and negotiation (as I explored in chapter three). The findings I present in this chapter 

and the next, necessarily reflect this messiness, and in doing so highlight that the 

everyday practice of 'doing' communities is far more complex and less 'common sense' 
than policy discourses of community and community cohesion suggest. Whilst 

processes of boundary making along the lines of race and ethnicity are at work, these 

are not reducible to simplistic dichotomies of 'monolithic, Asian/white communities as 

evident within community cohesion discourses. 

In this chapter, I explore how women within the area of 'Princeton' construct local 

'ethnic' identities and local community relations. Borrowing from Gedalof (forthcoming), I 

consider what 'work' notions of gender, 'race' and ethnicity do in women's constructions 

of themselves and others. In doing so, I argue that the everyday negotiation of identities 

and communities is complex and performed, cut through and differentiated by 

discourses of gender, race, ethnicity, faith, sexuality, culture and class. Whilst a post 
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structural analysis of identities is useful in disrupting common sense and static 

conceptual isations of identity, it is also important that collective ways of belonging are 

not ignored. Indeed, for many of the women within this research, a sense of the 

collective (be that relating to their identities as women, as Muslims, as not-Muslims and 
so on) remain important in their construction of their identities, their belonging, and in 

their negotiation of community In the everyday. 

Early days at the Fresh Routes women's group 
As I explored in chapter three, negotiating access to a 'community' group was not an 
easy process. Prior to my involvement with the 'Fresh Routes' women's group which 
formed the bulk of my fieldwork, I accessed several other 'community' settings. These 

included a local women's group which organised drop in sessions and a specific session 

aimed at women refugees and refugee women seeking asylum. I made contact with the 

organiser of the Fresh Routes women's group (Sarah) through the local Racial Equality 

Council. During my fieldwork, the project was funded through SureStart, but initially, had 

received funding through the local REC. Sarah was interested in my research and 

suggested that we meet in the local 'village hall' (community centre) where Fresh 

Routes met weekly. 

The local area where Fresh Routes was based, which for this research I've called 
'Princeton', is situated close to the town centre in one of the major towns in the local 

authority case study area. In many ways, Princeton displays the 'visual aspects of ethnic 

occupation and its successive styles are "architecturally encoded in the territory ... W 

(Farrar, 1997: 113): in its shops, its houses, its restaurants, its mosques, and other 

buildings' (Knowles, 2003: 88). Of course, alongside these newer markers of diversity, 

there are also markers of past histories: the rows of Victorian workers cottages which 

fuelled the need for cheap labour in Britain's expanding industries; and the grand 

buildings of civil society built through Britain's plunders of empire and its people. 

The 'village hall' is a post-war building, next door to a small play park, with rows of 

terraced housing at the back and a small new estate nearby. The shutters of the 

building are heavily graffitied. As I was leaving my office for my first meeting, a fellow 

(male) student asked me where I was going. When I replied, he told me to 'be careful', 

as 'it's not the sort of place you'd want to be hanging about ... prostitutes ... drugs... '. This 

is a reflection of common sense discourses about'poor' deprived areas generally, but in 

the local context these discourses are regularly applied to the 'Princeton' area of town. 

As my fieldnotes at the time stated, 'to enter the building, you have to knock as there is 
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a hook on the door so the children can not get out. I was let in and when I walked in the 

main room, there were lots of women dotted around the room (a kind of hall). At one 
end of the room, there was a children's cr6che, with a slide and other toys. In front of 
this, was a row of tables with crayons and paper'. There were also several cr6che 
workers working with the children, some of whom were with their mums. There was also 
a kitchen with a hatch, and a meeting room. 

During my first visit, I met the organiser of the group Sarah (a white woman in her mid 
30s) and we sat in the kitchen. Sarah explained that her previous role was as a 
women's development officer, and she had decided that the best way to 'access Asian 

women'was through providing services for their children. She established a 'parent and 
toddler group' in Princeton with limited funding from the local REC. Sarah told me that 
the area has a large WE community', but that it 'wasn't mixed'. She said that it was 
'mainly mums' that attend the parent and toddler group, with only 'a few dads'. Sarah 

also described the group as fairly 'mixed', and that some 'stunning' relationships had 

developed across ethnicity as a result of the group. They now have a social event where 
they go bowling once a term and they have developed activities around common 
interests such as cookery clubs. They also have away days with other members of the 
family, grandparents etc. Sarah stated that the 'Fresh Routes' group was predominantly 

aimed at Asian women (mainly of Pakistani origin; a reflection of the ethnic make-up in 

the local area) when it was first set up by the local Racial Equality Council, but that it is 

now more 'mixed', because of its funding through SureStart. Nevertheless, the group is 

still largely made up of women from Pakistani backgrounds (including those of mixed 
heritage, and British bom), yet it also includes white British women, Black British/African 

Caribbean women, and less frequently, Indian Sikh women and women who have more 

recently migrated from Afghanistan, Iran, Iraq and Africa also attend. Louise, one of the 

SureStart team who managed the project talked about this in more detail: 

Claire: I mean, if I was to go to, you know, a mother and toddler 
group here or something, would I see a wide mix of different ethnic 
groups or would it ... ? 
Louise: To a certain degree ... I mean certainly we have had to 
target particular groups ... for instance one of the groups that we 
run, Fresh Routes was particularly focused on the South Asian 
community of which we believe umh at least 60% of those women 
have not accessed serVices before. So we had to particularly 
focus on that group. That's moved on a huge amount and it's 
probably a 70/30 split now on South Asian women and non South 
Asian women so that takes in all the other kind of categories if you 
like. So it's in no way a mixed cultural group, it's got a long way to 
go to that. And I think we will need to work very hard at that. 
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In this narrative, Louise explains how the group was initially targeted at women from 

South Asian communities. Within the SureStart (and other) programmes, women from 

South Asian backgrounds are constructed as 'hard to reach', and therefore in need of 

specialised targeted services. The Fresh Routes project needs to be understood within 
this wider framework, yet also within the emerging community cohesion agenda. Indeed, 

SureStart were only prepared to take on the project fully when it was opened out to 

women across the different ethnictracial communities in the area: 

Louise: Now we have got all the players around the table, rather 
than seeing it as a 'toddler group' a 'South Asian women's group', 
lets look at it as a package of services and lets look at what 
support functions we need to have within those activities to 
support that diversity ... umh we took a decision to integrate two 
groups that were happening at [place], now one was attended by 
about 50 South Asian women and the other group was a very 
small group of 5 women who were not South Asian so they came 
along for a visit first to have a look and just tell each other what 
their groups did and then the next stage is that we had a kind of 
cookery session and the two groups then cooked for each other so 
we found ways that usually women you know ... mother in laws 
(laughter) for instance ... Something that's on everyone's' agenda. 

During my first meeting with Sarah, she also talked about the need to engage with 'non- 

usual suspects', and reach out to 'refugees/asylum seekers [who] are still on the 

periphery'. Sarah then talked about how the Fresh Routes group aims to engage with 

women from the local communities through providing access to training, first aid, 

practical parenting and computer courses, as well as health/fitness activities and child 

care during the sessions. Sarah invited me to the group the following week so that I 

could meet the women at the group. 

My rirst time at the group 
During my first time at the group, Sarah introduced me to the women following the 

exercise session. At this point I tried my best to explain what I was doing in a clear 

statement. I garbled something like, 'Hello, I'm Claire, I'm a student and I interested in 

how women from different communities get along with each other.... This was then 

recoded by Sarah who said something like, 'we all get on here don't wel Does everyone 

understand who Claire is and is everyone happy for her to be around? ' At this point, I 

then said something like, 'you don't have to talk to me, and I won't be telling anyone I've 

spoken to you specifically but if you do want to tell me anything about living in this 

community or whatever, then I'll be around on these days... '. This was a reflection of the 
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early stages of the research process, and my shifting negotiation of my role as a 

researcher. It was also reflective of how I felt uncomfortable with my role as a 

researcher in this setting at this time. I recorded in my fieldnotes feeling a sense of 
being 'out of place. This related to my personal biography; and especially the interplay 
between my whiteness, my social class, my position as 'researcher, my not being 
'local', my not being a mother, my clothes, my accent, and other signifiers of my identity 

which I felt marked me as different to other women at the group. However, these 
feelings of being 'out of place' changed considerably as I spent more time at the group 

and through my interactions with various women at the group, even though my role as a 
researcher remained the primary reason for my attending the group (see also chapter 
three). 

The women at Fresh Routes 

During my time at the group (nearly two years), around twenty women participated in 

directly shaping the research. The majority of the women involved were aged from 

between nineteen to thirty eight. In addition I also spoke (in broken Punjabi/English) with 

older women outside of this age group who were 'visiting' from India/Pakistan (usually 

mother in laws/aunties/sisters). All but two of the women in the group were mothers, and 

all except Sonia, Haleh, Shazia and Sarah lived within a fifteen minute walk to the 

community centre where the group meets. The women included (pseudonyms are used 
to protect the women's identities): 

Tarnana Afghan refugee, lived in the UK approx. 1 year (wears hijab) 

Yvonne African refugee, lived in the UK 2 years 
Marie African refugee, lived in the UK 4 years 
Christina British bom, African Caribbean (+ In depth Interview outside of group) 
Amrit British bom, Indian Sikh 

Faiza British bom, Pakistani Muslim (+ In depth interview outside of group, not tape recorded) 
Laila British bom, Pakistani Muslim 

Rukshana British bom, Pakistani Muslim 

Jasmin British bom, Pakistani Muslim 

Afisha British bom, Pakistani Muslim 

Sonia British bom, Pakistani Muslim (wears hijab) (+ In depth Interview outside of group, not 
tape recorded) 

Amina British bom, Pakistani Muslim (wears hijab) (+ In depth interview outside of group, not 
tape recorded) 

Shazia British bom, Pakistani Muslim (wears hijab) (+ in depth interview outside of group) 
Shafquat British bom, Pakistani Muslim (wears hyab) (+ In depth Interview outside of group, not 

tape recorded) 
Haleh British bom, Pakistani Muslim (wears hijab) (+ in depth Interview outside of group, not 
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tape recorded) 
Shagufta British bom, Pakistani Muslim (wears hijab) 

Samina British bom, Pakistani Muslim (wears hijab) 

Emma British bom, white English 

Stacey British bom, white English (+ in depth Interview outside of group) 
Sue British bom, white English 
Julie British bom, white English 

Tarlochan Indian Sikh, lived In the UK 3 years 
Maryum Pakistani born Muslim, lived in the UK 14 years 
Ayesha Pakistani born, Muslim , lived in the UK 14 years (+ In depth interview outside of group) 
Sarah Fresh Routes Coordinator, British born, white English (+ In depth interview) 
Emma Exercise instructor, white English 

*1 am using these categorisations cautiously in order to mark the racial/ethnic and national 
location of the participants. In doing so, I do not want to imply any assumed levels of group 
homogeneity or essentialised notions of identity. At the same time, I am also keen to resist any 
such attempt to categorise and mark identities in this way. This is a problematic feature of much 
ethnographic research, as Kalra (2006: 459) observes, 'the problem of having to name a subject 
before it can be explained means that even where the partial and contingent nature of 
identification is noted, some label has to be prioritized. Therefore, even though the fluid nature 
of black/white/Asian identities is accepted, this does not let us escape from an initial 
identification in ethnic/racial terms'. 
*1 have also noted whether the women commonly wear a h#ab as for many, this was an 
important aspect of their identities as I discuss later in this chapter. 

The 'gatekeepers' 

Over the course of my time at the group, I developed close relationships with Stacey, 

Christina, Amina, Sonia and Faiza in particular. In many ways these became what might 

conventionally be understood as 'gatekeepers' or 'key informants' in the setting, 

negotiating my involvement with other members of the group. Stacey had lived in 

Princeton all her life; she described her ethnicity as 'white', she had two children at the 

start of my research (one at school), and by the end of the research, she also had a new 

baby daughter. Stacey was twenty six when I first met her (she was one of the first 

women to come and talk to me at the group). She was married, and a 'full time mum'. 

Stacey went to the Fresh Routes group and other parent and toddler groups that were 

held in the 'village hall'. 

Christina, another 'gatekeeper' with who I spent a lot of time at the group, described her 

ethnicity as 'Black British'. I spoke to her the second time I attended the group just after 

the exercise. Christina had two children, one older son who was at school, and a 

younger daughter who came to the cr6che at 'Fresh Routes'. For the first year of my 

research, Christina was also a 'full time mum', but in the second year of my fieldwork 

she got a part time job as a care assistant. She had lived in and around the local area 
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all her life, and her parents now lived 'back home' in the Caribbean. She lived with her 

partner. 

Amina could also be described as a 'gatekeeper', and was especially instrumental in 
introducing me to other women at the group and in shaping my fieldwork through her 
friendship and support. She was also one of the first women at the group to talk to me 
in some depth. Amina had lived in and around Princeton all her life. She defined her 
identity as 'British Muslim', and she described how she marked this through adopting 
the h#ab after she left school (as I explore later in this chapter). Amina's parents moved 
to the town from Pakistan in the 1960s. Amina was a single parent, although this was 
not 'common knowledge' amongst the other women at the group. She was also a 'full 
time mum'. I met Faiza a little later in my research; we were introduced by Amina. 
Faiza was married with children, and had also lived in Princeton all her life. She was 
also a 'full time mum. Faiza described her identity as 'Pakistani' and her family lived 

close by. Faiza was actively involved in events and groups relating to childcare in the 

area, including the toddler group which was also held at the village hall in Princeton. 

Sonia started attending the group about half way through my field work. During our first 

conversation when I explained who I was and about my research, it emerged that Sonia 

had completed a degree in social science. Sonia described her identity as 'Pakistani' 

and Muslim. Sonia had recently moved to the area from a nearby town, where all her 
family were based. Sonia was married and had a daughter. 

Stacey, Christina, Amina, Sonia and Faiza also participated in in-depth interviews 

outside of the women's group setting, as did Shazia, Shafquat, Haleh and Ayesha. Yet 

my conversations with Stacey, Christina, Amina, Sonia and Faiza in particular have 

been immensely important in helping me to understand, challenge, develop and shape 

my thinking and being during this research. The next two chapters reflect my 

engagement with the research setting (my observations, experiences and 

conversations) alongside these more in depth interviews. The group has also evolved 

and changed whilst I have been attending. Some of the women have stopped coming 
(Christina for example was unable to continue going to the group near to the end of my 
fieldwork because of work commitments), 'new' women have joined; some of these 

have regularly attended, for others it was only once or twice. During the eighteen 

months of my fieldwork at the group, I became a part of the group and its everyday 
functioning. When I stopped attending the group to write up my findings, I returned to 

say a final goodbye. At this point, several of the women made it clear that they wanted 
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to keep in touch even after my research had ended (especially Sonia, Stacey and 
Amina)46. 

Fresh Routes 

The Fresh Routes women's group can be conceptualised as a relatively Informal space 
of the everyday. In this respect, it provides an important context for understanding and 

analysing the performance and negotiation of gendered identities and processes of 
doing community. The group is both a place of social interaction, practical support and 

sociality across and within 'communities', whilst also being a site for the reproduction of 
boundaries and borders across and within 'communities, relating to gender, class, 

sexuality, race, faith, ethnicity, age, and more. For this reason, it also provides a useful 

space to critically explore notions of community cohesion, to consider how these relate 
to everyday practices and social interactions. 

During my time at the group, Fresh Routes would meet for two hours after lunch, once a 

week, on the same day each week. It was a'women only'group, open to all women with 

pre-school children in the local Princeton area (although these restrictions were not 

always observed, as there were a number of women who attended from outside the 

area, and also a number of women with older children who at school, and some women 

without children). The *Women only principle was strictly followed, and male partners 

were made to wait outside if they came to see women at the group. This was enforced 
by the women themselves but also by the SureStart practitioners at the group. The first 

hour of the session always concerned health and fitness. Usually, an exercise Instructor 

(Emma) would take an exercise class in the main hall. The women then decide if they 

wish to join in. Around half of the group normally took part in the exercise class, which 

was usually a low impact form of aerobics and dance. The women who do not take part 

sit around the edge of the hall. Some sessions have been taken by different instructors, 

for example in the run up to Christmas in 2004; we had a specialist instructor in 'Arabic' 

dance. Whilst I have been attending the group, all of the exercise instructors have been 

white British women, although Stacey informed me that when she started going to Fresh 

Routes an Asian woman used to do the exercise. 

46 Shortly after my fieldwork had ended, I did continue to see several of the participants at Fresh Routes. 
However, this did not continue when the group had dissolved (Dec, 2005), though I do occasionally bump 
Into women from the group In the local town centre. 
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During the exercise session, the cr6che was situated in the same room, supervised by 

paid cr&che workers. This close proximity was important both for the mums and the 

children, and the exercise format was flexible so that participants could attend to their 

children when necessary or take a break. After the exercise, the group then moved into 

a smaller 'meeting room'. The format of this next hour has changed and developed from 

when I first attended. Early on in my research, this seemed to provide a space for 

women to chat, have a cup of tea, talk to Sarah the co-ordinator and receive Information 

informally about the group and local events etc. However over the last year of my 

research, this became a. more formalised part of the session. Almost every week, 
different agencies would come in and present the group with information and advice for 

around half an hour. This included sessions on aromatherapy, reflexology, practical 

parenting, stress management, female GPs, researchers from the local council, the fire 

service, fostering and adoption, healthy eating, mentoring, poetry and creative writing, 

child care courses and 'Asian baby food and weaning'. The women themselves were 
involved in deciding with Sarah the group coordinator, who to have attend. The group 

made a point of celebrating festivals such as Eid, Diwali and Christmas and each end of 

term with a party. This usually involved everybody contributing by cooking a dish or 
bringing in soft drinks. At the parties, there would be dancing and games (such as 

musical chairs) and most of the women would wear 'special' clothes which they would 

not normally wear for the sessions. There was no formal exercise session during these 

parties. 

'Fresh Routes' and discourses of 'Asian women' 
The Fresh Routes group draws upon particular discourses surrounding 'Asian women'. 

For example, prior to the group receiving funding from SureStart, the literature written 

about the project stated that: 

The 'Fresh Routes' Group runs once a week and aims to reach 
ladies in the community who would otherwise not attend multi- 
cultural groups. The group reaches some ladies for whom English 
is a second language. The ladies take part in exercise sessions 
and hold discussions on issues they decide. The long term goal is 
to integrate other ladies from the community to ensure that the 
group is multicultural and reflects the local community. 

As Ray (2003: 862-863) also notes in her research, this particularly relates to images of 

'Asian women as culturally other and as posing problems for integration', yet at the 

same time Is perceived by the women at the group as providing an invaluable 'women 

only' space. Therefore in some ways Fresh Routes engages with dominant 
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constructions of 'Asian women'and in some way reproduces ideas of cultural difference 

and otherness. Emma, for example, talked about how the Fresh Routes exercise 
programme can allow Asian women the space to be themselves, and help raise their 

self esteem, which she said must be 'really low living with parents and in laws, 

compared to "ours" (as white women). This is similar to Ray's (2003) findings in that the 
Asian women's group project literature in her research often talked about Asian 

women's supposed lack of integration in spatial terms, 'whereby Asian women are said 
to be "confined to the home"' (Ray, 2003: 863-863). Similar assumptions about 'Asian 

women' pervade in current policy discourses as I have previously discussed in chapter 
four. Nevertheless, as I explore in more detail later, 'Asian women' themselves are 
active in negotiating this space, and moreover the space they have created is important 

to the women (not just 'Asian) who regularly attend. 

The overall objective of my research was to explore constructions of community in the 

context of the everyday and within social policy discourses, using an intersectional 

theoretical framework. I particularly wanted to gain an insight Into the ways in which 

women of different ethnicities negotiate, perform, and belong to, 'community' and what 

community means in the everyday. The Fresh Routes group offered me an opportunity 
to explore this in depth, through a combination of ethnographic research and in depth 

interviews. The social relationships I developed with many of the women at the group 

were also fundamental in shaping the research, methods of data collection, analysis 

and findings. As I argued in chapter three, this is an important aspect of the research 

process which has enabled a shift from viewing the participants as more than research 
$subjects', but rather as active agents in shaping the research and influencing its 

progression. My experiences of the 'ethnographic journey' in many way mirror 

experiences of community; in that my identity and how I performed this was crucial to 

the ways in which I negotiated my belonging to the group. Moreover, if community is to 

be understood as Maffesoli (1996a: 23 cited in Delanty, 2003: 140) suggests, as that 

found in forms of everyday socialisation and informal friendship networks, then the 

Fresh Routes group itself constitutes a type of community. 

Shifting Identifications 
As I argued In chapter two and as became apparent in my analysis of community 

cohesion policy texts in chapter four, identities are central to the concepts of community, 
which in many ways can be understood as an expression of collective identities (Mayo, 

2000). However, what do such 'identities' mean and how do they contribute to the 

construction of 'communities' in the 'everyday'? During the session in which I explored 
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my research with the women at Fresh Routes using a group activity (as discussed in 

chapter three), one of the questions on the cards given to each group asked 'How would 

you describe your identity? ' Three groups answered this question. The answers were, 
'British Muslims', 'Indian Sikhs' and 'Pakistani Muslims'. This suggests that when asked 
to define identities, the women at the group made reference to a range of national, 
ethnic, racial, and religious labels, rather than constructing their answers in relation to 

their gender or occupation. This may be a reflection of what the women already knew 

about my research interests. Yet, the answers also suggest that cultural and ethnic 
identification and belonging is often conceptualised through the intersection of religious, 

ethnic and cultural reference points (see also Weller, 2003). The answers of some also 

suggest a sense of 'homing desire' (e. g. being Pakistani, whilst not born in Pakistan) 

(see also Brah, 1996a), whilst others prioritised an identification with 'Britishness'. This 

reflects the way in which identities and belonging are complex and varied in the lived 

experiences of the everyday (see also for example Skeggs, 1997; Dwyer, 1999). But 

how did these 'identities' relate to the discursive construction and lived everyday 

practice of community for women in Princeton? In what ways did their Identities intersect 

with discourses of race, gender, sexuality, family, place and belonging? Moreover, how 

did these constructions of identity work alongside policy stories of community cohesion? 

