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Preface

The collection of papers included in this volume reflects the results of two projects undertaken by the Centre for Muslim States and Societies (CMSS) at the University of Western Australia. First, the Centre has been focusing on understanding Muslim experiences in Australia and the West in general since its inception in 2005. As part of this research priority, the Centre secured a grant from the Department of Citizenship and Immigration, and the office of Multicultural Interests, Government of Western Australia, to focus on Muslim identities in Australia (2006–08), which, in turn, spurred a number of Honours students enrolled in Political Science and International Relations to explore the relevance of inclusion and exclusion in shaping Muslim minorities’ relations with the mainstream communities in their adopted homelands.

The second project provided the context in which the CMSS held the Fulbright Symposium in August 2007 on Muslim Citizens in the West: Promoting Social Inclusion. The choice of the theme of the Fulbright symposium was guided by a realisation that the terrorist attacks of September 11, 2001 have ushered the world into a new era where identity and inclusion determine how individuals and groups relate to the wider context in which they operate. The theme also reflected the understanding that the focus on counter-terrorism has impacted upon the position of Muslims living in predominantly non-Muslim states including the United States and Australia. Hence the long-term aim of promoting peaceful and harmonious societies required that American and Australian participants share views with representatives from other countries on various dimensions of Muslim inclusion/exclusion. Instead of limiting the learning exercise to ‘Western societies’, the symposium was designed to learn from experiences of both Western and other societies. Against the background of these understandings, the Fulbright Symposium aimed to explore the interaction between social, political, economic, cultural and religious factors that contribute to a sense of inclusion or exclusion among Muslim minorities living in Western and other countries. The symposium addressed the following questions:

What creates social inclusion and/or exclusion?


	What factors and policies in the host societies promote inclusion or exclusion of Muslims in the West?

	What issues and conditions within Muslim communities contribute to their real or perceived exclusion?

	What role do faith-based schools, media, women and youth organisations and Muslim associations play in the process?

	How can state and societal groups promote Muslim inclusion in Western societies?

	What role can be assigned to inter-faith dialogue groups in promoting communal harmony and social inclusion of Muslims in their respective societies?



 

All the papers have been peer-reviewed and updated for inclusion in this volume in the hope that they would shed light on how the ‘Muslim Question’ has unfolded in Australia. This is done in the hope that lessons so far learnt can help us improve the nature of relations and interaction between Australia’s Muslim community and the mainstream community, and assist in promoting social inclusion of Muslims.

The Fulbright Symposium was funded by the Australian–American Fulbright Commission, and co-sponsored by the Department of Immigration and Citizenship, Australian Government; Office of Multicultural Interests, West Australian Government; Australian Institute of International Affairs; and the University of Western Australia. The Consulate of the Republic of Mali in Perth, the US Embassy (Canberra) and Consulate General (Perth), the Muslim Community Co-operative (Australia), the Australian Federation of Islamic Councils, Boutique Wealth Management and other private donors also supported the symposium. It would be remiss of me not to thank all of these supporters. I am particularly indebted to Professor Alan Robson, Vice Chancellor, The University of Western Australia, who personally supported the symposium and also chairs the centre’s advisory committee. Special thanks are also due to Dr Sue Boyd who encouraged and cooperated with me personally and the CMSS from the inception of the idea of the symposium to its conclusion. Without her encouragement, the proposal would not have succeeded in securing the Fulbright Symposium Award 2007. Mark Darby, Director, the Australian–American Fulbright Commission, helped with turning ideas into reality. Trevlyn Gilmour, Gina Soos and Veronica Kerr from the US Embassy and Consulate-General in Perth were also helpful with planning the events. Thanks also to Dr Thu Nguyen-Hoan, the then Assistant Secretary of Multicultural Affairs Branch, Department of Immigration and Citizenship, and Tony McRae, former Minister for Immigration, in the West Australia Government for their help with the conference.

I also wish to thank Dr Wendy Chew, Dr Cecilia Leong-Salobir, Erica Muzinic, Neesha Khan, Aisha Novakovich, Adriaan Wolvaardt and Jess Hodder, and all other students involved in the conference, for help with the symposium and compiling the drafts in their various forms. Julia Lightfoot helped with editing the earlier draft and was kind enough to suggest ways to improve it. Zarlasht Sarwari has gone through many versions of the chapters, bibliography and endless questions relevant to the volume. The process, however, would not have resulted in an edited volume without the support of peer reviewers who took time to referee papers and suggest changes to submitted papers. Professor Shahram Akbarzadeh at the University of Melbourne and the editorial team working with him have been patient and kind and I am most grateful to them. Finally, my thanks are due to my husband, Professor James Trevelyan, who has stood by me both professionally and personally and worked for the aims that underpin this volume—the dream of ensuring that the future generations of Australia appreciate and experience true inclusion.

 

Samina Yasmeen

Director, Centre for Muslim States and Societies

The University of Western Australia

Perth, Australia



Glossary



	Alim:

	Islamic scholar




	Akhirat:

	Judgement day; life after death




	Asbab:

	instrumentalities




	Bayaan:

	religious talk or speech




	Beth Din:

	Jewish religious tribunal for arbitration




	dar al-harb:

	house of war, term classically referring to polities where the Muslim law is not in force




	dar al-Islam:

	house/abode of Islam; refers to polities and areas where Muslim laws are followed under Muslim rulers




	Da’wa:

	invitation to Islam




	dhikr:

	remembrance of God




	din:

	religion




	hadhanah:

	the right of guardianship of children in case of divorce




	Hadith:

	accounts of the Prophet Muhammad’s sayings and deeds




	halacha:

	Jewish religious law




	halal:

	permissible under Islamic law




	haram:

	forbidden under Islamic Law




	Hijab:

	headscarf worn by Muslim women




	Fasakh:

	dissolution of marriage decreed by the court or Imam




	Imam:

	leader of the mosque and Muslim community




	Iman:

	faith




	Ijtima:

	congregation




	Jihad:

	holy war, or struggle by Muslim(s)




	Jolah:

	preaching mission




	Kashrut:

	food preparation according to Jewish law




	Khuruj:

	preaching tour




	Madhab:

	school of Islamic jurisprudence




	Madrasa:

	school; commonly refers to Islamic religious school




	Mahr:

	the amount due to women from the husband as promised in the marriage contract




	Mubarat:

	dissolution of marriage in Islam where the wife foregoes her mahr to enable divorce




	Mufti:

	Sunni Islamic scholar who is an interpreter or expounder of Islamic law (Shari’a)




	Musallah:

	prayer hall




	Qur’an:

	sacred writings of Islam revealed by God to the Prophet Muhammad during his life at Mecca and Medina




	Salaat:

	prayer




	Salafi:

	Islamic movement/ideas/individuals that takes the pious ancestors, the (Salaf) of the early Islam as exemplary models




	Shahadah:

	proclamation of faith in Islam




	Shari’a:

	Islamic law




	Shirk:

	polytheism




	Sunnah:

	habit or usual practice. Usage of this term refers to the sayings and living habits of Prophet Muhammad.




