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ABSTRACT

The ongoing debate around radicalisation, citizgnskfugees, and religious accommodation
have posed serious questions about the naturelarigieg and the loyalty of Muslim youth
within Canada. Adding to that, foiled terrorist ients by young men with Muslim
backgrounds in Canada have shone the spotlightaguan young Muslims. As such, the
importance of examining the way that issues/debatesnd immigration, security, religion,

race and belonging are impacting on the lives oslviuyouth has grown.

Mainstream Canadian public opinion has grown irgiregy suspicious, hostile and fearful of
young Muslims. Perceptions of young Muslims opetniatea highly racialised context as
Islamophobia grows not only in mainstream Canadiagiety but also within the Muslim

community itself. Inclusions and exclusions havgure to develop around questions of
ethnicity and race, refugees, migrants and ‘homegr€anadian Muslims, and the fear of the

‘other’.

Within this climate, young Muslims continue to litteeir everyday lives. This thesis explores
the lives of Muslim youth and the way they arti¢aland perform their ideas around belonging
and ‘believing’, as Muslims, as they permeate theutrae of everyday life in Canada. From

the mall to the mosque, from the club to the folbtpach — these everyday occurrences

problematise common-sense understandings of Muyalirth in Canada.

In 2011-2013, | conducted 18 months of ethnograptaidwork in youth clubs, malls,
mosques, cafes and the spaces young Muslims frequdioronto, Hamilton, Haltom, and
other areas in Southern Ontario. My participantsewmuth who identified as Muslim, who
were both male and female, and who came from divbexkgrounds, histories, diasporic
communities, ethnicities, class positioning, aneele of ‘religiosity’. Through this, | tell a

story of the nature of everyday life for Muslim ybuand the ways in which they negotiate




their identities and sense of belonging in Canadague that this intersectional approach is
necessary in order to understand how race, ckafis, fender and age intersect and overlap on
an everyday level to illustrate what being yound &uslim looks and feels like in Canada.
Religion is often seen as a defining feature of Mugouths’ lives; however, in this thesis |
illustrate that young Muslims’ lives can be compleessy and fluid where different parts of
their identities become important according to ¢batext in which they find themselves at
different moments. Therefore, central to this waite ideas of belonging, home and
faithfulness. In addition, this thesis considers tble of spirituality in Muslim youths’ lives
and how it can imbue the way they see themselhesworlds in which they live, and their

ideas of home.
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CHAPTER ONE: INTRODUCTION

Researching Muslim Youth in everyday life

On October 20, 2015, Justin Trudeau gave his wicgmeech after a decisive win over
Conservative Prime Minister Stephen Harper, endigglatter’'s ten-year period in office.
Trudeau’s speech echoed the one his father, Primister Pierre Trudeau, had given 44 years
before, when he declared that Canada would adopffiaral multicultural policy, recognising
and respecting the diversity in terms of race, iettyp language, religion and customs in
Canadian society. Justin Trudeau echoed the samenitment to diversity and equity and
pronounced that a ‘new age’ would begin where diffiees in race, gender ethnicity, sexual
orientation and religion would not only be celebthtout protected. “We all come from
somewhere else,” he said. “We all believe differthiigs but one thing we share is that we
belong to this country, and this country belongsisd The crowd went wild. He went on to
talk about the recent hate attacks against Mugliaishad happened and that were on the rise.
Racist, Islamophobic incidents had increased ire@anvithin the previous year as fear of Isis,
thenigaband the Muslim Other began to escalate once afdat is notmyCanada,” stated

Trudeau.

Canada has benefitted from an international rejoutatf being a model for multiculturalism
(Adams, 2007) as many immigrants continue to ch@as®da as their new home because they
see it as a country that provides opportunity fb(ilaid.). Although the story of Canada as a

place where difference is celebrated and wher€atladians are equal is a compelling one,




this is not necessarily the way multiculturalisniived on an everyday level in the hearts and
minds of its inhabitants. This narrative has sHiftetably in the last decade, especially as the
sentiments celebrating difference have, on a p@ay public discourse level, moved towards
issues of management of difference and securiisgtdst September ¥1the current war on
terror and most recently as we encounter the wetklgest refugee crisis since the second
world war (Guardian, August 10, 2015), which hackatly began to take hold during the

beginning of my fieldwork.

This has particularly impacted the way Muslim yoatie seen and positioned in Canadian
multiculturalism. While issues about the experiengerefugees are discussed in this research,
issues concerned with radicalisation or violentexism among Muslim youth in Canada are
not. Contextually, the issue of radicalisation &xttemism is touched upon where relevant
here but this research is not about radicalisatimh terrorism, mostly due in part that it was

not a key issue that emerged from the data andiWk process.

Instead, this research is informed by an explonadiohow intersections of race, class, gender,
age and religion are encountered within the bam@lraundaneness of everyday, ordinary life.
Through ethnographic research and in-depth intersjiéfollowed a group of young Canadian
Muslims between the ages of 15 and 24 from Julyi201August 2013 as they led their daily
lives, going to school and the mall and spendingetwith their families and friends living in
the cities and suburbs of Southern Ontario andfitore the country’s most ethnically diverse
and densely populated region. This thesis expltres experiences and daily interactions,
from the seemingly banal and mundane to the mdra@xlinary, as they go about their daily
routine moving through the variety of times and $ibgl spaces they inhabit. This group of

young men and women consists of immigrants, refsigeel those who were born and raised




in Canada, and ranges in terms of ethnicities staa®d levels of religious practice and beliefs.
What became fundamental to the story that ememged their accounts and the time we spent
together was an understanding of how these youopl@eegotiated multiple identities and
performed notions of belonging within these diffarespaces of their daily lives. More
importantly, it became clear that rather than beolgicised by global events or alienated from
Canadian society as the discourses | have higeligabove claim, they created new spaces of
cultural production, articulations, and performanoéMuslimness within the everyday spaces

they inhabited.

In order do this, it became necessary to focutwiermrveryday. | was interested in everydayness
in the way that Back (1999, 2007) talks about yopegple negotiating belonging as they
intersect through their various identifications asatial locations through their movements
through the areas they live in. | am also explotimg way young Muslims struggle to find
belonging, whether it be space within the natiaomsginary, the local spaces they move
through in their daily life or the spaces they hdé&hr, or the attachments to ‘home’ tliegl
within their hearts and minds. These daily expmssiof Muslimness and the way they
negotiate them can help us understand how inteéosscdf race, age, gender, class and faith
play into their ideas of belonging and their apiand will to belong and make do in situations
of unequal power dynamics, where they are margiedland where Muslim youth are treated
with suspect. Throughout my fieldwork | observediyg Muslims negotiating the world in
novel and unigue ways by using various forms abtasce and acceptance, and by negotiating
their multiple identities within situations and enaiters they experience in daily life. The ways
participants sometimes also resisted belongingcamforming can be seen as resistances or
‘tricks’ and ‘tactical raids’ on the system (de au, 1984). Although structures and

hierarchies of power still exist and remain unaaijed, young Muslims have also attempted




in many ways to transrupt this order (Hesse, 20@®).a marginalised, racialised and
subordinate group, these young people have trieddke do’ with what they had (de Certeau,

1984; Fiske, 1990).

In their daily lives, young Muslims have found wagsdo what they want and to have what
they desireas much as they coullen if they did not have the power or means. gy to
understanding how they find belonging and is broadgour understanding of the role their
personal histories, pasts, presents and hopelsdduture play in terms of their belonging and,
crucially, the role their Muslimness plays in thifiese experiences are not one-dimensional
and are influenced by the impact that multi-ragianigration and faith has on identity, and
the ways in which particular forms of religion agsociated with geography and history, and
personal narrative shapes notions of self and beign For example, a young, middle-class
woman of Arab descent does not necessarily exprrissamophobia in the same way as her

male, Canadian-born, Somali working class peerdoes she respond to it in the same way.

Young Muslims often face the same issues but nagotinem in particular ways according to
their race, gender, class and religion and as agetheir particular context, time and spaces.
My participants were constantly making and remakargl reforming and shifting their
identities, their attitudes and their actions idesrto be able to survive and make sense of the
world they live in. As Paul Willis has stated, ‘&hs a cultural production, a making sense of
themselves as actors in their own cultural worl@illis, xiv, 2000). As they go through their
everyday, ordinarily lives, they make meaning and belonging in different ways and spaces,
often fleetingly and temporal. It is these spaceisatween that research often overlooks — the

times between school and home, prayers and clutrsiing and night — it is these spaces where




new culture is continually being produced, procdsesassessed and formed in order for young
Muslims to ‘find their place’ in the worlds theyé in.
Thus, the main questions this research asks are:

* How are young "Muslim" identities shaped in andusu® 'everyday' social settings?

* How are these identities cut through with clas#uce, race, religion, gender and age?

* How do young Muslims negotiate, perform dadlbelonging in their daily lives?

* What does being Muslim mean to youth and how d@nstof spirituality play into

their ideas oMuslimnessn everyday life?

Over the course of this chapter, | will discuss hdvave framed the difficult and transformative
context within which young people lead their Ihngeed the key conceptual approaches | have
used in my analysis. | will start by discussing ttr key literatures | have used, which are a
collection of work on what | have termedltislimnesy work on identity, belonging and
intersections of race, religion, class, age andlgerollowing that, | will examine in more
depth the wider national context within which tloeigig people | worked with were living their

lives. | will look at the historical Canadian coxttethe demographic of Muslims in Canada and

what has been written about them.

Canadian Context

Going back to Trudeau’s inaugural speech, with whistarted this chapter, it is important to
note that immediately after he stressed his comeritnto multiculturalism, he went on to
address Muslims in Canada specifically. A sigrheftimes, he used his first speech to address
the issues that dominated the election and natidisaburse during that time and the years
preceding it. Muslim ‘issues’ — ranging from theab, the controversial Quebec Charter of
values, the stripping of citizenship for terrorisuspects to the sunshine clause that gave
security intelligence carte blanche with regardsstoveillance — has dominated public

discourse (Saunders, 2015) in recent years. Alam#tto assure Muslim Canadians that they




are entering a time where they might feel saferadea used the last moments of his speech to
talk about a young Muslim hijab-wearing mother het mn his campaign trail. He said that
this woman made her way through a crowd of thousamdi handed him her baby daughter.
“She said she’s voting for us because she wantsate sure that her little girl has the right to
make her own choices in life and that her goverrinaglh protect those rights,” he told the
crowd (Globe and Mail, October 20, 2015). Thismsof Canada he presented was one full of
hope and optimism. It was one where he truly beliethat “our differences make us stronger”
and that no matter what race, religion or backgdopeople are, “a Canadian is a Canadian is

a Canadian” (ibid.).

But much like Obama’s election in 2008 brought wittalk of a post-racial society where race
and ethnicity were ‘no longer a problem’, Trudeaglsction brought with it the supposed end
to Islamophobia — an olive branch to Canadian Musland an assurance that their rights
would be protected and honoured for he believetdifzrence made us better, stronger and
equal. But like Obama’s discourse, Trudeau’'s speaeg$ incongruent with the realities of

everyday life for Muslim Canadians.

Trudeau’s vision of Canada as an inclusive plane,tbat celebrates difference and diversity,
a country that is a place of opportunity for imnaigts and people from varying ethnicities and
backgrounds is not a new one; it is the one that also promoted by his predecessors. As a
nation that was said to be “built by immigrants’af@dian Immigrant, May 2016), this image
of a Canadian mosaic characterised by differenogedisas unity is one that is deliberately
different to the American melting pot model of asi$ation and ‘melting into one’. This image,
very much a core tenant of the Canadian narrasitrengthened and built on by official

Multicultural Policy (1979), is one that is very ofuthe ‘face’ of Canada abroad and is




publicised as such. Although Justin Trudeau wasm@bwer during the time this research
was conducted, this image of Canada was very myelnteof the country’s national narrative
at the time of this research and has been forate30 years. It is an image of Canada that one
of my participants in this research, called Abaidsin reality is “a hundred percent a fairy

tale” (Abdi, September, 2012).

Abdi remembered being shown a video celebratinga@iam diversity, made by the Canadian
government in the United Nations (UNHCR) officedgypt. He and his family were refugees
from Somalia and had been in Egypt for two yeansitng refugee settlement immigration.

He and his family were given the option to emigrateeither Sweden or Canada — to learn

more about their potential new home, they were shawideo on each country.

Abdi (August 2013: First there was snow and then that turned into fealls
(Niagara). The thought of Canada winter was prsttgry for sure but it looked good.
There was all this nature stuff and it was ok. mé looked good. Then they started
showing all these people you know? Just faces lael they were talking. There was
all kinds of people — Chinese, Indian, black, etreng — white too. There was this guy
he was a CEO of a big company. | don’t know theeane sounded like from Africa
for sure. Not Somali but something in Africa. Mel amy brother just couldn’t believe
it! We high-fived in the middle of the video andenée ‘whaat”. This black guy is [a]
CEO! Then all these people were talking about tfes when they moved to Canada
— they all have nice house and all the differerdpbes, you know, all the different
colours of peoples they were all together’. Dad Viles“yeah — we gonna move to this
place”. | was so excited my brother and me we kegking at the video all the time

they gave us. “We were so pumped. | was like yata@a — it's gonna be tight.”




| asked Abdi what he thought about that video ditanrg in Canada for four years. He said he
didn’t mind the cold weather or even having to wedkhard. But as for the rest of it, he felt
cheated and like they had been lied to. He samdsetreated more like a human in Somalia.
In Somalia, he said, he had no opportunities bectese was no work and because the country
was poor and in the hands of criminals. But to hmGanada, he had no opportunities because
of the way he looked, where he came from — thapleedidn’'t see a human, they saw a
“criminal, a thief — a terrorist” (Abdi, August, 28). Furthermore, Abdi said, “No matter what

good things | do, these people (Canadians), theytwet me belong” (lbid.).

September 11t and The Toronto 18

Following the attacks on the World Trade CentrdNew York in September 2001, public
scrutiny of Muslims in North America increased. &ftthese events, the environment for
Canadian Muslims became more hostile (Saunder$)2Canada was under pressure to prove
that the terrorists did not come from there, asyaaports had suggested. On Sept. 14, The
Washington Post reported that an unnamed U.S.iaffiad said two suspects “crossed the
border from Canada, with no known difficulty, etraall border entry in Coburn Gore, Maine”,
and that others may have come through other Mamnis p\Washington Post, September 14,
2001). On Sept. 16, that report was repeated biNéve York Post, which also declared that
“terrorists bent on wreaking havoc in the Unitedt&” had found Canada “the path of least
resistance”. Some even went so far as to say #rada was “a haven for terrorists” (Christian

Science Monitor, September, 2001).




As a result, in the week following the attacks, & invested $280 million in immediate
measures -- such as enhanced policing, securityirdaligence (Government of Canada,
September, 2001). Huntington’s ‘clash of civilizats’ was once again being internalised and
discussion of ‘us’ and them’ gained prominence edia and public discourse. The main target
of such talk was no doubt the Muslim community. sAaf hate and racism towards Muslims
(or those who were perceived to be Muslims) andliMuestablishments were rampant within
Canada during this time. In addition, Canadian Muosland prominent leaders were accused
of not denouncing the terrorist acts enough (Sawnd915), as if they needed to defend
themselves in order to prove their citizenship si¢limate of distrust and racism remained as

the war on terror erupted and intensified.

The uneasy climate for Muslims in Canada worsemesl years after the September 11th
attacks. On June 2, 2006, Canadian police andisgoperatives raided homes in the Greater
Toronto Area (GTA) and arrested 10 men and fivetlyguTwo other suspects were already
incarcerated in Kingston. All were charged underAinti-Terrorism Act and six faced charges
for possessing explosives. Two months later, amathspect was arrested under the same
charges. In total — 18 arrests of Canadian-bornanen/ouths were made as they were accused
of plotting to storm Parliament Hill and detonateck bombs in downtown Toronto (CBC,

June 2006).

The backlash was immediate. Community leaders atidrmal security experts elevated the
already-present fears towards Muslims since 9Hid)(i This time, Muslim youth were singled

out as the media warned that religious extremisrareyst Muslim youth remained a growing
concern and must be addressed (Teontino, 2010, Té)Toronto Stay one of the city’s

leading newspapers, in a special report on thenford8 stated:




“[Muslim] youth are being radicalised in their omomes by tapping into an
online jihadi cyberworld and behind closed doorprofate prayer rooms where
firebrand religious ideologues go unchallenged. Atitey are traveling

overseas, to countries such as Somalia and Pakistéake up arms and fight
jihad” (ibid.).

These claims, of course, are specific to certaimbes of the Toronto 18 being tried, but
nonetheless represent the accusations that alifysluth in Canada were subject to, and thus
expected to defend. ‘Experts’ on Muslim youth beg@amop up, seemingly overnight, and

some lesser-known community leaders added to thehg and further warned:

“If we don’t address the issue of radicalism, soamelater there will be a far
more sophisticated Toronto 18 that we will not detnd there will be an act
of terror committed in our cities... are we safe®h’d think so” (ibid).