I explored these issues in greater depth in the in-depth interviews which took place 

outside the group. In these interviews, I switched between asking people about their 

identities and their ethnicities. This was not a conscious decision, yet a reflection of how 

interviews are always co-constructed and a reflection of the interaction between the 

researcher and the participant at the time the interview is taking place. Moreover, the 

narratives produced during the interviews with the women at Fresh Routes were 

informed by a direct result of my interactions with the women at the group. 

AmIna: British or Muslim debate. 'We are both". No question. 

Claire: How would you describe your ethnicity? 
Shazia: I am definitely Pakistani 

Claire: And are you white, British? 
Emma: Yeah. white British. I was born here. I was born at the 
[name of hospital] in town. 

Falza: English Asian... Pakistani 

Claire: How would you describe your ethnicity? 
Ayesha: Pakistani 
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Christina: 'Black British'... 

Therefore the various ways in, which the women described their ethnicities and identities 

related to a combination of local, national, cultural, ethnic, racial and political labels. This 

goes in line with the argument I put forward in chapter two, in that ethnic identities are 
continually made and re-made through multiple discursive positions and in relation to 
various social relations (see for example Mac an Ghaill, 1999). 1 now want to consider 
what these definitions might mean in terms of the lived realities of 'everyday' 

communities. 

Being 'Muslim women' 
The majority of the women at the Fresh Routes group were from a Muslim (and 

especially Pakistani) background. This was significant in terms of how the group is 

perceived from the outside (practitioners, funders, the local community) and also within 
the group (practitioners, and the women who choose to attend). Despite its 

construction within the project literature and by practitioners as 'multicultural', the group 
was therefore perceived as being largely for 'Muslim women' (or 'Asian women, 
depending upon the context) precisely because the majority of women who attended 
were of a Muslim background. This discursive construction has Important implications 

in relation to how identities and communities are perceived. Indeed, Katherine Brown 
(2005) has argued that 'knowing Muslim women' is assumed to be simple, as 
ontological priority is given to their religious identity and behaviour. 'You can know a 
Muslim woman when you see her because she wears a h#ab'. The reality Is far more 
complex. As Brah (1996a, 1996b) has emphasised, the lived everyday experiences of 
'Muslim women' are highly differentiated, varying according to such factors as country 
of origin, rural/urban background of households prior to migration, regional and 
linguistic background in the sub-continent, class position in the subcontinent as well as 
in Britain, and regional location in Britain (see also Afshar, 1998; Dwyer, 1999; Ahmad, 

2003 and Brown, 2005 for further examples of this heterogeneity). Nevertheless as I 

have previously highlighted through my analysis of policy texts and policy actors' 

narratives, there remains a strong tendency to construct 'Muslim women' within a fixed 

and homogenised discursive category which is loaded with gendered and racialised 
assumptions. Therefore I would argue that it is Important to understand what being a 
'Muslim woman' means to 'Muslim women' themselves as a form of Identification, 

belonging and community, living in the everyday space of a northern England town 

post 9/11 and post 7/7, in order to engage with understandings of community/cohesion 
in policy texts and discourses. 

168 



Brah (1996a, 1996b) has also argued that it is important to distinguish between 'young 
Pakistani women' as a generalised object of social discourse and young Pakistani 

women as embodied historical subjects. As Brah (1996a, 1996b) points out, the latter 

are a diverse and heterogeneous category of people who occupy a multiplicity of 
subject positions. As is the case with other subjects, their everyday lives are constituted 
in and through matrices of power embedded in intersecting discourses and material 
practices. Indeed, Faiza talked about this in depth: 

Faiza: But you know within Muslims, there's all different cultures, 
you know, Muslims from Iran, Iraq and stuff as well. It makes it 
confusing for people. Some Muslims drink. English people I know 
say this, I was at a wedding, you know (name's) last weekend. We 
were the only Asians there (she's from the same area and goes to 
the women's group) out of loads of people. But I didn't feel 
conscious of it. And they said, do I want a drink? I said, I can't 
drink. They said, 'some Muslims do though don't they? ' So they 
were obviously confused. 

Faiza's comments indicate the diversity within the category 'Muslim,, which complicates 

any desire to fix and contain what being a Muslim in a multi-ethnic northern England 

town is. This in itself further challenges the assumptions made within community 

cohesion discourses such as the Cantle. report (Home Office, 2001a). Moreover, whilst 
being a 'Muslim' (woman) was an important signifier of collective identity for many of the 

women at the group, it was not the case for all of the women who would be positioned 

as being 'Muslim women' with policy discourses and in policy actors' narratives. 
Moreover, being a 'Muslim women' had different meanings for the 'Muslim women' at 
the group, not just in terms of levels of identification, but also in their interpretations, the 

'types' of Islam practiced, and the significance of 'being Muslim' in terms of their 

everyday. Therefore, in many ways, 'being Muslim' can be said to operate as a 
'discursive field', in conjunction with other signifiers (see also Brown, 2005) which 
'Muslim women' negotiate. Amongst the women who shaped this research, Amina, 

Sonia, Shafquat, Shazia, Ayesha, Maryum, Jasmin, Laila and Rukshana all identified 

themselves as Muslims. Yet this identification was complex and multifaceted. Whilst 

their identities and practices of community were informed and interrelated with being a 
'Muslim woman', their identifications with the faith/religious element of Islam in relation 
to their identities differed greatly. Yet nevertheless, for these women, being a 'Muslim 

woman' in its multiple forms was integral and interrelated to their identities and 

practices/perceptions of community. 
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Indeed, whilst there were multiple differences between the 'Muslim women' at the 

group, being a Muslim woman (and also being of Pakistani background) did provide a 
sense of commonality, community and framework for belonging for many of the women 
at the group. This was nevertheless differentiated by being British born or not, being 
from Mirpur or not, wearing a h#ab or not, being married or not, being active in the 

community or not, having children or not, being from a 'respectable' family or not and 
so on. For example, Haleh, a British born Muslim woman, had been married for thirteen 

years yet had no children. This marked her as 'different' from the other women at the 
Fresh Routes group, and this was also a 'difference' which she constructed herself in 
terms of a sense of 'loss'. Because of this and the importance placed upon 
dreproduction' and being a (Muslim) woman, Haleh was desperately trying to conceive. 
In doing so, Haleh was frequently visiting Pakistan to receive Wesi medicine 47'. In this 

context, desi medicine is connected to Haleh's cultural background and is related to 

practices of ritual, which cross religious and national boundaries. This directly relates to 

the importance placed upon women to become bearers and reproducers, of community. 
This has a number of implications in terms of gender, ethnicity, faith and community. At 

one level it reveals that women's bodies are subject to surveillance within the family 

and wider community. For example, whilst Haleh talked to me about trying to conceive 

and the efforts she was making to conceive based upon a fusion of cultural and 
, traditional' narratives (e. g. staying away from her husband to increase his desire for 

her), it was Haleh's sister who talked to me about Haleh as 'having to resort to' desi 

medicine. My location was significant in several respects here. Both Haleh and her 

sister, Amina, were aware that I had been married for five years and had no children, 

and also that I lived within an Asian (Sikh) household after I was married. I also 

received desi medicine related to my fertility, whilst I was not really aware of this at the 

time 48 
. But it is also about the significance placed upon Haleh, by what she constructs 

as the 'community'. to have children and to reproduce the community which is 

especially significant here. 

47 Desl medicine can be understood as '... a Wide range of home remedies, non-Western medicines, and 
therapies provided by a variety of healers including veds, homeopaths, naturopaths, babajis, pundits and 
granthl, and Jyotshis and are supported through rituals and spiritual practices' (Hilton et al. , 2001: 557). 

48 Shortly after I got married, my husband and I were given a drink of milk and water by a granthl (or Gianni 
-a Sikh preacher in the Gurdwara) and told that it would help us to have 'boy children'. 
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Similarly, Maryum, who was born in Pakistan and migrated through marriage, was 
married for fourteen years before she had her son. For this reason, her extended family 

and their wider community (bihaden) saw Maryurn as 'cursed'. This also related to the 
death of her mother in law shortly after Maryurn had arrived in England. However, 
Maryum's perceived inability to 'reproduce' the community resulted in her being 
labelled as 'abnormal' and consequently regular 'threats' were made, primarily by her 
father in law, that she should be 'sent back' to Pakistan. Whilst it is commonly 

understood that men patrol the boundaries of community in this way, the women within 
Maryum's extended family, particularly her sister in laws, were also active participants 
in this. Maryum described how her sister in laws, who were all born in Britain, made 

clear distinctions between their roles and rights as British born 'Muslim women', and 

what they expected and required of Maryum, who they constructed as less educated 

and therefore less deserving of a life outside the domestic arena. 

Shafquat, a British born Muslim woman also talked about the pressure she felt to have 

more children. For Shafquat, this pressure was from the wider 'community' rather than 

her family. Not being able to 'reproduce' the community resulted in Shafquat 

experiencing severe depression and a sense of failure. Shafquat talked about the Fresh 

Routes group as providing an arena where she could talk about this and socialise with 

other women. Ultimately, whilst diverse, what these different stories highlight is the 

multifaceted everyday reality of 'being a Muslim woman', and in particular they 

emphasise the complexities of gender (and its intersectionality with culture, ethnicity, 

and faith) in the lived experiences of community. Moreover, the women's' stories 

challenge and complicate commonsense and culturalist constructions of 'Muslim 

women' which pervade current community cohesion policy discourses and wider 

populist assumptions. 

A sense of belonging 

Being a 'Pakistani' Muslim nevertheless provided a framework for belonging for many of 
the Pakistani/'Muslim women' at the Fresh Routes group. Yet again, the women 

navigated this space of belonging in multiple ways. For some, the cultural side of being 

Pakistani was underplayed, with more of an emphasis on Islam. For example Sonia, a 
British bom Muslim, especially emphasised the importance of Islam which she used to 

challenge (her) 'Asian' and 'Pakistani' cultural location: 

Sonia: I just don't like Asian culture in a way. I don't like what they 
sit down and talk about. They're always talking about somebody. 
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Or cooking... When I started learning about Islam it made me not 
like the Asian culture as much. You know, I'd think, you Asian 
people are Muslims and you don't act like Muslims... so that 
changed a lot of my views. 

Despite making this distinction, Sonia also identified herself as Pakistani. Indeed, being 

a 'Pakistani' Muslim was identified as important in providing a framework for community 

and belonging. For example, Ayesha (who was born in Pakistan), Faiza and Shafquat 

(both born in England), made clear distinctions between themselves and other Muslims 

not from Pakistani background (from Iraq and Afghanistan especially). Shafquat also 
described that when she had lived in an area largely occupied by 'Gujarati Muslims', she 

also felt that she had little in common with them and did not feel a sense of belonging in 

the same way as when she was with Pakistani Muslims. For Shafquat then, being a 
'Muslim woman' in this instance was not enough to provide a sense of community and 

sense of belonging. Rather, Shafquat talked about a sense of community emerging from 

living in an area where people have more things in common. For Shafquat this sense of 

community related directly to shared cultural and ethnic processes and practices (which 

themselves are dynamic) rather than a shared religious identity. This in itself 

complicates the emphasis placed upon 'Muslim' communities and the construction of 

'Muslim communities' as somehow internally cohesive and homogeneous within 

community cohesion discourses and also the emerging emphasis on 'faith communities' 

within the Home Office following the events of 717. 

However, for Amina and Sonia, being a Muslim, from whatever national, ethnic and 

cultural background was enough to provide a sense of commonality, community and 

sense of belonging. Both Amina and Sonia put this into practice whilst at Fresh Routes 

in their overt kindness towards Tamana, a Muslim woman from Afghanistan. Tamana 

arrived at the group having being moved to Princeton through the asylum dispersal 

scheme. Tamana's husband had recently been deported, leaving her alone with two 

children and expecting her third. Despite not being able to communicate in Farsi, Amina 

and Sonia regularly visited Tamana to take cooked meals and help with her children 

after the birth of her third child. I, spoke to Amina and Tamana about this and they both 

talked about feeling a sense of obligation connected to them all being Muslims, whilst 

also believing that this was morally the right thing to do. This suggests how 'doing 

community' can also be linked to practices of faith. 

Whilst Faiza, Ayesha, Maryum, Jasmin (British born), Laila (British born) and Rukshana 

(British born) all identified themselves as 'Muslim women', their engagement with being 
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Muslim differed greatly when compared with that of Amina, Sonia, Shafquat and Shazia 

who also identified themselves as 'Muslim women'. For these latter group of women, a 

significant aspect of their identities was about resisting what they saw as the cultural 
practices of community (for example, the wearing of a taveez, an amulet which 
contains religious prayers as a form of protection from the 'evil eye' and other negative 
forces). Rather, they identified more strongly with a transnational Islamic identification. 

However, this distinction was not always as clearly defined in the everyday practices of 
being Muslim. For example, Amina, whilst having a strong association with Islam, also 
engaged in what Sonia defined as non-Islamic (and cultural) practices and rituals. 

However, wearing the h#ab and/or filbab was an important aspect of showing an 
identification with being 'Muslim women', operating both as a signifier to non Muslims 

and other 'Muslim women' (including those at the group) who did not wear the h#ab or 

engage with Islam in this way. For example, Sonia actively resisted what she saw as 
cultural practices such as 'arranged marriages' (by choosing her own husband) and 

also commonly held cultural perceptions of Muslim womanhood and femininity (e. g. 
having long hair) by drawing upon her interpretations of Islam (see also Afshar et al., 
2005; Dwyer, 2000; see also Shain, 2000 and 2003 in relation to young Muslim 

women's cultural/religious resistance strategies and Brown, 2005). Sonia was therefore 

an active agent in negotiating various discourses surrounding being a 'Muslim woman', 
being British born, and of Pakistani background (see also Dwyer, 1999). 

This is not to suggest that the women more engaged in 'cultural practicesand who did 

not identify so strongly with Islam were without agency in their negotiation of 

community. Indeed, there were multiple ways in which the other 'Muslim women' at the 

group negotiated and navigated various discourses In constructing their belonging and 

sense of self. Laila for example, a young woman of Pakistani background who was 
born in Britain, talked to me about how she actively negotiated 'community rules' 

around respectability and appropriate female behaviour. During one of the sessions at 
the group, Laila wore a high necked 'suit' (shalwar kameez). At one point, another 

woman at the group, Amina commented upon this, asking what Laila was hiding. At this 

point, Laila revealed what she termed as a 'shag bite', and said that she knew to keep 

it covered because 'you know what the Asian community are like'. On the one hand, 

this suggests the importance of cultural and religious codes of appropriate female 

behaviour, which are regulated by the 'community' through surveillance. However, the 

fact that Laila was disclosing this to another 'Muslim woman' and her action of hiding 

the 'shag bite' in the first place shows the complex ways in which this navigation of 
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community, gender, sexuality and ethnicity takes place in the spaces of the 'everyday'. 

Therefore the category of 'Muslim women' as lived experience is complex, 

contradictory and changeable, which challenges simplistic policy discourses 

surrounding 'Muslim women'andthe Muslim community'. This complexity also disrupts 

the dichotomous constructions of racial difference (Muslim and non-Muslim (white)) 

prevalent within community cohesion policy discourses and many of the policy actors' 

narratives. 

Muslims like us 
The 'Muslim women' themselves were also active in the surveillance and demarcation of 
boundaries and borders of difference. Emphasising the complexities of contemporary 

British Pakistani and Muslim identities, Amina and Faiza drew particular distinctions 

between themselves and what they termed as 'typical pakis' (TP's). Amina's 

construction of 'TP's' related to an incident that occurred outside her house Involving a 

group of young British Pakistani men and two young white women who were drinking 

alcohol and engaging in sexual acts and sexualised talk. This corresponds with 

Qureshi's (2004) argument that 

Young 'British Pakistanis' attribute the label TP to various types of 
behaviour, appearances and tastes, and to people who enact, 
present, and engage with these. Like other 'identity' concepts 
there is some difference and debate about its meaning (Qureshi, 
2004, accessed online). 

Faiza also made a distinction between herself and what she described as 'new age 
Muslims', 'those girls who wear the h#ab one minute, and don't the next, showing their 

bodies, smoking, whilst quoting the Qu'ran'. Faiza suggested that this was about 
fashion, yet she also talked about it as 'dividing the (Muslim) community'. Faiza was 

also strongly critical of what she termed 'born again Muslims', - '... who've done all the 

bad stuff, been clubbing, smoking, etc. now preaching at me, saying this that, the 

Ou'ran -this that'. Faiza described herself as different to these 'born again Muslims', as 

'not really religious, a Muslim, but not like thaf. 

The Nab 

The issue of the h#ab has to some extent become the symbolic battleground for 

debates around gender equality and culture/faith, and reflects the tensions between the 

pursuit of universal notions of justice alongside the recognition of the particular (see for 

example Lister, 2003; Bauman, 2001). This is a battle being fought over and through 

women's bodies. Whilst I am not seeking to make any universalised claims about the 
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significance of the h#ab for 'Muslim women', my findings do counter some of the 

pervasive orientalist narratives which construct 'Muslim women' as passive and 

oppressed (such as those which cite the hUablburqa as 'evidence' of this, for example 

what Dejevsky, 2001 has summarised as 'burqa on - oppression, burqa off - 
liberation', cited in Ahmad, 2003: 48). These debates about the h#ab have been 

particularly prominent in France (Iaftair du foulard) in relation to religious expression 

more widely and educational establishmentS49 and also more recently in the UK in 

relation to thefilbab in the case of Shabina Begum5o. 

Specificity is important in this context, as my research findings draw upon dialogue and 

research with mainly British born young 'Muslim women' of Pakistani background. In 

this context, I would argue that wearing the hijab is multi-faceted and complex. It can 

be political (whilst diverse, see for example, Afshar et al. 2005) and/or a marker of faith, 

embodied, and performative. As Afshar et al. (2005) caution, it is far too simplistic to 

assume a direct correlation between the h#ab as a political endorsement of specific 

Islamist political views. Of the fifteen 'Muslim women' who have significantly shaped 

this research, nine wore the h#ab when outside the home and in male company (six 

also wore a filbablabaya (long dress/coat), and two a niqab (veil covering the face but 

not eyes)). Some of the women removed their hijabs whilst at the group and in other 

contexts, whilst some kept them on most of the time. As Dwyer (1999) has argued, this 

is part of a 'strategic' wearing of the headscarf, to enable the negotiation of public 

spaces 'with impunity' as well as being 'part of the process of experimenting with 

alternative (sexed and gendered) subjectivities' (Dwyer, 1999: 20,21). 

Of the remaining seven 'Muslim women' who did not wear the hijab in this way, some 

wore a form of head covering (usually a dupatta but also a hijab) occasionally but not 

all the time. Often this would just be worn as part of the overall 'outfit', draped over the 

shoulder, and several of the 'Muslim women' would not even have a scarf worn in this 

way. Despite this, all of the 'Muslim women' at the group wore a version of shalwar 

kameez (either what would be considered 'traditional', or a tunic top with trousersTjeans 

or a long skirt). This is evidence of the ways in which what constitutes respectable 

feminine ethnicity is being reflexively worked out by young women themselves in 

49 See for example http-: //news. bbc. co. uk/2/hi/euroi)e/2975689. stm 
50 See for example httr): Hnews-bbc. co. uk/l /hi/enciland/beds/bucks/herts/4310545. stm 
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relation to multiple discourses of westerness, traditional, Islamic, etc. (see also 
Bridgwood's (1999) analysis of girls dress at Cypriot Turkish weddings in Britain and 
Qureshi and Moore (1999) who argue that putting on or taking off 'ethnic dress' Is part 

of the performance of appropriate femininities). Wearing the hijabIjilbab and style of 
dress was an important marker of difference (and sameness) between 'Muslim 

women', and other non-Muslim women at the group. Sonia for example preferred to 

wear either Middle Eastern (Jordanian) clothing or 'western' clothing as opposed to 

shalwar kameez under her filbablabaya, whilst most of the other 'Muslim women' wore 

shalwar kameez. The other 'Asian' women (Sikh) wore 'western' clothes (jeans etc. ), as 
did the women of other racial/ethnic backgrounds (including myself). Yvonne (from a 
Christian background in sub-Saharan Africa) occasionally wore a shalwar karneez, 

which disrupts conventionally understood markers of 'Asian' otherness and suggests 

how markers of ethnicity such as dress can also be subject to hybridisation and 

appropriation (see also Bhachu, 2004 Dangerous Designs). 

Wearing the h#ab 

The reasons behind choosing to wear the h#ab differed amongst the women at the 

group. For Sonia and Shazia, this was a choice relating to their increasing beliefs In 

Islam. 

Claire: Have you always wom the hyab? 
Sonia: No, I started really when I was at uni. 
Claire: Ok ... And did your parents expect you to ever? 
Sonia: Nol 
Claire: Were they surprised? 
Sonia: Yeah, everyone was, cause nobody in my family wore the 
h#ab at that time, and everybody said "it's a phase". You know, 
one person said to me, moh we'll see how long that lasts", and I 
was like, "You cheeky sod"... You know there was a time at high 
school when I started wearing h#ab and I think at that time, I didn't 
really know why I was wearing it, I felt like I was just following the 
crowd sort of thing, at that time. But when I was at uni, it wasn't 
really about the hyab, cause when I was at uni, I started learning 
about Islam, I started praying, thinking about God, and the hijab 
came afterwards. 