	Tablighi Jama’at:

	a religious movement that originated in British India with the aim of reforming Muslims




	Tajweed:

	reciting the Qur’an with proper intonation




	Talaq:

	divorce




	Taleem:

	education




	Ummah:

	the Muslim community or people




	Usul-ul-fiqh:

	Islamic law and its theory




	Wali:

	guardian of Muslim women; includes close male relatives





 


Introduction

Muslims in Australia, Inclusion and Exclusion

Samina Yasmeen

Muslim presence in Australia forms part of the cultural richness characteristic of the country. The pre-European contacts between indigenous populations with Muslims from the north, the arrival of Afghan Cameleers, and the gradual increase in the number of Muslims from Southeast Asia, South Asia, Middle East and Africa, have all contributed to this presence. According to the 2006 Census, 340 401 Muslims constituted 1.7 per cent of the total Australian population: approximately 39 per cent of them were born locally. While this percentage may be smaller compared to other Western liberal democracies, the fact remains that Muslim population has increased dramatically in the last three decades. Between 2001 and 2006, their number increased by 20.9 per cent.1 Some estimates suggest that the total Muslim population in Australia will exceed one million by 2020.2

Despite the long historical presence, however, the question of Muslim inclusion in the mainstream community remains a live issue. They are often identified as the ‘other’ with some explicit or implicit references to Muslims not being part of the wider society. The focus on counter-terrorism since September 2001 has further contributed to this tendency of ‘othering’ Muslims. The presence of oppositional attitudes and practices among some Muslims in Australia affects the majority of the religious community. Data also suggests that Muslims in Australia experience unequal access to, and participation in, economic spheres with the possibility of this lack of access extending to next generations. The need to understand the causes underlying the ‘othering’ has resulted in rich scholarly literature in the last decade. However, the literature often views the situation from the standpoint of either Muslims or the mainstream community. There exists, therefore, the need to view the place of Muslims in Australia in a context that takes into account both Muslim and non-Muslim dynamics and attitudes as explanations for Muslim experiences.

This volume attempts to provide such understanding by addressing the question of Muslim citizens in Australia from the vantage point of exclusion and inclusion dynamics. It is based on the assumption that minority–majority relations in any community are guided by processes of relative exclusion and inclusion of the minority vis-à-vis the mainstream society. These processes, however, are not unidirectional. Nor are they uni-layered. Instead, exclusion can occur because the minority community chooses to exclude the majority. Differing assessments of the aims, motives and policies of the majority prevalent among the minority also lead to multiple responses within the minority communities. This can contribute to processes of intra-community exclusion with some groups being identified as ‘not following the norms’ of the minority. The processes of inclusion also operate under similar conditions: groups/agents within the minority and majority communities in a given setting can engage in differing levels of inclusive policies vis-à-vis the ‘other’.

Muslims living in Australia, it argues, operate under similar dynamics. They act as both excluders and includers. They are also both excluded and included with the levels of inclusion/exclusion varying with groups and communities. Given the emphasis on Islam and Muslims since the terrorist attacks on the United States and subsequent militant acts in other parts of the world, the processes of exclusion and inclusion have acquired an international dimension. Local dynamics of exclusion/inclusion are being influenced and shaped by developments external to Muslim communities living in the country. They are influenced not only by developments in Muslim majority states but also by developments in other Western liberal states. Understanding these dynamics, it argues, is essential if we are to both avoid militancy and contribute stability and justice for all citizens living in Western democracies, particularly Australia.

With this aim, it asks the following questions:


	What is the context in which Muslims have lived in Western liberal societies in general and Australia in particular while experiencing degrees of exclusion and inclusion in the past?

	How has the context changed since the terrorist attacks on the United States in September 2001?

	Against the backdrop of increasing emphasis on Muslim identities and values, do Muslims perceive an increased sense of exclusion, and why?

	How do Muslims engage in processes of excluding the wider community, or other Muslims living in Australia?

	Is it possible to discern inclusive processes involving both Muslims and/or non-Muslims in Australia?

	What role do women as ‘signifiers of difference’, Islamic schools, religious study circles and groups, and legal systems play in the exclusion/inclusion dynamics?

	What policies and approaches could reduce the sense of relative exclusion among Muslim citizens in Australia, while simultaneously promoting their inclusion?



 

The papers included in this volume answer these questions by exploring the role of ideas, attitudes, structures and policies that shape Muslim experiences of inclusion and exclusion. It starts with three chapters that deal with the context in which dynamics of inclusion and exclusion can be understood with reference to Australia. The first chapter by Yasmeen develops a model for understanding the processes through which inclusionary and exclusionary ideas about the ‘other’ are developed, and their inter-dependability. By discussing findings of research on Muslim identities, it points out that inclusion and exclusion exist as much in the realm of ideas and perceptions as they do in the domain of more observable data. Understanding the role of international and national ideas, the nodes that create or sustain such ideas, and their linkages to experiences of immigration, it suggests, one could appreciate the complexity of understanding inclusion and exclusion.

Geoffrey Levey delves into one aspect of such ideas: the notion of ‘core liberal values’ and the ‘Muslim Question’ that form part of the both international and national context in which Muslim minorities live in Western liberal democracies. He argues that religiosity and ethnic identification have intensified over the course of the last century, contrary to most expectations. Yet the strategies by which Western democracies have sought to respond to these two forms of cultural identity and their attendant claims have often pressed in opposite directions. Whereas the traditional liberal response has been to privatise and separate religion from politics in the name of the secular state, the newer, multicultural approach has been to publicly support, accommodate and celebrate ethnic diversity.