During this time, public policy began to shift frothe historic message of Canadian

multiculturalism to one of managing multiculturahsterrorism and security.

Muslims in Canada seemingly appear to be at amrads in terms of establishing their identity
as Canadian Muslims, and Muslim youth even morévgh in the way that British identity
politics was stimulated by the Satanic Verses Affiodood, 2010, p2), the September 11th
attacks and the case of the Toronto 18 served iasipurpose for Muslims in Canada. As
Modood reflects on the Rushdie Affair, “It was #i¥ that led many to think of themselves
for the first time as Muslims in a public way” (Modd, 2, 2010). While the Rushdie Affair
did impact Muslims in Canada, as did the Gulf wargl Bosnian genocide, 9/11 had a
significant and undeniable impact on the way MuslimCanada saw themselves, and the way
they were seen. Furthermore, closer to home, tl% 20rests and ongoing trials of 18
Canadian-born, Muslim youth charged with ‘conspyreiccommit acts of terror’ on ‘Canadian
soil’ has shone the spotlight on not only Canadiumslims but Canadian Muslim youth

specifically.




Just as the Rushdie Affair brought Muslim idensitte the forefront in Britain (Modood, 2,
2010), The Toronto 18 case forced many Muslim ysuthCanada to articulate and justify
themselves publically as both Muslims and Canadiassindividuals and as part of a
community. Through the Toronto 18 case, the termshin youth’ has increasingly become a
loaded term in the Canadian context both in pddiglyeres as well as in the media. The term
Muslim youth is often tagged onto labels of tesoriand radicalism. Fears regarding this
group have increased. These factors have contdliatthe discourse of what it means to be a
Muslim youth in Canada and how Muslim youth negdetitheir identities and live their

everyday lives.

Since then, with the focus broadening towards imatign, ‘Canadian values’ (Quebec

Charter of Values, 2013) and citizenship revocatiboronto Star, May 2015), the discourse
has been overwhelmed by the impulses of securdisatiebates of social cohesion, social
inclusion, reasonable accommodation, managing sityer security/securitisation, and

radicalism. As such, much of the current literatomeMuslim youth has reflected the change
in policy direction. What is lost in this is an wrdtanding of what young Muslims in Canada
actually experience and encounter every day, hey likie in the cities and spaces they move

through, and what their challenges, thoughts amd@ms are about the worlds they live in.

Growing up and negotiating their identities in thisvironment, Canadian Muslim youth not
only face the growing pains all young people faoedlso face the pressures and challenges
encountered by wider Muslim communities. Many Musliouths spoke out after the events
of 9/11, asserting and defending their Muslim idgr{Zine, 2006) and as Maira (2004) states,
since 2001 there has been a growing identificatrah the label of ‘Muslim’ over any other

single ethnic or political social indicator. Whiiglling in line with the notion that identities




cannot be fixed, (Hall, 1996), this perceived iase in specific types of religious self-
identification sheds light on the importance ofteom, place and self-perception in the lives of
Muslim youth.

As stated earlier, the 2006 case of the Torontadtid to the already hostile environment for
Muslim Canadians. Since this news story broke, woeds ‘Muslim youth’ have become
semantically loaded in both policy and mass melh@. term Muslim youth is often used with
labels of terrorism and radicalism (Bhabha, 2088ar and mistrust regarding this group have
increased (Fateh, 2008). Local mosques and imams éaen produced a 12-step detox
programme aimed at treating young Muslims who grapathetic to extremist ideologies
(Saunders, 2012). Presently, the spotlight on Ganaduslim youth continues to increase.
Muslim communities have attempted to respond teguees from government and public
opinion in a climate and at a time where Muslime aeen as threatening and religious

difference is seen as incompatible with the west.

These factors have contributed to the re-articutatif what it means to be a Muslim youth in
Canada, bringing with it new aspects of identitgotetion, histories and resistance to an

ongoing story of believing, becoming and belonging.

Statistical Data About Muslims in Canada

An understanding of the unique history of Canadiad Muslim immigration and the history
of Muslims in North America is essential to grase tintricacies of the diverse Muslim
population in Canada and the nature of Muslim idgrtluch work has been done on Muslim
youth and Muslim communities in the United Statestope and Australia (See Sirin, 2007,

Maira, 2008; Koefoed and Simonsen, 2011, 2012; £e2008; Hopkins, 2006, 2007; Dwyer




et al, 2008; Dunn, 2004; Noble and Poynting, 20H@Wwever, these separate histories cannot
be easily transposed onto Muslim communities inadan This section highlights the unique

context and position of Muslims in Canada.

Brief Demographics of Muslims in Canada

In Canada today, there are over 200 mosques, amastb80,000 Muslims (Statistics Canada,
2006). The 2001 census results — the last long-tmnsus available — show that Islam is the
fastest growing religion in Canada, increasing B®.92% over ten years, highlighted by a
significant increase of 410% in New Brunswick (8tats Canada, 2006). The total Muslim
population is 579,640, which accounts for about @&the Canadian population (Statistics
Canada, 2006). If the different Christian denomorat are treated as followers of a single faith
(as opposed to each denomination representingferatt faith), Islam is the second most
common religion in Canada after Christianity. OvV&9% of all Muslims are residents of
Toronto, Montreal, and Vancouver, and almost 89%lbMuslims live in urban areas that
have a population of at least 500,000 (Statistiaeada, 2006). By comparison, 50% of all
Canadians live in urban areas that have a popuolati®00,000 or more, and approximately
34% of all Canadians reside in Toronto, Montrea] ancouver (Statistics Canada, 2006).
These numbers indicate that, by and large, andomparison to the general Canadian

population, Canadian Muslims are urban dwellers.

Breakdown of Canadian Muslims by Minority Group
Immigrants make up 72% of the Muslim population¥@éave immigrated in the last ten years
(Statistics Canada, 2006). It is therefore unssmpgi that 86% of all Muslims belong to a

minority group (Statistics Canada, 2006). The bdeakn of the Muslim population by




minority group is as follows: 37% are South Asiah% are Arab, 21% are West Asian, and
9% are black (Statistics Canada, 2006). The diveesdkgrounds making up the Canadian
Muslim population, along with their minority stafusave had a significant impact in the
shaping of Canadian Muslims’ attitudes. The Camadvuslim community, while being

recognised as a minority group, is made up of varyninority ethnic groups.

Practice of Islam

In 2003, the Ethnic Diversity Survey was condudigdstatistics Canada in conjunction with

the department of Canadian Heritage. One aspdtieasurvey measured the role of religion
in the lives of Canadians. The survey results sti@at/ 76% percent of Muslims graded their
religion as being important to them (Ethnic Diverssurvey, 2003). In addition, the results
show that 32% of Muslims attend a congregationkdiceis activity at least once a week

(Ethnic Diversity Survey, 2003). That leaves a ¢apgrcentage of Canadian Muslims who do
not but still identify themselves as Muslims. Stat¢is on this large number of Muslims and
how they exhibit their religiosity (if they do at)aare virtually non-existent. Furthermore, the
survey showed that 65% of Muslims reported perfagnndividual religious activity at least

once a week (Ethnic Diversity Survey, 2003).

Age of Canadian Muslims

The median age of Canadian Muslims is 28 yearswdtith is the youngest median age of all
religious groups (Statistics Canada, 2006). In camspn, the median age of all Canadians is
37 years of age (Statistics Canada, 2006). Thisabtes that Muslims are relatively younger

than the rest of the Canadian population. One fdb#d correlates with this occurrence is that




half the immigrants — who make up much of the Mugliopulation — who have immigrated in
the past ten years are between the ages of 254af&tatistics Canada, 2006).

Considering the age of participants in this redgatbis is a significant statistic. With a
relatively young median age, a large number ofdlMaslim Canadians are youths, and thus,
the way they form their identity and express it banwe a significant impact on the future of
Muslims in Canada, their identity and the role efigious identities within Canadian

multiculturalism.

Key Literature

Islam and Muslims in Canada

Post September T'1there has been increased focus placed on thetiation and profiling

of Muslim communities in Canada (Roach, 2003). Wag's in which Muslim communities
have been essentialised and treated as a homogemiydy policy makers and governments
has been problematised (Abu Laban, 2002; Bann20p0; Rasack; 2008). The Muslim
community in Canada has nearly doubled in the2@stears (Statistics Canada, 2006) yet little
is known of the nature of Muslim existence in Canbdyond the parameters of securitisation
(Roach, 2003), immigration (Biles, 2008) and raligs accommodation (Bouchard and Taylor,
2008). However, there are a few bodies of litegtimat assist in painting a picture of how

Islam is lived in Canada.

Moghissi’s study on the Muslim Diaspora in Canaslane of the few comprehensive studies
on the topic. Their discussions on how Muslim yountgotiate their identities with their

parents, with their peer groups, with the idea atianhood and belonging, and with their




relationship with their parent’s country of origarticulate the many different facets that

contribute to Muslim youth’s identity formation (Mbissi, 2009).

The research showed that Muslim communities idgntidre strongly with being Muslim than
other diaspora communities identify with their resgve religions. Outwardly and seemingly
religious practices such as prayer and wearindpijab as well as more secular and politically
based actions such as strategic voting during@3é 2nd 2015 elections in Canada (Saunders,
2015) all point to the fact that whether ‘practgior ‘secular’, religious identities matter to
Canada’s Muslims. These observations contributiegd@nti-essentialist nature of this research

and illustrate the diversity of religious express@nong Muslim Canadians.

In addition, the section on Muslim youth is partatly relevant to this study. Moghissi’s

(2009) research, while ground-breaking and impayfacused on four diasporic communities
in Canada: Afghani, Iranian, Pakistani and PalestinrHowever, while the discussions raised
were useful, this study was limited. There is adnebroaden our understanding of Muslim
youth, taking into consideration the multitudesetifnicities, both diasporic and otherwise, in
guestion and the way they intersect. In order o lat ideas of belonging, this research builds
on Moghissi’s (2009) work and looks at the fluidiahifting nature of young Muslim multiple

and layered identities, the social processes tifiatm them and the context in which identities
are formed and produced. It highlights the everyidégractions between young people from
different, layered and nuanced diasporic backgreta@xplore how this complicates ideas of

belonging and identity.

Other Canadian studies speak to the demographikkistims in Canada and the challenges

they face (Andrew, 2004) as well as the intersestaf identity and discrimination, the societal




pressures faced by Muslim Canadians (Yousif, 188d)the effect that policies and legislation
post-2001 have had in solidifying ‘terrorist’ stetgoes of youth (Bakht, 2008; Bhabha, 2003;
Rasack, 2002). This literature highlights the vagyexperiences of Muslim communities while
at the same time illustrating the community’s dsitsr, thus challenging essentialised notions
of Muslimness. However, it does not shed light omhhese intersections play out and are

manifest in everyday life.

Muslim Youth

Muslim Youth in Canada and the US

Scholarly work on the everyday life of Canadian Nusyouth is sparse. However, Zine’s
work on the schooling experiences of Muslim youthoware committed to maintaining an
Islamic lifestyle in Canadian public schools doesvple valuable insights on the intersections
of religion, education and youth and how they mayin ordinary, everyday encounters. Her
study captures the tension of preserving one’stityewith the pressures of conforming to
schools’ dominant, primarily secular, white cultuMuslim youth in this study negotiate
religious identities with other factors such asrpgeessure, gender mixing, drinking alcohol
and discrimination (Zine, 2001). The day-to-dayesvof these youth were exacerbated by
pressures seen as contradictory to Islamic cusi@manage their identities a number of
responses were exhibited; namely isolation, integraand assimilation (Zine, 2001).
Interestingly, some respondents exhibited all thmesponses, which was also something |
observed with my participants. Zine’'s discussidndentity maintenance and construction,
ambivalence, role performance and methods of iatiera(Barth, 1969) and isolation (Shaffir,
1979) are useful in understanding the ways in whhese identities change and evolve while

at the same time maintaining a sense religiousaomsness (Zine, 2001). Her findings that




the challenges of resisting social pressures nigtlweiped these youth maintain their Islamic
identities but also solidified them is one thatgeful in the discussion of religious identities

of Muslim youths and how they intersect with otf@ms of identity (Zine, 2001).

Similar findings were found in a study on Somali $ims in Toronto and London (Berns-
McGown, 2013). For these communities, religion fioreed as an ‘anchor’, providing a pillar
of stability during the difficult experience of edrating into a new country (Berns-McGown,
2013), this trend of ‘anchoring’ or the increasedtcality of religion as an identity marker is
also echoed in American research (Peek, 2005). iPeektigated the impact of 9/11 in the
negotiation of Muslim University students’ relig®udentities in America. Her study showed
that the Islamic dimension of these youth’s idésgitbecame increasingly important after
September 1, 2001. One of the reasons given for this shift Weg many non-Muslims
treated them differently and being Muslim becanseraral part of their identity or at least one
that was more publically acknowledged (Peek, 200&ylor has also discussed this in the
‘Politics of Recognition’, his discussion of thealligical nature of identity formation. He
argues, as others have, that when looking at tlyeanggoup or an individual sees themselves
it is important to recognize the role played byes#h perceptions of the group or individual

(Brah, 2005; Lawler, 2015; Taylor, 1997).

This notion of religious identities of Muslim youbdecoming more prominent or appearing to
be more prominent after 9/11 is one that is oftezu$ed on in American studies on Muslim
youth (Ali, 2011; Muendini, 2009; Sirin and FineQ®; Britto and Amer, 2007). These
literatures, while useful in understanding how yguoeople negotiate religious identities no
longer seem as relevant to my research on Canstlishm youth, most of whom were under

five years old when the event took place. Whitsai broadly be argued that the identities have




been increasingly referred to by religious affibatrather than ethnicity in popular discourse
post 9/11 (Noble, Poynting 2010), my participanid ot implicitly or explicitly refer to
September 1M or the “War on Terror” as events that significgraffected the way the way
they saw themselves as Muslim, nor did any othenevthat took place during my fieldwork.
For example, the controversy around the 2012 afgiic film “The Innocence of Muslims”
by Nakoula Basseley Nakoula (then known as Saml®aeghich was seen as denigrating to
the Prophet Muhammad and sparked protests in Egypacross the Middle East took place
during my fieldwork. As | will talk about in moreethil in a chapter five, a group of my
participants watched the film on YouTube in froftnoe at the youth club. While this was
upsetting and a topic of conversation at the yalib for a few weeks, and whenever it ‘came
up’, the film and the discussion around it was smnething that had a lasting effect on the
youth | spoke to about it, but rather was giveneraitention during the time of the event itself.
As Rosa put it “it was like a bubble that got biggad bigger for a few days and then one day
it just burst and went away. And then | never thdwpout it again (Rosa, February 2013)".
In my research, | argue events like these do ray pl significant role in Muslim youth’s
identity constructions or how they live their evdaly lives. These events and the discourses
around them can, however, contribute to the costextvironments and national imaginaries

in which they live in; and how they are perceivgbthers.

With the majority of work done in US, Canada and WK concentrating on post-9/11, 7/7
narratives what has also been lost are the stthredscome after and outside of these events.
As the realities and aftermath of post 9/11 canséen as a contributing factor to these
exclusionary environments and to the overall riseacial and religious intolerance (Nayak,
p297, 2016), there has been an disproportionatasfan issues surrounding 9/11, 7/7,

radicalisation and Muslim youth. One of my partasips called Sara, stated “asking about 9/11




is like asking me about a guy walking on the mdake it's just something that happened
right? Just like something way back in history ¢ga&tovember, 2012)”. Furthermore, as this
thesis does not focus on this larger political disse as a point of reference, it seeks to gain a
greater understanding of the nature of the chadlergnd daily micro-aggressions young
Muslims face and how these inform their religiodsritities. This is important as these daily
and routine negotiations play a significant roléha identity constructions of Muslim youth.
While significant events do play a role in youngple’s lives, its role is often temporary and
feeds into the larger ongoing social processemdirfg belonging and identity negotiation. As
these stories of Muslim, minority, Canadian-bormmigrant and refugee youth, their
spiritualties and the way they see themselves eir thorlds are under researched, a gap in

literature that this thesis aims to address.

Other work on Muslim Youth

As this ethnographic research focuses on everyday the geographic and spatial
particularities where Muslim youth spend their tibecome very important in shaping their
sense of belonging, their identities and feelingseedom and constraint. These are the spaces
in which Muslim and minority ethnic youth encoungeeryday racism and Islamophobia, and
experience not only the positives of Canadian rowiliuralism, but also its many fissures and
cracks. Other scholarly work around geographiepate, specifically in the UK and Australia,
provide valuable insights about the challengeseandronments young Muslims face around
the world, and the ways in which they are spatisdiyulated. | have used this work to think
about the ways in which my participants made mdrhlyeasame negotiations and the messiness
of their identities but also to focus on how then@dian context is different, and thus produce
unique challenges and strategies for negotiatieny #veryday spaces in Canada. Writing from

the Australian perspective, Noble and Poynting81(® work on the racist vilification of




Muslim and Arab youth (2010) is useful in furtherderstanding the relationships between
space, belonging, social exclusion and limitationsfreedom of mobility. They explore the
ways racial and religious vilification and the polg of movement have been used as a way to
spatially regulate national belonging through tkel@sion of Muslim and Arab youth in public
spaces (Noble and Poynting, 2010). This can assebn in the spaces that my fieldwork took
place in, where Muslim youth were surveilled anttoffelt unwelcome to the point that they
could not move as freely though the city as them-iMuslim, white friends without some level

of discomfort.