It is also relevant to note the significance of the h#ab within these narratives as a 

means of asserting religious and gendered identifications. The social context is highly 

significant in this, as many of the women at Fresh Routes talked about the need to be 

identified and to identify themselves following the events of 9/11 and post 7/7. Whilst 

there are many differences, a similar assertion of faith based religious identification 
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gained ground amongst Sikhs following the 1984 Delhi riots and in the 1970s and 
1980s in protest against the banning of turbans in particular settings In Britain (Brah, 

1996a; Gill, 2005). The context of being bom in Britain and living 'here' Is significant in 

understanding this politicised embodiment of faith and community, expressed through 
the adornment of the h#ab, niqab and bur-qaIjilbablabaya. For Amina, 9/11 had 'made 
Muslims more Muslim and less Pakistani'. Sonia also suggested that 9/11 was a 
significant factor in terms of shaping attitudes towards the hyab and Muslims generally: 

Claire: What do you think English5' people tend to think about the 
h#ab? 
Sonia: Do you know, when I started wearing the hyab it was 
before September 11 th, and I was really really surprised, everyone 
was nice. Whether they were Asian, or non Muslim. And I think 
that was probably to do with me, I was, you know, a lot nicer. I 
smiled at people, whereas before people used to say I had an 
attitude. 
Claire: Really 
Sonia: But after September 11 th it did change. You know, like 
before September 11 th I'd never had anybody touch my hUab. After 
September 11 th, I had kids trying to pull my h#ab, trying to pull it off 
my head. 
Claire: Really, where did that happen? 
Sonia: In [big city], in [area], and people would laugh. Honestly, 
people would laugh. And I'd really try to think of it like, they're only 
kids, they're ignorant, it's nothing against you, and not get too 
upset. 

Showing our identities 

Amina described wearing the h#ab as being about 'showing our identities' and being 

modest, whilst for Shazia it is about women identifying themselves as 'Muslim wornen': 

Shazia: ... expressing their individuality. Rather than wanting to be 
in a group. They want to be different to show that being Muslims, 
expressing that, you are allowed to wear headscarves in whatever 
setting. I think it is very expressive... 

This is also a reflection of a shift from the label 'Muslim' as having primarily cultural and 

ethnic associations towards a definition which is transnational and more clearly faith 

based (see also Samad, 1997). Shazia's comments also reveal that being a Muslim 

and belonging to a collectively imagined 'Muslim community' can be expressed and 

61 1 use the term 'English' often In my dialogue with Asian women at the group as this Is a term often used 
to refer to white British people. Another term used Is gorre, to refer to people with 'light skin'. which Is also 
often applied to white people. 
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marked through performance and the adornment of specific markers of faith. Sonia in 

particular talked about the h#ab as an embodied aspect of her identity. 

Sonia: I think cos I've got used to wearing the h#ab. At first, when 
you start wearing it, you're really really conscious of it. I've been 
wearing it for five years so I don't even think it about. 

Yet, at the same time, several 'Muslim women'who did not wear the h#ab in this way, 

also talked about how the increasing visibility of the h#ab is about 'fashion'. Amina, for 

example drew a distinction between herself and her sister, who she felt wore a huab 
because 'it's a fashion and a convenience'. Ayesha also talked about the h#ab 
becoming a fashion in Britain. Yet, Ayesha was also critical of women wearing the 

niqab, who '... think they are more pretty than everyone else. They want to hide their 

beauty'. This is interesting, as whilst Ayesha is challenging the wearing of the niqab, 
this is not from within a conventional western critique. Rather, Ayesha's narrative is 

rooted within her own location as a 'Muslim woman' and draws upon notions of 

modesty. 

This differed greatly to Shazia and Sonia's narratives. Whilst Sonia agreed that some 

women wear the h#ab for 'cultural reasons' or to 'follow the crowd', Sonia and Shazia 

also viewed the increasing visibility of the hijab as a positive reflection of young women 

expressing their religious identities, which they felt would help break down prejudices 

over time: 

Claire: I wanted to ask, what do you think about, there's more and 
more young girls wearing h#ab, what do you think about that? 
Shazia: I think that's fantastic. Because, at the end of the day, at 
the end of the day, the younger generation, they're expressing 
themselves no matter what ... The attitude is very positive, they're 
not harming anybody and the more common its getting and the 
more widespread its getting the more its accepted ... So the less 
prejudiced people are 
Claire: Do you find that people are prejudiced towards though 
ShazIa: Eerr. No. I can't say yes, cause, I haven't experienced it. 
Claire: I'm just thinking about things that I've read and heard, like 
in the paper, like in France, girls can't wear h#abs at school, 
Shazia: That is really not on. Sorry to say, but have you seen the 
fashion out there nowadays, the split trousers, the mosher style. If 
that can be accepted in this society the h#ab cannot? Because you 
are expressing your religion, religious, identity? It's an identity. 
Which somebody wants to be accepted as. To be known. 
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Shazia likens wearing the h#ab to other elements of youth culture and fashion in that it 
is an expression of identity. Yet she also argues that such 'religious' identities are not 

as tolerated as other forms of expressions of identity. This relates to Ahmad's (2003) 

assertion that religious identities are not considered 'suitable vehicles for 

empowerment' within western discursive frameworks (p. 53), even though they are seen 
in this way by many British'Muslim women'such as Sonia and Shazia. 

Not being 'out of place' 
None of the 'Muslim women' in this research talked about the h#ab as being symbolic 

of women's oppression to them. They were however aware of the 'western' 

construction of the h#ab as oppressive. Sonia, Amina, Shafquat and Shazia all strongly 

challenged this. For Shazia, this perception was related to constructions of 'culture', 

and not Islam. There is a clear distinction drawn here between 'culture' and cultural 
interpretations of Islam and a contemporary orthodox, 'purer' interpretation of Islam, as 
I touched upon preViOUSly52. 

Claire: There are so many stereotypes about the hyab; you know 
that women have to wear them because of their husbands 
ShazIa: Can I just say, Islamically that is all wrong, its all culture, 
never mind Muslims! It's in India. Hinduism, Sikhism. Women have 
to, they're going down to their husbands to touch their feet. Its not 
islamically it's the culture. I had such a choice in terms of whether I 
wear h#ab. I wear a burqa when I go out, you know, an outer 
garment, it's to conceal my figure, it's to have somebody on guard, 
that this is a Muslim girl she doesn't like to be looked at. 

Amina, Sonia, Shafquat and Shazia stressed that they had not been bought up wearing 
the h#ab. Their assertion of this acts as a challenge to pervasive orientialist 

assumptions within western discourses which construct Asian men as inherently 

patriarchal and Asian women as passive bearers of culture, and the notion that women 

wear the h#ab because they are instructed to do so. Amina described how her dad had 

wanted her to wear a 'headscarf but as a young woman she resisted this, only 

choosing to wear the hijab more recently. Similarly, Sonia did not wear the h#ab until 

she went to university, and her parents strongly object to, her wearing the h#ab now. 
Shazia started wearing her headscarf in her last year at school which drew questions 
from her'Muslim friends', yet she did not feel discrimination or'out of place'as a result: 

' See also Gill (2005) for a similar analysis In relation to Sikh men. 
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I wore a headscarf in my last year of high school, and that was so 
hard for me to do. I went in and my Muslim friends said "what are 
you doing? ", "what are you doing? " and I said, 'I'm a Muslim" and I 
don't want that voice in my head nagging me, what are you doing, 
why are you trying to be different, why are you trying to be non 
Muslim. God is looking, he is your helper. And not once did I feel 
out of place, not once did I feel discriminated against, not once did 
I feel not like everyone else. 

In this narrative, Shazia constructs an ideal Of Muslim womanhood, which is performed 
through wearing the h#ab. This is something that not all 'Muslim women' conform to, as 
Shazia also describes the negative reaction from her Muslim friends to her adornment 
of the h#ab. 

Whilst Shazia did not feel discriminated against as a result of wearing the h#ab, Amina 
describes how wearing a h#ab can provoke insults. This was heightened following the 

attacks of 7/7 and several of the women at the group (who also wear the filbab) had 

received verbal abuse following these events. Amina also described feeling a 
heightened sense of difference when she started wearing the hyab. She talked about 
how her white neighbours made what she described as 'jokes' relating to the h#ab. For 

example, making comments like 'aren't you hot in that? ' and so on. Amina did not 

construct this as overt prejudice or discrimination, but rather saw this as a reflection of 
their lack of understanding about the value of the h#ab to (some) 'Muslim women. For 

Amina, this lack of understanding therefore cannot be constructed simply as a form of 
Islarnaphobla, but rather emphasises the importance of dialogue in order to challenge 

and re-define what is considered 'normal' and acceptable. 

However, even where there is room for such dialogue to take place, like at the Fresh 

Routes group, such dialogue does not always occur. In my interview with Christina, a 
Black British, non-Muslim woman, we talked about these issues in depth. Her comments 

suggest that what is known and what is acceptable, requires working through within the 

context it occurs in the spaces of the 'everyday. 

Claire: Do you think that, and this links in with the women's group 
as well, do you find it, like Muslim women wearing veils, what do 
you think about that? 
Christina: On their face and stuff? 
Claire: Mmm. 
Christina: I don't like it, I don't like it. You don't know what their 
expressions on their face are like, or whatever they think about 
you. I don't agree with it anyway. 
Claire: Do you see much of that around here? 
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Christina: Yeah, yeah I do yeah. I see people walking. 
Claire: And do other people you know kind of think the same? 
Christina: Yeah! Especially when it's hotl 
Claire: I mean at the women's group, a lot of women keep their 
heads covered, 
Christina: Yeah, their hair, I was watching that when I walked In 
there yesterday, there's a few of them covering their hair. 
Claire: Is that a new thing? 
Christina: Yeah, they never all used to before did they? What's 
that aboufl? 

This narrative also points to the shifting nature of 'race relations', and simultaneously 
disrupts the Black/white racial dichotomy (see also Mac an Ghaill, 1999) and the 

Asian/white dichotomy of community cohesion policy discourses, suggesting the 

potential for conflict across alternative positionings. Moreover, as Julia Sudbury (2001: 

35) has argued, African, Asian and Caribbean women are not immune to stereotyped 

representations of each other prevalent in the 'host community'. I explore this in relation 
to the possibilities for dialogue across difference in the following chapter. 

'Muslim women'as active social actors 
All of the 'Muslim women' at the group felt that wearing the h#ab and/or the filbab 

should be the choice of the individual concerned and not dictated by either state or 
families etc. For Shazia, not wearing the h#ablburqa made her feel 'out of place', which 
tied in with notions of modesty and shame. 

Claire: Do you think it's ok if Muslim girls don't want to wear a 
h#ab? 
Shazia: They should have their own choices. They should be 
bought up in such an environment which gives them, the choice of 
what's right and wrong. I was bought up, not In a strict 
environment, it was such a long process, of Islamic environment 
that slowly I penetrated everything and had my own conscious ... At 
home, we used to wear shalwar kameez, go out, wear uniform, 
trousers. I never used to feel myselfl I used to feel really out of 
placel I used to feel really immodest; I used to feel really ashamed 
of myself. 

However, Shazia also talked about the ways in which the h#ab can provoke aggressive 

surveillance especially by young Muslim men directed towards 'Muslim women' who 

choose not to wear the hijab. Here, Shazia draws upon a framework of 

moralitylimmorality which is highly gendered and sexualised. In doing so, whilst 

critiquing the good Muslim woman/bad Muslim woman dichotomy, Shazia also accepts 

this as a reality which can be patrolled by men (and women) in the community. In doing 
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so, Shazia is uncritical of male privilege within this context and their role in the 

surveillance of women's appearance and behaviour: 

Claire: Right. So what do you feel, do you think it's wrong that girl 
in Luton has been stopped from wearing the filbab? 
Shazia: Yes, definitely. 
Claire: I'm just trying to remember what the argument was, yes, it 
was because they were worried that Muslim boys were making 
distinctions you know between girls 
Shazia: Negatives, yeah [long pause] Saying that, I've 
experienced that in college, the boys, seeing the girls with scarves 
and stuff, with respect and what have you, the girls without 
scarves, they're like, slag, tart, or you know what she's alright kind 
of thing, they'll see them in a sexual manner. 
Claire: Do you think that's right for them to make that distinction? 
Shazia: Not in such an aggressive manner. 

This supports the work of Yuval-Davis and Anthias (1989), Enloe (1989) Charles and 
Hintjens (1998), Brah (1996a) and Anzald0a (1987) who suggest that women are 

constructed as symbolic boundary markers for ethnic and national collectives, resulting 
in the regulation and surveillance of women's behaviour to ensure that they conform to 

what is deemed to be their appropriate gender roles. Yet my research suggests that 

women are active in negotiating this role, and as Dwyer also argues (1999) 'Muslim 

women' may use the h#ab 'strategically'. 

The process of conducting ethnographic research with British 'Muslim women' and 

women across religious, ethnic and racial positionings at the group has challenged and 

shaped my own perspective on the everyday practices of community and the complex 

ways in which this is tied up with ethnic, racial and gendered identifications. This is 

especially the case in relation to my thinking about the hyab. Despite my awareness of 
literature pointing to the potential for the hijab to be empowering, my thinking early on 

in my fieldwork was very much framed within what has been described as a 'liberal 

fundamentalist' notion of gender equality (see Ahmad, 2003: 48, referring to Polly 

Toynbee and Julie Burchill) or even a 'new' form of feminist Orientalism (see for 

example, Brah and Phoenix, 2004). However, the act and process of getting to know 

the women at the Fresh Routes group has forcibly challenged me to re-conceptualise 

my position (or shift, in the framework of transversal politics). One morning whilst going 
into University, I began trying to make sense of this shift. My conclusion was that the 

wearing of the h#ab for British 'Muslim women' can be 'read' within a framework of 

gender politics oust as particular forms of 'western' female clothing is already 
theoretically understood within such a framework), yet removed from 
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orientalist/racist/lslamaphobic discourses which obscure the ways in which British 
'Muslim women' actively negotiate their identities. Madonna's use of her body is often 
cited as evidence of female agency, and similar arguments can be made in respect of 
the way in which British Muslims choose to adopt the h#ab (see also Afshar, et al. 
2005). Dwyer (1999: 20) drew a similar conclusion from her research with Muslim 

women. She argues that: 

'For all women, as Williamson (1993, p. 91) has aptly illustrated, 
dress is imbued with signification of sexual identity'... For young 
British Muslim women, such meanings are interwoven with 
dominant racialised discourses of difference as well as patriarchal 
discourses through which ethnic and religious identities are 
constructed. 

Similarly, my research findings also support the position of Fauzia Ahmad (2003: 56) 

who argues that: 

Empowerment for Muslim women is not simply a matter of making 
a choice between religion and gender; for them it hinges on the 
acceptance of a fundamentally and politically distinct ideology of 
gender relations. It is one that enables Muslim women both to offer 
critiques of oppressive practices and 'patriarchal relations' within 
their own communities and also simultaneously to maintain a 
positive religious identity as Muslim women'. 

Therefore it is important to reconsider from the perspective of 'Muslim women' 
themselves, how they construct their own positions within discourses of community, 

gender and religion. This is a major shortcoming of the current community cohesion 
framework which rather seems to posit 'Muslim women' as merely supporting actors in 

a male dominated community. Whilst I would maintain that there is a clear need for 

policy measures which challenge inequalities around gender, it is vital that this is not 
done in a way which reinforces racist and orientalist common-sense assumptions about 
the position of women within 'communities' or deny 'those' women a full opportunity to 

speak for themselves. 

Culture, marriage and sex 
For the 'Muslim women' at the group, being married to a Muslim was seen as an 

essential aspect of belonging to the Muslim community. Ideally, this should be to a 
Muslim from within the same national/ethnic group (e. g. Pakistani), yet not necessarily 

as Sonia's husband was from the 'middle east', and Maryurn talked in length about her 

niece who was engaged to a Bengali Muslim (she herself was from Pakistani 
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background). For Sonia, marrying outside of the 'Pakistani community' also meant that 

her belonging to community shifted, yet this partly related to her identification with a 

transnational Islamic community over a cultural/ethnicised Pakistani community. This 

does not mean that Sonia cannot belong to both. Indeed, she described playing an 

active role in her kinship networks and her husband was learning Mirpurl Punjabi in 

order to participate in familial events. Therefore belonging to community can be 

multiple, and relate to ethnicity, culture, faith, and so on, and the intersection of these In 

the lived experiences of community may be contradictory and conflictual. For Sonia, 

this conflict occurred in the everyday practices of 'culture' vis a vis her interpretations of 
Islam. This all points to the complexities of contemporary ways of belonging to 

community, and ways of doing community which any policy process needs to begin 

from. 

Heterosexuality 
The majority of 'Muslim women'who I spoke to also expressed a desire for their children 

to follow the principles of heterosexuality and marry within the Muslim faith, whilst those 

women who were not Muslim were not overtly concerned with their children's choice of 

marriage partner in relation to race/ethnicity/faith (although heterosexuality was still 

constructed as the 'norm'). Most of the Muslim women's marriages had been 'arranged' 

though familial and kinship ties, although several women talked about being active in 

shaping this process. Amina and Sonia also talked about their marriages being 'love 

marriages', with limited parental involvement. This supports the work of Brah (1996a) 

who argues that 

It is clear from women's narratives that they are 'situated' 
differently and differentially across a variety of discourses. While 
some women ... pose a challenge to patriarchal notions of the 
male as breadwinner, other women's narratives reiterate 
patriarchal values (Brah, 1996a: 149). 

This cannot be understood without reference to the way in which 'community' and 

belonging to community requires the adherence to particular frameworks of 

acceptability. which members of that community both navigate and patrol. In this 

respect, the women at the Fresh Routes group are active in 'reproducing' the 

community in a way that reinforces particular normative practices. 
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Challenging common sense constructions of 'Muslim women# 
However, at the same time, the women at the Fresh Routes group were also active in 

negotiating their identities in relation to (community) ideals of marriage and sexual 

practices. Faiza confided that she had been married twice. Her first marriage to a 
'British Pakistani Muslim'ended in divorce (with no children). Her second marriage was 
to a man in Pakistan who migrated here, and she now has children. Falza explained 
that whilst several of the women knew about this, she still kept it quiet in order to 

maintain a level of respectability within her'community. Amina had also been married 
twice, and she was now a single parent. Her first husband was from Pakistan and her 

second was a 'love marriage' with a British born Muslim of Pakistani background. 

Amina did not publicly disclose that she was a lone parent to any of the other women at 
the group, although the group's coordinator and several women were aware of this 

(without Amina's knowledge). Amina therefore was engaged in what could be 

described as 'passing' (Skeggs, 1997) as married and performing the appropriate 

gendered, racialised and religious display of a young mother. From the 'outside', Amina 

conformed to what she saw as her expected role as a 'Muslim woman'. Yet Amina was 

actively involved in negotiating this, through her 'passing' and performance of her 

identity. For example, Amina suggested that wearing the h#ab and dressing in a 

'respectable' manner helped to remove suspicion surrounding her sexual and domestic 

status (see also Skeggs, 1997). Similarly, when talking about the local Mela, both Faiza 

and Ayesha talked about the importance of maintaining a 'respectable' appearance and 

acting respectably, for example not dancing within the surveillance of men and the 

wider 'community' (see also Qureshi and Moores, 1999). The maintenance of Izzat is 

an important discursive framework structuring Amina, Faiza and Ayesha's actions here. 

Izzat can be understood as a traditional unwritten law known which forbids any act that 

dishonours the community and the family. Izzat therefore contributes to the 

construction of women as the 'honour' of the family and the 'community' (Wilson, 

1978). The discursive framework of izzat is deeply gendered and affects men and 

women from South Asian backgrounds differently. It remains an important aspect in the 

practice of community for many of the women at Fresh Routes who were involved In 

this research. 

This differed to the situation Christina presents in her narrative. Rather than concealing 

her marital status from the group, Christina, as a Black British woman, was open about 

not being married to the father of her children. This may be a reflection of stereotypical 

discourses which construct (and have historically constructed) Black women as 
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matriarchs (see for example Mama, 1995 for a critical discussion of this). Stacey, 

however, spoke about being married in a way that was defensive of her position. When I 

asked Stacey if she was married, she said yes, and then talked about the fact that she 

was not promiscuous (Trn not a slapper'). This suggests that Stacey is aware of the 

various negative discourses which circulate in the construction of working class white 
women's femininity, and is active in her dis-identification with these constructions of 
working class white women (see also Skeggs, 1997 and Kaur, 2003 In relation to white 

women's knowledge of the construction of their bodies in Southall). 

Some of the British 'Muslim women' at the group also talked about white women in 

relation to these pervasive discursive representations. Amina, for example, narrated a 

story of how her brother, a taxi driver, always asks white women to sit in the back when 

they are dressed in revealing clothing because he finds it offensive. I asked Amina 

whether this also offends her, and she said that it did because 'it's not proper, is it? ' In 

this narrative, Amina constructs a particular version of Asian masculinity Vis a Vis white 

women's femininity. At the same time, Amina is actively drawing a distinction between 

her own moral and respectable appearance in comparison with white women who may 

choose to dress in a way that she perceives as 'immoral'. Kaur (2003) found that white 

women in Southall were well aware of this construction of their femininity, and this 

operated to mark them as 'different', not just racially but also sexually, to Asian women 

in that locale. My positioning in this encounter is interesting; as Amina made no attempt 

to either include or exclude me from this categorisation of white femininity. 

Nevertheless, her comments did make me even more conscious of my body and dress 

within the research setting. 

Laila also drew a marked distinction between herself and white women, but rather than 

drawing upon discourses of respectability, Laila talked about how she perceives white 

women as having greater 'freedom' than 'Pakistani women'. This draws upon and 

connects with stereotypical representations of Asian women as more oppressed than 

white women (see Nasir, 1996 for a discussion of this). Yet despite the 'differences' 

between these women, Amina, Ayesha, Christina, Stacey and Amina were all active in 

negotiating their conformance to their respective appropriate racialised and gender roles 
in spaces of the 'everyday'and in practices of community. 