Significant Muslim immigration to the West in recent times and the nature of Islam as a ‘public religion’ has served to sharpen this tension between the ‘religious’ and the ‘ethnic’ strategies of incorporation and inclusion. The result has been a growing consensus that the Muslim presence challenges both the liberal secular state and the liberal multicultural state. The view abroad among Western governments and publics, including in Australia, is that the ‘Muslim question’ requires an ever more resolute insistence on ‘core’ liberal values and on the established liberal settlements governing religion and politics, even to the point of discarding policies of multiculturalism for sowing confusion about the appropriate boundaries of the permissible. Levey questions the idea of locating the Muslim Question in opposition to the core liberal values of democracies. By tracing the process through which the ‘religious settlements’ that underpin liberal democracies in the West have been ‘always subject to adjustments and interpretations’, he attempts to show that the Muslim question is not ‘original’. For him, Muslim presence in liberal democracies, even though not part of the original religious settlements, is not a challenge to the liberal secular state but merely a new stage in the history of liberal religious settlements, and ‘a new instalment of a ‘principled pragmatism’ in responding to new groups and conditions.

Michael Humphrey builds on this theme which questions the prevalent notions of Muslims as the other in the West, with particular reference to Australia. He views the current scrutiny of Islam and Muslims in the West over their ‘integration’ as a particular instance of the historical tension between immigration policy and the national project. He argues that immigration has always represented a challenge to the ideology of the nation-state as culturally standardising and assimilating. While immigration policy is instrumental it is at the same time deeply culturally ambivalent. After all, immigrants came as workers but also as bearers of other national and religious identities. The so-called ‘problem of Muslim integration’ into secular national societies is a post-multicultural revisionism re-imagining the nation-state as culturally singular in the age of globalisation, global cities and transnational citizens. Islam and Muslims have become shared objects of transnational governance, a focus for national and international coordination of security, cultural critique and population management.

Humphrey specifically explores the way Australian Muslims have experienced the questioning of their integration as the growing conditionality of their citizenship in Australia. He examines the way Islam and Muslims have increasingly been constructed as ‘other’ in Australia despite their active involvement in negotiating their presence. A critical element in this process, he argues, is the politicisation of Islam as a source of political extremism and violence. Positioned on the social and cultural margins Islam and Muslims have been made the test case of cultural compatibility and political loyalty. They have come to symbolise not only the crisis of the national project but also the global risks associated with transnational identities and citizenships.

How do Muslims deal with this ‘othering’ and what strategies do they adopt as Australian citizens? Anne Aly answers this question with reference to the role of media and political discourses since 9/11. She argues that diasporic Muslim communities in Australia and around the world have become the objects of the fear of terrorism and subjects of scrutiny and suspicion. As such, Australian Muslims have had to negotiate the exclusionary boundaries of nationhood and renegotiate their identity as Australians and as Muslims in order to construct spaces of social inclusion in which they could participate fully as Australian citizens. She underscores the complexity of Muslim responses to the media and political messages about terrorism and the threat to Australia by identifying four thematic categories of the fear of terrorism: fear of physical harm; political fear; fear of losing civil liberties; and feeling insecure. She argues that, far from a fear of an unknown threat or impending doom (as it is often described), the fear of terrorism among Australian Muslims is grounded in real, lived experiences and/or perceptions of heightened aggression and vilification. In this context, Australian Muslim communities exhibit a ‘community victimisation perspective’ where feelings of marginalisation and social exclusion from the broader Australian community have heightened insularity and emphasised the role of social networks.

Adis Duderija continues the theme of Muslims as active agents in the inclusion/exclusion dynamics by focusing on identity construction. He examines how the context of being a new immigrant minority religious group affects Western Muslims’ identity construction and links it to the processes of (perceived self-) exclusion or inclusion vis-à-vis the broader society. He presents a discursive framework which allows for a conceptual linking between the processes of Western Muslims’ identity constructions and their social orientations towards the broader society. Drawing upon the published literature and his personal experiences, he argues that both inclusionary and exclusionary attitudes are present among Muslim youth towards the mainstream Australian society. Islamic schools, Muslim Students Associations and formal/informal groups emerge as the sites where these attitudes can be witnessed.

Jan Ashik Ali’s chapter on Tablighi Jama’at reinforces the theme of Muslims as agents who make choices in response to the pressures of immigration, and search for identity in a different environment. Validating the special place assigned to knowledge of Islam as a factor in shaping Muslim identities, Ali discusses the role played by Tablighi Jama’at in Australia. Based on his personal observations and participation in the activities of the Jama’at, which originated in British India of the 1920s, he argues that membership of the Jama’at provide spaces to disillusioned or dis-empowered immigrant and second-generation Muslims where they can experience self-validation. The connection to Allah gives them the support they often need while dealing with issues that crop up in their daily lives. Essentially, Ali argues, what multicultural Australia promises its members but fails to deliver, particularly to those Muslims from the lowest strata of the social hierarchy, the Tablighi Jama’at succeeds. However, he acknowledges the intra-Muslim exclusionary attitudes linked to groups that focus on religious identities as the primary marker: members of the Tablighi Jama’at, in his opinion, forge an identity that binds them together but at the same time prompts them to distinguish themselves from ‘other’ Muslims.

Jeremy Northcote and Suzy Casimiro explore responses of Muslim communities to the phenomenon of being ‘othered’ without taking into account the intra-community differences in values and practices. Based on the idea that Muslims receive this discourse of ‘othering’ differently in line with their educational, professional and personal situations, they explore the experiences of Muslim refugee women. They argue that Muslim refugees, however, do not experience exclusion foremost in media discourse, but in the cycle of isolation that prevents them from meaningful participation in Australian society. The core needs of Muslim refugee women, such as English-speaking ability, education, safety, employment, housing and health, interact with secondary and peripheral needs. But their lives are also shaped by wider factors that impose a system of constraints on Muslim refugee women. This results in mutually reinforcing cycles of isolation: their identities as Muslims, from certain ethnic backgrounds, and opportunities and services play a role in them being excluded from participation in the mainstream Australian community. This occurs despite the system of opportunities that exist to ease their settlement in Australia. The cycle, in their view, can be broken through activism on part of the government by providing greater spaces of interaction between Muslim refugee women and the wider community.

Barbara Giles provides a counterpoint to approaching the question of Muslim refugee women as recipient of the benefits flowing from governmental activism. Through discussion of educational choices made by Somali refugee women for their children, she presents a complex picture of Muslim women both engaging and excluding the mainstream communities in Australia. The need to ensure that children retain their Islamic identity underpins their decisions to send children to Islamic schools. But the choices are not set in stone with some families opting for state schools, and even mixing and matching the choice of educational institutions in view of the needs of the educational and social needs of their children. Islamic schools, therefore, become only one of the main nodes of information accessed by Somali refugee women for their children. Keen to keep the boundaries of inclusion and exclusion fluid, they also engage members of the mainstream communities to teach their children English. The ‘excluded’ remain both agents of exclusion and also become includers with reference to their educational choices for children.