There has also been important scholarly work dengomng Muslim men, which is useful in
framing the ways these youth are being represantddcourses about the nation, Muslims
and youth. As was indeed the case in Canada darnfieldwork, representations of young
Muslim men are increasingly seen as “militant agdrassive, intrinsically fundamentalist,
ultimate Others’ (Archer, p 81 2001). Hopkin’s stuaf Muslim youth of mainly Pakistani
origin, living in Glasgow and Edinburgh offers aalked discussion of dominant discourses
and representations of young Muslim men in Scotladid work challenges two main
discourses that on one hand emphasise young Musémns’ patriarchal nature and on the
other, their effeminacy (Hopkins, 2004). Thesecdlisses about Muslim masculinity were
ones that | also encountered particularly with BAgian young men (who were both migrants
and born in Canada) and the ways they were trégtethers, including other Muslims. These
youth were at times also paradoxically seen as fteak” or “girly” and at others to be
dangerous, as toxic males who were controllingdomdinating. These conflicting narratives
are overwhelmingly problematic and can be used wt@rvenient, and according to the
situation. Hopkins work is important in emphasisiagd providing empirical data that

challenges these dominant discourses, which aremgresent in Scotland but also Canada




and in other parts the world. Hopkins provides eaclargument of how young Muslims’
masculinities are fluid, multi-faceted, multipledaoverlapping, influenced by markers of class,
locality and social difference and provides valeabkight on the relationship between these

discourses and national identity and belonging #iog 2004).

These geopolitical imaginaries of terrorism and Musnen being militant also intersect with
national anxieties around Muslims, citizenship bBetbnging (Simonsen and Koefoed, 2006).
As argued by Simonsen and Koefoed, these imagsareembedded in the happenings and
practices of everyday life. However, as discuss@msind Muslim men and male youth are
important, the issues focused on by media sucslasic terrorism (Ali, 2016), “Asian gangs”
(Alexander, 2000) and more recently, the refugesisgrsexual assault and safety (Noack,
2016) discussion has converged on issues surragigdimg Muslim men (Nayak, 2013). This
focus has contributed to a gap in research on yddaglim women (ibid), who are also
marginalised and discriminated against for beingsliu women in everyday life, situations
and places. Archer’s work on young British Muslioyb’ and girls’ opinions on Muslim girls’
post-16 choices highlights the discrepancy betweenMuslim girls see themselves and what
they aspire to and how they are perceived by otleckiding Muslim boys who perceived
Muslim girl’s choices as being ‘restrictive’ andlttuwally located (Archer, 2002). Although,
this was not necessarily the case for the Musligstamd girls in my research, they did indeed
struggle against the stereotype of being ‘shelterestricted and, at times, oppressed by family
and religious practices and controlled by the nmetheir lives, views often held by people they
encountered in their daily lives. Archer’'s workimsportant in giving more attention to the
issues being faced by young Muslim girls, and &iationship between how others see them,

and how they see themselves (Archer, 2002).




In other work around Muslim girls, Anoop Nayak’s nkcon British Bangladeshi Muslim
young women who live in mainly white spaces is aale in understanding how power, racism
and the “fantasy of a white nation” produce exausias well as new forms of civic belonging
and “disrupting the melody of multicultural con\ality” (Nayak, p289, 2017). Nayak's work
opens up a space for work on young Muslim womeritioaltural harmony, conviviality and
the geographies of encounter which have also bedaruesearched (ibid). In particular, his
focus on Sutherland, on Muslim girls in majority itehspaces, has parallels with the research
| have done in the suburban towns outside of Tasomhich are predominantly white. While
many of the field sites in this research, suchhasybuth clubs, were racially and ethnically
very diverse, once youth left the confines of thide- they encountered world that was white,
where they became invisible and hyper-visible atirece.

Nayak’'s stories of British Bangladeshi young womdisrupt the seemingly convivial
multicultural narratives of belonging we often helnis was also a feature in most of my field
sites which although quite diverse, were geogralyisituated in mainly white spaces in the
suburbs of Toronto and in Canada, in a countrydduals a great example of multicultural
harmony. Nayak’s description of the intersectiohmalticulturalism, the nation and race are
particularly apt and valuable in understandingrtiessiness of these spaces of encounter. He
states: “the visceral aspects of race as it isnsomed to life in live encounters, where it is
lived on the body, bleeds into the locality and gmais around imaginary ideas of the nation

state (Nayak, p289, 2017)

Young Muslims’ notions of community, local, globahd imagined, are also themes that
emerged in my research. Dwyer has talked abousidea&ommunity’ in her work on young
Muslim British women where she describes the caoitin of community as dynamic process

which can be both empowering and constraining (1988 Dwyer draws on Hall's “New




Ethnicities” (1996), as does this thesis, she geesg Muslim’s negotiations of these identities
as one that is both contested and constructed fdllgsn line with the argument of this thesis,
where young Muslim women had different views anelifgs about ‘the Ummah’ and their
local Muslim communities which also changed andtestiiin different situations. Dwyer
argues that “previous imaginations of community,rtipalarly within the politics
multiculturalism, have worked to deny differenceghw collectives (Dwyer, p53, 1999).
Ethnic, local and global community were not predoetely Asian and therefore there were
multiple layers and iterations of what ethnic, lcarad global commutes looked like and meant
to participants. Her discussion on Muslimness ahdtwarticipants defined as being Muslim
echoed many of the same themes my participantgitkg, did not however focus on ethnic
aspects of Muslimness. In particular, Dwyer’s argatmof reimagining the way we look at
young British Muslim identities, using Hall’'s newhaicities (1992, 1996) argues for the
possibility of conceptualising communities whicke dorged across differences rather than
being subsumed by them. This is similar to the waymunity is seen by my participants,
however, does not fall in line easily with constroms of Canadian multiculturalism in

practice.

This way of situating social identities and thaitersections of gender, class ethnicity age and
place was also explored by Dwyer, Shah and Sangrak on representations of your British
Pakistani Muslim men (2008). As does this thegis, duthors explored the significance of
everyday negotiations, challenges and constraiatsshape these youth. The study found that
gender identities are defined relative to notiohsasculinity in general, notions of Pakistani
masculinity and all as to Pakistani femininitiesr2r et al, p117, 2008). Again, while this
work is useful in understanding the different, amalti-layered negotiations and intersections

of young Muslim men’s masculinities, it does sohwita specific ethnic group, namely




Pakistani young men, whereas this thesis explorgari@ty of ethnicities, and how they
individually and collectively negotiate their idérgs, taking into account the intersections of

race, religion, class, gender and age.

While not specifically literature on Muslim youtpefoed and Simonsen’s work (2012) on
Pakistani citizens of Copenhagen and their expee®ias life as an ‘internal strangers’ in the
city and the nation is valuable. In particular, tggmatization of Muslim minorities felt in
Denmark by the participants who are seen as ‘strah@nd “stigmatised as ‘others who do
not belong’™ certainly was felt by my own particiga in the ways they felt they were seen by
wider Canadian society. This notion of feeling likgangers, of not belonging and of
discomfort was also explored by Noble, in his rese@n Arab and Muslim Australians, who
after 9/11 felt like foreigners in a country thayce felt was their home due to the process of
being ‘made strange’ through the regulation ofedé#hce, where their kind of difference was
seen as inferior (Noble, p118, 2005). These diffees, this idea of strangeness, in turn,
became uncomfortable for these Arab and Muslim@péants whose presence and strangeness
also became uncomfortable with other Australiangb(l, p116, 2005), an example of how
strangeness can be just a feeling like discomfétong with this, Simonsen and Koefoed’s
Copenhagen study highlighted the bodily, physiaaiception of being estranged from the
country and the city were also seen in my reseatdre young people felt excluded in public
spaces, such as the mall, although they themsalse$elt a sense of belonging in these spaces.
Both of these feelings and physical embodimenttrahgeness and belonging are relevant to
my research, as are the ways in which they oveslafi,and play off of one another in everyday

situations.




This friction of simultaneously welcome and unwetsohas, as Simonsen and Koefoed argue,
has been contributed to by “national constructioinsthers who are imagined to the threat or
burden to the national community (Koefoed and Siseon p624, 2012). This “stranger
danger” (Ahmed, p32, 2000) is felt on the streetd the everyday spaces where young
Muslims in Canada move through, and is somethirag ih present and felt and seen as
“regular” (Abdi, January 2013). Despite this potemnstruction of stranger in national
imaginaries, those who experience this estrangestdhfind ways to negotiate spaces of
belonging and identifying with the countries antles they live in by using different and
creative “identity strategies” based in everydaapices (ibid, p624). Koefoed and Simonsen’s
study and discussion of the construction of Muslaasstrangers” is relevant to this thesis as
it can be argued that this is something that i®ggpced by Muslims in many different cities,
contexts, ages and countries as the events ofattddw decades have given rise to these
narratives. Thus, their discussion is useful imireg the ways in which the experiences of

Muslim youth in this study are also shared by Muslin other minority contexts.

These bodies of work offer important insight irte tvays spaces can be regulated for Muslim
youth, be it physically, through the body, as feglior being seen as ‘strangers’ and not fitting
into in the imaginary of who a ‘real’ Canadian However, most of these studies focus on
youth from Asian or Arab backgrounds, and while amant, do not reflect the ways in which
Muslim youth from multiple and intersecting ethtiies, classes, both those born and raised in
Canada as well as migrant youth interact with ezthler and affect identity construction and
negotiation. Furthermore, while whiteness is ofts&®n as something from ‘the outside’,
whiteness also operates within Muslim communifidgere are times and places, where ‘real’
whiteness is absent, where those closer to whigetiesugh skin colour and class, such has

many of the Arab youth in my research, were in maays saw themselves as white and were




perceived as such within Muslim youths’ friendslymups. This ‘*honourary whiteness’
(Majaj, 2000) and its privileges were also contimgen the particular situation. As a nation,
Canada, and the areas surrounding Toronto, incpéatj are multi-ethnic with populations of
those born in Canada, migrants and refugees Iwmatign close proximity of each other, this
research reflects this uniquely Canadian contegtséch the varying ethnicities of youth in
this research were not limited to Arab, south Astamd Somali, for example. Rather they
included multi-racial, multi-ethnic youth, from akenders, classes and religious affiliations,
including non-Muslims. Muslim youth in this reseagid not go through their everyday lives
in a bubble, only spending time and interactinghweople similar to them. Rather, they
encountered people with a wide range of experienteskgrounds, ethnicities and
perspectives, and thus, this research is situatethe everyday spaces in which these

encounters took place.

Canadian Multiculturalism

The narrative of Canada as a nation that is coradchitb a multicultural policy is one that
pervades all discourse about minority communitiesg Bluslims in Canada. What Canadian
multiculturalism means is highly contested withime tranks of government, policy and
everyday people. Day (2000) and Kernerman (200§)eathat despite state interventions,
tensions related to ethno-cultural relations of eowre inherent to multicultural Canada.
Others, such as Taylor (2008) and Adams (2008)eatigat diversity and multiculturalism is
key to Canada’s ability to accommodate religiousarities and cultures (Bouchard and

Taylor, 2008).

In these discussions, issues of religion, poweragahcy are largely ignored. Much has been

lost in the area of how Canada’s multicultural piels are ‘lived’ and how they affect people




of colour, women of colour and religious commurst{Bannerji, 2000). One of the arguments
against Canada’s multicultural policies is thasitoo superficial, is largely uncontested and
that upon closer inspection, falls short in theaaref political mobility. This view represents
Muslims and people of colour as ‘other’, often cimiting to Orientalist views of Muslim men
as ‘dangerous’ and Muslim women as ‘helpless’ (Blas2008). In essence, Canadian-style
multiculturalism has been unable to engage, semk motect faith-based groups such as

Muslim communities (Rasack; 2008; Haque, 2010).

Multiculturalism and Faith

This research is taking place against the backdfo@anada’s longstanding (since 1979)
multicultural narrative. Faith has increasingly e an issue in Canada, some of which is
discussed in chapter three. In recent years, dismssurrounding multiculturalism have been
predominately focused on ‘the Muslim question’ (Kampur, 2014) which is indicative of the
perceived need to manage Muslims and their practithese discussions overlap and also
shield the racist discourse which pervade thesmudssons, as narratives around security and
terrorism give rise to perceptions of Muslims ahés’. In recent years, the conversation and
commission around reasonable accommodations, tebé&@uCharter of Values and the Bill C-
51 anti-terrorism law have all affected MuslimsGanada more than any other community
(Bouchard Taylor Commission on Reasonable Accomtmmuaf Minorities, 2008). Justin
Trudeau’s changes to the internationally praisédgee policy in 2017 in Canada now no
longer extends to Muslim men, including young méthe age of my participants who are not
coming with their families and are left behind. 3l$ a worrying trend, as the underlying
message here is that Muslim communities are sugpecheed to be managed. Together, this

highlights Canada’s Multicultural Project’s inabjlior resistance to fully engage in issues




surrounding faith communities and Muslims. Decigedlifferent and perhaps more

prescriptive, faith communities in liberal demoaragocieties often delve into issues both
practical (such as accommodation) and more philusap(such as loyalty — are you Canadian
first? Muslim first?). As time goes on, the ‘Muslopestion’ in particular appears to be getting
bigger and bigger, especially in Europe and in Néutnerica (Kazemiput, 2014). Discussions
on Islamic values and Muslim youth remain confitredhe negative spaces of radicalism,
accommodation and terrorism. On the positive smleglel, professional, middle-class, neo-
liberal ‘good Muslims’ (Mamdani, 2004) are displdyas model minorities to be emulated. In
both of these discourses, spirituality, and engaginconversations about the role of Islam in
Muslim Canadians’ lives and people’s feelings abbi# rare. This creates a narrative that is
only focused on a few groups — the privileged dredgroblematic. This leaves many others

left behind, particularly Muslim youth.

Charles Taylor plays an important role in this dsgion and the role of religion in everyday
life, especially within the Canadian context (2Q0Baylor has recognised the importance of
religion in everyday life and in terms of the pigkit of difference within multicultural societies.
His work on religion and the politics of differeneee widely recognised and admired as
forward-thinking and inclusive and indeed has openp a space from which to discuss
religion, faithfulness and spirituality. In his dgdrhe Secular Ag€2008), Taylor discusses
the role of religion in multicultural, liberal s@ties and argues for a closer look at the role that
religion plays in society — a point which | alsdiedn this research. Coming from a devout
Roman Catholic background, he questions many cldivas religion in our secular, post-
modern societies has come to an end (Taylor, 2008,Instead, he argues that religion does
indeed have a place in society and that withoigicels or belief in God, people miss out on a

deeper and more enduring meaning of the worlddgtlabunds them. In this instance, religion




does not hinder multiculturalism or liberal demdiraideals but enhances them and
strengthens them. This view in some ways alignk wiy own research and the discussion of
spirituality and the importance of looking at theaning people give to religion and belief in

God in their lives.

However, Taylor also makes a key distinction betweigions and suggests that Islam is not
necessarily a religion that fits into the ‘politickdifference’ as easily as Christianity does. He
sees problems in the fact that some Muslims haegiahces to their ‘homeland’ and that
certain Muslims, such as the ones who have imnadred Canada who are highly educated,
are more inclined to social integration (Banne2p00, p133). The problematic reading of
Islam slides into essentialist discourse about Misshnd takes somewhat of a stereotypical
view of Islam and Muslims as not only foreign anoinf ‘somewhere else’ but one that also
assumes homogenous beliefs and practices. Thisisieaunteractive to ideas of belonging,
even on an everyday level as it positions Muslisigarginal, subordinate and as the ‘other’.
It is such essentialist views about Islam thatrataential in informing public policy, academia
and the Canadian government (Bouchard Taylor Cosiams 2008) — these must be

challenged, contested, and problematised.

Also missing from Taylor’s discussion are pervadsgyes of power and agency and cultural
diversity. Taylor sees the ‘politics of differencas purely cultural and ignores the issue of
power as he makes no distinction between diffekemds of difference, those which could be
called cultural diversities and those structure@ulgh power relations and which could be
“encoded as gender, race and class” (Banneriji, ,20082). Specifically, Muslims, through

their positioning in public discourses, who are gnaalised and racialised faith groups in

Canada, do not have the same privileges and aghatyaylor speaks of. By missing this




crucial element of power and discussion around ladids this power and who is free to grant
these ‘rights’ and ‘accommodations’, Taylor sidpstean obvious flaw in his argument.
Furthermore, his language of ‘we’ and ‘us’ as tlenthant society and ‘them’ and ‘they’ as
the minorities in need of recognition suggests Tregtlor and the ‘majority’ are indeed in the
position to grant this need for recognition anderides Anglo-Europeans as central agents in
this granting of rights and non-Europeans as pddiised and in need of acceptance from the
majority (Bannerji, 2000, p133). This further emitbes the position of people like Muslim

youth in Canada as the other, subordinate andvtbag kind of different’.