When talking to the women at the group about the ways in which they negotiate their 

identities and their 'community, my biography and positioning was important and always 

fluid. During the research I was positioned at different times as a researcher, worker, 
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friend and confidant. This was especially the case in relation to discussions around sex 

and relationships. Amina, for example, regularly talked to me about her relationships. As 

a lone parent, Amina was keen to uphold her respectability within the community and to 

$pass' as any other married respectable Pakistani Muslim woman. Amina displayed her 

'respectability' partly through her choice of dress (modest). Because of this pressure to 

uphold notions of respectability, Amina did not talk to other 'Muslim women' at the group 

about issues of relationships and sex. Yet Amina would regularly confide In me about 

these issues. This related to my position as both an 'outsider' yet also an 'insider' in 

terms of living in an Asian household. For example, Amina would often tell me about 

events and then say things like 'you know how it is for Asians' or 'you know what the 

Asian community is like' and use Punjabi phrases to Indicate a sense of shared 

understanding (see also chapter three) across racial boundaries. 

Being mothers 
Being a mother (or not being a mother) was also a significant part of how all of the 

women at the Fresh Routes group constructed their identities and forged commonalities 

both within 'communities' and across communities. Often sessions would be spent 

where women would share stories relating to their children. Yet being mothers also 

related to how women engaged with the collective space of community, differentiated by 

ethnic and cultural differences. For Ayesha, having a child helped her to generate a 

sense of belonging to Britain. Ayesha described how she had migrated to Princeton at 

the age of fourteen to get married to a British born Pakistani53. Yet It was not until her 

child went to school that she felt more comfortable being here. This was related to her 

not going outside of the house before her daughter started to school: 

Ayesha: It took me ten years to build this up, and get used to it 
now this system. Six years ago, until my daughter started school, 
never used to go out beforel I didn't know about anything, and my 
sister in law she used to live with us and she never told us 
anything. It's like when I had my daughter, I never even bought a 
single thing for her, my sister in law did all the shopping for her. 

Whilst the notion of purdah is a dynamic and contested concept, writing In 1979, Anwar 

(p. 165) noted that the practice of purdah can refer to the restrictions on the physical 

movement of Pakistani women, who 'do not normally go out of the house without their 

61 Ayesha told me that she was 14 when she moved here and had her first child aged 15, although the 
'authorities' and her passport stated her as 18 at the time. 
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husbands unless it is absolutely essential'. In Ayesha's case, this has some relevance. 
However, the women in my research were actively negotiating and challenging this, 

and indeed many of the women did not see this as part of their 'everyday. Ayesha now 

regularly goes out without her husband and is doing a part time health and beauty 

course. She related this to the Fresh Routes group, which does encourage women to 

access education and training. Nevertheless, at the same time, the Fresh Routes group 
also engages with particular discourses which surround the construction of 'Asian 

women'and specifically'Muslim women'as I highlighted earlier (see also Ray, 1999). 

These pressures around 'reproducing' the community did not just apply to 'Muslim 

women' at the group. Whilst the specificities of being a woman are differentiated by 

ethnicity and other factors, there are also commonalities linked to the social construction 

of gender roles and positioning of women as 'reproducers' of community. For example, 
Marie, from a country in sub Saharan Africa also talked about the pressures placed 

upon married women within her 'community' to have children. She told me that 'in 

[country], if after 3 years married and no children, husband and family throw you away'. 
This reinforces the work of theorists such as Yuval-Davis and Anthias (1989) who have 

argued that the survival of 'communities' is both a gendered and racialised process, as 
the practice of reproducing the boundaries of community is closely- linked with the role of 

women as 'reproducers' (biologically, culturally and ideologically) mediated and 

produced through discourses of race, ethnicity and nation (see also Enloe, 1989; 

McClintock, 1995; Pettman, 1996; Charles and Hintjens, 1998). It further emphasises 
how the reliance on 'community' in current New Labour policy has particular gendered 
(and racialised) implications. 

Challenging ways of knowing 

The Interplay between gender and ethnicity in women's lives is therefore complex, 

shifting and contradictory. In some ways, the Fresh Routes group reinforces particular 

gendered, racialised and ethnicised identities relating to motherhood, caring and family 

and also the performance of ethnic identities. Yet in other ways the Fresh Routes group, 

and the women who make up the group, also disrupt these assumptions. 

During one of the afternoon sessions at the Fresh Routes group, a medical student from 

a nearby university came in to discuss the needs of the 'Asian community' in relation to 

palliative care services. As part of this, the female student asked the women about their 

knowledge of palliative care. She told the women at the group that she (and the hospital 

where she was located) were seeking to understand how the existing palliative care 
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services could be modified to better suit the needs of the 'Asian community'. Several of 
the women in the group stated forthrightly that they had no need for palliative care 

services as 'we do it for ourselves. At this point, one of the Asian practitioners from 

SureStart began re-constructing this, to suggest that maybe it would be useful for Asian 

women to have a choice in whether they undertook this role, and that perhaps palliative 
services would be helpful for some women in the community to enable them to have 

more choice. However, again, the women in the group challenged this to argue for their 

rights to practice care themselves in the home. Rather than addressing what the women 

were arguing for, and reconstructing an alternative framework of palliative support which 
could enable these women to provide this care in their terms, the student's response 
and that of the SureStart practitioner was about tailoring mainstream services to be 

sculturally sensitive'. 

This 'episode' was significant in several ways. At one level, the responses of the women 
in the group challenge the 'community consultation' model regularly employed in 

contemporary forms of collaborative governance, including the community cohesion 
framework. It also illustrates the ways in which 'Muslim women' are active agents in 

negotiating the policy process (see also for example Gustaffson and Driver, 2005 in 

relation to SureStart and parental participation). However, it also raises some complex 

questions about what happens when the demands of 'the community' challenge the 

perceived routes to gender equality held by policy 'experts'? 

Similar issues were raised during a conversation between myself, a Muslim woman 

youth worker wearing a h#ab and a white male youth worker at an anti-racism training 

day that I had helped to organise with the local REC. During this encounter, the white 

male youth worker talked about 'Muslim women' who wear the h#ab in Britain. 'He 

stated that whilst he was fully aware of the arguments often made by British 'Muslim 

women' about the h#ab being empowering and it being their choice, to him this was a 

kind of 'false consciousness' and a failure by the women to recognise the Instruments 

of their oppression. Despite the assertions of the 'Muslim woman' that she was in no 

way a passive dupe, the youth worker did not attempt to shift his position. In both these 

episodes, the 'community' workers were active in assigning themselves as 'knowing 

best' (having 'expert knowledge') and in doing so denying the agency of the 'Muslim 

women' to actively shape and negotiate their own framework of equality; especially 

when this does not fit within a 'liberal fundamentalist' agenda (see also Ahmad, 2003). 

The community cohesion framework reinforces this in its pursuit of a universalised 

notion of 'Britishness' and British values, as do some of the narratives of policy actors I 
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explored in chapters five and six who are also active in creating knowledge about 

communities. Moreover, despite its talk of 'dialogue', I would suggest that these 

encounters are increasingly likely within the community cohesion agenda, resulting in a 
dialogue of assimilation (We' know best') rather than a genuine dialogical encounter. 
As Bauman (2001: 139) has argued, drawing upon the work of Habermas, '[a] correctly 

understood theory of rights requires a politics of recognition that protects the integrity of 
the individual in the life context in which his or her identity is formed Jordan (1998: 

190) also documents how one recent strand of political theory has been concerned with 
'the conditions for, and practice of, a democratic form of dialogical reasoning over 
issues of potential conflict of interest between individuals and groups In a complex, 

multicultural society'. Citing the work of Rawls on public reason, Habermas on 

communicative rationality and the more practical approach of Dryzek on 'discursive 

democracy', Jordan argues that these approaches share 'the idea that there is a 
distinctive form of public reasoning about potential conflicts (arising either from 

competition for resources, or from cultural or religious differences), through which such 

issues can be successfully managed in a Win-win' way, resulting in a binding 

agreement or consensus about the outcome'. This reasoning is an alternative to 

conventional liberal democratic politics where interest groups compete and either win 

or loose. Rather than engineering policy solutions to manage this, it is suggested that 

there is a need for a discursive and dialogical resolution of conflict. This is where a 

notion of transversal politics could be a useful resource. 

The women in these episodes were active in re-defining the boundaries of their roles 

within their community, and negotiating their gendered and ethnic identities. Does this 

mean what is understood as gender equality within the community cohesion and wider 

policy framework needs to root and shift according to the lived experiences of women, 

and as differentiated by ethnicity and faith? Is gender equality about all women having 

the right to choose their lived experiences and practices or is it shaped by a western 

framework of equality which operates along the lines of defining what constitutes 

oppression? I would argue that these complexities of citizenship are being played out 

not just amongst those involved in more formal political struggles, but also through the 

performance of social relations, identities and policies in the 'everyday', in spaces such 

as Fresh Routes. 

Similar arguments have been made pointing to the need for new ways of defining an 

inclusive citizenship (e. g. see Offical Social Policy 21(4), 2001). As Fiona Williams 

(1999) has argued, it is important to move beyond top-down approaches and 'false 
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universalism' in order to recognise the diversity of claims and voices in the everyday 

civic arena who may or may not be involved in 'traditional' forms of politics. Writing in 

1996 in relation to'Muslim women', Brah also argued that: 

'the collective agency of the women we interviewed was deeply 
marked by different political subject positions, but not necessarily 
those which neatly fit certain received notions of the 'political', 
where political agency signals a certain kind of 'consciousness' 
and a certain kind of 'action' (Brah, 1996a: 150). 

Performing gendered othnicities 
The Fresh Routes setting is a space in which multiple gendered and racialised Identities 

are performed, defended and negotiated. Brah (1996a: 16,181) suggests the notion of 

'diaspora space' as a conceptual category to refer to a space that '... is "inhabited" not 

only by those who have migrated and their descendants but equally by those who are 

constructed and represented as indigenous'. This is useful in thinking about the 

complex ways in which identities, belonging and community are played out in the 

'everyday' and particularly the context of the Fresh Routes group. 

Negotiating 'saris, samosas and steel bands'(Donald and Rattansi, 1992: 2) 

Within this notion of 'diaspora space', gendered and ethnicised identities are 

continually performed, made and negotiated in ways which both challenge and re- 

affirm boundaries of community and ways of belonging. For example, during one 

session at the group, Sonia told me that she was struggling to breastfeed her baby in 

the room as was wearing a long abaya (dress). She went on to explain that the other 

women at the group 'always moan' at her for not wearing 'Asian clothes'. so she had 

done for this particular session. Yet this was not a usual part of her everyday, even 
though wearing the Nabliflbab was. 

Similarly, just as a type of 'Asian' ethnicity can be performed in this way, so too can 

identification with the 'west'. Faiza expressed her concern about what to wear to an 

'English' wedding she had been invited to by one of the white women from the local 

playgroup. Faiza asked me my opinion on whether she should buy something 'English' 

or 'wear a suit' (shalwar kameez). She decided to wear a suit, but 'nothing too over the 

top'. Several of the women were also keen to explore how I performed my identity in 

this way. Amina, Sonia, Maryum, Laila and Stacey each asked me about whether I 

wore 'Asian' clothes and in what settings I might do this. Ayesha even asked me why I 

didn't 'wear a suit' (shalwar kameez) to the group. This suggests that clothing is an 

important aspect of the ways in which women negotiate their ethnic and gendered 
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identities. Moreover, clothing itself can help to signify ethnicity, gender, religious and 

community belonging and in doing so reproduce borders and boundaries of community. 
Women are central to this process, as writers such as Enloe (1989) have suggested. 
Clothing can also be used as a vocabulary to convey moral quality and respectability 

as Skeggs (1997) has emphasised in relation to social class. Yet this process is also 
cut through with processes of race, ethnicity and religion as my research indicates (see 

also Gillespie, 1998 in relation to British Asian Punjabi women in Southall). 

Gendered and ethnicised identities are also performed through acts of repetition played 

out within the 'community'. Drawing upon Judith Butler, Fortier (1998) demonstrates 

that 'episodes' of such performance (e. g. weekly mass amongst the Italian 6m! gr6) 'are 

part of regulatory practices that produce social categories and the norms of 

membership within them' (p. 43). Therefore gender and ethnicity are important in the 

regulatory practice of community and performance of identity. These repeated 

performances help to mark and define community, identities and belonging. As Fortier 

(1998) has also argued, the act of repetition is important for thinking about the 

embodiment of identities. The local mela is one arena in which the performance of 
'Asian' (and within this 'Muslim', Sikh etc. distinctions) ethnicities occurs, and which 

several women at the Fresh Routes group engage with. At the Fresh Routes group 
itself, such repetitions of ethnic and gender performance occurred which helped to 

mark out and redefine identities. For example, each end of term party consisted of 

consuming samosas, sabjis (dry curries), and dancing to bhangra (music of Punjabi 

origin). This was a routine that everybody at the group was familiar with, and 

comfortable repeating, including women who were not of South Asian backgrounds. 

Other events such as Eid were also marked, performed and celebrated at the group 

through the consumption of sweets and cakes. However, the performance of these acts 

is also a process of negotiation and way of performing community. In this respect, there 

are also the possibilities for creating exclusions for some and belonging for others. At 

one such party, Stacey and Sue (a white woman who attended the group in the early 

stages of my fieldwork) both stated that they were going to make a chicken curry, and 

that they would use halal meat. My fieldnotes at the time stated that: 

Stacey and Sue both decided to cook some form of curry, and told 
the group that they were well aware it needed to be halal meat, 
even though they said they didn't know how to say the word 
properly, and in fact Stacey commented that most of the meat she 
used was halal, simply because her closest butcher was halal. 
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For Stacey and Sue, this was one way in which they were attempting to create a space 
that they could also feel part of, yet one which did not negate or oppress the 'Muslim 

women' at the group. I discuss this, particularly Stacey's role in negotiating and re- 
defining the boundaries of difference and community, In further detail in the following 

chapter. What is clear in Stacey's ways of being at the Fresh Routes group is that just 

as categories of the 'Asian community' and the 'Muslim community' are not 
homogeneous and predefined in the practices of the everyday, neither are the 'white 

community', or more specifically white working class communities any more 
homogeneous. 

Summary 
This chapter has drawn upon the ethnographic aspect of the research which took place 
largely within the Fresh Routes 'multicultural' women's group in Princeton, but also in 

other sites where the group met for specific occasions. I have considered my early days 

at the Fresh Routes group, and introduced the participants that have shaped my 

research and my analysis. I have also explored how in some ways, the Fresh Routes 

group draws upon particular discursive constructions of 'Asian women' which reinforce 

and go in line with some of the common sense assumptions surrounding 'Asian women' 

within policy discourses. However, at the same time, I have argued that the 'Asian 

women' and other women who make up the Fresh Routes group are also active in 

negotiating this discursive construction and moreover making the space work for them. 

In order to explore how communities 'work' in the everyday, it is also necessary to 

consider processes of identity construction, as I argued in chapter two. Therefore I have 

also considered how women at the Fresh Routes group, which itself is a site of 

community, perform and construct their identities. These are simultaneously gendered, 

racialised, and r sexualised, and relate to other multiple aspects of identities. I have 

argued that this process of identity performance In the act of 'doing' communities is 

complex and dynamic. In this respect, the construction of communities and boundaries 

of difference are also 'made up', and allows for the possibilities of creating a space for 

dialogue and transversal politics, which I explore further in the next chapter. 

193 



CHAPTER EIGHT - WOMEN'S CONSTRUCTIONS OF 'COMMUNITY't DIALOGUE AND 

COHESION IN THE'EVERYDAY' 

Introduction 
In this chapter, I focus more directly on what the women in my ethnographic 'fieldwork' 
defined as their community. Rather than an approach which already assumes to know 

what community is, I examine what community means to them. This requires a 
consideration of how women negotiate and perform their identities, and how this in turn 

relates to processes of belonging and constructions of community. Whilst It is apparent 
that community is socially constructed, it has very 'real' meanings and significance to 

the 'everyday' of women's lives. 

I also focus on how women are active in constructing their versions of community, 
belonging and 'culture'. The process of who can belong and who is excluded from 

constructions of community is also significant in the everyday practices of 'doing' 

com munity. Part of this is about how individuals construct themselves in relation to 

'others', and therefore within this chapter I consider how the women define, perform and 

shape their identities through such constructions of the 'other'/the same. As evident 
from chapter two, the construction of borders and boundaries between communities can 

manifest itself in forms of conflict. In order to explore possibilities for dialogue across 
'difference', I also consider what such a dialogue may look like and moreover reflect 

upon this in relation to community cohesion policy discourses. 

What Is 'community'? 

The narratives of women at the Fresh Routes group suggest that community is 

understood, conceptualised and performed in multiple ways. When asked to describe 

$community' and what makes a 'good' community, their narratives related to the 

demarcation of boundaries alongside constructions of their identities (ethnicity, culture, 

and religion), place (street, area) and relationships (neighbours, family, friends, 

communication, and understanding). These concepts are interrelated in the 'everyday'. 

As I discussed in the previous chapter, constructions of identity are complex, 

contradictory and multiple, even within seemingly homogeneous catpgodsations such 

as 'Muslim women'and the'Muslim community'. 
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All of the participants who participated in the research seemed to see themselves In 

some way as part of a community. Yet, both Stacey and Christina seemed less 

confident in their assertion of belonging to a community or what their community Is: 

Claire: And do you see yourself as part of a community? 
Christina: Erm [pause] Yeah! ... I like Princeton as my community. 

Claire: Yeah. [Pause] Ok, so if I was to say to you "tell me about 
your community? ", what would you think that means? Cos I think it 
means one thing, but it probably means different things to different 
people, 
Stacey: Erm [pause] I'd think it means where I live 
Claire: This area? 
Stacey: Yeah. 
Claire: And would you think it means this street, or [town]? 
Stacey: The street probably. 

Stacey in particular talked about how she found the concept of 'community' confusing. 
During the group activity in which I explored my research, Stacey talked to me about her 

group's response in relation to community which noted: 'Confused -I think it might be 

about where I live or to do with the people I am with but I'm still confused'. Whilst she 
highlights some significant features of 'community', it is also important to recognise the 

pause in her narrative which suggests a level of ambiguity. In this respect, Stacey also 

reflects contemporary academic thinking about communities in relation to their definition 

and construction (see for example Delanty, 2003). Yet as the discussion progressed, 
both Stacey and Christina went on to construct a clearer picture of what their community 

was. Indeed, on the whole, this identification with their particular notion of community 

was viewed positively, even though some participants also recognised that belonging to 

community bought with it divisions and surveillance. 

Existing literature on communities suggests that it is a gendered process (as I discussed 

in chapter two). As theorists such as Yuval-Davis and Anthias (1989) have emphasised, 
this particularly relates to the construction of women as 'reproducers' of the community. 
As I indicated in the previous chapter, for the women at the group, being mothers was 
important in the performance of their identities and negotiation of belonging/community. 

Indeed, Sonia described her community as 'My community at the moment is my 

playgroups. My community is people with babies'. 

Ethnicity (in its complex, layered and shifting nature, see for example Lewis, 2000a, 

2000b) also influenced the ways in which the participants defined 'their' community, but 
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not necessarily in terms of how and what the women defined as 'their' community. For 

many of the 'Muslim women' (but not all), community was readily, although not solely, 

equated with their religious and ethnic identity. Whilst for Stacey and Christina, 'place' 

seemed to be the dominant way in which community was conceptualised. However, it 

would be naYve to assume that such a clear differentiation of community could be 

marked simply through processes of race and ethnicity, as what community is and how 
individuals belong to community is dynamic and shifting. During the group session 
activity I described in chapter three, one of the questions I asked was 'how would you 
describe 'community? ' Four groups wrote answers to this question and of these, two 

groups immediately associated community with issues of ethnicity and multiculturalism. 
This maybe a reflection of what they already knew about my research but it also 
suggests an engagement with early writings on migrant experiences, equal 

opportunities discourses which have readily equated community with 'ethnic minority 

communities', and more recently discourses relating to the 'Muslim community'. 

I explored these issues in more depth through the interviews I conducted as part of my 
fieldwork. In my interview with Faiza, I asked what community she saw herself as 
belonging to. She replied 'Pakistant. This term encompasses not only ethnicity, but 

also country of origin, culture and faith. However this notion of community which Faiza 

identifies is complicated later in her narrative, as she also talked about the area in 

which she lived as being her community, an area where she had lived all her life and 

where there were people nearby (friends and family) who she can trust. This suggests 
that whilst social relations within communities have never been completely determined 

by tradition and kinship, neither have these aspects of community completely 
disappeared within particular women's constructions of belonging (see also Watson, 

2000 cited in Ray and Reed, 2005). Therefore despite Falza's use of her ethnic 
identification in describing her community, familiarity, networks of sociality and kin also 
inform this sense of belonging. 

Similarly, Amina described her community as being made up of neighbours and friends 

(both white and Pakistani) that provided her with a sense of belonging: 'Yes. They 

make me feel welcome' Shazia however, who lived outside of the area in which she 

grew up and about thirty minutes walk from where the group met, did not feel a sense 

of belonging to where she lived, or a part of the community there. Rather she talked 

about where she lived as having no sense of 'community'. 

Claire: So would you say there's a sense of community here or? 
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Shazia: No. 
Claire: No? 
Shazia: Not as much as there should have been, or there was, it's 
very very individualistic now. Because this area I feel, it wasn't my 
birth area, whereas my mum's area, well this area is not so 
community based, we've got less contact with each other, there's 
no playgroups, the only one I've heard is [Fresh Routes where 
other family members go]. There used to be one but cos there isn't 
one people don't go out of there way to meet one another. 
Claire: Right, so you've got no kind of base? 
Shazia: There's no base. 
Claire: So would you rather live in an area where there was? 
Shazia: Yeah definitelyl Like my mum's area. It's like neighbours 
and they all know each other from long time ago, so its like, its 
more its more what you call impersonal-I do try to go to my 
neighbours house as often as I can I went on Eid and gave them 
presents and a card, but I didn't get no feedback ... there's a halal 
butchers shop, just down the road, 5 minutes walk, that's Pakistani 
Muslim, that's a really good place, I always here chatter chatter In 
there. You see there Is a community, but I don't I feel, I'm not 
a part of It as much as I should be. In time I maybe. I seem like 
an outsider, in the sense that I'm listening to the conversation, I 
don't know most of their names. 