Hanifa Deen and Jamila Hussain position the dynamics of inclusion and exclusion in relation to law. In her discussion of the legal case involving the Islamic Council of Victoria (ICV) and Catch the Fire Ministries Inc (CTF) in the first decade of the new millennium, Deen explores the issue of laws in protecting citizens from religious vilification. She provides a detailed discussion of the circumstances in which the Islamic Council of Victoria filed the law suit, and the response by the CTF, against the backdrop of anti-Muslim feelings in Western liberal democracies. Although the case was finally decided out of court after two different rulings, she points out the need for legislations that could protect Muslims, and other religious minorities, from being ‘othered and vilified’ until such time that societal members learn to accept difference. Legislation, in her opinion, is the essential route to educating communities in the dangers of othering fellow citizens.

Hussain presents a case against assuming that Shari’a law has no place in the Australian society. She explores the similarities and differences between modern Australian family law and Islamic (Shari’a) family law and seeks to identify areas which are currently compatible and other areas where differences which appear on the surface to be irreconcilable might nevertheless be minimised or overcome by minor changes in the law so as to accommodate the beliefs, not only of Muslims but of other minorities in Australia’s increasingly multicultural society. Her examination of laws relating to divorce and alternative dispute resolution in both systems to see if any reconciliation is possible, and discussion of developments in similar Western countries such as Britain and Canada with religious minorities leads her to argue for some accommodation for Shari’a law. The accommodation is not to replace the legal codes operating in Australia but is discussed in terms that reduce the inadvertent exclusion of Muslim women from the space open to all citizens. Hussain’s discussion implies that some form of accommodation would set Muslim women free who are hostages to ‘limping marriages’. This could end their involuntary exclusion from the family sphere and grant them the right to live normal lives as full citizens.

Danielle Celermajer, Fethi Mansouri and William Maley suggest approaches to promote Muslim inclusion with reference to societal and governmental levels. Celermajer revisits liberal and democratic discourses as the basis of Western democracies. Guided by a commitment to address the oppositional dynamics that pits Muslims against the other, as well as religious faith communities vis-à-vis secularists, she suggests broadening ‘understanding of the development of trust (both of government and between citizens) beyond individualistic processes’. Interfaith dialogues present one such opportunity where different faith communities can build networks of trust. But she also argues that the current limited understandings of liberal foundations of democracies also need to be broadened to ‘include religious discourses’. The value of such broadening of the spaces, for her, is essential not as a step to reducing the existing exclusion of Muslims through a specific reading of democratic discourse, but is also essential for other faith communities who may be located outside the parameters of democratic conversations purely due to their belief systems.

Mansouri carries the theme of discourses of ‘closed national citizenship’ premised upon a certain notion of liberal democracies and the tendency to view those considered outside the majority sphere as destructive and subversive. He is specifically concerned with the place assigned to Muslims in the post-9/11 era in such discourses and their implications for everyday lives of citizens. The empirical findings of a study that looked into the role of local governance in the management of multicultural spaces in Australia provide insight into how Muslims are perceived and interacted with at local governmental levels. By uncovering the social construction of local spaces as locales of inclusion and exclusions, he provides us with ideas that need to be avoided if all citizens are to participate in the multicultural project of the country. Although he does not specifically argue along the lines suggested by Antonin Wagner, the value of the data also extends to understanding how residential citizenship grows out of the dynamics and experiences of inclusion and exclusion at local levels.3

Maley places the responsibility of tackling the discourses of exclusion on the governments. He highlights the risks of using liberal values to create ‘a model of political life that is far from being liberal’ with reference to the 2007 experience in Australia of a young Muslim from India, Dr Mohamed Haneef, and to events in the electorate of Lindsay on the eve of the 2007 election. That the Howard Government was prepared to cast doubts on Dr Haneef’s innocence and that some in the Liberal party networks were willing to use the fear of other for political purposes guides him into arguing for a more nuanced form of engaging Muslims. He cautions the government against placing excessive demands on moderate Muslims to participate in the project of making Australia safe, while also raising awareness of the alienating dynamics unleashed by treating citizenship of young Muslim Australians as conditional and requiring verification.

What do these ideas mean in an era where the excesses of the War on terror and their implications for Muslim identities are appreciated more than was the case during the Bush–Howard administrations? The concluding chapter provides some suggestions within the context of the Social Inclusion agenda adopted by the Rudd Labor Government.

Notes


1 Samina Yasmeen, Understanding Muslim identities: from perceived relative exclusion to inclusion, Department of Immigration and Citizenship, Australian Commonwealth Government and the Office of Multicultural Interests, Government of Western Australia, 2008.

2 Robert Bryant, ‘What will Australia look like in 2020?’, 13 July 2009, Smart Company, www.smartcompany.com.au/economy/20090713-what-will-australia-look-like-in-2020-2.xhtml (viewed 27 September 2009).

3 Antonin Wagner, ‘Citizenship through education. A comment on social exclusion in Europe: some conceptual issues’, International Journal of Social Welfare, vol. 17, 2008, pp. 93–7.
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Understanding the Exclusion/Inclusion Dynamics

Relevance for Muslims in Australia

Samina Yasmeen1

The new millennium started with an increased emphasis on the civilisational conflict and militancy among Muslims. The terrorist attacks of September 11, 2001 on the United States, followed by a series of attacks against other non-Muslim and Muslim states, secured a privileged position for the language of the ‘War on terror’. Taking cues from the Bush Administration, a number of governments around the world packaged their foreign policies in terms of a war on Muslim militants. Popular culture came to include images of Muslims as militants and their portrayal as the ‘enemy’ of the West. The impact on Muslim minorities living in Western liberal democracies became apparent, particularly after the London bombings of July 2005. Required to establish their credentials as bona fide citizens who were loyal to their adopted homelands, members of Muslim communities experienced varying degrees of exclusion from the mainstream communities. As the first decade of the twenty-first century approaches its end, the situation is different: not only has the term ‘War on terror’ been consigned to the annals of history, the tendency to question the loyalty of Muslims living in predominantly non-Muslim states is also giving way to greater acknowledgment of their positive roles in their respective countries. The sustainability of this new trend, however, remains contingent upon ability to deter and prevent further attacks on predominantly non-Muslim societies, as well as attacks on Westerners in Muslim countries similar to the Bali bombings (2002). Muslim minorities still live with an everpresent possibility of being ‘tagged’ as the outsiders—a tendency more pronounced in the case of African immigrants. The issues of Muslim inclusion and/or exclusion, therefore, remain relevant despite an altered language of understanding and dealing with militancy among some Muslim groups around the world.