When challenging views such as Taylor’s on Islam Eluslims, the work of Tariq Modood

and Talal Asad are helpful. Both Modood and Asateh@oblematised the discussion of faith
and multiculturalism and secularism. Both have lelngled the late-modern notion that as
society ‘progresses’, religion will eventually ‘gavay’. The relationship between Islam and
secularism is the focus of much debate. The ndhahlslam is antithetical to secularism is
one that has resurfaced in discourse post-Septehitie(Asad, 2003, p5; Taylor, 2008). This
is not the case. An example of this is the fornmatd Pakistan in 1945. Pakistan was formed
around the idea of being Muslim as a religious fifgfut was neither governed nor built on
sharia law and was established as a secular, llilberaocratic nation (Deviji, 2013). In addition

to this, looking at this issue through both Islatieology, history and anthropology, Asad’s
work is useful as it challenges views like Taylahst argue that ‘Islam’ does not fit into a

nation-state model based on secularism. Asad athaesslam has a longstanding historical
tradition of existing within secular societies ahdt Taylor’s claims are ripe with essentialist

notions of ‘the other’ and his image of easterditrans (Asad, 2003, p4).




Conceptual Themes

Much of the current research on Muslim youth rebestaking existing theories of identity
connected to race, ethnicity, gender, youth, cksd,applying it with little change to the study
of religious conceptions of identity. On the otheand, theorists of Islam and Muslims
(identities, practice, accommodation, communities)en all of their manifestations do not
adequately address the issues of race, class lamdigt. The discussion either bends towards
race and identity without fully addressing the ctiogted and multiple, diverse intersections
of Muslim identity as it is expressed by individsial leans towards a discussion on Muslim
identities as central, located in politics, polidiaeology and history without adequately
addressing intersections of race, ethnicity etc. &bgertion in this thesis is that these
understandings délamsand the ways they can be expressed need to bghtrimgether with
theories of identity linked to race and the muitipy of ethnicities as well as class, gender and
age. While work has been done on Pakistani yoellgion and race in Toronto (Moghissi,
2009), for example, this work needs to extend seaech on youth from multiple ethnicities,
classes, genders and religious positions whodrgland moving through the world alongside

each other.

In this thesis, as | am discussing the everydagsliof Muslim youth in Canada, this is a
necessary point in order to explore how these pialidentities and ways of being are lived
with other people and youth with their own diveidentities and ways of being. Furthermore,
another problem within the existing, prominentrbteire on Muslim youth specifically is that
stereotypes of young Muslims as radicalised, alexh&Gest, 2010), at odds with western
values of liberal multiculturalism (ibid.), poliadly motivated, potential extremists (Fateh,
2008) and as young people who do not want to ‘lggl@hbid.) are common and take up a lot

of room (Saunders, 2014). Islam, as is the caaeaitysing racial, cultural or minority groups,




is not homogenous, and the current research temdsomnogenise the Muslim minority
experience by focusing on dominant immigrant groad their institutions, namely mosques
and cultural centres. This is the reason why mgaeh sees the multiplicity of Muslim
experiences and plurality éflams each with their own unique interpretive framewarid,
consequently, each with their own impact on youngshi identities. We need to examine the
very notion ofMuslimnessas well as the multiple ways in which it is exjzes, even within
one individual. Moreover, we need to create a sfadbese discussions on Islam and Muslims
to take place and build on existing theories tltirass identity questions of minorities as
complex and often competing constructs borne owgoflly complex transnational tensions

(Hall, 1996; Bhabha, 1994).

My research presents a narrative of the natureoahg Muslims’ lives and addresses the
diversity ofMuslimness&s much more mundane and personally motivatedplocated, messy
and aspirational, grounded in the banal and mundsapects of everyday life. | will start with
an anthology of ‘Muslimness’ (as identity, expedenposition, power dynamic), which | have
drawn from and developed from multiple sourcesehtlook at the literature on identity that
brings together the seminal anti-racist scholarglogk done in the 1980s to generate a better
understanding of how Muslim identities fit into $hpicture. Following this, | look at the
important literature on intersectionality whichdue found instructive in helping me to think
about how the young Muslim people | have workedhwatd lives cut through by gender, race,
class ethnicity as well as religion and age. Fnalvill examine the ways in which notions of
belonging help them create their own connectiototal, national ideological spaces. The
discussion of these concepts, their relevance ancdtihey are used provides a guide by which

the reader can gain a greater understanding ofwtne these young Muslims experience




everyday life, and crucially, the ways in whichytteeeate new spaces and forms of belonging

and cultural production.

“Muslimness”

“...  mean, what | call myself is a natural Musjifbause it's just me and God.
You know, going to the mosque, the ritual and tadition, it's just not in me
to do. So |l don't do it."

(Ice Cube, 2011)

In an interview with the Guardian newspaper in 2Qhé rapper Ice Cube was asked whether,
after converting to Islam in the 1990s, he stilhsidered himself to be a Muslim. Why this
guestion was necessary or even relevant to theviete that was supposed to address Ice
Cube’s film Three Kingsis an interesting one in itself and sheds lighthow Muslims are
often made to respond to queries about their mligidentities at any given time. Presumably,
Ice Cube’s identification as Muslim make him inttneg, perhaps because he does not
necessarily fit the serotype of ‘the good Musliffamdani, 1998) and thus his identification
as one warrants explanation. Whatever the casebmayge Cube’s answer, his identification
with being what he calls ‘a natural Muslim’ who doerot attend the mosque and is not
concerned with the praxis of Islam as it is mangdsby the performance of attending the

mosque, is a particularly pertinent one for thisegech.

What Ice Cube describes as a ‘natural Muslim’ i@goression of being Muslim that many of
the young Muslims in this research have also desdrusing multiple terminologies (“not-
practising” was a commonly used term to descril.tihis iteration of Muslimness in all its

various forms that manifest in different ways adowog to the individual is one that moves




beyond praxis and beyond the confines of essesttiahid reductive understandings of Islam.
To do so would be to brush aside the importancnafytical and descriptive principles that

would ordinarily be applied in sociological resdarc

At the heart of it, this research seeks to undedsthe multiple ways in which Muslimness is
lived, expressed and performed. This understanalitige multiplicity of ways Islam is lived
by participants has an impact on their identiteewall as their sense of belonging. Muslimness,
like identity, is also seen as a ‘positioning’ (H4aP96, p502) — fluid and changing, contextual

and shaped by the everyday.

Therefore, it is important to break down the défetrways in which Muslimness is expressed,
experienced, lived and negotiated. This does nphyrtiat there is an exhaustive list as there
are multiple, overlapping formations of ways anwntlal's Muslimness can be expressed and
one must not fall into the trap of essentialising lived experience of Islam into a tidy list of
‘Islamic expressions’. However, for the purposethed study, in order to understand some of
the various facets of Muslimness that arose from tbsearch, | will provide some
conceptualisations of Islam, general understandid®w Muslimness may be identified so
that the young people’s connection to being Muslang the multiple ways this can be
expressed, performed, articulated and felt withatine of contributing to a more meaningful,

nuanced understanding of the lived experience ioigbe young Muslim in Canada.

This is not a discussion on theology or an integtien of what Islam should be or what a ‘true
Muslim’ is or is not. Neither is it a discussion thie various sects, schools of thoughts and
interpretations of Islam through the ages. RathsrAhmad writes, | am seeking to use the

words Islam and Muslimness “in a manner that exaesthe historical and human




phenomenon that is Islam in its plenitude and cempt of meaning” (Ahmad, 2015, p5). This
is a starting place for thinking about the nuanaed complicated ways in which religion is

performed and felt in daily life. Thus, the follavg all overlap and shift and can also dissolve.

Muslimness as a Praxis

Praxis is an element of Muslimness that alignsetjogiith conventional, elementary often
essentialist understandings of Islam that stem 1sdamic theology andqgidah(creed). Praxis
often derives from the five pillars of Islam 8hahada(belief in one God)prayer (in its
physical manifestationfasting zakat(charity) and theHajj (pilgrimage) (Rabbani, 2008).
Along with this comes basic understandings of tlaefce of Islam that include things like the
wearing of the hijab, beards, eating halal meat @fichining from recreational drugs and
alcohol. A large portion of academic and policy kvon Muslims tends to concentrate on this
expression of Muslimness (Mahmood, 2011), highirghtthe struggles that Muslims face
expressing their religious identity in this man(ies. prayer, hijab, fasting etc.) and on Muslim

youth who align themselves more closely with tresenents of Muslimness (Moghissi, 2009).

This is not to say that praxis is confined to atividual’s conceptualisation of Muslimness but
rather in concentrating on the study of praxis, ¢bmplexity of religious expression is not
adequately addressed. When | initially asked mdrii@youths | worked with if they would
be willing to take part in this research, they oftaid things likéyou should ask [Maryam].

| am not a good Muslim, | don’t even pradiscussion with Aliza, June, 2012). This prominent
understanding of what being Muslim means not onfiecés what others understand
Muslimness to be but also young Muslims’ own untgrding of their religiosity. While the

study of Muslim youth and praxis is necessary aedeficial, much of the work done on




Muslim youth, along with radicalisation, has beesmihated the study of this iteration of
Muslimness. Recent work by Zine (2008), Moghis€0@), Bayat (2010), Mir (2014), to name
a few, all focus on young Muslims who are concemét many of the issues outlined above.
Less than a quarter of my research participantssiea on issues of praxis and many did not

even know the basics of prayer, the Quran or Isdaharia.

Political Muslimness

Along with praxis, academic work has often focusedthe political conceptualisation of
Muslimness with discourse concentrating on Islard &ow it is performed through an
alignment with political Islam (Roy, 1994), poligicactivism (Rana, 2011; Esposito, 2011),
political thought and history (Mamdani, 2005), k@dism and extremist political Islam
(Ramadan) and young Muslims’ responses to thesensdafBayat, 1992; Gest, 2010; Modood,
2010). In simpler terms, for the purposes of tesearch, | am using this term to describe the
ways Muslimness is performed and articulated irpdhtical form, be it through resistance,
activism in social justice or the very notion tbaing Muslim in and of itself is a political act
of resistance (Malcolm X, 1962; Doultzai, 2010).eTlatter iteration of Muslimness is what

Sohail Doultzai calls ‘the Muslim International’q20).

The Muslim International is a performance of Musiass that has an affinity with the Muslim
third world, black radicals and black Muslims. Thaset of Islam is concerned with the idea
of justice for the MuslimlUmmahas well as people of colour, particularly blactemational
communities (Doultzai, 2010). Anti-colonialist, amhperialist struggles are closely
intertwined with the idea of the Muslim InternatednContemporary historical figures that are
prominent in the ideology behind political IslameaBayyid Qutb, Maulana Mawdudi

(Mamdani, 2010) and Malcolm X (Doultzai, 2010). Tdwnnection between religious identity




and the struggle for social justice is pronouncexkhn this aspect of Muslimness. The mere
notion of being Muslim in the world is seen in thgsy as being an act of resistance and

activism.

For the young Muslims in this research, there vepriée a few people who expressed their
Muslimness through the lens of the political. M&edX, who was both an African-American
and a Muslim, was someone whose name came up eelpeat discussions about politics for
young Muslims. He voiced many of the concerns antllpms associated with being a person
of colour and a Muslim in North America. Howevegltzai's argument that all Muslims feel
connected to and can be subsumed into black s&uggproblematic. Much as political
blackness was a term that many Asians in Britasthrdit feel connected to (Modood, 1994),
the idea that the ‘Muslim struggle’ and the ‘blatkuggle’ is the same also suggests the false
essentialism that all Muslims have something in w@mm other than how they are seen and
treated by others. Also, within the Canadian contdstack’ connotes people of Caribbean
and/or African origins, which does not fully appege the distinctive concerns of other ethnic
Muslim communities such as Asian, Arab, Indonesieurkish etc. and the fact that many
people from these backgrounds do not see themsadviasing part of the ‘black international’
(Daulatzai, 2010). Regardless of this, the idethef‘Muslim International’ is very useful in
this research as it connects to the idea of idgngfas a Muslim as a form resistance in and of
itself and how Muslimness manifested in the eveyydian be seen as a political act (Daulatzai,

2010).

There were also cases in my research where politese confined to individual choices.
Political stances — such as not buying certaindsd®ecause they were made in Israel, taking

part in public protests or getting involved withvadacy groups for Muslims in their schools




and universities — were aspects of political IsMaslimness that were seen in young Muslims’
daily lives. Itis also important to note thatsdifficult for young Muslims to completely ignore
the political facets of being Muslim as it is ofterought to their attention via the media and
their social networks, schools and friends. Theas waften pressure to engage with political
Muslimness yet many were much more concerned \Wwéir bwn personal lives, happenings
and desires’l was playing Call of Duty, and | did think it |&ed like Iraq or something’said
Essa.”l thought it looked like the stuff you see on thews when they are bombing and
everything. | know | should think about it. Butoind. Not really.” (Interview with Essa, April

7, 2012). These pressures and media representafidrigslims do in many ways affect the
way young Muslims in this research see themselves least give them pause for thought as
they consider their own identities through the lefihe other and the way they are represented

in popular discourse (Hall, 1997, p2).

Social /Cultural Muslimness

This conceptualisation sees identifying as a Musigran expression of Islam in and of itself,
and can often be devoid of praxis and politics sohetimes be ambivalent to the creed of
Islam and the ‘rules’ that go with it. A broad exae of this can be seen in Faisal Devji's
‘Muslim Zion’ where he discusses the religio-cudturdentity-based creation of Pakistan
(Deviji, 2013). He rejects the idea that the coumtag formed due to hereditary linkages and
religious practice and instead presents the arguhme Pakistan was formed around the
crucial ‘idea of belonging’ (Deviji, 2013). His angent that the closest ideological parallel to
Pakistan is the creation of the state of Israphisicularly valuable for this research. As Deviji

notes, Jewish settlement in Israel and Muslim ntigmato Pakistan are both based on secular




ideas of religion and faith, but ones that accepioms of being Muslim or being Jewish as an

identity and as part of the narratives of belonging ‘home’ (Devji, 2013).

Linking with the idea of belonging, this concephadso align closely with the idea of being a
part of a community (Esposito, 2000) or alternately have minimal encounters with public
Muslim expressions of Islam such as going to theque. A few of my participants who fall

into this category see themselves as Muslim, butatdelieve in the basic tenets of Islam or
in God; however, they have grown up Muslim and idgthemselves as such. Others, like Ice
Cube’s identification as a “natural Muslim” aboaee those who do have ‘beliefs’ but choose
not to perform them in ways we have been accustdmedeing Islam performed in the West
but indeed are expressions of Islam. Over halfyteng people in this study fall into this

category. This is the grey area of Muslimness ithaften overlooked. It is where the ideas of

belonging and nuance become critically important.

This is also where the idea of doing thimigga Muslim waycome in — a subtlety of expression
that is particularly relevant to my research. Thase performances and embodiments of
religious expression not necessarily obvious toothtsider, or even to anybody other than the
individual. An example of this from my researchthe story of a young man who is a drug
dealer but says that he is never dishonest abauatlithat he does not scam his clients because
“it’'s not the Muslim thing to do”(Rashid, 2012). This can also manifest in suchsaasg/a
Muslim woman who does not wear a hijab but will n@tar tight or revealing clothing either

— a trend that has recently been named ‘modesiofaidhy academics, fashion bloggers and
fashion houses (Lewis, 2014). But this is not a trend as these complexities have existed
since the inception of Islam (Esposito, 2000). dme, examples such as these in the West

could be seen as a result of what Paul Gilroy ¢adlaviviality’, which in some cases might




hold true; however, the idea that this type of rm@aand this range of overlapping shades of
religious expression and belief as an individu#drpretation is one that has been a part of
Muslim everyday life, culture and expression foeot,400 years wherever Muslims have

been present (Ahmad, 2015).

Shahad Ahmad talks about the complexity and nuahogligious expression as he retells an
exchange he witnessed between an eminent acadechi Muslim scholar who were seated

next to him at a dinner:

The Muslim colleague was indulging in a glass afieviEvidently troubled by
this, the distinguished don eventually asked higngdi companion if he might
be so bold as to venture a personal question. “Ow gonsider yourself a
Muslim?” “Yes” came the reply. “How come, then, yate drinking wine?”
The Muslim colleague smiled gently. “My family habeen Muslims for a
thousand years”, he said, “during which time weehalways been drinking
wine.” An expression of distress appeared on tlankxd logician’s pale
countenance, prompting the further clarificatioif.oli see, we are Muslim
wine-drinkers.” The questioner looked bewildereddbn’t understand”, he
said. “Yes, | know”, replied his native informaribut | do.” (Ahmad, 2015,
p3).