Therefore in Shazia's narrative, a shared ethnicity is not enough on its own to facilitate 

a sense of community. Rather, Shazia talks about a sense of community only emerging 

when a shared ethnicity is mixed with other factors that provide a sense of security i. e. 
kinship and friendship. Shazia talked alýout feeling an 'outsider' in the space where the 

'local' 'Pakistani Muslim' community meets in her neighbourhood. Yet despite not 
feeling a sense of community and belonging to where she lives, Shazia was able to feel 

a sense of belonging and community through her wider network of family and friends. 

This suggests that 'communities' permeate and transgress spatial boundaries and 
borders and moreover problematises 

I 
the place based notion of community which 

dominate community cohesion policy solutions (see also Amin, 2004). 

Claire: Mmm. So do you still feel you're part of a community? 
Shazia: Yeah, definitely, because I have contact with my sisters, 
friends, I make sure that we have more of a community even 
though my actual neighbourhood is not so ... It's also based on, like 
my mum, she is so sociablel She's very welcoming and 
everything, she's like I'll come over, you come over, she's always 
like stopping somebody in the street, she'll go that extra step. 

Therefore the ways in which women construct community is varied and cannot be 

confined to definitions based on ethnicity, race, or place. In the above context, whilst 
Shazia defines a sense of belonging to community which is not constructed in relation to 
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place, she nevertheless identifies a sense of belonging to community which ties in more 
with kinship and familiarity, and the (remembered) space in which she grew up. 

The notion of community as being about relationships with others and helping others 
emerged as important in many of the women's understandings of community. For one 
group during the group activity. this also overlapped with a place based (but not 
bounded) conception of community in relation to the practical elements of local support: 
When people help each other, someone to talk to where you live'. Similarly, also 
during the group activity, when I asked 'what makes a good community? ' the 

responses related directly to social interactions and relationships: 'People getting 
together looking out for neighbours', 'Good relations', 'Good communications, ' 
'Everyone getting on with each other getting involved with local issues, 'good people, ' 

and 'helping each other. One group stated that a good community should also be 

about 'mixing' and I return to this notion later, as it is a central feature of community 
cohesion discourses. 

Nevertheless, for many women at the group, where they lived was important in how they 
defined community. For Shafquat, her sense of community was more about place and 
where she lived than it was about her ethnic and religious identification. Similarly, for 

Christina, community and belonging was also about the area in which she lived, and like 

Shazia previously, she also related this to local friendship networks and familiarity, 

which allowed a sense of belonging: 

Claire: So do you feel that you belong to this area? 
Christina: Yeah, I do actually yeah. Cause if I had to move away 
from [area] now, I'd have to start a fresh, get new friends and 
everything. Cause I like there area ... People, some of the people, I 
mean everybody knows us round here ... I have conversations with 
the shopkeeper, same with the post office, everything's all nearby, 
the shops, to go to [nearby place], the shops are there. 

Castells (2001) has argued that where we live is only slightly important in the 

construction of our friendships and social groups and that we choose instead to spend 

more time with people whom we have identified as sharing common interests, rather 
than merely common spaces. Whilst this is part of the story of community, the women at 
Fresh Routes also consider place-based relationships an important feature of their 
'everyday' communities. 
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Belonging and being British 

Having a sense of belonging to community is deeply connected to emotions (see also 
Hoggett, 1997). The notion of belonging also helps in understanding the ways in which 
women's construct a sense of 'home'. 

Claire: Do you feel you belong to [this area] ... Britain? 
AmIna: Yes, to [town]. 
Claire: Have you lived here long? 
Arnina: Lived in and around the area (within twenty minutes of 
where I live now) all of my life. Now I own my own house. 
Claire: Do you feel you belong? 
Amina: Yes. When I've been away, I come back and I'm looking 
for [prominent building], when I see that, I know I'm home, I'm like 
"Yeah". 

For Amina, this sense of belonging related to the town, not the specific area of 
Princeton, and arriving 'home' was marked in relation to a prominent building which 
dominates the skyline of the town. The building with which Amina identifies 'home' was 
built just before 1900 to celebrate the 60th anniversary of Queen Victoria's reign (see 

Puwar, 2004 in relation to the 'psychic' power of buildings in relation to race, gender 

and class and Knowles, 2003 for a detailed exploration of the relationship between 

race and space). This sense of attachment to the town where Amina has lived all her 

life is significant in thinking about community and belonging. It also supports the work 
of Fortier (1998) who challenges the shift within contemporary social theory towards 

viewing identities as removed from any sense of geographical rooting, to argue that for 

migrant populations, 'roots' and locations of settlement are often an important aspect of 
identity construction. 

Shafquat, like Amina, also talked about feeling a strong sense of belonging, yet 
Shafquat talked about this in relation to the nation, rather than just referring to the local 

context. She stated that 'I've never felt I don't belong', and she also talked about this in 

relation to being 'born here'. Shafquat pointed out that generational difference would 
influence this sense of belonging to Britain and that the 'older generation' (first 

generation migrants) might not feel such a strong sense of belonging. This is again 
linked to the place of birth, which Shafquat feels is central to why she feels she 
belongs; We belong here 'cause we were born here'. In the same narrative, Shafquat 

explained that people often assume that she is from Pakistan because of her visible 

appearance. She stated that speaking English helps to challenge these assumptions. 

199 



Therefore despite Shafquat having a strong sense of belonging to Britain, it is clear that 

others do not necessarily see it that way. I would argue that community cohesion policy 
texts reinforce the notion that Black and ethnic minority communities can never really - 

expect to belong to the construction of the nation in the same way as those who are 

white. 

Later on in the interview, Shafquat went onto to talk about her experiences of racism, 

such as after September 1 Vh. She told me the story of how she was on a bus going 
into town, surrounded by white people. She described how at the time she thought that 

they must have been thinking 'Paki'. Yet, she then said that these experiences did not 
make her sense of belonging insecure. This complicates Shafquat's earlier assertion, 

and suggests that whilst she is confident of her right to belong, she also recognises 
that she is marked as 'different' and other, and as not belonging by some. Faiza also 
talked about whether she felt a sense of belonging to Britain and to being British. She 

described feeling a sense of belonging 'sometimes', whilst at times she also described 

feeling 'invisible'. Faiza described being in town, and on occasions that she bumped 

into somebody, she would always apologise first. She went on to question whether this 

eagerness to apologise (for being here? ) was because of her being 'Pakistani'. 

Mundane racism 
Within the early community cohesion policy documents, racism rarely emerged as a 
factor shaping the civil disorder in 2001 or impacting upon the emerging notion of 
'community cohesion' (see for example, Home Office, 2001 a). My interviews with policy 

actors as discussed in chapter's five and six also reflect the very real fact that, as one 

participant noted, lalking about racism is out of fashion'. Yet, as the above extracts from 

my interviews with Faiza and Shafquat indicate, 'mundane' racism is evident as an 

undercurrent shaping processes of belonging for women from different racial and ethnic 

positionings in the local context of Princeton (see also Walker, 2004). 1 wanted to further 

consider how racism featured in the lived experiences of 'doing' community for the 

women at the group. 

Several of the women of Black and Asian backgrounds stated that racism was 'not an 
issue anymore'for them. For example, Arnina stated that 'racism has not really affected 

me'. She talked about this in relation to not being called names, yet she tacked on the 

statement 'only occasionally by kids' to her original assertion. Similarly, when I first met 
Amina at the group and I explained to her about my research, she said that'l haven't 

been called a paki for ages', although she did think things had got worse after 
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September I Vh. Amina's position here in some way correlates with the erasure of 
racism evident within community cohesion policy discourses. Yet, I would argue that 
Amina's construction of her experiences, suggest that the very presence of racism 
('being called names', 'being called a paki') is a possibility at any point in her everyday. 
Faiza also felt that there was 'not a lot of racism' directed towards her, and that she had 

not personally experienced any. Yet at the same time, Faiza talk about being aware that 

she could experience racism at any firne. Faiza told me a story about her and her sister 
being in the local park which further illustrates this, 

Falza: My sister and I were in the park, and her son was being 
chased by this white man's dog. I ran after him and picked him up, 
but I didn't say anything cause I thought he'd think "stupid paki, 
scared of dogs", but this white woman came up to me and said, 
agod why didn't you say anything to him, I would of if it were me! * 

This suggests that whilst Faiza does not feel the subject of 'a lot of racism', it 

nevertheless forms an aspect of her'everyday'. Christina also took a similar position to 
that of Amina and Faiza: 

Claire: Do you think there's racism round here? 
Christina: I've never sensed any no. it's been alright so far, 
unless they're just underneath. [Laughs] 
Claire: Nobody's ever shouted names at you or anything? 
Christina: No. no, no. and everybody comes out and they all says 
ello and that. I mean obviously when I was living round the back I 
didn't see much people, and my next-door, there used to be a 
white couple, and they was ok, when I was pregnant with 
[daughter] they even bought me, bought me something when I had 
her actually, she [pointed] came to see me, me, when I had [baby], 
"when you having this baby! % 

In this narrative, Christina described not sensing racism in the area where she lives. 

She describes an example of interaction between her and a 'white couple' next-door as 
'evidence' of there not being racism. Yet at the same time, Christina also constructs the 

notion that there maybe racism 'underneath'. This suggests that whilst Amina, Faiza and 
Christina do not necessarily feel the presence of overt racism, there is also an 

awareness of their racialised difference and the potential for racism at any point in their 
'everyday'. In part, this relates to the way in which racism is often constructed and 
perceived only in terms of extremities of behaviour and action. Similar patterns were 
also evident in the language of policy actors I discussed in chapters five and six. 
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For Shazia, racism was identified as being more prevalent in the past, and as something 
that the first and second generation of migrants experienced overtly. Shazia therefore 

constructs her own experience of racism as different to that of the older generations: 

Shazia: We're like 3rd generation if you like, our approach to life is 
completely different, my eldest sisters. 
Claire: So it's different? 
Shazia: Very. Yeah 
Claire: Why? 
Shazia: Cos we've grown up With the modem generation, whereas 
when they were in school and stuff they still had the racism. The 
racism was really bad at that time. Whereas we had more freedom 
to express ourselves and whatever we wore was accepted. 
Claire: What do you feel about racism now? 
Shazia: Its very subtle, but its still there. The discrimination is still 
there. 

Whilst Shazia suggests that racism was more overt in the past, leading to restrictions 

on the expression of religious, cultural and ethnic identities, she also suggests that 

racism is 'still there, but is more subtle. In constructing her narrative, Shazia went on to 

talk about her own experience of being in hospital. She described how she was 'badly 

treated', and that she was unsure of whether this was because of being Asian. She 

also recounted taking her mum into hospital, and within this narrative, Shazia stated 

that without her being there (to perform in an appropriate 'English' manner), she felt 

that her mum would have been treated badly because of her wearing the niqab: 

Shazia: My mum covers her face. Imagine, I think if I wasn't there, 
and I didn't approach them in such a nice English manner, I don't 
think, I think they would have been so arrogant towards my mum, I 
think they would have been so dismissive ... because she wears 
the niqab. 

This further emphasises how the experience of racism and ethnic and religious 
difference are gendered processes, the subtleties of which are largely absent from 

official discourses of community cohesion. 

Borders and boundaries of 'community' 

Beyond place-bound 'communities' 

Racism operates across the borders and boundaries of community. I now want to 

consider how such borders and boundaries of community are constructed, negotiated 

and performed in the context of the 'everyday'. The Fresh Routes group itself had 
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boundaries of 'community' and the group was restricted to women from the local area. 
This related to the fact that the funding for the group came through SureStart, which is 

an area based programme. At many times throughout my fieldwork the 'clash' between 

these confined area based definitions of community alongside women's own definitions 

of (their) community were apparent. Quite often, women from the local area would invite 
friends and family from outside the area to the group. If the group was not busy, Sarah 

and the other women would ignore this. However, when the room was over full, Sarah 

would step in and make the'rules'of belonging clear. This was usually supported by the 
'regulars' at the group. On one occasion, Amina said that 'they should get their own 
group' rather then coming to Fresh Routes group. Other times, however, 'regulars' 

would also bring their family and friends, particularly when they might be visiting from 
Pakistan, and this was generally accepted. However, this process points to the inherent 

tension in providing social policy measures defined along place bound notions of 

community, when in fact for the women of that place bound community, their 
'community' (ies) stretches beyond any geographically imposed border. 

Constructing boundaries of 'community' 

The site of the Fresh Routes group was also a place for the production and demarcation 

of (shifting) borders and boundaries between 'communities'. As Brah (1996a: 168) 

notes, such borders are, 

arbitrary dividing lines that are simultaneously social, cultural and 
psychic; territories to be patrolled against those of whom they 
construct as outsiders, aliens, the Others; forms of demarcation 
where the very act of prohibition inscribes transgression; zones 
where the very fear of the self; places where claims to ownership - 
claims to 'mine'. 'yours' and 'theirs' - are staked out, contested 
and fought over. 

Ethnicity and ethnic difference were factors in the construction of these boundaries of 

community. These differ, but may work alongside constructions of racial difference and 

experiences of racism. In the following narrative, Christina describes how she felt that 

the Fresh Routes group was ordered by ethnic and racial boundaries. 

Christina: They all stick together, there as well in that group. 
Some of the Asians. 
Claire: Is that what you find when you go? 
Christina: cos when I sat down yesterday I thought "where's 
Claire'lli 
Claire: were you sat on your own? 
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Christina: Yeah, and then, then when we were sat in the room, 
Amina sat next to me. Then [exercise instructor] sat next to me. 

Here, Christina firstly suggests that 'all' the Asian women at the group 'stick together', 
then immediately follows this assertion with 'some of the Asians'. This is a reflection of 
her active and continual negotiation with a range of discourses which both challenge 
and affirm structures of racism and belonging. Moreover, it is based directly upon 
Christina's lived experience of being at the group, and being marked as 'different' to the 

majority of the women that attend. This is also about the way in which lived experiences 
of negotiating 'difference' are deeply emotive. In this context, 'Asian women' are 
constructed as 'different', whilst I am positioned as less 'different'. I consider this to be 

about my whiteness, and my not being 'Asian'. However, Christina's mention of Arnina 

complicates this. 

However, there were many times throughout the research where I am positioned by 
Christina as the 'same' (across racial categorisations, given that Christina describes 
herself as Black) or at least as less 'different' than the 'Asian women' at the group, who 
are constructed as the 'other' and a collective. This is despite the fact that the 'other', 
Amina (in this context) often crosses over these boundaries as well. This also shows 
that the process of making commonalities and drawing boundaries of exclusion is not 
fixed according to racial and ethnic pos. itionings. Whilst at the same time, 'differences' 

according to race and ethnicity are also highly relevant. Therefore, the process of 
marking borders and boundaries of communities in relation to differences of race and 
ethnicity are complicated, contradictory, shifting and fluid, dependent upon various 
contextual and interpersonal factors. Yet these processes are also central to how social 
actors construct their own identities, as Sibley (1995: 5, cited in Lucey et al., 2003: 293) 

suggests: 'the stereotypical representations of others which inform social practices of 

exclusion and inclusion but which, at the same time, define the self. This is also about 
the production of ethnicity, and signals the way in which ethnicity is a 'relational' 

process, operating within the intersection that boundaries demarcating 'ethnic groups' 
(within and between 'minority' and 'majority') are formed' (Lewis, 2000a: 262). 

Later in the interview, Christina again mentions feeling isolated and excluded whilst at 
the Fresh Routes group, directly because of her non-Asian identity. 

Christina: Yeah. You're the odd one outl I do actually there. If 
there were more of me and more white people. There's too many 
Asians and they all stick together. You know. 
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Claire: Mmm 
Christina: They don't mix as much, like I said Amina does, Faiza 
does... 

Once more, Christina draws boundaries along ethnic lines in relation to herself (and 

other Black women) in constructing herself in a different location to most of the 'Asian 

women' at the group. Again, a sense of commonality is drawn here between Christina 

and white women. Yet, at the same time, Christina also points out that there are 

exceptions to this pattern, With 'Asian women' like Amina and Faiza, who are seen to 

cross these boundaries. Sociality and friendship can then act to disrupt patterns of 
exclusion and such a marked sense of difference, whilst difference is not transgressed 

entirely. Christina's positioning may also be related to her seeing a lack of commonality 
between herself and theAsian womenat the group: 

Claire: Do you feel you have things in common with the Asian 
women though? 
Christina: No! [laughs] I ain't got nothing in common with them. 
Claire: Apart from the fact that your mums? 
Christina: Yeah! 
Claire: Even when you start chaffing to them? 
Christina: I've never really spoken to them, Faiza, asks me about 
how's my son doing, but others that have been coming a long 
time, no. 
Claire: Do you think that other Black and white women that go to 
the group think the same? 
Christina: Yeah, I do yeah. Yeah because, Sue, I used to sit and 
talk to her, when, but if she doesn't want to go she doesn't want to 
go. But I prefer to go just to give her [daughter) a change. 

In the above narrative, Christina suggests that she does not feel that she has anything 
in common with the 'Asian women' at the group. She particularly applies this to women 

who she does not know, rather than Faiza, who she does know. This suggests that 

whilst the Fresh Routes group aims to provide a space for women to come together 

from all communities, in reality this dialogue does not always happen. 

I went on to ask Christina why she felt the group was mainly attended by'Asian women' 

as opposed to women across different communities within the local area. 

Claire: So how come there aren't more white or black women 
going to the group? 
Christina: That's what I don't understand. You get some of them 
coming and they don't come back again, and I think its cause 
there's loads of Asians there. 
Claire: They feel that? 

205 



Christina: I used to go on a Friday [to the playgroup at the centre 
where Fresh Routes meet], and you'd get one, odd, more whites 
and there'd be me, one or two other coloureds as well. Then you'd 
get a few Asians who come on a Wednesday group, you know the 
ones who have got young kids. But 
Claire: So there have been more white or Black women come to 
that Wednesday group, but they've just not come again, or 
Christina: Mmm, [long pause] I don't think a lot of people want to 
be with loads of Asians though, do they? Because, I know Sue, 
her health visitor told her that some people stopped going because 
there's too much Asians. A lot of it, sometimes you get loads of 
them and you get some who tell their friends and do the exercises. 

In this narrative, Christina suggests that the number of Asian women attending the 

group compared with women from other racial and ethnic backgrounds dissuades non- 
Asian women from attending. Christina's conversations with other non-Asian women 

reinforces this. This relates to notions of 'mixing', and diversity which I explore later in 

this chapter. In this context, Christina suggests that a more ethnically mixed group 

would be more inviting to women across different communities. Despite feeling a clear 

sense of exclusion in some ways at the Fresh Routes group, Christina still felt that the 

group was a good idea and continued to attend regularly. Yet Christina's narratives 

emphasise that the realities of 'doing community' in this setting are complex and 

multifaceted, producing 'real' and deeply emotive feelings. For Christina then, doing 

community (cohesion) was hard work, and required an effort on everyone's part. Whilst 

Stacey's positioning as a white woman at the group differed to Christina's as a Black 

woman, what they shared was their not being 'Asian. Both Stacey and Christina talked 

about how some of the 'Asian women'sit in groups which can make women who are not 

part of that group (community) feel uncomfortable: 

Claire: I can't remember namesl Like at the women's group I 
remember (name) and (name), but I haven't really spoken to that 
many women there really, do you find that people are welcoming? 
Stacey: Yeah they can bel There welcoming but they're still in 
their groups. Yeah ... It's like I found It hard when I first went. 
The first few times, I was like, like I know how they feel, cos like 
when they were talking in their language and I could understand 
what it were like for them when we were doing English and they 
had to translate it back for them. You felt, but like. But I was the 
only [white] person therel Me and Sarahl 
Claire: So. how did you feel. were you uncomfortable? 
Stacey: Yeah. I were like. "Oh my god"I I was like that. Until 
Emma came along and did the exercises. That's when it all 
changed. Before they had the Asian women doing, I think it's the 
banga, and then they got Emma in and when she came that were 
a lot better. 
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Claire: Oh right. But before she came you felt a bit like? 
Stacey: Yeah. 
Claire: So did you just sit and talk to Sarah. 
Stacey: No they spoke to me and stuff. It were like. I don't know. 
Difficult. 
Claire: Would it be different if they spoke English? 
Stacey: No, cause a lot of them do speak Englishl I think it were 
when there were stuff going on they'd talk more in their language 
to the ones who didn't understand the English, and then they'd 
translate into English. 

Here Stacey, like Christina before her, describes feeling a sense of being excluded by 
the 'Asian women' within*the group. Stacey talks about language as an issue here, 
although unlike as is often assumed within particular policy discourses and by particular 
policy actors, Stacey. is not under any delusion that all 'Asian women' do not speak 
English. Rather, she is aware that many do and yet may choose to communicate 
between themselves in Urdu or Punjabi. Sonia, as a British Asian woman, also talked 
about what she saw as the tendency for 'Asian women' to exclude women from other 
communities: 

Sonia: At one of the other groups I go to, I was speaking to one of 
the women there the other day, and she was saying to me, it feels 
like I always have to make the effort 
Claire: And she was 
Sonia: White yeah. She has to make this effort to go into this 
group of Asian women speaking Punjabi, she says I think I have to 
make an effort with them whereas they don't with me. But she 
wants to carry on coming to the group. You know what, I find it 
really offensive, I find it really offensive! The last time I went to this 
group, all the Asian women were sat in this comer, talking to each 
other, and there was this Chinese woman, and she was playing 
with her child on the other side and I felt really sorry for her. Even 
if she wanted to join that conversation, she couldn't, that door is 
not open for her. 