Australia, with a steadily increasing Muslim minority through immigration and local births, has followed a trajectory similar to that of other liberal democracies. While the Rudd Government has promoted the Social Inclusion Agenda as a policy option since 2007, recent events, such as the alleged terrorist plot hatched by a group of Somalis affiliated with Al-Shabab (2009), the Jakarta Bombings (2009) and the debate on wearing the burqa (2009), continue to draw attention to the question of Muslims in Australia. The sense of Muslim inclusion and/or exclusion remains as relevant today as it was in the early years of the decade. Understanding inclusion/exclusion dynamics requires clarity of ideas about the terms being used as well as the processes through which ideas of included or excluded gain credibility and enter popular discourse among majority and minority sections of any society.

This chapter attempts to provide a model which could contribute to such an understanding. The first part of the chapter deals with definitional issues with respect to notions of exclusion and inclusion. The second part locates religion (particularly Islam) in the available literature on exclusion and inclusion. The third part provides a model that emphasises the role of perceptions, identities and channelling of information in shaping views of individuals in terms of exclusion and inclusion. The author’s research conducted on Muslim identities in Australia provides the basis for the model. It is, however, also applicable to understanding similar dynamics in other Western liberal democracies.

Exclusion and Inclusion Defined

The experiences of exclusion and inclusion are an ever-present feature of human existence. Individuals and/or communities have been traditionally included into or excluded from the wider communities in an absolute or relative sense. This has been achieved either through commonly accepted customary practices or with the help of laws specifically enacted. As early as fourth and fifth century BCE, for example, Greek democracies introduced ostracism and analogous laws which enabled people ‘to vote into exile for several years leaders who seemed to have grown too powerful, troublesome, or threatening to popular order’. While excluding some, the laws promoted a sense of inclusion among others who were part of the democracies, thus winning the support of the people.2 The policies pursued by Nazi Germany against Jews are another example of absolute exclusion of a community by those in a position of power.

In academic discourse, however, exclusion has initially been defined with reference to access to economic resources.3 This started in France with a focus on individuals who ‘were excluded from the social insurance system’ including ‘the disabled, lone parents and the uninsured unemployed’. The term was later applied to other sections of society that had relatively limited access to economic resources. Since then analysts and academics have presented a number of definitions of the term and its associated dynamics. At one level, it is considered synonymous with an outcome where an individual or a group lives in a state of disadvantage and inequality vis-à-vis others. The inequality is measured in relative terms with reference to what is assumed to be the norm in any given society. The resulting inequality is attributed to the unequal power relationship between the excluded and those with the power to determine the distribution of the resources. At another level, exclusion is defined as a process in which power inequality affects not just access to economic resources but also extends to the ability of individuals and communities to engage in collective action, cooperation and community capacity building. Those in the position of power and/or members of ‘status groups’ engage in a process of social closure that limits the access to social capital by those less fortunate. Individuals experience exclusionary processes that affect their present as well as future access to economic and social resources. Added to such definitions is the notion of depth or inter-generational exclusion: the experiences of relative or absolute denial of access to resources can limit the ability of individuals and communities across generations to move out of the state of being excluded.4

Essentially, exclusion has come to be identified as a state, outcome or condition in which individuals and communities across generations may find themselves in a position that is characterised by relative or absolute denial of resources (social, economic, political and cultural) that are expected as the norm by the majority of the society. The processes that perpetuate such exclusionary practices, however, are not merely ‘a consequence of dysfunctionality in … inter-institutional relations’. As argued by O’Brien and Penna, they are ‘woven into the institutions of the legal system, the labour market and, above all, the provision of social and health services’.5

Exclusionary practices and experiences impose costs on both the excluded and the wider community. The excluded individuals and communities tend to under-achieve in education, access to the labour market, income and services relative to other members of the society. They also suffer from lack of hope, poorer health and higher stress levels than is the norm in the society and their children experience the negative consequences of exclusion with reduced access to the benefits of their membership of the society. The society at large experiences higher crime rates, fear of crime and reduced level of social cohesion imposing higher economic transaction costs.6

The concept of inclusion—the desired obverse of exclusion— focuses on countering and correcting the negative impact of exclusion. As defined by Collins:

 

it is an aim or principle of justice. … It concentrates its attention not on relative disadvantage between groups but on the absolute disadvantage of particular groups in society. The objective is not some notion of equality of welfare, but one of securing a minimum level of welfare for every citizen.7

Given the traditional notion of exclusion linked to the economic sphere, poverty reduction across generational and geographical divides remains a priority for those concerned with issues of inclusion. For them, inclusion is a process by which ‘the underprivileged are … [brought] into the mainstream market economy’.8 But the process also includes access to social capital as an essential element of the process of social inclusion: the ability of individuals and communities to empower themselves, to work cooperatively, and build their capacity so as to alter the existing distinctions between ‘status groups’ is viewed as a prerequisite for social inclusion. The economic and social dimensions of inclusion do not compete with each other. Instead, the notion of ‘partnership between economic and social policies’9, and a preference for including all ‘sectors of society in planning and other decision-making’ underpins the approach to inclusion as a process.10 Wagner questions the focus on social inclusion and introduces the notion of political inclusion: for him, it is within the context of ‘realised citizenship’ characterised by political participation and residential interactional processes that individuals and communities create the frameworks to counter the negative effects of exclusion. The ultimate aim of the inclusionary policies and approaches remains the promotion of social and political cohesion in the societies concerned.

Given that social and political cohesion also has positive consequences for state security partly explains the active role played by governments in popularising the understanding of social inclusion as a policy and approach in several Western countries. The commitment to standards of social justice and fairness also underpins activism on the part of the state in emphasising the merits of social inclusion. The British Government, under Tony Blair, took the lead in this respect by setting up the Social Exclusion Unit (SEU) in 1997. Established with the declared purpose of developing coordinated policies to deal with the exclusion of citizens, the SEU was initially ‘based in the Cabinet Office’ and reported to the Prime Minister. The Unit defined social exclusion as ‘what can happen when people or areas have a combination of problems, such as unemployment, discrimination, poor skills, low incomes, poor housing, high crime and family breakdown.’ It acknowledged the ‘mutually reinforcing nature of these problems’ and identified the failure to ‘get a fair deal throughout … [people’s] lives’.11 By 2006, the Unit was focusing on ‘the most severely excluded’ in society with the aim of devising policies that would ‘bind society together and increase social cohesion’. The Government of Ireland initiated the process by launching a National Anti-poverty strategy in 1997 that indirectly aimed at countering exclusion by increasing the number of people with access to the labour market. A decade later, the Irish Government launched programs that specifically mentioned social inclusion as the main aim: The National Action Plan for Social Inclusion: 2007–2016, and The National Development Plan 2007–2013 (Transforming Ireland – A Better Quality of Life for All) are designed to ‘mobilise resources to address longstanding and serious social deficits’. The plans also aim at ‘building viable and sustainable communities, improving the lives of people living in disadvantaged areas and building social capital’.12 The European Union has also actively sought to promote social inclusion. It launched the Lisbon Strategy in 2000 with the aim of achieving ‘the most competitive and dynamic knowledge-based economy in the world, capable of sustainable economic growth with more and better jobs and greater social cohesion’.13 The social pillar of the Lisbon Strategy specifically focused on ‘investing in human resources and combating social exclusion’. The mid-term review conducted in 2004 reaffirmed the special place allocated to social dimensions of exclusion—and hence inclusion—by calling for ‘social Europe’ in the relaunched strategy in 2005.14