This conceptualisation of Muslimness essentiallyettgps the idea of being Muslim as one
that is mostly concerned with Muslimness as antiterbreaking away from religious and

moral judgements, notions of what constitutes atgMuslim’ or ‘bad Muslim’, and one that

moves away from categories such as traditionalgnessive, moderate and extremist.
Crucially, my argument here is that in doing sanl developing the idea of Muslimness from
a sociological perspective and as a feature ofyelegrlife that is constantly being negotiated.
(Ahmad and Noorbaksh, 2015; Said, 1977). Broadeaurgconception of the scope of ‘The
Muslim’ and the complexity of religious expressisrkey to breaking down the multiple layers

of essentialism and ignorance that constitute nsgblolarly work in this field (Ahmad, 2015).




Muslimness in all of its ever-changing forms andets is the lens from which this research

and future scholarly work on Muslim youth needd¢aread and understood.

Spirituality and Muslimness

The relationship between spirituality and Muslingés under-researched. When looking at
religious identities and the role they play in pledplives, it is vital to consider what these
identities actually consist of, what value and Erajes they bring to young Muslims’ lives
and their perception of self. Many youths identlfithemselves as Muslim through the
language of spirituality. In broad strokes, thia eéso be known as ‘ideology’ in the way that
Raymond Williams has talked about it, which cangeifrom political ideologies to more
common-sense meanings or ‘taken-for-granted’ e@filliams, 1977, p5). In terms of this
research, however, many of these beliefs are a#somed and imposed by others according
to essentialised notions of Islamic beliefs andciicas. William’s work on ‘structures of
feeling’ is also useful here in the way that hesdeelingsas important to perceptions and
negotiations of the self (Williams, 1977). Thisadeffeelingis one | will draw on to discuss

the role of feelings related to spirituality.

In order to conceptualise this, the work of Saba&niaod is useful (2011). In her work on
Egyptian women activists in mosques, Mahmood talieut the importance of considering the
rationale of why women’s piety has placed them amflict with structures of authority
(Mahmood, 2011, p17). She looks at the relationsbtpreen modesty and hijab as an example.
While hijab is connected to the Islamic virtue ofodesty’, Mahmood illustrates that hijab is
not the only way ‘Muslim modesty’ can be expresdmd,rather is often reduced in Western

discourse as the central, primary way modesty pessed. She argues that there are other




ways Islamic modesty can be expressed other tlhangh the hijab. Mahmood states that the
motivations of veiled women are seen in “termstafesi models of sociological causality (such
as protest, economic necessity, anomie, or utdmastrategy), while terms like morality,
divinity, and virtue are accorded to the statuthefphantom imaginings of the hegemonised”
(Mahmood, 2011, p16). Mahmood calls these Islamiéas and virtuepositive ethics -a
concept that | will draw from in the last chapt€hese positive ethics can be seen as broad
concepts that link to Islam in a spiritual senaghsas the duty to parents, honestly and
community. | will be using Mahmood’s work to illuate the ways in which Muslim youth
articulate and perform these spiritual ideas aoditpre ethics’ to inform and imbue their ideas

of Muslimness in everyday life.

Identity

What is identity? This question has been asked teaisdif not thousands of times yet the
answer to the question remains contested. Studir(t982) argued that various developments
such as Marxism, psychoanalysis, feminism andlitfguistic turn’ of language as something
that not only carries meaning, but makes meaniage Iproblematised the notion of identity.
Furthermore, in the context of Muslim youth, théiow of identity has often been characterised
as ‘a problem’ or discussed in terms of a suppatash of civilisations (Huntington, 1996), a
set of conflicting identities (Muslim vs. Canadiom example) or an ‘identity crisis’ of sorts
(Gest, 2010). As there are various meanings agdedcigith the construct of identity, it is

important to consider what is meant by ‘identity’the context of this research.

Steph Lawler’s work is useful in addressing thelgtof identity, pinpointing how identity can

and be usefully addressed from a sociological petsge (2014). Similar to Lawler (and




others), throughout this research, | use the tetentity’ in a broad way as an ‘identification’
and inclusive of both its “public manifestationsvhich might be called ‘roles’ or identity
categories -andthe more personal, ambivalent, reflective ancexefie sense that people have
of who they are” (Lawler, 2014, p7). These ideasitare not mutually exclusive, absolute or
bound but rather ones that can cross categorids 1986; Yuval-Davis, 2011; Lawler, 2014),
creating fluid, at times different, changing, mpii, overlapping categories which cannot be

seen as fixed (Hall, 1990).

Specifically, in the Muslim tradition, these pubdind personal identities can be broken down
into three realms. Firstly, it sees identity as'snetion of self, ofitrah — one’s natural essence
as itis known in Islamic philosopligl-Ghazzali, 2000)This identity isone that is internalised
and ‘felt’. This notion of self, however, does nebrk in isolation. Alongside somebody’s
internalised ‘self’ is the perception of how othseg them and how they or their identities are
positioned in wider society (Brah, 2009). Charleyldr also speaks to this point and to the
dialogical nature of identity formation. He argubkat when discussing the ways that a group
or an individual see themselves, it is importantewognise the role of others’ perceptions of
them (Taylor, 1997). These different spheres oftérsect, overlap or indeed can be separate
and distinct. In the case of this research, younglivhs negotiate these identities, form new
ones and shift identities through their experien@w through the banal, mundane or
extraordinary encounters and events that occuwvenyday life (Back, 2007; Hall, 1990).
Identities are expressed and represented in atoddtof ways, embodied through talk (Hewitt,
1986), hobbies, actions, language, social mediasli dislikes andelfiesand —particularly
common for this age group — clothing, ‘style’ aneéss, seen as both visible representations

and expressions of identity (Lewis, 2014) and tlagsthey are articulated




This approach also sees the question of identitpgbgrounded in expressed historical,
diasporic and/or national realities. This is a viewere the temporal nature of identity
encompasses both an ongoing negotiation of theg@nwd the past’ while being open to the
possibility of the future (Bhabha, 1996, p59), megrhat young people are able to take their
own histories, both personal and communal, anchSezibe the past, reactivate it, relocate it,
resignify it” at the moment of encounter in the times anaces that they pass through in
everyday life in what Bhabha calls an ‘ethics ofvetal’ that allows us to work though the

present (ibid.).

Identity, Religion and New Ethnicities

Essential to this research is Stuart Hall’s disicunssf the ‘impossibility of identities’ and ‘new
ethnicities’ (1996) where identities are seen aisl ftather than permanent and need to be seen
at the specific points of conjecture (Hall, 19983p). Hall's approach is useful in thinking
about the ways alternative discourses on Muslinmthysudentities can be expressed. Hall's
notion of identity is one that moves away from e$isé categories, exclusionary discourses
and bounded, racialised identities, avoiding whato (1993, p75) has called the trap of
‘ethnic absolutism’ where ‘master identity’ (Hal®96) can be seen as a central, social, guiding
identity for an individual. This process of idegtibrmation is not an end in any way as the
very notion of identity is an unresolved, incompletroject (Hall, 1996). Hall sees identity is
not a way of being but rathelbacomingrearticulating at points of encounter (Hall 1906).

In my research, | see identity as something thadtrha seen within contextual situations, as
Hall has stated that “the meeting point, the pahsuture, between on the one hand the
discourse and practises which attempt to ‘integpel] speak to us or hail us into a place as the

social subjects of particular discourse, and ondtter hand, the processes which produce




subjectivities, which construct us as subjects tic@n be ‘spoken’. Identities are thus points
of temporary attachment to the subject positionglvkliscursive practices construct for us

(Hall, 1996, p6)”.

Seeing identities as ‘points’ of temporary attachtrand the way they are continually made,
remade, articulated, negotiated and formed at ¢ivet pf encounter and then negotiated once
again is a useful way to look at how young Muslimmiltiple identities shift, are performed
and expressed. Following Hall's work, | seek todirdown essentialised notions of Muslim
identity, moving away from seeing identities asdes of absolutes. Hall's ‘new ethnicities’
(Hall, 1996) in particular is vital as it questidnsth racial dualism and essential categories of
being, acknowledging the complex, nuanced natuneegitity, highlighting the unique and
ever-changing process of identity and encounte9@LAlong with Hall, Les Back’s work on
young people’s identities and sense of belongiegrarformed within the realms of everyday,
urban life provides a profound site for transcidtl@ommunication and is also important and

relevant to my research on Muslim youth (Back, 1996

Much scholarly work on Muslim youth tends to foarsthe Muslim identity as an absolute,
essential, settled and fixed identity — one thgessedes other identities or one that conflicts
with other notions of identity, presenting whabften identified as an ‘identity crisis’ (Gest,
2010). While the idea of Muslim identity as onetthistimes supersedes other forms of identity
is one that | did see in my research, it is stillctal to use Hall's argument that people and
groups should not be reduced to their culturaliBance where one ‘master identity’ dictates
one’s views, motivations and articulations of ¢el&ll, 1996). Therefore, while | did see a few
instances of a ‘prominent Muslim identity’ that ¢iomied to inform the way other identities

were negotiated, | argue that young Muslims’ idezdicannot presume to be guided by their




Muslimnesdle factg which | will talk about in greater depth latertive thesis. In addition, we
must abandon the notion that race or religion angarsection thereof function to fix identity
as a static notion that is predicated on the idaadne’s politics or affiliations are essentially
derived from one’s religious identifications. Rath&hat is needed is a conception of identity
that both recognises the possibility of momentsafnection’ to Muslim identity for Muslim
youth and the negotiations that occur within thresenents while opening up space to negotiate
difference in all its manifestations without fatiiback on the ‘guarantee of race’ (Gilroy, Hier

and Bolaria, 2006, p9) or, in this case, religisragorominent indicator of identity.

This section has looked at the theoretical appresth identity that are useful when looking
at Muslim youth identities. They do not, howevedequately address the complexity of
Muslimness as discussed in the previous sectiorhamdMuslimness cuts through, against
and exists alongside other forms of identity. Musless as an identity also shifts and is an
unfixed identity that is negotiated but | arguet ttere are times where these attachments are
held for longer periods of time before they agdiiitsand move into something else. In this
research, young Muslims negotiated extremely coxpieerlapping identities, both religious
and otherwise, at times instantaneously and sorestimith premeditated intent, while at other
times when responding to a particular context withierarchical power structures, times and
places. This is not dissimilar to other kinds a#ndty negotiations; however, there are times
where youths’ Muslimness becomes a point of diffeeethat cuts across other forms of

identity.




Belonging

Closely connected to notions of identity is theaidd belonging. Like identity, belonging is
not static but changes and bends. Belonging canb&lseen as a process — in my fieldwork,
many young Muslims fleeted in and out of notiondelonging depending on their situation
at that moment. In this section, | will first dissuthe notion of belonging on an emotional and
intersectional, structural level and secondly eragonal level.

Nira Yuval-Davis’ discussion on the intersectionature of belonging is particularly useful
for this research. | will build upon her understagdof belonging towards different analytical
levels: social location; identifications and emaab attachments. The ways in which young
Muslims struggle to belong, negotiate challenge i@sist belonging is a key argument that
illustrates their desire and reconciles often niof belonging that are seen as conflicted (i.e.
belonging to an ethnicity, religion or nation). Qofehe aims of this research is to explore the
dynamic process of belonging for young Muslimsha spheres addressed by Yuval-Davis,
but more specifically, to explore young people’ssse of belonging within the spaces they
embody — how they belong to the ideological andspia} space of thdmmah(the local and
global Islamic community) and the idea of natidoallonging, or ‘belonging to’ the country of

Canada.

Social Location

Yuval-Davis argues that when people are descrilsedetonging to a certain gender, class,
race, age group or nation, what is also being te#®ut is how these people are positioned in
their social and economic locations. These digbnst have implications in terms of their
relationship with the notion of power in societyupal-Davis, 2006, p3). These categories —

such as a black man or a middle-class woman — egositioned within multiple hierarchies




of power (ibid.). In this research, for exampléalve found that for many light-skinned Arab
youths, their proximity to whiteness, regardlesthefr class, can bring them closer to the realm
of ‘power’ and their sense of belonging to Canau lzow they belong to the nation, which in
turn has implications for the local and the wayythee their everyday lives. How a young
person is socially located within a situation oftexs implications on their sense of belonging.
This intersectional approach is crucial for undmrding the complexity of belonging and how
race, age, gender and class intersect with religitoMuslim youth’s lives. Yuval-Davis’
understanding of the importance of social locatigrextremely useful in my research; it does
however simplify difference to fall within certagategories and thus does not adequately take
into account the alterity within those categoried atersections in the way this research aims

to explore.

Yuval-Davis’ conception of identifications and ernootal attachments is also relevant to this
research. This can be described as the desirddoghand the emotional investment put into
wanting to belong (Yuval-Davis, 2006). This type lm#longing is not exclusive and runs
alongside others’ constructions of what constitiel®nging. For this research, | would also
expand this definition to include a constructionbalonging that encompasses the idea of
‘safety’ or ‘feeling safe’ as Les Back’s work onuthb in Deptford illustrates as well as the
performative dimension of constructions of belogg(Bell, 1999). Young Muslims in my
research articulated and performed notions of lgghgnto particular spaces in these terms, in
terms of physical safety, freedom from surveillanod safety from police and other authority
figures that made them feel unwanted and vulnerableertain spaces. Emotions shift
according to different times and situations, theraztions they feel, and the attachments they
make also shift and change. As Yuval-Davis stdteg, emotional components of people’s

constructions of themselves and their identitieob®& more central the more threatened and




less secure they feel” (Yuval-Davis, 2006, p6).sTagain connects to Back’s work on youth —
an essential resource to my research — and his @rorkafe spaces’ and how young people
feel safe and their sense of belonging within {hecses they inhabit, which also impacts their

constructions and expressions of identity (Back&l0

National Belongings

The nature of Muslim youths’ subjectivitiess-a-visbelonging or longing to belong to ‘the
Ummabh’,or the spiritual, ideological religious communafyMuslims, is often presented as a
problem (Gest, 2010; Taylor, 2007). Again, Doulizabncept of the Muslim International is
relevant here. His argument that the civil rightevement shifted the black international
movement to one that was broken into nation statssnilar to what has happened in Canada
post-9/11. The notion of the Ummah was increasibging articulated as a threatening notion
to that of the state. Alongside this, as a surviaatic of sorts, as Muslim communities were
being told “they don’t belong” to Canada (Siddigiuslim communities began articulating
their identities as Canadian Muslims. This différaied them from American Muslims as well
as Muslims that were connected to the ‘global walebn if only through symbolic language.
This hyphenation also downplayed other forms ohiiy be it race, ethnicity, gender or class.
No longer were they seen as Arab-Canadians, oamr@anadians, but rather reductively

marked as Muslims, and by their Muslimness alorlig 2Q14).

Although this desire to belong to the nation oatticulate oneself as Canadian was not really
a common one in my research, it was nonethelessessgd in different ways. A sense of
belonging in Canada was demonstrated in partioudgs, be it administrative (taxes), through

education (schools and universities) or througm#&han’ things as simple as loving the Leafs




(Toronto Hockey Club) or reprimanding a friend fgoing to the American chain Dunkin

Donuts rather than the Canadian chain Tim Hort@tsabse it was unpatriotic. In my research,
everyday life and the way young people performressef belonging and a desire to belong
exhibits itself in curious, subtle and also obviewsys. Yuval-Davis’ intersectional approach
on belonging as well as Les Back’s work on youtt spaces within the city both shed light

on unpacking young Muslim’s tentative relationsaipg sense of belonging in Canada.

Diasporic Belongings

Considering the nuances and multiplicities of dmap and the various ways they are
expressed and lived in the Canadian context is itapbin order to break down the essential
ideas of the ‘Muslim’ and of ‘Muslim communitiesi Canada. Many of my participants were
either recent immigrants or from immigrant famili€urrent understandings of diaspora are
as a ‘people’ dispersed from their communities; t@nsnational (Brah, 1996); and as
communities making new spaces of belonging away ftome’. These hold true in my own
findings to an extent but at that the same timeticed different types of diasporic families —
ones who somewhat temporarily settled in Canadaaedtually moved back or families who

due to work opportunities were split up continelgtal

Through my fieldwork, | found that almost half dfet young people in my research had had
experiences of multiple migration and had feelingsultiple ‘homes’. Indeed, ‘diaspora is
an incomplete project’ (Hesse, 2007). There ardiptelvariations of diaspora but one thing
they all share is a temporal relationship withabentry they ‘live in’. Immigration, practically
speaking, is often not a ‘one-way’ journey whees tare broken from the originating country
(Saunders, 2012); this was the case with somecjpatits, especially those who are refugees,

for whom immigration as an ongoing process of mgvirom country-to-country while




maintaining relationships and bonds in other coestThis was found to be quite important
in young people’s identity constructions. Muslimuylo in these situations often developed a
fluid, temporal and messy sense of belonging amdbalmnging. The desire to ‘fit in’ becomes

less important and the desire to lay claims even 8®. This is not to say that there is no
intention to ‘belong’ but that rather that the dedb belong is not confined to one particular
country or region, ethnicity or citizenship, ortlis case belonging to ‘Canada’ as a nation.
For example, Zayn (aged 19) gets along with hi®glthates in Hamilton and has a lot of

friends there during the school year. He has ajabis a prominent member of the youth club.
But when he goes back to Saudi Arabia, he hasaime shings there. He feels he belongs in
both places. This transnational understanding ekmbra and belonging is essential in
understanding the complicated ways in which Muslounth find belonging in their everyday

lives.