Sonia's narrative here supports that of Stacey and Christina in her recognition that non- 
Asian women can feel excluded in settings where they are in a minority and there is a 
lack of effort on behalf of the 'Asian women' to be inclusive. Whilst this is clearly- not an 
ethnic characteristic, It nevertheless emphasises the need for some form of intervention 
in such a setting to ensure that community boundaries of 'them' and 'us' are not 
reinforced to exclude 'Others'. The intervention, as I discuss later, could be related to the 

practice of 'transversal politics'. 
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Constructing the local 'community, 

In chapter six, I explored how policy actors constructed local communities. I argued that 

policy actors were active in creating knowledge about what communities were like, and 
emphasised how at times their narratives drew upon discourses of ethnic absolutism. I 

also wanted to consider how the women at the Fresh Routes group constructed their 
local community, and to think about this in relation to discourses of community cohesion 
and discourses of race. ethnicity, gender and class. 

Most of the women at the Fresh Routes group described the local area of Princeton as 
gracially mixed', although this 'mix' was viewed primarily as being a mix of 'white' and 
'Asian' communities, with a minority of 'Black' people. Christina's comments emphasise 
this: 

Claire: Along this street in terms of ethnicity you've got? 
Christina: White and Asians 
Claire: And you? 
Christina: Yeah, there's a few Black people. 
Claire: So if you were to describe [Princeton] as an area, what 
would you say? 
Christina: It's mixed. Yeah. It's mixed. 
Claire: Do you like that about it? 
Christina: Yeah. Cause I get on with everybody on here. You 
know round the back and everything, got dead friendly with 
everybody. 

For Christina, this 'mV was viewed positively, even though she describes that there are 
only 'a few Black people'. The notion of Princeton being a 'mixed' community and this 
being a positive aspect was also conveyed by Shafquat. In this respect, both Christina 

and Shafquat draw similar conclusions to the dominant ideology of community cohesion, 
in that a good ethnic 'mix' within a geographically defined community (or 

neighbourhood) is positive. However, even despite this ethnic 'mix', as evident from the 

narratives previously discussed, ethnic and racial 'difference' continue to shape and 
inform perceptions and experiences of community. Indeed, whilst seeing the area as 
mixed, Shafquat also went on to talk about how she felt that she was not 'on the same 
wavelength' as white people, even though they 'get on ok'. Moreover, despite the area 
being seen as 'mixed', interaction did not readily take place across racial/ethnic and 
community boundaries, as the community cohesion policy agenda naively assumes. 

Faiza's construction of Princeton differed to that of Christina and Shafquat in that she 
described the area as segregated rather than 'mixed'. She said it was 'segregated a 
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little, but a few things in the pot, some West Indians'. She described that her neighbours 

were white, West Indian'. and Asian. She also went on to describe how there are 'less 

English' in the area than there used to be when she was growing up. I asked Faiza why 

she thought that was, and she said that it maybe because of the increase in Asian 

families in the area, but that it was also about social mobility and people wanting to 
supsize and improve'. Faiza talked about this in relation to her previous neighbours, who 
were white, 'they've moved to another area, to a bigger house'. Faiza described this as 
the 'social ladder'. She also talked about how the ethnic make up of an area was an 
important factor when deciding where and where not to live. She said, 'Like, I wouldn't 
want to be somewhere too English, or too Pakistani either'. Again, in this respect, 
Faiza's comments also correlate in part with community cohesion discourses, although 

as a 'Pakistani Muslim', community cohesion discourses would probably assume that 
Faiza would desire segregated enclaves. Similarly, when talking about a nearby city, 
Falza talked about there being 'too many Asians... ', which she saw as a key factor 

leading to an increase in community tensions and racism. Faiza suggested that 

communication between different groups was necessary to help 'overcome racism and 
to ensure that we live in a well integrated society'. 

Like Faiza, Christina also talked about integration and 'mixing' within an area; 

suggesting that the more 'mixed'an area was, the less racism there was likely to be. 

Claire: What about other places in [town]? Is there racism there? 
Christina : No. no. every where's like mixed now, cos like, where' 
as at [place where grew up], where me mum and dads, they've got 
the house still, there's loads of Asians there now, from when I 
used to live there, there's loads of them, they're all buying the 
houses on that road. You know. 
Claire: So it's not as mixed as here? 
Christina: No, no. I think here and here and [nearby place] is 
more mixed, this one's more mixed, [this place] more mixed than 
anywhere else, 
Claire: What about [another nearby place) 
Christina: That's full of Asians. But that's mixed as well. You'll see 
more Asians than coloureds, than white people there. 
Claire: I mean do you think that white people wouldn't move here 
if they were racist because it's so mixed? 
Christina: No, not really. There's quite a few houses for sale up 
this road as well and its mostly white people that have bought 
them. [Talks to her daughter. Ogo get your potty"] the one over 
there, it was rented, and a White woman's bought it. [Talking to 
baby, needs to wee on potty] 
Claire: So you like the fact that it's mixed? 
Christina: Yeah. 
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Claire: Do you ever feel like its being taken over by a particular 
group? 
Christina: Like [nearby place]? No not here. Its like average, 
you've got coloureds, whites and blacks. Know what I mean? 

In this narrative, Christina talks about the local community being more 'mixed' than 
nearby areas which she sees as being dominated by particular ethnic groups ('Asians'). 
Like before, Christina views this 'mix' as the ideal and usual ('average') community 
formula. What is also apparent is the ways in which specific geographical areas 
become perceived in terms of their ethnic makeup. This was also the case for Faiza, 

who when describing the local town talked about 'Pakistani's here, West Indians more 
in (area), Sikhs in (area), MP's (Mirpuri Pakistani's) in (area)'. Similarly, Shazia also 
described there being 'Mirpud, which is like Kashmir, there's lots of them dotted around 
there, then there's the Punjabi's, which are a different kind of accent, Pakistani 
Punjabi's. There's loads of Sikhs'. 

'Asylum seekers' also formed part of this community 'mix'. Amina described how the 

woman at her local comer shop had said to her that 'they are raiding us'. but Amina 
talked about how 'we should be welcoming to them, like when we came, it's the same'. 
Amina therefore drew a commonality with refugee people seeking asylum on the basis 

of their shared histories of migration. This seemed to override other differences. This 

was also played out in the space of the Fresh Routes group. Sarah described how she 
thought that the women at the group had really 'rallied round' Yvonne and Marie who 
were from Africa. This was even more evident with Tamana, and several women from 
the group (Amina and Sonia in particular) regularly visited her outside of the setting, 
taking her cooked food and generally 'being there'. Despite the commonly held 

assumption that the presence of 'asylum seekers' in an area was a cause of community 
tension (as also evident within policy actors' narratives of community cohesion 
discussed in chapter six), very few of the women talked about 'asylum seekers' in this 

way. Christina described a house on her street: 

Christina: ... There's about four or five of them in the house just 
there, [daughter calls 'mum, mum", and Christina goes to get 
something out kitchen. She shouts through] they've got their own 
housing thing 
Claire: Like a housing association? [raised voice back] 
Christina: Yeah, cause at one point the edging thing, was onto 
the road, and when she was a baby, I couldn't get down, so I 
spoke to them and they spoke to whoever. 
Claire: So how do you know they're asylum seekers? 
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Christina: They look like itill How they talkI What are they Arabs 
or whatever, how they talk and they've always got there thing, 
erm, [pause] you know how they dress? They're quite friendly 
though. When they first came, loads of people have moved in 
there since, he was looking for a wifel 
Claire: Hey, he asked you? 
Christina: Yeah, he was looking for a wife! I said "I've got my 
boyfriend! " he asked me if I had anybody, yeahl Cause he was 
looking for a wife? They hadn't been living there long. The others 
look like students and stuff, they're quite friendly. They're always 
on their phones. 

In this narrative, whilst Christina constructs the 'asylum seekers' on her street as 
'different', this sense of difference does not impact negatively on how she views her 

community (which was based upon living in Princeton). She emphasises that'they'are 

friendly at two points in her narrative, and makes a joke about them 'looking for a wife'. 
This contrasts greatly with the commonly held assumptions that male 'asylum seekers' 

constitute a 'threat' to women within local communities. Stacey also talked about 
'asylum seekers' living within the community, though her narrative suggests an 

awareness, but not an endorsement, of prevailing racist and populist discourses 

circulating in the 'local' area in relation to sexual liaisons between 'them' and 'us. 

Stacey: I have seen a lot of asylum seekers, young men, and I 
think that obviously it's sad what they've been through, but they 
should be sparing more for families. It's very rarely that you see 
women. 
Claire: What about round here? 
Stacey: Yeah. Well, not me. But I've seen a lot of people 
complaining because like white teenage girls, school age, going 
into their houses: that's been a bit of a? I know two. She's had her 
daughter going out with an asylum seeker. 

It is nevertheless clear from Stacey's comments that the issue of male 'asylum seekers' 
is talked about and marked out within her everyday community. Furthermore, it is 

apparent that this relates to issues of gender, sex, ethnicity, community and belonging, 

which is framed within notions of normality and acceptability. Indeed, sex and 

constructions of sexuality are often infused in community objections to 'asylum seekers' 

and/or refugees living NIMBY (not in my back yard, Hubbard, 2005). As Hubbard (2005) 

has documented in relation to the campaign against a proposed centre for asylum 
seekers in Bingham, Nottinghamshire. 

'the identification of asylum seekers as potential rapists [is] a 
recurring motif In anti-asylum centre discourse ... For instance, in 
one letter submitted to the public Inquiry, a local councillor spoke 
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of 'the very real fears* harboured by local residents, citing her 
meeting with one villager nwho explained, with tears in her eyes, 
that as a single mother, she was afraid of being raped in her own 
home*. Such arguments present a powerful case for imposing 
strict controls on asylum seekers, as does their identification as 
potential seducers of young (white) women... (Hubbard, 2005: 61- 
62). 

Ironically, despite there being a clear perceived difference between 'asylum seeker men' 
and 'Asian men', similar discourses emerged in relation to 'Asian' men following BNP 
leaflefings4and reactions to a Channel 4 documentary 'Edge of the City' aired in 2004. 
Community cohesion discourses do little to engage with these complexities. 

'Mixing' 
The notion of 'mixing' (interaction) is a key principle of multicultural Britain (particularly 

within the discourses of community cohesion), and is widely regarded as the solution to 

geographical segregation, differentialist politics, the threats of racist violence (Fortier, 
2005) and more recently part of the 'answer for combating religious extremism (see for 

example the aims of the New Commission on Integration and Cohesion). In chapters 
four, five and six I explored policy actors and community cohesion policy texts in relation 
to the notion of 'mixing'. I now want to explore the ways in which women at the group 

constructed ideas of mixing and dialogue across communities. 

I noted earlier In this chapter that the majority of the women at the Fresh Routes group 
saw the local area of Princeton as racially and ethnically 'mixed', and this was viewed 
positively. During the group activity, I asked the question: 'Do people from different 

ethnic communities in Britain mix well? 'The majority of participants felt that this was the 

case, 'Yes they (communities) mix very well'. I explored this in more depth during the 
interviews. Amina described Princeton as a place where people from different 

communities got on well together. She stated that people of different religions and 
draces'talk and communicate. Yet Amina also noted that this process of communication 

was easier if children were involved, such as is the case at the Fresh Routes group, as 

54 The BNP newsletter states that: wThe figures suggest a disproportionately high involvement of young 
black or Asian males In group sex attacks and that a vast proportion of the victims are white European 
females. This sexual predation upon young white females is rising all across the country. We have 
reported earlier about Incidents In Bradford and Oldham where Asian youths have targeted underage white 
schoolgirl, forcing them to use drugs and selling the gids on the streets for prostitution. One feature of 
these escalating incidents Is the overwhelming lack of attacks upon young Asian women. These attacks 
suggest that the gangs do not prey upon their own ethnic groups but only upon other groups, 
predominantly white and to a lesser extent black" (BNP Newsletter Jan 14th 2004) 
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people have something in common to talk about. Communication between different 

racial, ethnic and religious communities emerges as central in Aminals narrative. I 

explore this in more detail later. However, what is also significant is that whilst talking 

about 'mixing' between communities, Amina also cautioned against making any 

simplistic assumptions about the homogeneity of different communities in this 'mix'. In 

particular, Amina referred to the inherent heterogeneity within the 'Asian community' 
that attend the group. Particularly referring to the 'Pakistani women' there, Amina 

descjibed how she had been asked quite often by other 'Pakistani' women, why she 

covered her head. Amina described these women as 'culturalists, (see also my 
discussion in the previous chapter) due to their identification with Pakistani culture 

rather than Islam. Nevertheless, this in itself highlights the complexities of 'community', 

which I would argue is not reflected within community cohesion policy discourses or the 

discourses of policy actors when describing or constructing the 'Asian/Pakistani/Muslim 

community'. or indeed when referring to'Muslim women'. 

Stacey also talked about Princeton as a place where people from different ethnic 
backgrounds 'get on'. She talked about this in relation to the absence of Conflict 
however, rather than in terms of communication and interaction between different racial 

and ethnic groups: 

Claire: Do you think this is a place where people from different 
ethnic groups get on well? 
Stacey: Yeah, yeah they do. It's very rare that you see people 
fighting and stuff. 
Claire: Cause some areas you get gangs of lads from different 
groups... 
Stacey: No. you don't tend t' get that here. There's a group of kids 
that play round there and some black, some white, and some, er I 
don't think the)(re Asian, but they all play together and I think 
that's really good, y' know. 

Moreover, as I stated previously, this mixing between people from different racial and 

ethnic positionings was constructed as a positive feature of the community. In this 

context, Stacey describes 'mixing' taking place between young people in the everyday 

as a usual feature of community life. However, several women at the group also talked 

about such 'mixing' and interaction being restricted to particular social settings and 

activities, such as the Fresh Routes women's group. They also felt that there was less 

mixing in other environments such as general socializing and at schools, where it was 
felt that people tended to retreat into groups with people of similar ethnic and racial 
backgrounds (bonded communities). Even so, all of the women that participated in this 
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research stated that 'mixing' between (and within) cultural and ethnic groups was 
important. Faiza also stated that this was one of the reasons for her choosing to send 

her daughter to a school in a nearby area, which she described as being 'more mixed' 

than the local infant school which she saw as 'mainly Pakistani'. This is important, as it 

challenges the assumptions prevalent within community cohesion discourses which 

construct 'Asian communities' as self segregating (see chapter four). Faiza described 

how her best friend from school is West Indian' and argued that a 'mixed' school is 

important so that when children grow up they 'know other cultures'. This reinforces 
ideas around multicultural. ism which also informs the community cohesion agenda. 
However, at the same time, Faiza also described how she saw herself as different from 

the rest of the 'Asian community' in this respect, who she felt 'don't want to mix' as 'they 

like being with their own'. This then also reiterates the self segregating narratives 

prevalent in community cohesion discourses. For, Faiza this 'retreat' into groups of a 

similar background was made by the 'Asian community', because 'it's easier, you feel 

more comfortable with those of your background'. Modood et al. (1994) highlighted 

similar patterns amongst young Asians within their social networks. However, this is not 

just about 'mixing' and retreating out of 'choice', as factors of racism are also a major 
factor in this process (see also Bagguley and Hussain, 2003). 

Furthermore, whilst Shafquat described having good relationships with people from 

different ethnic backgrounds to her own, she also talked about finding it difficult to a 

certain extent. For her, this was about not feeling 'comfortable at white people's homes'. 

When I asked her why, she thought that it was mainly because she had little experience 

of such interaction. This is significant, as the area in which Shafquat grew up is widely 

regarded by local policy actors and the women at the Fresh Routes group as ethnically 

$rnixed' (integrated and not segregated). As I have previously highlighted, the 

community cohesion policy agenda advocates such 'mixing' and integration as the 

antidote to stories of segregation and to break down barriers of difference. However, 

this does not seamlessly pave the way for casual everyday interaction. Indeed, the only 

$mixing' (interaction) that Shafquat described being part of was that which took place at 

the Fresh Routes group, and whilst shopping. Therefore, as Shafquat's comments 

suggest, despite the area being constructed as ethnically and racially 'mixed' 

(integrated), this does not necessarily mean that there are opportunities for women to 

'mV (interact). During the group activity, I asked the women whether they felt that they 

had the opportunity to Interact with people from outside of what they viewed as their 

own ethnictracial community. The Fresh Routes women's group was one place which 

214 



emerged as a key site for the opportunity for such Interaction to occur, and this was 
largely viewed positively. 

Amina described having the opportunity to mix outside the group, In more informal 

ways, for example whilst gardening and shopping. To highlight this, she described how 

she regularly talks to a 'Black man' at the local park. She explained how her son used to 

be 'scared of Black people' prior to these occurrences, but Is now 'less scared'. Stacey 

also described 'mixing' in terms of meeting people, just generally out and about. But she 

went onto to talk about how she also monitored, this Interaction, especially that at the 
Fresh Routes group. 

Stacey: Aye ... Aye. I'm always careful what I say. I'm always 
careful. Well I try to be so I don't offend anyone. 
Claire: But how do you know? 
Stacey: I probably still dol I'm probably the first person to put my 
foot in itl I think oh I shouldn't have said that. 
Claire: How does that make you feel? 
Stacey: Like a tit! 
Claire: But like people don't get really upset and stuff? 
Stacey: No. Cause they just know me. 

It the above narrative, Stacey describes trying not to offend people when engaging in 

acts of mixing'. Yet at the same time, she suggests that she Is also prepared to engage 
In a dialogue which may at the same time offend people and make her feel ridiculous. 
This danger however is less problematic for Stacey as she is performing the dialogue 

with women who 'know' her and who she knows. It therefore Implies that the Fresh 
Routes group allows for a relatively 'safe' space for 'mixing' and dialogue'across 

sameness/difference, yet as I also highlighted earlier In relation to Stacey and 
Christina's narratives, it is also a site for the reproduction of borders and boundaries of 

community and belonging. Stacey's comments here show some similarities with 
Raminder Kaur's (2003) analysis of white women in Southall, who display a 'conscious 

vigilance of not wanting to sound racist' (p. 202). 

Finding commonalities - being women 
Despite the complexities and heterogeneities involved In being 'Women', the experience 

of 'being female' provided a 'starting point' for some sense of commonality (see also 
Spence, 1998: 41). In particular, this was related to the experience of- being mothers, 

and often centred on practical caring issues. The experience of 'belonging' to the Fresh 

Routes 'community' also provided a further element of commonality, as did the shared 

geographical locations of many of the women at the group. For example, the women 
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might exchange 'local'stories about the area. This might be related to Issues in the local 

news (such as a crime), or experiences directly relating to them (where Is best to shop, 

which is the best doctor etc. ). Such tellings and sharing of stories about the experiences 

of being women within contemporary communities were directly Informed by gender, 

race, religion, class, educational background, employment status, marital status and so 

on. 

During the group activity, the six groups of women also easily Identified things that they 

felt they had in common as 'women'. This largely related to motherhood, children and 
domestic responsibilities. Yet at the same time, they were also able to identify things 

that they did not have in common as women. These related to differences in language, 

dress, cultural boundaries', experiences, foods and religion. Several of the women at 
the group also felt that women find it easier to 'mix' across ethnicities than men, partly 
because of groups like Fresh Routes, which are seen to provide a space for women to 

$mix' and activities which encourage thinking about commonalities within the gendered 
location of 'being women'. 

However, whilst the Fresh Routes group clearly does provide a space based upon the 

shared experiences of being women, 'differences, between women are also performed 

and constructed, particularly in relation to ethnicity, race and religion. Whilst the majority 

of women at the Fresh Routes group were from a Pakistani background, there were also 

women from various racial and ethnic positionings as I have already discussed. From 

my fieldwork at the group, it became apparent that women did mix across ethnicities 
(this was especially the case for Stacey, Christina, Amina, Faiza, Sonia who often sat 

together). However, at the same time, some of the women always sat In groups with 

women of their shared ethnic/racial/religious background. For example, my fieldnotes 

from the Fresh Routes International Women's Day party state that: 

When I looked around the African Caribbean women seemed to 
be in one comer and the Asian women in another. There were 
only a few white women there who were not staff. But there was 
some mixing. Later on after the food, somebody shouted "there's a 
white baby crying! " 

Nevertheless, many of the women also talked about Fresh Routes as providing a useful 

location for helping to break down such racial and ethnic barriers. This was particularly 

related to activities which enable women to recognise things they have in common, such 

as being mothers, not having enough time etc. The exercise element was also seen by 

many as especially important in this respect. 
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Dialogue and friendships across difference 

In chapters four and five I explored the notion of dialogue as contained within 

community cohesion policy texts and policy actor narratives. I concluded that the 

approach to dialogue and 'difficult debates' was over simplistic and problematic In its 

formulation, ideology and implementation, especially given the continued presence of 

racisms shaping community relations. I wanted to consider this In relation to the Fresh 

Routes group, as many of the women identified It as a potential site for challenging 

perceived 'difference' (and doing community cohesion), whilst also as a place in which 
borders and boundaries were present. 

Doing Transversal politics' 

What I now want to consider is the extent to which the site of Fresh Routes could be 

interpreted within a framework of transversal politics in that It provides a space for 

processes of rooting and shifting across 'community' borders (see also Yuval-Davis, 

1997 and Cockburn, 1998). During my interview with Stacey, she explained how 

negotiating relationships across ethnic and racial boundaries (particularly In relation to 

'Asian'women at the group, and not African Caribbean women) were complex: 

Claire: Would you like to have close friendships with people from 
different backgrounds or do you think you've got that already? 
Stacey: Erm. Yeah, sometimes, I feel that sometimes they're (the 
Asian women at the group) alright with me and the next minute 
there, can be funny w' me at times. Like when we were doing the 
food and that. I ended up not doing a chicken curry cause I 
thought they're not gonna eat it cause they'll think [pause] I know 
they're not allowed to have, non-haial meat. I know that. Even 
if I bought that, they'll then accuse me of "oh well it's been In the 
same pan as non-halal". So. [pause] You just stick to vegetable. 
So then they can't say anything. 