Australian State and Federal Governments have also contributed to the literature that underscores the significance of promoting social inclusion while broadening popular understandings of the concepts of inclusion and exclusion. The McClure report (2000) introduced the notion of ‘minimising social and economic exclusion’ as the goal of welfare programs. The State Government of South Australia, however, was the first to make direct references to the need for social inclusion, in 2002 with the launching of the Social Inclusion Initiative. Geared to designing policies that provide ‘opportunities for social and economic participation, especially by the most disadvantaged citizens of the state’,15 the initiative has expanded public understanding of the causes and manifestations of exclusion. The Victorian Government has also initiated a strategy of inclusion—All of Us—that identified inclusion and participation of members from diverse sectors of society.16 At the Federal level, the Rudd Labor Government is the first to specifically focus on social inclusion. Even before coming to power, in her capacity as the Shadow Minister for Social Inclusion, Julia Gillard had voiced her commitment to enabling access to the labour market by disadvantaged communities. Since coming to power, she has established the Australian Social Inclusion Board. A Social Inclusion Unit was established as part of the Prime Minister and Cabinet Office in December 2007, and a number of Government departments have started focusing on social inclusion issues. In January 2009, the Australian Government also set up the Community Response Task Force with the purpose of engaging the non-profit sector to directly interact with the government on issues related to ‘vulnerable Australians’. The series of papers published under the initiative have drawn upon research conducted nationally to identify areas that need to be addressed to meet the goal of an inclusive society.17 Currently, the Australian Government defines social inclusion as a vision ‘in which all Australians feel valued and have the opportunity to participate fully in the life of our society’.18

Locating Muslim Experiences in the Exclusion/ Inclusion Discourse

The question of Muslim minorities has not been accommodated comfortably in the discourse on exclusion and inclusion. The neglect can be partly explained in terms of the initial preoccupation of the literature with correcting income inequalities and associated conditions of exclusion. The focus on poverty alleviation and altering the imbalance of power between the agencies responsible for making resources available and those who were excluded meant that notions of identities were ignored. Exclusion was measured primarily in terms of relative poverty. Gradually the literature expanded to encompass experiences of ethnic minorities as part of the exclusionary landscape. Religion, however, remained less significant in the discussions of the inclusion/exclusion dynamics. This may have been partly due to the traditional Western norms of a secular state which is deliberately silent on issues of religious affiliation. But it may have been equally an outcome of the general tendency by analysts to render religion to the periphery of political and social analysis on the grounds that religious identities existed in the private domain with little impact on the public space. Muslim experiences as minorities, therefore, were generally ignored, as were the experiences of other religious minorities.19 The discussion of their ideas and experiences generally were subsumed under literature on minorities, racism and ethnic conflicts.20

In the closing decade of the twentieth century, there was a gradual increase in the level of interest in Muslim experiences in Western liberal democracies. There was an increasing need to understand the way Muslims related to the Western liberal societies in which they had established their homes in the post-decolonisation era as a result of developments around the globe. These included, to name a few, the end of the Cold War, the Iraqi invasion of Kuwait, the subsequent Gulf War, the bombing of the World Trade Centre in 1993 and the war in former Yugoslavia including the siege of Sarajevo. The presence of significant Muslim minorities in the United Kingdom against the backdrop of the Rushdie affair and the decision among some in the Muslim community to assume a distinct identity by establishing the Muslim Parliament of Great Britain in 1992 contributed to community concern in that country. This, in turn, provided impetus to studies on Muslim citizenship experiences in Europe. The Runnymead Trust published information on the Islamophobia experienced by Muslims in Britain. Scholarly studies on Muslims explored Muslim experiences in terms of their citizenship experience juxtaposing the notion of expanding European citizenship with their sense of being ostracised.21 Combined with studies on experiences of racism by immigrant youth,22 however, the focus remained more on discrimination, racism and citizenship issues and was not conceptualised in terms of exclusion and inclusion.

The post-9/11 era, in contrast, has witnessed a proliferation of literature that documents and analyses Muslim experiences in liberal democracies. One genre of studies focuses on marginalisation among Muslims (particularly youth) in these countries in an attempt to understand the factors prompting ‘home-grown terrorism’.23 The sense of alienation among youth is linked to the role played by ‘enablers’ who engage and encourage disaffected youth to participate in terrorist activities. Although these studies did refer to notions associated with exclusionary experiences, they were not directly concerned with the phenomenon of inclusion and exclusion. The end result—in this case, the propensity among some to be lured by terrorists— retains a privileged position in such literature.

Another genre of studies on Muslims as minorities in liberal democracies, on the other hand, explores their experiences in different spaces of citizenship. In addition to documenting generational exclusion, compounded by income inequalities and concentration in selected geographical areas, these studies also delve into the role of educational institutions, everyday experiences of Muslims, and the impact of national and global scenarios on constructing Muslim identities. These experiences are linked to feelings of exclusion among the Muslim minorities. Kyriakides, Virdee and Modood argue that ‘exclusion [of Muslims] does not automatically occur in terms of the racialised codes of cultural belonging’. Hybridised Muslim identities are accepted and hence do not ‘sufficiently exclude Muslims from either English or Scottish national identities’. However, the association of ‘unhybridised foreign Muslims’ with ‘oppression and extremism’ may contribute to their exclusion, for example, from neighbourhoods.24 Hintjens, on the other hand, argues that Muslims ‘do not feel like informed and active citizens’ and ‘especially experience the embrace of state authorities as menacing’. For her, the problem went deeper than feelings in that ‘to be ascribed an identity pre-defined as deviant and not fitting in with the norm is to be excluded from the basic rights and privileges of citizenship’.25 Research into Flemish- and French-speaking Belgian schools guided Merry into pointing out that ‘Muslim youth face exclusion in many forms in Belgium, especially to the extent that education policy, educator praxis, and school composition contribute—wittingly or unwittingly—to the reproduction of a separate Muslim underclass’. Exclusion, in turn, contributes to generational exclusion and confirms social reproduction theory.26 The impact of exclusion and marginalisation was explored in studies that focused on emerging de-territorialisation of religious identities: the tendency to sidestep the culturally laden notions of Muslim identities in favour of a more globalised Muslim identity is presented by some scholars as the response of the excluded Muslim youth.