This phenomenon could easily be seen as being tapgh the class of civilisations narrative
(Huntington, 2002) or contributing to the ‘caugletlWeen cultures’ trap of young people being
victims of the competing forces of modernity andditional cultures (Modood, 2010). |
personally view it as a new diasporic reality whisloften transnational, where young people
find spaces of belonging in the places they inhdatvever many places that may be, as well
as a desire for an imagined home (Brah,1996). Bralork on diasporic space and her
conceptions of home and diaspora as being pla@srtiplicate both fixed-ness and non-
fixedness (2005) are important to this researchchvieeks to explore how Muslim youth find

belonging and home in Canada.




Intersections of race, ethnicity, gender, class and age

In this research, | argue that between race thsppslicy theorists and the field of theology,
the notion of Muslimness and religious-based idgmieds to be developed further to include
a range of aspects within these disciples andnfeesections between them in order to gain a
greater understanding of what constitutes Muslirmn@ghen addressed within the realms of
race and ethnicity, the notion of spirituality atiee feeling of being Muslim is not always
addressed. Within the study of theology and praaticpolicy discourse around community,
security, immigration and minority groups, the mtctions of race, class and ethnicity are also
not sufficiently addressed. These ways of lookingkgious identity lack the interdisciplinary
approach needed to think about Muslim youth anky appreciate the effect of various racial
and ethnic backgrounds, classes and ethnicitiedti-racial and overlapping diasporic
communities as well as the multitudes of Islams #ne expressed (or not) within this group.
It is my view that these things all work togethiengltaneously in the everyday lives of young
Muslims to produce new cultures as religious idedtiintersect with race, class, age, gender
and other forms of identity. Addressing these sgetions and the ways they cut across others

is a necessary tool in bringing these things tiotlig the way | wish to in this thesis.

Introduced as a named discourse by Kimberle Crangha989, intersectionality has come to
be understood as how race, class, gender and ggxtagkther make up intersecting systems
of power (Crenshaw, 1989, 1991; Hill Collins, 20G$88). Like Crenshaw, | see these
intersections as a fluid, collective set of idg@at ttan help us think about social inequalities
and power relations and how they differ within ei#fnt times and places. It is also key to see
how these identities are constructed and negotiaitheh multiple systems of power and how
these intersections can be seen as a social priiegsis ongoing and fluid. But rather than

seeing intersectionality as an approach confinedhiege categories, what is needed is a




‘thinking across categories’, or as Yuval-Davidsd| a ‘transversal approach’ (Yuval-Davis,
2006, Davis, 1010) where focus is given to thee&itand contact zones where multiple
identities are performed rather than on the categtinemselves (Swanton, 2003). Rather than
theorising Muslim youths’ identities as an abstraet of categories and experiences, it is
important to think about how these identities amerfed within social structures, hierarchies
and structures of power. This way of looking atgieus identity is one that falls in line with
how race theorists and ethnographers have look#ek atlea of race and how race is situated
and negotiated through everyday relations andantems (Back, 2005,2012;Alexander, 2000;

Nayak, 2017).

Hall's notion of race as a discursive system (199Mased on the notion that race is never
entirely ideological or cultural but situated ineeyday social and economic relations. The
convergence of religious identity in everyday ditas with other various strands of identity
such as gender, sexuality and class requires thes«utting’ of categories and intersecting
strands of identity within young Muslims identitiehis view of race aligns with the view of
Muslim youth in this research that aims to furtdewelop the intersections of race, gender,

class, age and Muslimness in everyday life.

As is the case with the wider population of Muslanadians, which | will discuss in more
detail in chapter two, my participants came frorffedeént racial backgrounds. Prominent
backgrounds in this research were black, southnfena Arab. Of interest here are the nuances
that exist within racial categories and how theg &urther complicated according to the
participants’ backgrounds, ethnicity, gender ara$<l For example, the position of a young
male, Somali refugee — in Canada associated withirality (Saunders) — is quite different

from that of a youth who is Black, born in Canadd aniddle-class. This racial nuance is also




evident when looking at Arabs or participants frodiddle Eastern backgrounds such as
Turkish or Iranian/Persian who hold a precariowsataspace within the field. Suhair Majaj’s
work on Arab Americans and the concept of ‘honorahjyteness’ is useful in understanding
the nature of racial hierarchies within my groupyoting Muslim participants (Suhair Majaj,

1999).

My research also builds on the existing work ongkamination of young people’s identities
that are expressed and performed within multicaltand urban and everyday environments
(Back, 1994; Hewitt 1988; Willis, 1990). These sasdprovide a strong base from which to

understand the relationship between culture, cidsestity and race.

Claire Alexander’s work on the Asian Gang has dlathered our understanding of the
‘complex intersection of age, race and gender’ XAtaler, 2000, p127) where issues of race,
crime, violence and fear are highly racialised geddered. This work also highlights the
nature of young people’s identities, exploring bearies of representation and reality that

young people like my participants negotiate on\arylay basis (Alexander, 2007).

Suki Ali's (2003) work on mixed race and her dissios of class and race in particular is
relevant to this research. As class in Canadatisften spoken about in the national discourse
(Porter, 2015), in this thesis | demonstrate tlssuées around class are pertinent when
researching Muslim youth. Class, in the Britishsggmoes not exist in the same way in Canada
as a structured, recognisable concept (ibid.).dn&a, class works in different ways, and for
the lives of Muslim youth in this research, classipons are often performed in relation to
consumerism. These class identities and positioamegoften negotiated through spending

money and through the use of ‘buffers’ (Ali, 200Buffers can be seen as a way into spaces




that young people may otherwise be excluded fronave talked about buffers in relation to
class and have also included the idea of the ‘dimegd qualities’ that youths have that often
provide them with a temporary ‘buffer’ in certaitusitions and circumstances. | will talk about

this further in Chapter Four.

These texts provide a framework for understatirgy fthidity and ever-changing nature of
young Muslims’ complicated and multiple identiteasd how they are situated in race, gender,
class and age among other categories. Howeverpgthic research, perhaps due to the
focus on race, gender and class in prior analisis,resulted in a relative lack of work that
also takes religion seriously. In the last few dissa within a post-9/11 narrative, discussions
and research surrounding securitisation, crimipalitd radicalisation of young Muslims has
come to the forefront and has thus left a gaperréisearch. Existing theories do not adequately
address the nature and shifting nature of youttigious identities and the role they play in
everyday life. Current understandings of race,scksd culture do not fully capture the role

played by religious subjectivities, spiritualitgligious practice and belief.

In a discussion with Les Back, Stuart Hall hasedllbout the role of events such as 9/11 and
its aftermath and potential influence on identigfifics (Back and Hall, 2009). The role of
religion in identity formation has always been apticated one and as Hall states, is not one
that ‘magically’ arose out of September 11th b tpuestion that is increasingly contested as
the debates surrounding Muslim as a racial categmgrge (Back and Hall, 2009, p47; Tryer,

2008) and as the ‘Muslim Other’ becomes a new digkil (Kundani, 2007).

The daily happenings of everyday life and the trapisons and negotiations that take place

within these contact zones and moments of encquedexnell as how they are performed and




the way they produce culture, are key features pfresearch. As such, ethnographically
important work such as Les Back’s (2005, 2015) Bath Swanton’s (2008) that highlight
everyday, ordinary encounters and the intersectdreontext, history and lived experience
are useful in this discussion. Adding to that, Pe€X005) study of Muslim university students
and Moghissi’s (2009) study on the Muslim diaspor@anada stressed the ordinary, everyday
and challenging existing notions of essentialissdfic identities and are important when
looking at the banal and mundane events in younglimis lives. However, both works
concentrated on religiously observant Muslims ams$@nted the nature of their observance as
static, unchanging positions. | would like to build their work and take it further in order to
explore both the fluid nature of religious identty well as expressions of Muslimness outside
of the lens of praxis or the many overlapping wayshich Islam, religion and spirituality are
expressed by young Muslims in every day environsyevithin various contexts, times and

places.

CHAPTER OUTLINES

Chapter 2: Setting the Scene

This chapter outlines my methodological framewarly, positionality in the field and as a
researcher. The context and geographical locati@idield work took places in are introduced
and are followed by a detailed discussion of a&ldfisites. The chapter will conclude with a
discussion on ethical considerations. Short bidgesgpof the research participants, introducing

the key Muslim youths who took part in this resbaaice detailed in Appendix Il.




Chapter 3: All Routes Lead to Home

This chapter explores notions of belonging to thgom and what it means to be ‘Canadian’. |
also discuss Muslim youths’ understanding of Caresla political entity and how they see
their relationship to the nation as residentszeits, and as self-identified Muslims. Three
overlapping narratives will guide this chapter: dells the story of a new immigrant; the
second is of a youth who was born and raised ira@a&nand the third is an account of being
Canadian as told by a refugee from Iraq. Theseaestdighlight the different ways in which
young people came to ‘be Canadian’ and/or relatieemotion of Canadian-ness and belonging

in Canada.

Chapter 4: Hanging out

This chapter discusses Muslim youths’ sense ofrigghg and performances of belonging in
their local spaces. In it, | provide an overviewtlué local spaces, cities and towns they live in
and move through. Within those spaces, young Missipend most of their free time ‘hanging
out’ in three key spaces: the mall, public trantgt@n and in cars. In these spaces, youth are
often surveilled; however, this surveillance tadtigierent forms according to gender and class
and is further complicated by race. | also disdhsskey role consumerism plays in Muslim
youths’ performances of belonging. It discusses ngouMuslims’ relationships with
salespeople, people on the street, acquaintandesiands as well as the ways they negotiate

their space within their local spaces.

Chapter 5: More than a Feeling
This research began with the question of ‘what dbo@sean to be Muslim?’ This chapter

focuses on this question through the stories ofpayicipants. Using primarily data from




interviews, young people discuss thier relationstii religion, spirituality and belonging to
the greaterUmmah’. In this chapter, a distinction is made betwedigioeis identity and
identities linked to spirituality. At the core dfis chapter is the ways in which Muslim youth

connect to notions of Muslimness, spirituality dhe role they feel Islam plays in their lives.

Chapter 6: Alchemies

The concluding chapter discusses the implicatiodistaemes that emerged from this research.
| provide an overview of the key findings and wttagy mean for the study of Muslim youth
in Canada. This chapter will also outline the irogalions this research has on broader
understandings of young people’s religious ideggiti conclude the chapter, and this thesis,
with an overview of my key contributions and potelareas of future research that have grown
out of this study and with a reflection on the waysvhich this ethnographic work provides

new spaces from which to research Muslimness angliMwyouth.




CHAPTER TWO: SETTING THE SCENE

Methodological Approach and Immersing into the Field

As a Muslim by confession, a Canadian by birth,cmdoner by locality, and a woman of
colour whose parents are immigrants, questiondeaftity have had a profound influence on
my life. My self-identification as a Canadian Muslis a result of a number of factors including
the constant negotiation of multiple and often cetimg factors of identity formation and the
impact of multiple racisms. As someone who doeswear the hijab yet considers herself to
be a “practising” Muslim woman, | want to find myape within the contested space of
Muslimness. | have grown up mediating the sameaséensions which | now study. These
tensions, like the secular vs. the sacred, are thagéd am intimately familiar with and will
explore further in a different historical contekt.this research, | am going back to the cities
where | spent a lot of time over the years andhéddcations of my personal negotiations with

identity, religion, multiculture and nation.

My own experiences as a secondary school teach@ntario, then as a senior policy analyst
specialising in diversity, equity and multicultussth for the Government of Canada, have
given me a particular perspective, as | have workigld youth as a teacher and also as an
advisor on issues related to youth, schools anersity. Other than my own personal

background, the topic of Muslim youth in particulz@came even more ‘personal’ after a
former student of mine called Saad Gaya, along Mtother young people under the age of
22, was arrested and subsequently found guiltyeofgopart of a conspiracy to commit acts of
terror on Canadian soil (Teontino, 2006). Befoiis,tissues and talk of security and terrorism

in Canada were largely connected to ‘somewheré elssgther abroad or in the US and




predominately to adults. This terror plot was cdased to be ‘home-grown’ and orchestrated
by youths who had been raised in Canada. Along thiélh, these were not youths from the
inner city but rather from the suburbs — relativetyddle-class, white, and affluent

communities. Insecurities began to threaten the@oof the suburbs and many Muslims in
the area were scared to leave their houses; sdthther children to take off their hijabs and

shave their beards so they were not identified $§BaR011). “Our house is on fire” said a
prominent Muslim scholar, in a way blaming Muslifos what had transpired — “we have to

put out our fire before we worry about the resthaf world” (Yusuf, 2006).

At this time in Canada, as the gaze turned inwafelsrs of Muslim youth as a group
specifically ramped up. At the time, John Thompderesident of the Mackenzie Institute, a

Toronto think-tank, summarised the young suspeatsg:

“These are kids at a transition between Islamicetp@nd Western society. A
lot of people will get militarised if they're unguof their own identity. They're
just young and stupid. If you're 17, bored, restlgsu want to meet girls — ‘hey,
be a radical’. The cops have a nickname for itejithad generation.”

Muslim community leaders started to ask questinisiday their sermons, asking worshippers
“where did we go wrong?” This perception of Muslymuth in Canada started to grow, and
the more it did, the more | started to wonder at#adad and what had happened. “How did |
not know?” | asked myself. “Surely there had tosbenething that | had missed?” As | asked
myself this question, experts on Muslim youth conéd to crop up seemingly out of nowhere.
There were all kinds of explanations given as ty wWiis happened, most of them echoing
Thompson'’s ‘clash of civilisations’ argument thatslim youth were having an identity crisis

and were caught between two worlds.




What | became interested in understanding ovectlese of this research was what Muslim
youth faced, what their days were like and if cddesSaad’s and a ‘jihad generation’ were
truly something to worry about. But what | foundsathat being young and Muslim was like
being like other youth in Canada except that theylaeing young people’ within the current
political, socio-cultural context of young Muslim@jth Muslims in general being feared,
suspect, racialised and marginalised — this oblyounfiluences the way Muslim youth live,

and how they find belonging and home in Canada.

Canada, the Greater Toronto Region (GTA), suburus $outhern Ontario are important
spaces to consider within sociological and polipheses as the multicultural reputation of
Canada (Adams, 2010) coupled with the region’sucaltdiversity contrasts sharply with

youth’s everyday encounters with ‘the nation’. TMheslim youth in this research were selected
because they were accessible to me as | had livedel area and initially because | was
interested in researching the suburbs and areagleutf Toronto. | did not simply go back to
the space where | grew up but also went to Torémteee what is going on in cities like

Hamilton, Burlington, Mississauga and Oakville. $aeoutskirts are not often looked at in
academic research on Muslim youth in Canada, wieictis to focus on Toronto ‘proper’, and

issues dealing with ‘inner-city life’.

In this chapter | will discuss the qualitative nmdblogy that | used in order to access the
everyday lives of my young Muslim study participanthis was born out of a conviction that
lived experiences and the lives of young peoplededeo be explored through in-depth,
immersive research techniques such as ethnographynadepth interviews (Willis, 1980).
Following that, | will further explore my own plaaethis history in the local community where

| grew up and where | returned for this researachillithen introduce the field sites where |




conducted the research and finish with a discussi@thical considerations. Biographies of

the young people who took part in this researcHistied in Appendix Il.

Immersing Myself in the Field

| have already discussed my personal connectitirettesearch at the beginning of this chapter.
Early on in my fieldwork, an encounter took pladeiet highlighted for me that | was simply
not a bystander but was positioned in the fieldaabluslim woman within the Muslim

communities that | felt | belonged to but had diseen absent from for a number of years.

During the month of Ramadan, a few months into malgvork, | was in the lounge area of a
youth club with a few young people. It was comimgta the Maghrib time when those youths
who were fasting would break their fast. Peopleeangetting ready and arranging food and
drink for everyone. My job was to help Hassan mial# punch with a few of his friends. |
didn’t know him very well at this point, but he walsvays very friendly towards me. Someone
ran in and told us “Hurry! Only ten minutes left?We continued what we were doing and
Hassan began to explain to me that it was a fewt@&nto Maghrib, and that sunset is the time
when Muslims break their fast. He explained a mterabout what Ramadan is and eventually
| said to him that | knew what Ramadan was, antlltas a Muslim and was also fasting. He

seemed shocked.