In this narrative, Stacey is directly involved in negotiating different discourses of 

belonging and ethnicity (hers and those of 'others'). Stacey is aware that she is not seen 

as belonging to the same community as the 'Muslim women' at the group, and whilst 

she therefore wants to show her awareness and understanding of Muslim cultural and 

religious practices, she nevertheless feels that her efforts will be rejected. I would argue 

that this, is an informal example of a kind of transversal politics. Stacey Is clearly 

engaged in trying to 'root and shift' her subjectivity and engage In a dialogue and 

I ... connection with those, among 'the others, ' with whom we might find compatible 

values and goals' (Cockburn 1998: 9). The feminist praxis of rooting and shifting is when 

217 



$each participant in the dialogue brings with her the rooting In her own membership and 
identity, but at the same time tries to shift in order to put herself In a situation of 

exchange with women who have different membership and identity' (Yuval-Davis, 1997: 

130). In this setting, Stacey describes the shift that she is prepared to make within this 

context. However, shifting is also on the side of the other participants In this dialogue 

('the Muslim women'in this case). 

Such dialogue involves a notion of intersubjectivity. As Anthias (2002: 282) argues, this 

is about dialogue which enables '... you show who you are to yourself as well as to 

others... '. Such dialogue is based upon words like '... compromise, consensus, 

persuasion, tolerance, understanding' (Anthlas, 2002: 282). Anthlas (2002) also 

suggests that such dialogue can enable the transcendence of 'difference and 

otherness'. Many of the women at the group saw the space they are creating as 

providing an important arena for some kind of dialogue across difference. Faiza felt that 

this was a really important aspect of the group (and of my research). She stated that 

6 nobody sits down and talks about these things', yet she saw them as really important 

and interesting. However, Faiza also thought that Fresh Routes could create further 

possibilities for such dialogue and conversations between women. 

I asked Stacey if this process of rooting and shifting was difficult, and she talked about 

the difficulties in relation to communication and shared language. Rather than talking 

about the Asian women at the group not knowing English (as is common In community 

cohesion discourses, particularly whilst David Blunkett was Home Secretary), rather 
Stacey sees the solution as her needing to know 'their' language. - 

Claire: Does it make you feel uncomfortable? 
Stacey: Yeah. Cos you can't tell what they're saying. 
Claire: What would be the solution to that? 
Stacey: To know their language. Even if I couldn't speak it. I think 
a lot of people think they should speak English. I think they should 
be able to choose what language they speak in. I think we're bad 
because we don't learn their languages at school. 

Amina also talked about language as a barrier to people mixing. Yet rather than talking 

about non-Urdu speakers learning Urdu, Amina felt it was important for 'them' 

(Pakistani's) to-learn English 'the older generation lack of confidence and are weaker 

because of it'. This fits more closely with the community cohesion agenda. Yet Amina 

also went on to talk about how having a common interest, like exercise was important In 

helping people to mix. Interestingly, Amina also stated that there will always be 
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differences between people, which might mean that people do not 'mix'. Amina stated 
that these may not always be ethnic and racial differences, but other differences could 

affect whether people get on. 

Faiza made a similar point at the SureStart Christmas party. She talked about how 

'they' (her, Rukshana and Jasmeen who were sat together) did not get to the 

opportunity to meet many English people, and that Stacey makes a real effort at the 

group. Yet even at the group where people do get the opportunity to meet, Falza also 
thought that people still make judgements about other people. She told me that she 
had made judgements about me and that people make judgements about women 

wearing h#abS that they are uneducated. She felt that this was not right and that we all 

need to talk more to increase our understanding of each other. This has implications for 

thinking about transversal politics and whether there are possibilities for 'transcending' 

difference as Anthias (2002) has argued. 

Getting along and getting by 

Whilst I am not therefore convinced about the realities of 'transcending difference' as 

Anthias (2002) has talked about in relation to transversal politics, I nevertheless feel that 

such a framework provides some possibilities for dialogue outside of the community 

cohesion agenda. As I have indicated previously in this chapter, whilst the borders and 

boundaries of difference and community are reproduced within the context of the Fresh 

Routes group, I would also argue that the group provided a space for telling stories of 
identity and community, and in doing so, creating greater possibilities for developing 

understanding between women about each others 'everyday'. For example, during one 

session, Amina was talking to me, Stacey and Christina about Eid. She told us the story 

of how when she was younger, her dad would order a sheep to sacrifice, and how they 

would all look forward to this. During another session, the women were involved in 

organizing a leaving party for a member of the project staff. Everyone in the room was 

involved in deciding what food would be made, and what gift to buy for the worker. The 

women decided they wanted to buy her some jewellery if there was enough money. This 

led to a conversation about'Indian gold'and Stacey and Christina went around a couple 

of the Asian women feeling the weight of their bangles. 

Whilst these may seem insignificant events (and some might argue superficial) I would 

argue that they are vital elements in building what Madeleine Bunting has described as 

'building a habit of solidarity' (Bunting, 2005a) or as Ash Amin suggests, 

219 



... all manner of small local Interventions are needed to engender 
the habit of living with difference through promotion of some form 
of connection between strangers, so that strangeness ceases to 
be an object of fear. Multicultural and muti-ethnic Britain daily 
negotiates difference in its public spaces, schools, workplaces, 
and varied virtual sites. These are by no means spaces of happy 
collective dancing around the multicultural maypole, but they do 
reveal a grounded habit of getting along and getting by. This 
sociality is more pervasive than the cultural Isolationism and social 
segregation that exists in particular parts of Britain and among 
particular communities (Amin, 2005: 113). 

Amin goes on to argue that this can be achieved by 'bringing people from different 

backgrounds to work together in projects of common Interest In ordinary spaces of 

habitual encounter' (Amin, 2005: 113) and by focusing on the 'local micropolitics, of 

everyday interaction' (Amin, 2002). Groups such as Fresh Routes offer possibilities In 

this respect. 

summary 

in this chapter I have explored what community means to women at the Fresh Routes 

group. Drawing directly upon their narratives, it is apparent that the construction and 

meaning of community is multiple and varied. For some women, community Is about 

place, for others it is also combines kinshiplfriendship networks, whilst for some 

community relates to processes of faith and ethnicity. These are often interrelated In the 

lived experiences of community. I have also considered how belonging, particularly In 

terms of identifying who can belong, is also integral to these practices of community. In 

part, this is about how individuals construct themselves in relation to 'others' and across 

'difference', yet it is also about how women feel they belong to the nation. 

Whilst the women did not tend to construct their experiences of community and 

belonging in terms of racism, I have argued that racism, particularly a notion of 

#mundane' racism, is evident as an undercurrent shaping women's everyday 

experiences of community. Therefore, community cohesion policies and approaches 

which have largely ignored or at the very least problematised the relevance of race and 

racism are deeply flawed. The Fresh Routes group is a form of Intervention which Is 

based upon a place bound notion of community, yet as I have argued, this falls to 

account for the ways in which women may construct community across boundaries of 

place. I have also explored the way in which borders and boundaries are constructed 

within the space of the -Fresh Routes group. These largely relate to issues of ethnicity, 

which can operate to create a sense of belonging for some and exclusion for others. 
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The women constructed the local area as 'mixed' In terms of ethnic and racial diversity. 

This was regarded as positive, although it was recognised that there were limited 

opportunities for 'mixing' between and across difference within their everyday lives. The 

Fresh Routes group was constructed as one site where such interactions could occur, 

yet as Christina's and Stacey's stories also emphasised, so too was it a place for the 

reconstruction of borders and processes of exclusion. Nevertheless, the women were 

able to identify commonalities within the gendered experience of being 'Women', whilst 

also recognising 'differences' between them as women. Activities which encouraged a 

sense of commonality, such as exercise, were regarded as especially Important In the 

context of the group in this respect. 

I have therefore argued that the Fresh Routes group can be seen as a site for the 

practice of 'transversal politics', a process through which differences and sameness are 

worked out and reconfigured through a process of 'rooting and shifting', sociality, 

empathy and understanding. Nevertheless, even within this act of transversal politics, I 

would argue that difference is not entirely transcendable. Rather, drawing upon the work 

of Amin (2005) and Bunting (2005a), I place value In the Fresh Routes project as 

providing a space for the acts of 'getting along and getting by', In the 'habitual encounter 

of the everyday'. 
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CHAPTER NINE - IDENTITY, 'COMMUNITY'AND COMMUNITY COHESION: MAKING SENSE 

OF POLICY AND COMMUNITY STORIES 

This chapter draws together the three separate phases of the research more explicitly in 

order to make sense of the connection between the local context of the everyday and 
issues of policy and governance. It is also about the complex reality of 'doing' 

community beyond discourses of community cohesion. Therefore, throughout this 

chapter I draw upon my analysis of community cohesion policy documents (analysed in 

chapter four), alongside policy actors' (chapters five and six) and community actors' 
(chapters seven and eight) constructions of identity, community and community 

relations. 

I am aware that my analysis of policy actors' and community actors' stories of 

community and community cohesion could be read as policy actors bad, community 

actors good. This is not my intention. The reality is far more complex. Yet, my findings 

are clearly shaped by the different methodological approaches I employed when 

researching policy actors and community actors. My extensive fieldwork 'in the 

community' at the Fresh Routes group enabled for a much richer engagement with the 

participants; their locations, biographies, and narratives. Moreover, I was engaged in the 

very act of 'doing' community with the women at the Fresh Routes group (see also 

chapter three). Whilst for the most part, I only met the policy participants once or twice 

throughout the course of the research (there were some exceptions here, however even 
for those policy actors who I was in regular contact with, this still differed to my research 

role and the relationships I established at Fresh Routes). Consequently, whilst I have 

been able to consider the biographies of the women at the group In relation to their 

experiences of 'doing' community, I have not been able to do so with the policy actors to 

the same extent. Nonetheless, whilst in many ways these are 'public face' accounts, the 

interviews with policy actors are valid reflections of their engagement with community 

cohesion discourses and constructions of community. Furthermore, I maintain that 

policy actors occupy a powerful position in constructing communities and in negotiating 

policy discourses of community; which are mediated through a negotiation of their 

personal and professional Identifications. Indeed, despite the sensitivity of the subject 

matter, the policy actors' accounts did often Include quite personal and subjective 

reflections on community and community cohesion policy. 
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'Community coheslon'ln policy and 'community' discourses 

The rhetoric of community cohesion is part of the wider New Labour agenda; with the 

revival of community featuring significantly in policy terms (see also chapter four). 

However, the realist and communitarian vision of community New Labour construct 

makes little sense in the context of complex everyday social relations as my fieldwork 

has suggested. Moreover, despite the rhetoric of community participation In New Labour 

structures of governance, there is little evidence of any real transferral of power to 

communities (see also Pierson and Worley, 2005). 

Constructing race, ethnicity and 'community' 

Within the framework of community cohesion, 'community' has a particular racialised 

and ethnicised dimension, despite the erasure of race and racism (especially evident In 

early community cohesion policy texts). Whilst the notion of 'community' utilised in New 

Labour policy processes seeks to gloss over'old' divisions such as those of race, these 

#old' divisions still matter. Moreover, community cohesion policy discourses still 

contribute to 'race making' in their construction of 
, 
'different' communities and cultural 

practices. This is also played out by policy actors negotiating these policy discourses, as 

whilst 'community cohesion' is recognised as ambiguous, it is also largely understood as 
being about race and ethnicity in some way or other. Even though the narratives of 

policy actors were diverse, notions of race, and particularly what Gilroy (1992) has 

termed a 'cultural theory of race difference', are central to how many policy actors 

negotiate community cohesion discourses within this study. Similarly, the discourse of 

community is also highly significant in framing how policy actors construct racial and 

ethnic difference, whereby notions of 'community' operate in a de-racialised manner. 

Whilst the women at the Fresh Routes group were also active In their construction of 

race, culture and community, In their everyday of 'doing' community; these 

categorisations and their boundaries were negotiated, permeated, made and re-made 
in complex and unpredictable ways that official accounts of community cohesion fail to 

recognise. Yet at the same time, conventional understandings of how these 

categorisations and modalities of difference work and intersect cannot be clearly 'made 

sense of in the context of the everyday. Rather, In the act of 'doing' community and 

community cohesion, women as social actors may both challenge and re-affirm 
'knowledge' about communities, processes of racialisation, conflict, and so on. For 

example, whilst on the one hand Amina may conform to the dominant construction of 
'Muslim women' within policy actors' narratives and policy texts; at the same time 

Amina is actively negotiating this construction of her Identity. Similarly, whilst 
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community cohesion policy discourses construct community conflict as largely relating 
to tensions between white and Asian communities; they fail to consider the 

complexities within these white and Asian communities and also the ways In which the 

boundaries of community are constructed, and therefore not real, essential or 
determined. The women at Fresh Routes operate across and within these boundaries 

of community in 'doing' community in the context of the everyday. They are active 
agents in negotiating realist policy discourses of community, and whilst collective 
understandings of community maybe important at certain times, they are not always 
dominant. 

Yet policy actors often resorted to fixing communities in order for them to be 'known 

about'. These narratives of community were constructed through a negotiation of their 

personal and professional identifications and consequently these constructions of 

community were also diverse. Nevertheless, a dominant narrative emerged which 

related to the north of the local authority as having far worse community relations than 

the south of the local authority. In policy discourses, this became a truth (partly 

reflected in racial harassment figures - although the most recent figures for 2005/2006 

suggest no real difference between the north and the south of the local authority In 

relation to recorded incidents of racial harassment) shaping how communities were 

perceived and how the local community cohesion policy was rolled out. Indeed, as Suki 

All (2006: 472-473) recently noted, such '*expert knowledges" about *race" are often 

produced within institutional sites that function as and within discursive regimes'. These 

'expert' accounts of community and racialised minorities also relate to community 

cohesion discourses; particularly in their ability to construct and in doing so, fix 

communities and ethnic identity within a realist frame. This can be understood within a 

Foucauldian structure of surveillance and discipline, particularly referring to the 

processes by which 'races', cultures and communities can be mapped (see also 

Alleyne, 2000) and as such operate as a technology of knowledge production (see also 

Smith, 1987). Moreover, as I have previously argued, these constructions of community 

were often racialised, ethnicised and gendered in both implicit and explicit ways. 

Whilst the framework of community cohesion was Important In shaping how policy 

actors constructed communities, in chapter five I also documented how practitioners 

are often struggling to reach beyond the limited conceptions of community cohesion as 

contained within the policy documents. Nevertheless, for policy actors, two distinct 

ways of talking about community cohesion emerged. Firstly, some policy actors 

presented narratives of community cohesion relating to everyday lived experiences and 
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the social relations of community. These bear more resemblance to what women at the 

Fresh Routes group were 'doing' in the everyday, yet policy actors still tended to try to 

fix communities and 'what they are really like'. However, there was also a distinct 

narrative which saw community cohesion as central to the management of 

communities and community relations; which related to the role of policy (and policy 

actors) in ensuring that communities function effectively. This latter notion relates 
directly to the way in which community, especially for New Labour, works as a 

mechanism of governance (see also Rose, 1999), which is operationalised within the 

framework of community cohesion (see also McGhee, 2003), in policy texts but also 

within policy actors' narrative positionings. 

However, the fieldwork and the narratives of the women at the Fresh Routes group 

offered a different interpretation of what community can be about; whilst also reflecting 

academic thinking about the ambiguous nature of community (see for example, Alleyne, 

2002; Delanty, 2003). Despite the fact that the majority of women at the group saw 

themselves as belonging to some notion of community, these ways of belonging to 

community were multiple and never simply a reflection of one aspect of identity (such as 

ethnicity). Likewise, the positionings of the women at the group also challenged the 

ways in which ethnic identities are constructed as dichotomous within community 

cohesion policy texts to suggest that identities and ways of belonging to community are 

multifaceted, and often a combination. of local, national, cultural, ethnic, racial and 

political labels, performed and negotiated in complex ways. Being mothers In the local 

area of Princeton was an important aspect of this, as were processes of ethnicity. Yet, 

the fieldwork also suggested that communities permeate and transgress spatial 
boundaries which problematises a solely place based notion of community (Amin, 2002, 

2004) as dominant in community cohesion policy texts. Whilst place based relationships 

are important in the act of 'doing' community in the everyday, notions of community, 

cohesion and belonging cannot be simply reduced to place based relationships. 

Gendefing 'community' 

Community cohesion discourses are also highly gendered, in relation to both 

constructions of femininity and masculinity, despite the clear lack of gendered analysis 

within the community cohesion policy texts themselves. The notion of the 'Muslim'/Asian 

woman emerges as particularly significant In the pursuit of community cohesion and 
'integration' within policy discourses, which construct the 'traditional' 'Muslim/Asian 

woman' largely as an obstacle to integration. This is reflected to some extent within 

particular policy actors' narratives, which draw upon what Ray (2003) has termed a 
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culturalist discourse. However, several policy actors also suggest the need for policy to 

adopt a more critical engagement with these issues, pointing to the complexity 

surrounding debates around gender, equality and difference which are often limited to 

the arena of political philosophy. Despite this, approaches to community cohesion even 

at the local level are also largely gender blind even with an awareness that women are 

central to processes of community cohesion and the 'reproduction' of communities. 

The Fresh Routes group was also initially targeted at 'Asian women' In ways which 

reinforced the construction of 'Asian women' within this culturalist framework and as 

posing a problem for integration (Ray, 2003). However, the women at the Fresh Routes 

group were active in their negotiations of such constructions, for example as evident In 

the wearing of the h#ab and in their dialogue with practitioners. This challenges 
dominant policy stories relating to the position of 'Asian women' as passive and 

oppressed, whilst at the same time pointing to the continuing significance of race, 

gender and ethnicity in shaping experiences of 'doing' community and community 

policy discourses. Moreover, 'race still matters' (Alexander and Knowles, 2005) for the 

women at the Fresh Routes group who were involved in constructing and 

reconstructing racial difference in the process of 'doing' community. Similarly, the 

women were also actively negotiating 'mundane racism' in their local space; something 

largely absent from the policy stories of community cohesion. 

Constructing Identity; constructing 'community' 

Within community cohesion policy texts, identities (and correspondingly communities) 

are largely viewed as something tangible, complete and stable. Policy actors are located 

at the intersection of such discourses and their narratives are diverse, reflecting their 

individual biographies and their professional locations. Nevertheless, In relation to policy 

actors' constructions of ethnic identities, discourses of community cohesion, alongside 

discourses of multiculturalism and frameworks of racism and anti-racism are utilised in 

complex ways. Often, this results in ambivalent and confused conceptualisations, so 

that for example homogenised constructions of Asian identities are both challenged and 

re-affirmed. 

Despite this multivocality however, I would argue that discourses of community 

cohesion are particularly Important in current times, shaping policy actors' 

constructions of ethnic identities and local communities. These are often utilised 

alongside and in relation to anecdotal and personal 'evidence'. As such, like 

communities, ethnic identities within policy actors' narratives also appear relatively 
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fixed and stable, something which can be learnt about, described and contained. 
Nevertheless, a further important aspect of analysing policy actors' narratives in 

relation to constructions of race/ethnic identities relates to the sensitivity of the subject 

matter and perhaps what is not said within the context of the Interview. Indeed, as 
Hunter (2005), drawing on the work of Hollway and Jefferson (2000) has considered in 

depth, 'social subjects don't always "tell it like it Is" (pp. 10-11) because they use 

unconscious defence mechanisms to split off unpalatable experience which threatens 

their sense of self' (p. 152). 

These policy stories of identity differ from those captured in the fieldwork at the Fresh 

Routes group which suggest that in the lived context of the everyday, Identities are 

continually re-made, negotiated and performed within the context of 'doing' community 

and are far from fixed and stable (see also Hall, 1992; Skeggs, 1997). Whilst community 

actors, like policy actors, might seek to fix and constrain the identities of others, this is 

also a continual process of negotiation which is 'hard work' in the context of multicultural 

encounters. Therefore, the everyday negotiation of identities and communities Is 

complex, cut through and differentiated by discourses of gender, race, ethnicity, faith, 

sexuality, culture and class. However, community cohesion policy texts largely fail to 

recognise this complexity, and instead reduce identities and communities Into 

something manageable and fixed. 

Beyond community cohesion: 'doing' Identity, 'Community' and community 

cohesion In the everyday 
Community is not just a source of identity, but also a practice, the practice of 'doing 

community'. This is never straightforward. Rather, 'doing community' and 'community 

cohesion' is also about the performance of identities within particular 'local' spaces. As 

evident from the fieldwork, the very performance and negotiation of such identities 

within the framework of 'doing community' is complex, contradictory and multifaceted. 
Who you are, what you identify with, and how you negotiate these Intersectional 

identifications, such as those of gender, ethnicity and class, are bound up, made and 

re-made in the very act of 'doing community'. This practice of 'doing community 

complicates and disrupts dominant constructions of 'community', such as the 'Muslim 

community', the 'Asian community' and the 'white community, as formulated within 

policy discourses of community cohesion. These disruptions do not however negate 

the importance of such collective forms of identification in the context of the everyday. 

Indeed, ideas of belonging to particular 'imagined' communities remain important In the 

local practices of negotiating identities and constructing communities. This is especially 
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true in the construction of community borders and boundaries, and especially in racial 

and ethnic identifications. 

Nevertheless, these too are 'messed up' in the everyday spaces of 'doing community', 

where social actors both navigate, disrupt and reinforce community boundaries. These 

complexities of 'doing community' emphasise the challenges posed for social policy 

and practice interventions which are based upon this highly ambiguous concept. 
Nevertheless, I would argue that despite these multiple complexities, 'doing community 

remains a very 'real' way in which support, friendship, and 'networks of solidarity' 

maybe constructed within the context of 'everyday', 'local' spaces. Therefore, as Vaiou 

and Lykogianni (2006: 739) have also argued in relation to women's everyday lives in 

Athens, my research also illustrates 

... the importance of neighbourhood in women's everyday lives as 
a place of social interaction and development of strong or weak 
local ties, which contribute to a sense of security and belonging. At 
the same time, the neighbourhood is a place which Is In no way 
bounded, as everyday life develops at different spatial scales and 
involves continuous border-crossings, in the context of which 
women test/learn new roles and forge individual identities. 