Although the language of social inclusion and exclusion as a policy and strategy is relatively new in Australia, the scholarly literature linking Muslim experiences with a sense of exclusion predates the policy debates. Drawing upon the historical experiences of Muslims in Australia, Kabir established that racism and security concerns have consistently contributed to Muslims being perceived as the ‘other’.27 The attitudes have impacted upon their access to the labour market and to their ability to be accepted as loyal and reliable citizens in times of threat to national security. Others have detailed prevalent anti-Muslim feelings in the wider society with associated exclusionary practices. They point out that the common notion of Muslims as the ‘other’ leads to Muslims experiencing discrimination in varied spaces. Islamophobia among the majority communities limits Muslims’ access not just to the labour market but also presents a direct challenge to their free movement in public spaces, especially if they adopt traditional dress codes.28 A sense of being excluded remains an ever-present feature of Muslim experiences. Aly explored the role of media in shaping such attitudes as well as creating new identities in response to such exclusion. She argues that the dominant discourses in the media, with their preoccupation with the War on terror and the identification of Muslims as the ‘other’ prompted Muslims to search for alternative media through satellite television and cyberspace.29 Such recourse to alternative spaces for articulating and projecting Muslim identities emerges as the ‘Muslim response’ to the exclusion by the wider communities and the power inequality inherent in dominant Western media.

Perceptual Context of Exclusion

Earlier studies, while shedding light on the phenomenon of Muslim exclusion, are underpinned by notions of power inequality between the dominant western Anglo-Celtic European majority and the essentialised Muslim minority. Despite its inherent diversity, the Muslim community is accorded the persona of ‘the excluded’ within the context of the more powerful and dominant wider community located in the space of ‘the excluder’. That such inequality exists and contributes to frequent experiences of exclusion by Muslims in Western liberal societies cannot be denied. However, the manner and degree to which exclusion is practised by ‘the excluders’ and experienced by ‘the excluded’ varies with spaces of operation and interaction. Exclusion may differ with spaces and can paradoxically include both elements of exclusion and inclusion. A Muslim citizen in a Western liberal democracy, for instance, may have access to the labour market and, therefore, be included and active in the economic space. The citizen would be required to vote and, hence, participate at one level in the political process. However, concomitantly, he or she may be excluded from the political sphere with limited possibilities to actively participate, for example, in political parties.30 Similarly, being employed even in senior professional positions may not guarantee that a Muslim would be included in mainstream social activities. The space-related exclusionary processes are often so entrenched in the system that the wider community is either unaware of them or does not feel the need to question their existence. For instance, references to Muslim festivals may be absent from the public spaces even when they coincide with or occur closer to Christmas and Easter. A Muslim participating in these spaces, therefore, would be included in the market space but at the same time would be excluded from the social sphere with limited ownership of the festive season.

The processes of exclusion (and inclusion), however, do not exist independent of perceptions of both the excluded and the excluders. This qualification is not specific to the dynamics of inclusion and exclusion: as the vast literature in psychology suggests, perceptions shape views and relations of individuals and communities to others in their environment. Studies of international relations have incorporated these understandings in the analysis of diplomatic and political interactions among state and non-state actors. Michael Brecher, for instance, employed a sophisticated analysis of perceptions of domestic and international contexts, combined with the attitudinal prisms of the individuals concerned, to understand Israel’s foreign policy. His model suggested that the way individuals view the world and relate to it is by drawing upon a set of informational and attitudinal inputs. Their responses, in turn, shape the international and local contexts in which they have to operate.31 The process, which is identified by Edward de Bono as the funnelling of information, exists in other spheres of human relations as well. The clarity of the Brecher model lends itself to be modified for analysing perceptions of exclusion and inclusion among Muslim minorities in non-Muslim majority states. This is all the more appropriate as the analysis of religious-based minority-majority relations has assumed a significant position in international politics.

As can be seen in Figure 1.1, the modified Brecher model links nodes of information with international and national environments to suggest that they may contribute to the frameworks of understanding for individuals that guide them into feeling included or excluded. A similar process may occur for non-Muslim majorities that have access to multiple sources of information that assist them in assigning meanings to national and international developments. The conceptualisation of the ‘Muslim issue’ by the media, governmental agencies and non-state actors operating transnationally would thus contribute to the non-Muslim views on Muslim minorities living in their respective societies. They would mirror the spectrum of views towards Muslims ranging from being exclusionary to relatively exclusionary and inclusionary.
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Figure: 1.1: Perceptual routes to exclusion and inclusion.

Utilising this model, the Centre for Muslim States and Societies (CMSS) conducted qualitative interviews with 221 Muslims and 108 non-Muslims in a research study commissioned by the Australian Federal Government and the Government of Western Australian under the National Action Plan. Subsequent research conducted at the CMSS suggests that Muslim minorities do access a variety of nodes of information. They range from formal sources, such as Islamic schools and mosques to informal nodes of information including study circles and specially designed training courses run by Muslims for Muslims. The family also provides the basic notions of Muslim identity. Beyond apparently ‘Islamic’ sources, Muslims also access information available to the wider community or to specific ethnic communities: these include radio and television networks and satellite television connections that provide instant access to the ideas circulating in the countries of origin of the Muslims that we interviewed. Analysis of this rich data set has provided frameworks for understanding the local and global context in which Muslims operate.

Data analysis revealed diverse themes on identity and perceptions of inclusion and exclusion among Muslims, ranging from Muslims feeling included to being partially included or excluded. These feelings were not dominant in any specific income or ethnic group. Nor were they gender-specific: a fifth-generation Muslim female of immigrant background, for example, identified herself as belonging to two cultures with both carrying equal value. In contrast, some educated professional youth felt that they were excluded from the wider community. The non-Muslim cohort demonstrated a similar diversity of views on Muslim presence in Australia, with varying degrees of acceptance or non-acceptance of the minority community.