The first thing he said wa¥OU are a Muslim?”l said “Yeah, why are you so surprised?” He
then told me that he was just shocked becausenlitdidok like’ a Muslim. So | asked him
what that meant and he told nidlo offence, it's the clothes you wear and all staff you

know, Muslim girls don’t do that. They don’t weaufglike that stuff”.




| was completely taken aback. Finally, | manageddb “What does a Muslim girl look like
then?” and then we started talking about that fe@hde until we were called to break our fast.
A few days later, Hassan apologised to me. He lsaididn’t mean what he said and that he
was sorry if he hurt my feelings. | told him notweorry and that he didn’t hurt my feelings.

Truthfully though — he did.

The thing that | learned from this incident was tbalisation that in order to do this research |
had to recognise that — as a Muslim woman — | veasgd this research. Things would be said
that | might or might not like or agree with. Pemjgke Hassan, while well-meaning and honest,
may say things that might sting a little, and maie= question my own relationship with my
religion and spirituality. In some ways, Hassan@ag made me feel like a ‘bad Muslim’, if
only for a short time. But being able to have thesaversations provided me with an
opportunity to start a different conversation this case what a Muslim woman ‘looks like’.
These uncomfortable situations often led to thenopeup of a space for discussions that would
not have come up otherwise. Knowing that | was atgaicated in the discussion sometimes
helped young Muslims feel like | was not just ‘tagifrom them’, but that | was in my own
way a part of it too. | also had to deal with thayw was positioned in the same discourse as
my participants, as both a threat and with questaoml pressures about being ‘Muslim enough’

within Muslim communities.

As a researcher, | had to constantly negotiate readsess these tensions, asking myself
guestions about my role as a researcher througheuprocess. Should | wear hijab at the
mosque or not? When someone is saying somethirid Kmow to be incorrect in terms of
religious ‘rules’, do | correct them? Or do | pmatienot to know what they are talking about?

If 1 pretend not to know, will they find out on aher day that | did in fact know and did not




say anything? Will they then not trust me? Or iy trust me more? These were all issues |
had to evaluate and re-evaluate according to the &énd place | was in, and according to who
| was with. Generally speaking, | tried as mucpassible to be ‘the way | was’ and to do what

| would do normally in my own life but | had to cstantly bear in mind my role as a researcher
and the power dynamics of myself as an older, fepraiddle-class researcher and them as
participants as racialised, Muslim youths, manywbiom | was to find out later were in

precarious situations.

There were many advantages of being a native @s=anot only in terms of sharing the same
religion as my participants but also, in some cagesving up in the same community as them.
This gave me an understanding of some of the spaudistories of places they spent time
in. My knowledge of Islam — studied, lived, and giiged — along with my ability to speak
Arabic and Urdu helped me understand the nuancesamnfy discussions on religious and
spiritual beliefs and practices. It also illumirdsome seemingly mundane acts practised, such
as only smoking weed after ten because young peopjestarted smoking after the last prayer
of the day so they were not praying while they wegh. These are examples of the intricacies
of being a native researcher and the challengdsatioge for me, which at the same time
enhanced my understanding of the nuances and ydarttees of both cultural and religious
expressions. My knowledge was therefore situatéds Tinderstanding became increasingly

important as | defined my key sites and startedidiéwork.

Methodological Approach

The conceptual framework outlined in Chapter Ons eown organically out of the

methodological approach that | used to access Veeyday lives of the young Muslims




involved in my research. In seeking to understdredriature of Muslim youth’s identities, |

want to focus on the areas of encounter and tleepland ways in which this identity is being
shaped. The impacts of migration, gender roleyjaeorientation, class, internal and external
racisms, interpretive debates and the phenomenimaédmentalism need to be examined. My
contention is that the Muslim identity, althoughtiates influenced by the mosque (which is
often seen as the primary space for Muslim encoshtes significantly shaped outside the
parameters of the ‘religious realm’. Of particuiaterest to me is how new forms of culture
emerge to express these identities and whetheletielopment of culture is an indication that
these identities are being accepted, while simatiasly providing catalysts for further identity

development and definition. For example, donnirgylihab is not merely an act of faith but

also a contested cultural image that can haveigalldnd social connotations.

In order to examine these issues, | used the fallgwnethods: participant observation and
gualitative, semi-structured and open-ended in¢evsi In total, taking account youth present
in all field sites who were Muslim, 1640 Muslim ybuwere part of this research. More

specifically, 152 youth were observed more closkeigugh participant observation. Of those
youth, | spent the most time with 70 young peoié their friends on a regular basis. These
70 youth primarily made up the core of this reslkeacd were the ones who were ‘part of the
scene’. Of the 70 youth, 42 were interviewed. TI2e yéuth interviewed were my key

participants, youth | saw or spoke to on a regslametimes daily basis. All 70 youth were not
interviewed as some of these participants wer@dseand acquaintances of key participants

who were not regularly present.

Central to this study is the notion of the ‘everydar the lived experiences of Muslim youth.

In this case, an ethnographic approach was cleentyled (Lofland, 2004; Marcus, 1998).




Much of the data in the areas of inquiry | am coned with on Muslim Youth in North
America has come from the work of Haddad and Esp@¢2D00). While beneficial, this type
of research was done via questionnaires and relSnltdosed-ended answers lacking the depth
and analysis to engage with the realities and éxpegs of Muslim youth’s everyday lives.

Thus, a qualitative, ethnographic approach is ntt preferred but necessary.

Participant-observation (PO)

My primary research method was participant-obsematPO). This provided me with the
primary data needed as well assisted me in sefethi@ young people | interviewed. PO
provides a unique space in which the power dynainicsrent in the research process can
attempt to be addressed (Seale, 2004) and thatecancile the unknown and unpredictable

effects of the research process (Bulmer and Solpgtitst, p143).

PO enabled me to understand the young people beisgarched and the surrounding
environment, as well as their interactions withdel young people, staff and administration.
Furthermore, PO allowed me to participate in theergday’ qualities | aimed to explore. A
greater understanding of these experiences canhobe extrapolated by answers given in an
interview but also by observing the ‘everyday’ naketions of Muslim youth where actions,
attitudes and non-verbal clues play heavily. Wheowth takes time out of their day to pray,
while another plays a board game in the same rtiwethjs very telling, but is something you
cannot understand entirely through interviews. Aoan interviewer, this method helped me
develop a rapport with the participants and gateé&eeand their surroundings, which | feel
was conducive to delving into deeper discussiommgunterviews. Through my participant-

observation, | selected 10-15 young people fronm sée to observe more closely.




In order to fully ‘experience’ these sites, | tamknimal notes during my observations, further
assisting in developing a relationship with thetipgrants and decreasing the gap between
myself as the interviewer and them as interviewéeagt involved in the sites whenever
possible in whatever manner the administrativef st@alv fit. Therefore, taking notes during
observations was not feasible. However, | recomgdbservations each day at each site in
my field notes, which were either verbally recorded written up at the end of every

observation in order to ensure that the eventeetiy were still fresh in my mind.

In-depth Interviews

My secondary method was face-to-face interviewsn(sgructured and open format). As
mentioned above, 42 youth were interviewed. Thiabtsd me to explain complicated
guestions and use more unstructured questions takileg advantage of observing non-verbal
clues and attitudes (Seale 2004, p165). This mediod/led me to access information about
how people identified and self-identified as yolgslims in Canada because it was intimate,
private and anonymous. It also helped me to uraledstheir histories and backgrounds. | had
got to know these young people and they trustedmdenvanted to share their stories with me.
This helped me further understand the kinds ofgeerances that |1 observed during the PO
parts of the research because | was able to askipants to clarify questions and issues that

arose during the fieldwork.

The interviews were informal, semi-structured acbwertain themes, with some questions
asked sequentially; however, most were open-enddduastructured, “designed to use the

views of the interviewee in detail” (Seale, 20046p). The response format was open where




respondents formulated their own answers ratherc¢haosing from a predetermined set (ibid,

p171).

The first thing | said in the interview was “Tellenabout yourself”. Responses did not always
follow the same trajectory as some answered witherbackground information about where
they were born and about their upbringing whileeaghtalked more about their current state of
mind or told me about their hobbies, likes andikisl. This initial discussion provided me with
a starting point that | could elaborate on or leaather pertinent questions. It was also an
attempt to conduct more informal interviews thatevmore like conversations and where the
participants felt more at ease. This was also gpopnity to let participants lead the
conversation and speak about what they wanted $oth&s is a data-driven thesis, where
analysis came from the data rather than a pretegipbsition or opinion, the use of face-to-
face interviews contributed to a more personaliigetreating a safe, private space from which
to discuss issues that participants may not be adatfle talking about in public. This private
atmosphere was particularly required when partidpgalked about family matters, difficult
issues, their childhoods, and, for refugees, wiwit tife was like before they came to Canada.
At the same time, while ‘words’ were important|d@paid attention to the non-verbal elements
of interviews in terms of performativity and disese. (Rapley, 2001). Interviews were more
of a conversation rather than straight questiodsaaswers, so it was important to retain focus
on the ‘centrality of listening’ (Back, 2012, p2a@nhd developing an ‘everyday ethics of
attentiveness (ibid.)’ towards participants, ampgtauine interest in who they are and what they
have to say. Back (2010, p9) has also stressedpthig, referring to Silverman’s (2007)
statement that even ‘manufactured’ interview data loe useful if understood as an “activity
awaiting analysis and not as a picture awaitingraroentary”. There were also times when

participants initially did not have very much tg/sAt those times, | asked them more general




guestions about their day and what plans they biathé weekend, which was usually helpful

in getting the conversation going.

During the interviews, | addressed a few key therés talked about family, school, friends,
aspirations and issues around Islam, gender arel e also discussed wider political
narratives around radicalism, security, and tesrorand what their opinions were about those
things and if they had any effect on their livessked specific questions about belonging,
Muslimness and identity such as “What does it meayou to be Muslim?”, “What does that
look like?” and “How do you feel about that?” | alasked them about living in Canada and
whether they felt Canadian and whether they fektrase of belonging there. As many of these
themes came up in the fieldwork, | also used inésvs as a way of “filling in the blanks’ about
things that | didn’t fully understand, or detaifat | didn’t know (e.g. “Where were you born
and raised?”, “What'’s your story?”, “Your backgrai®i) The interviews also helped clarify
things that had happened during PO. It was alspaaesto discuss broader issues around
spirituality, the nation and other matters sucHoa®, relationships, personal struggles and

family problems.

Most participants were interviewed three times, thydsecause we did not have enough time
to go over everything in one session. | had exjgetitey would only take an hour but as |
conducted the interviews in the last two monthsngffieldwork, | had gotten to know the
participants quite well and they were very open taficative about things by this point. | never
had to ‘convince’ anybody to be interviewed. Intfdchad a few people who were not core
participants in my research ask if they could kerinewed. | was later to understand that they
just wanted someone to talk to — an indicationaf ilmany Muslim youth lack opportunities

where this is possible. Most interviews took thdags with one- or two-hour interviews on




each day. | tried to do the interviews in conse®utays so we could easily start again where

we had left off.

In some ways, the things discussed in the intersviswprised me. As | had done over a year
of fieldwork by this point, | thought | had piecemjether my participants’ stories. Specifically,
the last topic we generally discussed (“What ddesi@an to you to be Muslim?”) was
something that did not necessarily coincide wité things | had observed during PO. For
example, one of my participants, Gina, did notpeak. As most of my participants did not eat
pork, | did not necessarily see this as sometldaglogical but rather a typical thing you would
find in a Muslim family. However, in her interviewe talked about how this performance and
notion of praxis was connected to other issued) sigca connection to her parents who had
passed away. Not eating pork for her was not nadggssnly abouthalal andharam (lawful

and unlawful) but was connected to something dlsdll talk more about Gina’s story in

Chapter Five.

Social networks and texting

Social networking

In addition to my visits to the youth clubs and faee-to-face interactions | had with my
research participants, social networking platfosush as Facebook, Twitter, Instagram and
Snapchat were utilised to communicate with theigpents. In addition, we communicated
via email, text messages and texting applicatiath s WhatsApp, Blackberry Messenger
(BBM) and iMessage. These communication platforrasawnitially used to keep in touch or
clarify the contents of conversations we had, aattler than being ‘virtual ethnographies’

(Friedenberg, 2011) these platforms were usedgpa@tiand extend understandings of the key




themes of the research. However, even when | w&ammada we still kept in touch and had
conversations on these platforms in addition toface-to-face interactions. It became clear to
me early on in my field work that for many of theuwghs in my study, texting and Facebook
were often the primary methods they used to comoateiwith each other and their friends.
One youth messaged mi&m easy to reach - Facebook me, bbm me, snaptex¢,me, call

me. In that order.”"(Sana, June 2012).

While | was in the UK and/or when primary resegpalticipants were not accessible face-to-
face, we started keeping in contact via Facebobis Was not always welcome, of course, and
| often had Facebook Messenger pop up late intaniiet. One day, Sana (aged 17, August
2012) kept messaging me until I responded. Wherally did, it turned out she wanted to talk

to me about a fight she had just had with her nrotBlee had never spoken about not getting
along with her mother before and via Messengernwasvery open about what had happened.
We continued to interact in this way this and oftemtalked about things much more openly
than in person. This opened up a new set of coatiens, many of them quite thoughtful and

personal.

The Facebook Messenger chat between myself andiStan@duced a new way of conversing

— one that was more private. | felt that it showreat she trusted me to a certain degree to share
this information. | treated these ‘conversatiorsspavate and never brought them up when we
were around other people. More generally, Facebmwkversations between participants
allowed me to keep in touch with them and buildupair existing ‘in-person’ relationship
(Ellison and Boyd, 2008) when | was in the UK andgew | was not ‘in the field’. It allowed
the young people to chat with me when they fek lialking’, which they often did, often late

at night.




Similar things happened with Twitter, Instagram aNthatsApp where publicly viewable
conversations took place between myself and ppaints, participants with each other and
participants with their peers and ‘random twitteople’ (Hanna, Aug 23, 2013). Sometimes
one of the youths would ‘tag’ me along with othegrs tweet about something as mundane as
a tweet exclaimingl want pizzzaa”(Roze, Dec 14, 2012) to other posts about the ideating

situation in Syria.

Instagram and Snapchat are social networking ptagavhere people share photos with one
another. A few of the young people, primarily feesaladded me to their Snapchat and
Instagram. | also use my Instagram account regulsol this was a good way for us to keep in
touch and also see what kinds of things the pperds liked. The communication on this
platform ranged from sharing photos about clothey tvant or fashion inspirations to places
they went and friends they went with. | noticed ghlaotos of events shared on Instagram were
often not shared on Facebook, and if they were Werg usually not framed in the same way.
| brought this up with a few of the young peopleidg their interviews. One of them told me
“Instagram is the real me. I'm friends with peopldon’t know really. They like the things |
like. They like my style. When | post photos oreBaok, all the brown people see it and talk

shit about me behind my back. They don’'t evemti&é

Adding to this, Arabic, Hindi and Urdu words alsaditheir own texting shorthand — some of
which | already knew and others which were new & ifhis text speak was a different
language, with a unique pace (rapid and immediaitd)its own set of rules — a language that
| had to learn quite quickly in order to keep ughathe conversation and respond in kind to.

Furthermore, texting was used by participants wltley were simultaneously having




conversations in person. For example, on one amtasguring a cooking class, one of the
youths was asked by the person conducting the lassknew what he was doing (trying to
blanch the tomatoes). He responded by saliiegh, yeah... got it(Amir, April 2011). A few
seconds later, he sent a text to his friend whoalssin the class who laughed and showed it
to me. The text saitHow the hell do u blank a tomato? Ask that dirle]”. There were many

occasions such as this one where texting was ssadam of cross-talk (Hewitt, 1986).

Text messaging

The use of BBM, WhatsApp and texting introduced leole new level of not only instant
conversation but language of communication. Thishsre | got a crash-course on acronyms
and abbreviations that | had never encounteredd&di/L (fuck my life), IDK (I don’t know),
TTYL (talk to you later), ATAB (ain’t that a bitchgnd the often-used (and overused) YOLO
(you only live once) were now a part of my fieldkarernacular. This is in no way meant to
imply that the conversations were all frivolousbanal, although they often were, but even
deeply sensitive topics of conversations were spersed with texting short-hand, which often

brought a short dose of humour to a heavy conversat

| found these methods to be very useful and inforeaThese methods have also been used
in research that has explored the communicativetipes of migrant youth, as these ways of
communicating are very common for young people (£eR001). Thus, social networks and

text messaging were an important part of my researethods.




Defining the Sites

My primary sites for my field work were three youttubs located in Southern Ontario. They
were: The New Generation Youth Club (NGen) in Héoni] Halton Youth (HY) in Burlington
and Oakville, and The Muslim Interscholastic Toumeat, Toronto Chapter (MIST) which is
centred in Toronto, Mississauga and surroundingsarkealso spent time at other sites, which
came out of the fieldwork process. In particulaastigipants spent a lot of time in local

shopping malls and food courts.