These forms of 'doing community' are not evidence of 'happy collective dancing around 

the multicultural maypole' (Amin, 2005: 113), but rather 'hard work', difficult and 

potentially painful encounters. Yet these encounters can also create productive spaces 
for the working out and negotiation of 'difference', along its many lines, which Is 

fundamental fordoing community' in the everyday. My fieldwork suggests that women 

'do' community because they feel that it is important; not only for themselves (in terms 

of support, friendship, belonging etc. ) but also in terms of creating a better world for 

their children. This suggests the importance of understanding community and 

community cohesion beyond the policy rhetoric, in relation to processes of friendship 

and sociality, social relationships and social reproduction. Existing literature has 

highlighted the centrality of women and women's bodies in relation to the 'reproduction' 

of communities (for example, Mayo, 2000; Dominelli, 2006; Yuval-Davis, 1996; Yuval- 

Davis and Anthias, 1989) and this is one of the ways in which community and 

community cohesion needs to be understood as a gendered process. The women at 

the group have the task of 'doing' community; of 'getting along and getting by' In the 

'habitual encounter of the everyday' (see Amin, 2005 and Bunting, 2005a). So in many 

ways this is how community and community cohesion needs to be understood. Not 

everybody who is doing community gets it; but they are living it and making of it what 
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they can. This further problematises the use and configuration of community in New 

Labour structures of governance. 

Towards the end of my fieldwork at the Fresh Routes group, several of the women 
there set up a similar group in a nearby area. The group accessed financial assistance 
from a stream of funding targeted at promoting healthy living amongst the South Asian 

community. The popularity of this new group (Fresh Routes 2) was increasingly 

resulting in fewer numbers attending the original Fresh Routes group where my 
fieldwork was based. Nevertheless, the coordinator of the Fresh Routes group was 

glad about this development. Sarah talked about how this was central to what she saw 
Fresh Routes as being about; in terms of notions of empowerment, community 

ownership and sustainability. Indeed, in terms of ownership, Fresh Routes 2 can be 

said to be a genuinely 'bottom up' form of community action, based around the self 
defined needs of women of mainly Pakistani background living in the area close to 

Princeton. Nevertheless, Fresh Routes 2 also represents a shift away from the 

provision of a 'multi-ethnic' space in that the women who seem to be attending are all 

from South Asian backgrounds. In this way, Fresh Routes 2 seems indicative of a 

'bonded' community, rather than a 'bridged' community, which Fresh Routes was in 

some ways attempting to develop. Indeed, for many of the women who had attended 

Fresh Routes, they talked about this space as providing them an opportunity to 'mix' 

with women from different ethnic backgrounds; which was viewed positively and felt to 

be important. 

However, Fresh Routes 2 does not provide the same space for such 'mixing'. 

Therefore whilst on the one hand, the space created by the women at Fresh Routes 2 

is a positive indicator of how community can function effectively in terms of 'getting 

things done'; there is always the possibility for any such notion of community to 

become exclusionary (see also Bauman, 2001). Nevertheless, the community space 

offered at Fresh Routes 2 may also shift, change and transform to become more 

'bridged' and less exclusionary in time, given that communities, and the reproduction of 

communities are dynamic processes. Yet, this 'bottom up' community organising 

cannot be managed, controlled, or surveyed in the same way as a 'top down' approach 

(such as those dominant within the discourses of community cohesion, i. e. the Hazel 

Blears approach to organising 'Muslim women' and how they should behave; see 

chapter four and Newsnight, BBC 2 Tuesday August 2 nd 2005). Indeed, although the 

current government policy agenda emphasises the value of community and processes 

of collaborative governance (Newman et al., 2004), they are also very ambivalent 
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about giving communities the power or resources to do make a real difference, perhaps 

out fear of them becoming too 'bonded' (and not 'bridged' enough'). For example, 
Gustafsson and Driver (2005: 539) argue in relation to SureStart that 'parent 

involvement does not get much beyond "compliance" and "consultation"' and that 

'Parents, in effect, are powerless in the governance structures of Sure Start'. 

Now Labour governance, community cohesion and the everyday 
The findings from the three phases of this research can all be understood in relation to 

contemporary New Labour forms of governance. Firstly, my analysis of 'community, 

and community cohesion across policy narratives and in the everyday highlights the 

very 'real' ways in which neo-liberal welfare reforms have resulted In a shifting of 

responsibilities from the state onto individuals and families; whilst at the same time 

resulting in increased state intervention and regulation of the 'private' domain (see also 
Newman, 2004). Furthermore, it reveals how the 'public', especially 'communities, ' are 

central to these modernized forms of governance. The Fresh Routes group can be 

understood as part of this process. As Williams, Roseneil and Martin (2002) argue, two 

themes run through New Labours understanding of civil society. Firstly, there is the 

image of society in which divisions of class, gender and 'race' emerge as a thing of the 

past. This is especially evident within community cohesion policy discourses which are 

both de-gendered and de-racialised. Secondly, this runs alongside the image of society 

as homogeneous and consensual ('cohesive communities) which is drawn upon to 

challenge and differentiate New Labour policies from the New Right (see also Levitas, 

2000). Consequently, traditional conceptions of strong communities and stable families 

emerge as central to New Labour's framework for welfare reform, revitalised 

governance and modernisation. 

However, whilst both communities and individuals are de-gendered and de-racialised 

within current policy discourses such as community cohesion, these policy agendas are 

gendered and racialised (see also Newman, 2004; Williams, Roseneil and Martin, 

2002). Within the current policy framework, as Janet Newman (2004) has argued, 

'women are not just filling the gaps in the process of social reproduction left by a 

retreating welfare state but are being constituted as new forms of person within 

strategies of social governance'. This Is especially evident both in the rhetoric of 

community cohesion and the forms of community operationalised at the Fresh Routes 

group. Within this framework, women are both the agents of social governance and the 

primary objects of governmental strategies (Newman, 2004) concerned with, for 

example, community cohesion. This is especially evident In the discursive construction 
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of 'Muslim women' (see also Gedalof, forthcoming). At the same time however, my 

research indicates that women are themselves active agents in negotiating these policy 

discourses, and may choose to both affirm and challenge policy processes. 

Ultimately, this highlights the importance of a gendered analysis to contemporary forms 

of social policy and governance in these current de-gendered times. Such analyses 

also need to consider the ways In which women's unpaid work in the social and cultural 

reproduction of communities operates within current practices of governance and 

welfare, and how this is differentiated by race, ethnicity, class and so on. In particular, 

questions need to be raised about the extent to which New Labour policy discourses 

such as those of community cohesion rely upon the ways In which women may (have 

to) collectively organise around notions of community to provide support/welfare, 

particularly where the state has been retrenched. Moreover, whilst the policy rhetoric of 

community cohesion seeks to build a more cohesive society away from 'old' social 

divisions, a reliance on the concept of community can also result In an accentuation of 

such 'older' divisions such as those of race and ethnicity drawn along community lines 

as evident in the formation of Fresh Routes 2. Indeed, whilst an appeal to notions of 

community may 'sound sweet in these insecure times' (Bauman, 2001: 3) 

contemporary forms of community are 'hard work' and unstable; both a source of 

identity and activity; whilst also paradoxically a source of conflict and belonging. 

Moreover, despite the attempt to 'fix' communities within policy discourses to fit with 

traditional conceptualisations, communities as expressions of collective Identities, are 

continually in process; being made and re-made in the act of 'doing' community. 
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CHAPTER TEN - CONCLUSIONS 

This final chapter draws together some concluding thoughts on the work undertaken as 

part of this research and the arguments presented in this thesis. As well as making 

clear the research findings and my key arguments, I also want to reflect more generally 

on what I consider to be the limitations of my work and consider how the research 

could be further developed in the future. 

This research has been about making connections between current government 

policies of community cohesion, academic theory and empirical research by providing a 

critical analysis of contemporary community cohesion policy initiatives in the context of 

a large town in northern England. The overall aim of this research was to explore 

contemporary discourses of community and community cohesion, as formulated by 

policy texts, 'policy actors' and 'community actors' in the case study area, paying 

particular attention to the intersection of 'differences' such as gender and ethnicity 

within these constructions. Following my review of existing literature, I adopted a 

methodological approach designed to explore policy stories of community and 

community cohesion, policy actors' interpretations of community cohesion discourses 

and the community stories of community actors. Qualitative methodologies, Including 

ethnography, discourse analysis and in'depth interviewing, have been used in order to 

develop a rich and valid picture of the practices of constructing community cohesion 

policies and the acts of 'doing community' in the everyday. 

Summary of main findings 

policy discourses of community cohesion 
My research has shown that community cohesion is part of the New Labour 'project, 

with an emphasis on community, social capital and individual responsibility. 
, Community cohesion' as a concept shaping policy emerged in 2001 and has rapidly 
become absorbed within various policy arenas. However, I have demonstrated within 
this thesis that it is a highly dubious policy agenda. This is for several reasons. On the 

one hand, it is overly simplistic and fails to recognise the complexities 'of contemporary 

$communities' and the multiplicities of ethnic and racial identities. At the same time, It Is 

assimilationist in tone and relies on archaic and (re)imagined notions of Britishness vis 

a vis 'other' (fixed) (threatening) identities. This is particularly apparent In relation to 
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discourses surrounding 'new immigrants'. Moreover, discourses of community 

cohesion are framed within a 'culturalist' framework and at the same time contribute to 

'race making' (Gilroy, 2004; Alexander and Knowles, 2005). This occurs through the 

construction of 'common sense' and culturalist knowledge surrounding 'ethnic' 

communities and ethnic identities. Whilst the language of community cohesion Is de- 

racialised, it nevertheless reproduces racialised differences between white and 'other 

(often unnamed, but with signifiers which suggest Muslim) communities. Community 

cohesion policy also pays little attention to gender, yet relies on and reproduces 

particular gendered ideals and constructions of femininity ('Muslim wornen') and 

masculinity (Asian men) both constructed as problems for integration and obstacles for 

community cohesion. This is particularly true in relation to notions of citizenship and the 

construction of 'British' values. Furthermore, whilst community cohesion relies on the 

assumption that residential integration will lead to social interaction between ethnic 

groups, there is little evidence to suggest that this is the case. Indeed, my fieldwork has 

shown that even within areas which are constructed as ethnically 'mixed' and racially 

diverse, there remain few opportunities/sites for interaction across racial/community 

borders. 

Policy actors' negotiation of community cohesion discourses and constructions of 

community 
In order to make sense of the connections between policy discourses of community 

cohesion and the 'everyday', part of my research concentrated on how policy actors In 

the case study area of a northern England town, negotiate and navigate discourses of 

community cohesion. The narratives of policy actors reflect both the construction of 

narratives within the interview setting, whilst also being a reflection of their negotiation 

of their personal and professional identifications and wider discourses of race and 

community. My research has shown that despite the numerous official policy texts 

which sought to define what community cohesion is; policy actors were often unsure of 

its meaning, partly due to its ambiguity. Their narratives reflect this, with the phrase 

, community cohesion' being called upon and utilised In ways which resembled the 

$official' line, but also often something else, and especially earlier efforts of 

multiculturalism. Yet, one of the key differences policy actors Identified between 

previous government policies and community cohesion policy was that It focused on 

the relationships between co mmunities. The very term 'community, is Itself highly 

significant in this, as despite the relatively recent emergence of community cohesion 

discourses, the majority of policy actors mirrored dominant policy discourses In using 

the (safer? ) language of community and community cohesion when talking about race 
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and ethnicity. Whilst there was a dominant narrative about community cohesion as 'not 

being just about race', there was a tension here, often within the participants own 

narratives. Indeed, although the community cohesion framework as a tool of New 

Labour governance seeks to move away from 'old' divisions of race, class and gender; 

these 'old' divisions of race, class and gender remained in participants' 

conceptualisations of community cohesion, even when they (and the community 

cohesion policy texts themselves) were not explicit about this. 

my research has also highlighted the importance of a gendered analysis to community 

cohesion. Whilst official community cohesion documents were gender blind, for policy 

actors, there was an awareness of how women are central to community cohesion and 
how community cohesion is both gendered and racialised. Several policy actor 

narratives engaged with common sense assumptions about the position of women 

within 'minority' communities, and in doing so reinforced a cultural theory of race 

difference (see also Gilroy, 1992). Yet at the same time, there was diversity In 

participants' narratives here, with a number of participants also critically engaging with 

some of the more complex workings of race, ethnicity, gender, community and class. 

Like in the initial community cohesion policy documents, this occurred alongside an 

evasion of talking directly about race and racism for most white participants In 

particular. This was especially evident in the ways in which policy actors constructed 

knowledge about local communities, which largely followed community cohesion 

discourses in that segregation (rather than racism) was seen as a (primary) factor 

underpinning community conflict (see for example Home Office, 2001a). At the same 

time, such narratives also related to the ways in which places are constructed and 

imagined in relation to race and ethnicity. Overall, the findings suggest that policy 

actors are struggling to make sense of increasingly complex social relations within 

realist policy frameworks, and especially within the limited conceptions of community 

cohesion. 

Women doing community and cohesion in the everyday 

In order to further interrogate New Labour policy configurations of community and 

community cohesion, an important aspect of this research was about trying to explore 

constructions of community and community cohesion in the context of the everyday. In 

order to do this, I undertook in depth fieldwork at the Fresh Routes 'multicultural' 

women's group in the area of 'Princeton' in the case study area. In doing so, I sought to 

explore how women 'do' community and what this means in terms of theorising identity, 

community and community cohesion, and in terms of policy. I have argued that whilst In 
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some ways the Fresh Routes women's group draws upon particular discursive 

constructions of 'Asian women' which to some extent reinforce the common sense 

assumptions surrounding 'Asian women'within community cohesion policy discourses, 

at the same time, the 'Asian women' and other women who make up the Fresh Routes 

group are highly active in negotiating this construction of their Identities and moreover 
making the space work for them. I have argued that women at the Fresh Routes group, 
which itself is a site of 'community', perform and construct their Identities In the practice 
of 'doing' community. In this process, the construction of communities and boundaries 

of difference are 'made-up, constructed and re-made. Identities are central to such 
processes of community and this research has made clear (especially In relation to the 

women at the Fresh Routes group rather than in relation to policy actors -a limitation I 
discuss a little later) how the construction of identities through a range of discursive 

positions is a highly complex and ambivalent process. 

For the women in this research, notions of community are often related to place, 
neighbourhood and kin, but not in any bounded or predictable way. This challenges 
simplistic notions of community and belonging inherent In community cohesion policy 
texts. Although community as played out at the local level ('doing' community) is often 
important in the process of 'getting things done' (support, friendship and family); this 

also works alongside (rather than in opposition to) transnational notions of community 
and belonging (especially in relation to being British Muslim and Pakistani). The 

meanings of community for the women at Fresh Routes are also multiple and varied 
and cannot be neatly contained within any one definition. Whilst my fieldwork does not 
therefore dispute the relevance of some notion of 'community' in the everyday of 
women's lives, this does not justify its continued use as a tool of social policy and 
mechanism of governance. Indeed, in this communities need to be known about and 
mapped in ways which fix and determine identities and as such bear little correlation to 

the everyday acts of 'doing' community. Moreover, the 'communities' of New Labour, 

such as those within community cohesion discourses, are structured explicitly around 
particular gendered notions of the family and racialised notions of nations and 

citizenship (see also Newman, 2001). 

Moreover, whilst the women at Fresh Routes did not largely construct their experiences 

of community and belonging in terms of racism, it was apparent that 'mundane' racism 

remains an undercurrent shaping women's everyday experiences of community. 
Therefore any policy agenda based around tackling community conflicts must also 

work to tackle racism. Even within the site of the Fresh Routes group, borders and 
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boundaries of community are constructed which can operate to create a sense of 

belonging for some and exclusion for others. 

Nevertheless, it was also clear that the women were able to Identify commonalities 

within the gendered experience of being 'women', whilst also recognising 'differences' 

between them as women. Activities which encouraged a sense of commonality, such 

as exercise, were regarded as especially important by the women In the context of the 

group in this respect. Therefore I have argued that in some ways, the Fresh Routes 

group can be seen as a site for the practice of 'transversal politics', a process through 

which differences and sameness are worked out and reconfigured through a process of 
$rooting and shifting', empathy and understanding. Nevertheless, even within this act of 

transversal politics, I would argue that difference is not entirely transcendable. Rather, 

drawing upon the work of Amin (2005) and Bunting (2005a), I place value in the Fresh 

Routes project as providing a space for the acts of 'getting along and getting by', In the 

'habitual encounter of the everyday'. The working out of difference across community in 

this space and other sites of residential community is potentially painful, and is certainly 

hard. work. 

Reflections and considerations 
Within this thesis, I have explored how community cohesion and community Is 

gendered; but I have particularly focused on 'gender' in relation to women's roles, 
identities and the construction of femininities (both by women themselves and within 

policy discourses). In doing so, I do not want to suggest that gender Is just about 

women. Rather, the focus on women in my research is largely due to the ethnographic 

research site being a 'women only' group. In my initial research design I planned to 

access a mixed community group. However, despite my efforts to access a research 

setting with both men and women, this was not possible. This has forced me to some 

extent to focus on gender in relation to women, even though this was not my Initial 

research aim. Whilst in some ways I feel that this is a limitation of my work, I 

nevertheless feel that I have interrogated the social construction of femininities (and 

being 'women') in relation to 'community' and policy discourses of community cohesion, 

and especially looking at how factors of race and ethnicity Impact on these gender 
formations and how policy discourses are also gendered/racialised/ethnicised. Future 

ethnographic/empirical research in relation to masculinities and community cohesion 

would be a useful addition (see Alexander, 2004 and Farrar, 2002, for a consideration 

of this) particularly in relation to the current popular demonised construction of 'Muslim 

men' and 'Asian masculinities'. It would be especially interesting to explore this in 
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relation to the rolling out of the local community cohesion picture and In more recent 

policy discourses relating to counter terrorism strategies post 7/7. 

On reflection, I also feel that I could have explored the psycho-social dimensions of 

community and community cohesion in greater depth, particularly in relation to the 

research with policy actors and their negotiations of their racialised and gendered 

locations and identifications (see for example Hunter, 2005). However, this only 

became apparent during the writing up stage of my analysis, and Ideally this was 

something that I needed to have explored during the data collection. It is also apparent 
that this research has been shaped throughout, but especially during the Initial phases 

of the empirical research with policy actors and in negotiating access to fieldwork sites, 
by the perceived sensitivity of the research topic. My findings need to be understood in 

this context, and as such can only ever be seen as a constructed and partial version of 

reality; one version of many truths. Moreover, the research presented in this thesis 

needs to be understood as my interpretation of social reality; shaped and produced 

through and in relation to my own biography as a researcher, woman, student etc. and 

in relation to the social relationships I developed 'in the field'. 

Future research and theoretical Investigations 

A further aspect of this research which I would like to develop concerns the relationship 
between race, gender and space and place. In particular, I am interested In the 

emergence of critical interdisciplinary approaches in this field for thinking about how 

identities are not only constructed in relation to others ('others') but also in relation to 

our engagement with the material and physical world. This Is especially Important given 
the persistence of place based (and bounded) approaches to community cohesion and 

wider policy agendas in current New Labour policy making. As part of this, I would be 

looking at how social spaces are not neutral in relation to notions of gender and race. 
This would be valuable for further interrogating current New Labour policy Ideas of 

spatial pro)e1mity as a precursor for both interaction and Integration between 

racial/ethnic communities in the UK. This would also be useful in thinking about how 

material and ideological practices might also reproduce racism and segregation 
between individuals. 

I also want to more fully explore dimensions of class In future work In relation to some 

of the issues raised in this thesis; In particular to consider More fully how material 

conditions of inequality work in relation to gender, race, and ethnicity in lived 

experiences of 'doing community'. Following the work of Skeggs (1997), 1 am 
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interested in exploring the relationship between Bourdieu's concepts of cultural and 

symbolic capital as a way of thinking about class. It is also important to consider how 

this is a policy agenda largely directed at 'poor' communities; both white and Asian. 

ConcludIng comments 
Since it emerged in 2001, the community cohesion agenda has secured itself firmly Into 

current New Labour policy frameworks and policy discourses. My empirical research 

was undertaken between 2002 and 2005, and in this time I have explored the initial 

development of the community cohesion policy agenda in a particular case study area 
in the North of England. However, given that community cohesion discourses continue 
to be used across a wider range of policy areas and media representations, it is 

important for further ongoing research on this topic. This is especially important in light 

of more recent government counter terrorism strategies following the events of 7/7. 

Whilst I have been completing this chapter, two recent documents have been published 

relating to community cohesion and the situation post July 2001. One, Burnley - The 

Real Story (2006) published by the Burnley Action Partnership admits that 'there Is a 

serious problem of racism in Burnley'. The other, commissioned by Oldham council and 

compiled by Ted Cantle (at the newly formed 'Institute of Community Cohesion' at 

Coventry University) describes how communities in Oldham remain 'deeply 

entrenched' (Institute of Community Cohesion (2006) Review of Community Cohesion 

in Oldham Final Report, Challenging Local Communities to Change). Yet at the same 

time, it also suggests a more complex picture than that presented in the initial reports In 

2001. For example, it notes the problem of focusing solely on a white/Asian divide "My 

neighbour is Indian and my Muslim community tell me off for speaking with her. They 

say, I should speak to her if I am getting her to embrace Islam - otherwise no"' (p. 49). 

There is also some inclusion of a gendered analysis around 'women' in this report, as 

the authors stress that 'In addition, we also thought it important to focus on the 

contribution of women and young people across all of our key lines of enquiry' (p. 2). 

However, the extent to which these seemingly more complex accounts of community 

will challenge the dominant culturalist and realist frameworks remains to be seen. 
Moreover, there seems little evidence to suggest a move away from the ideological 

framework of community cohesion within current New Labour policy. Therefore the 

initial and underlying assumptions shaping contemporary community cohesion policy 

discourses in terms of segregation, integration and interaction between different 

-communities' may remain a while longer. 
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