More importantly, however, the interview data revealed that the perception of exclusion could be at variance with the actual presence of exclusionary practices and attitudes. As indicated in Figure 1.2 the dominant majority of the Muslim respondents identified variables and societal interactions that had contributed to them feeling either completely or partially excluded.
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Figure: 1.2: Significant variables contributing to misperceptions as identified by Muslims.

These variables included a lack of knowledge about Islam and Muslims, racism in Australia directed towards the ‘other’ defined along ethnic lines, the role of the media, the events of 9/11 and the policies pursued by the Bush Administration with their resonance in those adopted by the Howard Government. One respondent from the Middle East, for instance, narrated the story of his mother experiencing different treatment from those she had usually been in contact with prior to 9/11. In his words:

 

Even my mother said to me, and my mum doesn’t wear hijab, that she even got, she even felt that she, that people were treating her differently, like even going to the doctor, making a doctor’s appointment, the receptionist, medical receptionist was treating her a lot differently than when she had gone there before September 11 happened. [Interview No. 029]

Another female respondent was not worried about her own safety but was conscious of the negativity following the terrorist attacks on the United States and felt that her mother, who did wear the hijab (headscarf worn by Muslim women), was not completely safe [Respondent No. 169]. The exclusionary attitudes, in the opinion of some respondents, ran the risk of alienating younger generation Muslims as well. For example, one woman narrated a story of a young boy watching his mother, who wore a hijab, being talked to harshly by a bus driver. She said:

 

[The boy] looked at [the bus driver] as if to say how can you talk to my mother that way … What people don’t understand is that hatred and prejudice, it doesn’t come from anything else except that memory, so in the recesses of his mind, if he grows up in Australia and sees a white Australian constantly treating his mother that way, in his mind he is going to hate that. Australia … is supposed to be a free democratic country, but there are not equalities and freedoms, there are still inhibitions, there are still prejudices. [Respondent No. 193]

These feelings of being excluded, it is important to note, were not specific to Muslims of immigrant backgrounds, they were also present among the Anglo-Celtic converts to Islam. They often narrated stories of being isolated, or excluded from the wider community as a result of their Muslim identity. One of them went to the extent of stating that she did ‘not feel very Australian’.

Interview data with non-Muslims, however, indicated that exclusionary attitudes were not as pervasive as perceived by the Muslim respondents. While there was a definite presence of exclusionary attitudes, a large majority of the non-Muslim respondents were either in the middle of the spectrum or adopted inclusionary attitudes towards Muslims. They were sceptical of the information provided through the media, were willing to access additional information and open to the ideas of interacting with Muslims. The willingness became qualified with reference to Muslims who subscribed to traditional Islamic dress code: the non-Muslim respondents expressed concern and unease at women wearing hijab but it did not translate into suggesting that they needed to be excluded. Instead, hijab was viewed by some non-Muslims as an exclusionary practice adopted by Muslims vis-à-vis the non-Muslim majority.32

The processes of exclusion (and, hence lack of inclusion), it also needs to be emphasised, are not unidirectional. The power inequality does not only work against the minority and in favour of the majority. In fact, the commonly assumed ‘excluded’ can engage in exclusionary practices, and subscribe to views that are tantamount to assuming moral superiority when referring to the dominant majority. Cultural understandings play an important role in such processes. As argued by Wikan, ‘culture [can] function in a racist manner if it is a model of humans we apply only to “them” but not to ourselves and if this model implies a derogatory view of the Other’.33 In other cases, it can be merely an approach to survival in an environment deemed to be different from what one is accustomed to. That such considerations underpin views of some Muslims vis-à-vis others cannot be denied. This was apparent in responses of some Muslims to questions relating to their perceived identities and views on ‘the West’. One male respondent, for instance, identified ‘Western society [as being] oriented towards materialism, money, power, wealth’. He contrasted this with the family oriented values as the basis for the Muslim way of life [Respondent No. 161]. Notions of cultural differences between Islam and ‘the West’ and ethnically based cultural differences can prompt some Muslims to adopt implied racist attitudes towards the wider non-Muslim community. While being excluded, they also become excluders in their respective spaces.

More significant, however, is the role played by formal and informal nodes of information that convey supposedly authentic understandings of Islam. Depending upon the kind of study circles Muslim minorities access, their notions of what it means to be a Muslim can vary. Together with continuously shifting international and national discourses on the ‘Muslim issue’, they contribute to frameworks of understanding that can prompt Muslims to shun interaction with the wider non-Muslim society. These processes of exclusion based on notions of Muslim identity, sometimes combined with ideas of moral superiority, can also be extended to Muslims categorised as ‘bad Muslims’. Essentially, therefore, extreme orthodox understandings of Islam can and do turn some Muslim minority groups to act as excluders across ethnic, and religious lines. The process resembles what Wentz calls ‘defending the walls of religion’ which serves the purpose of defending the individual and collective psyche.34 Such attitudes and practices also contribute to intra-communal exclusionary practices with self-strengthening information silos emerging within the Muslim minority communities. Rabiah Hutchinson’s story encapsulates such attitudinal transformation. Having converted to Islam, and after acquiring knowledge of Qur’an and Hadith, she frequently questioned the practices of other Muslims as ‘un-Islamic’, chose to emigrate to the ‘Islamic state’ of the Taliban and later chose to divorce her husband who was sympathetic to Shi’itism.35 While the interviews conducted at the CMSS have not brought such extreme examples to our notice, similar tendencies were present among some who gradually became insulated after being exposed to ‘correct Islamic teachings’.

These multidirectional practices of exclusion coexist with varied examples of inclusionary policies relevant to Muslim minorities. Not all policies and experiences that engender inclusionary tendencies originate from governmental sectors. Non-state actors, both Muslim and non-Muslims, have attempted to transcend the boundaries imposed by religious, ethnic and cultural divides. While some of these efforts are tagged as high policy approaches, others remain significant at local level: residents of shires, religious communities and schools, for example, act on their own initiatives to build common histories and experiences. While power inequalities remain relevant, they also lose their potency in the process.


Conclusion

Detailed research shows that exclusion/inclusion dynamics remain multidirectional and multi-layered. While the presence of exclusionary attitudes in the dominant non-Muslim majority in liberal democracies may be a fact, it does not alter the reality of similar attitudes among some sections of Muslim minorities as well. At the same time, inclusionary attitudes do not follow the directions suggested by the available literature. These attitudes, experiences and responses, however, are shaped by a combination of sources of information that create our perceptions of the reality or absence of exclusion and/or inclusion. Any attempt to address the issues of inclusion and exclusion, therefore, must address these two aspects.
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