Initially, when trying to organise and approachgmective sites, | wanted to find spaces that
were not mosques or Islamic centres. The reasdmhind this was that | felt that current
literature surrounding Muslim youth in Canada cethion ‘religious youth’, or those who were
outwardly practicing Muslims (Bramadat 2006, Moghi2013). Further into my research, |
came to realise the term ‘practising Muslims’ dat necessarily mean what | thought it did.
My simplification of the ‘type of youth’ who goee the mosque was naive and flawed. After
spending time in mosques and other places wherdilysuth ‘hung out’, | ran into a lot of
the same youth in different places. | was remintiedl people — youth — go to mosques for all
kinds of reasons. Some go with their families, @r Friday prayers, or to use the basketball
nets on the weekends. Some youth attend the mosdnedp out as it is a requirement for them
to do 40 hours of community service to graduatenffogh school. And yes — there are youth
who regularly go to mosques to attend religiouss#a and pray. Some of those youth | would

run into later smoking weed in the school parkioig |

Nevertheless, | began my fieldwork concentratingyoath clubs and spaces designated for
young people. | began attending meetings and eventduslim student associations in

Clarkson Secondary School and Erindale Secondampdbdn Mississauga, Ontario. Their




events ranged from dinners to comedy nights to gsreg for competitions. A few of my
participants came from this group but unfortunataiythe time there were some political
complications. The Government of Ontario had anunednthat there would no longer be
prayers in school. These events would often begiend with the afternoon prayers as the
prayer time would run out by the time the studegds home. The schools unofficially let
prayers continue but did not want this to be puplacknowledged. My presence, they felt,

would make this ‘public’ and thus | was asked tecdntinue my fieldwork at these schools.

Gatekeepers, Friendlies and ‘Un-friendlies’

Through my previous work volunteering with Muslimogps in the Toronto Area, | had
maintained strong contacts with all three orgarsat| am about to introduce. Initially, |
briefed the organisational staff on the aims amphe®f the research. | had volunteered at two

of my field sites and had a good working relatiopskith the organisations’ administrators.

Through my volunteer work, | have built a largevwnatk of contacts within Toronto’s Muslim
community. This has provided me with access tomsgdions and groups and has given me
background information and experience about whatvorg up in Canada is like for some
Muslim youth. At the same time, being a researahngrrole now was different to my previous
role as participant. | strove to maintain a comreinto representing research data as
participants presented it while being aware thattdumy background, prestige bias may occur
and respondents may be distant in their answepgidraps distort them in order to “impress

the interviewer or fool themselves” (Seale, 2004 3).




Furthermore, being a ‘native researcher’, | wagftdthat my own knowledge or experiences
in the ‘culture’ did not bias my research. Claidexander states that, “for ‘native researchers’,
even more than ‘non-native’, the dangers lie imngilag of a specialist knowledge or access —
of ‘going native’ or, indeed, ‘being (made) nativ@ii Bulmer and Solomos, 2004, p.146).

Merely saying | am a Muslim is not sufficient todemstand these complexities. However, as
someone who has studied Islam, grown up and linethé region and had personal and
professional and historical ties to the area, wWetid have in common was a shared identity

as being Muslim Canadians in Southern Ontario.

Geographical Location

The sites in this research are based in SouthetariOnprimarily in the Greater Toronto Area
(GTA), Hamilton and the surrounding areas. Torostéhe most ethnically diverse city in

Canada and has the highest population of Muslineld@anadian cities (352,530, Statistics

Canada Census 2006).

Almost three-quarters of Torontonians aged 15 demmhave direct ties to immigration. Over
one half (52%) are immigrants while another 22%ssm®ond-generation immigrants with at
least one parent born outside of Canada. The remga?6% of the Toronto population (aged
15 or older) is comprised of individuals born inn@da to two Canadian-born parents
(Statistics Canada, 2006). The ethnicities int@gon vary considerably and therefore do not
have a predominant ‘culture’, although the majoafyimmigrants who have settled in my
research areas are predominantly Middle Easterb;Saharan African, Somali, and South
Asian (Statistics Canada, 2006). | will talk morboat local spaces and geographical

particularities in Chapter Four.




My research sites are geographically close togdtheare very different in nature and attract
very diverse members. NGen centre is in inner-Bagonto in a low-income area. The Halton
Mosque is located in an affluent area that is pradantly white Anglo-Saxon. Although the

attendees of the mosque range in ethnicity fromestwnverts to African-Canadian to West
Indian, most of the families have Arab or Southahsheritage. Most of the youth come from
highly educated and affluent families and their engnces differed from the youth at the

NGen.

Field Sites

New Generation Youth Centre (NGen)
On their website, NGen is described as “an inckigpositive space where youth are supported
to develop leadership, work together, and build mamity. We recognise that young people's

identities cannot be put into a box. Everybody éoome” (NGen, 2013).

NGen is a youth centre located in downtown Hamjlewgity known as ‘the hammer’ for its
multiple steel factories and working-class rootse Tentre is dedicated to the integration of
immigrant and refugee youth. However, large numieér€anadian-born youth frequent it
regularly. Offering career guidance and profesdidieaelopment, counselling, employment

services and training, this is a place where yqeuple congregate and socialise (SISO, 2009).

The New Generation Youth Centre was formally knoas ‘The Globe’ but due to a
misappropriation of federal funding and the subsedarrest of its two directors, it was closed

down in 2009 (Spectator, 2009). This came as akstwmthe youth there as it happened so




suddenly. They found out when they went to theregiat find a sign that said ‘The Globe has
been shut down. Thank you for being a part of SIG&&ttlement and Integration Services
Organisation — its previous administratof¥)eah — we literally showed up for homework club
and everyone was standing outside looking at tipe. e had nowhere to go. We had nobody
to call. We didn’t even know their [phone] numbdtswas like we lost our home(Zayn,

September 12 2011).

Approximately 14 months later, a few of the regylanth attendees of the centre approached
community organisations and youth workers to hegnt get funding for a new space. As a
result, the new centre — The New Generation Yowht@ — now founded and led by youth
and a few previous Globe staff reopened in thetlegatowntown Hamilton. Together with a
coalition of youth from diverse backgrounds, NGartipered with the Centenary United
Church and with the East End Kiwanis Boys and Giigb and Empowerment Squared to
reclaim and revitalize a vital social space for ygypeople at the heart of the town (NGen,
2011). The centre had grown since | first wenteHer the reopening — during the time of my
fieldwork there were over 80 young people, both Musand non-Muslim who attended

programmes and participated in the life of the i@eah a daily basis.

Walking into the new space, the lounge is the epreeof activity where teens meet to talk,
watch movies or play video games. The games roamgithose who like to play pool, foosball
and air hockey, while the resource room offers zedacomputers that the young people can
use for school, work and leisure. The kitchen aasitigrovide a space for the two most popular
programmes — the cooking class, which takes placa weekly basis where youth from a
variety of cultural backgrounds cooked and ate ttugre and the B-Boy/B-Girl Hip Hop

Culture Club — a dance club for youth.




During my time there, | had the opportunity to atteevents that showcased the talent and
creativity of the NGen community. NGen organisgwath-led arts production entitled, “Does
my voice even matter?” as part of a youth-led neteproject around the exclusion of young
people in Hamilton. Youth from all across Hamiltmmmverged to discuss personal and social
issues they were confronting in their lives, whiel to the germination of an idea to share
their storied knowledge through a final public piotion, held in the local shopping mall,
Jacksons Square. The centre engaged with the Wia®ilton community regularly through

such events, lectures and charity work.

Despite the resourcefulness of the youth, staff asidnteers, the ability of the centre to
function was constantly threatened by budgetargitamts. During my time at NGen, | saw
this first hand and observed how it affected thetlypthe centre and the staff. The centre closed

down a few times due to the fact that they didh@ote the funds to pay their bills.

Approximately 81% of these youths identify themsshas Muslim (NGen, 2013). Their ages
range from age 13 to 25. However, most of my piaditts, both male and female, were

between the ages of 18 and 20.

NGen is located in Hamilton, an urban ‘blue-coll@aredominantly working-class city, and an
arrival point for new immigrants and refugees shpeally. The centre is for all youth, both
Muslims and non-Muslims. Many who live in this afie@ in council housing and most of the
youth had very little money. Many had afterschadig to help their families with paying the
bills and for their own spending. Many youth didm&ve enough money to buy food and would

come to the youth club for dinner, which was oftefiee days a week. Youth primarily came




from less privileged backgrounds with a high popataof Somali, Iragi and Syrian refuges
as well as new South Asian and Egyptian immigrad@Gen provided me with a completely
different experience from that of MIST and Haltorodque as it was in an economically
deprived area, in an urban centre with youth wheevetruggling financially and otherwise.
This was a space that was open six days a weekol# a day with new people coming in

every day.

Halton Muslim Youth Club (HY)

Both immigrants and Canadian-born Muslims attentiesi suburban youth club, which was
primarily located in the mosque. This field sitegswhe most economically affluent of all my
sites. Most migrants were from wealthier backgraualthough many of them did not have the
same amount of money they were used to before mawirCanada. The youth here were
diverse in ethnicity, class and levels of religidagdiefs and practice, however, for the most
part HY comprised of middle class youth who attehldeth private and public schools. There
was a higher population of youth from middle eastsackgrounds in this field site compared
to my other field sites. Most of my participanedhcars, or shared a car with their siblings.
There were also youth who came from extremely \agddackgrounds, who drove luxury cars
and wore designer clothing. Many of these youthewarigrants from the Middle East,

specifically from the UAE, Egypt and Saudi Arabia.

This mosque also has an Islamic school, Arabissels, youth activities and regular social
gatherings. There is a basketball court outsideyauths often use these facilities or use the
mosque to ‘hang out’. My research concentratedhenHalton Muslim Youth group which

holds bi-monthly meetings and events throughoutyeer of both a social and a religious




nature. | attended meetings and volunteered at®wae outings planned by the youth group.
| observed the youth group and their events anal disetime went by and | got to know them
better, | was invited by different groups of yofithm the youth group to socialise with them
at other times. | was invited to tag along as ttmemg out’ together and did the things that
many suburban kids do such as going to the mailhggm see movies and spending copious

amounts of time at coffee and corner shops.

HY is geographically the closest field site to nguke and some of the youth lived minutes
away. This gave me the opportunity to see thenmequibit. Both males and females from the
group included me in their activities though | deped a much closer relationship with the
girls. Part of this was due to the segregatiomérhosque during prayer times. We spent a lot
more time together in that environment than | dithwhe boys. On many occasions after
prayer, some of the girls would linger behind aidnsa circle and chat about whatever the
news of the day was. We would often sit for houst chatting and then go out afterwards.
There were also times where everyone socialiseetheg as there was a Starbucks nearby.
This gave me a chance to observe how the two geiteracted with each other, as it was not

necessarily always physically possible in the mesturing classes and meetings.

This site consisted largely of upper-middle claggipipants but at the same time Halton and
the city of Burlington, in particular, has beenaaaa which has had an influx of immigrants in
the past 5-10 years. Burlington is my home town, lsad some background knowledge of the
area and the high schools the participants attendiethe same time, things have changed
considerably in that city in terms of demograplaos the involvement of the Halton Mosque
in projects around the city. | was reminded of #uwice given to me by someone before |

started field work, which was “Forget everythinguyhiink you know”. His advice proved to




be essential in keeping an open mind and not bieiimgled by assumptions based on my

experiences in the city and Halton Mosque.

| was also very aware of who | am and my familgputation when | was at this mosque. It is
where | grew up. A few young people definitely rgesed my family name but most of them
had never met me and did not recognise me. In sases, as a native researcher, who you are
helps you gain access and at times trust. At dthess, who you are becomes an issue, as
young people are scared to be themselves due fedh¢hat you know their family and they
know yours. In this space, | made the decisionmaipproach youth | know relatively well or
who are in some way connected to my family (fanfilignds, relatives etc.) due to an obvious
conflict of interest. At the same time, having béarolved in the Muslim community in the
GTA my whole life, it is almost impossible for meabserve any group or site without having
some knowledge of the people involved in it. Trassomething that | had to continually

monitor and reassess.

The Muslim Interscholastic Tournament, Toronto Chapter (MIST)

MIST is a youth programme created specifically Nwslim Canadians and Americans. My

research with this group provided me with insights the experiences of Muslim Canadian
youths in youth programmes. MIST was chosen astimext for this study because of its

innovative design as an interscholastic tournantemmnected to youths’ ‘home schools’,

public, religious and private) and commitment teating a ‘safe space for Canadian Muslim
Youth’ (Mist Toronto, 2011). This organisation &llby high school students and youth up to

the age of 24.




MIST attracts youths across the GTA from varyingKgaounds, ethnicities, socio-economic
levels including first- and second-generation Caarad/iuslim youth. Members of MIST also
vary in terms of their religious observances. Theas a noticeable mix of youth from middle
class, working class and upper class backgrounslIST held many out of town events, a
degree of financial resources was necessary. Tlere, however, programs in place by
sponsoring schools and the organisers of MIST tal fthose who were not able to fund
themselves for trips and excursions. Youth here edgne from geographically diverse areas,
with most participants coming from cities and sudsuas well as those from more rural areas.
Some students are very ‘religious’ and some d@nrepf or get involved in religious activities
at all. It is primarily a space for them to getetdwer with youth their same age who share
similar experiences and issues. The conversatiotdsaetivities that MIST organises tend to

focus on issues of religious identity and belongm@anada.

In the last five years, MIST has become a phenomeémdNorth America, with chapters in
almost every major city. The number of participantshe GTA has doubled from 1,000 to
roughly 2,000 (Mist Toronto, 2016). MIST events acemprised of interscholastic
competitions, workshops, film festivals, art sholasketball games, awards ceremonies and
other formal activities which revolve around a ygdheme. MIST participants register to
participate in competitions in at least one of fa@ademic or artistic categories, which are
further divided into sub-categories. Prior to tegional tournaments, the students meet with
their high school teams to prepare for their comipas (http://www.misttoronto.ca/ accessed
May 5, 2013). Most MIST preparatory meetings octwning after-school hours, sometimes in

the school itself or in community centres.




Regional champions go on to compete in the NortreAea-wide tournament, which takes
place every summer for three days. | was given [@sion by the organiser to participate in
the North American Championship in Atlanta in Julgere the 60 students who had won in
Toronto took part in the championship. We travelilegether by bus to Atlanta and stayed
together for the four-day championship. Taking {bisrney with MIST participants allowed

me to observe this group and develop a rapport sathe of the participants and eventually

assisted me in selecting my interviewees.

When we returned to Toronto, | regularly attendd@Mevents, championships and meetings.
After the first few months | was part of the MISAntily and was often invited to socialise with
‘misters outside of the scheduled events. This is wh@a&ned a better understanding of what

these youths did in their day-today- lives.

| had been told by the Toronto head organisertti@MIST group was extremely diverse in
terms of their religious practice. Initially, |1 dounot help but think that this diversity was
confined to a particular segment of youth: middhel aipper class, moderate yet traditional

Muslim Youth. This troubled me a little as | hadpled for a more diverse range of participants.

However, as | began to spend more time with thesmg people and assisted them as they
practised for their competitions, and spent timantfing out’ with them, it became evident that
first appearances were in fact deceiving. A fewnguyeople in particular helped me to
understand what MIST was about and some of thensasf why MIST is so important to
them. Musa, Ahmad and Dawud were three friends edropeted and won in the comedy

category. They said that MIST was initially justvay for them to hang out and travel together




but they ended up taking on organisational roleb@&MIST community (Dawud, September

1, 2012).

Through MIST, | also met Maryam. Maryam told mettiae was proud to be Muslim but
“most of these guys are so sheltered — they thieky®ne is like them. They don’t know what
it's like to grow up the way | dif(in a multi-racial family with a non-Muslim mothgé
(Maryam, August 2011). Maryam wore a hijab thetfday but by day two she took it off
saying,“It's too hot — | don’t give [a] fuck if they donlike it” (ibid.). Although there were no
rules regarding dress or hijab on this trip, | sag® in Muslim events these ‘rules’ are
sometimes implicit as one does not want to be sthgut for being different. This can make it
difficult to make even the simplest of observatisnsh as if a youth wears hijab or not but at
the same time | found that it made me question wiry greconceived notions on what ‘a hijabr’
would think or do in a particular situation. In semways, the fact that everyone but Maryam
and | were wearing hijab at MIST actually forced tadbe more open-minded and reflective

of the baggage | carry as a native researcher.

Shopping Malls

Initially, fieldwork concentrated on three youthulss but as nothing about the field is
predetermined (Clifford, 1997), the research tharemded beyond the physical space of youth
clubs as the mall became part of the field by endabdractices (Clifford, 1997). As | began,
rather by chance, to ‘hang out’ in spaces othenm thair youth clubs and schools, the more |
realised the role that informal, public spaces sagthe mall played and how differently young

Muslims acted in those areas than during more tstrexd times of the day.




Through my fieldwork, the mall emerged as an imgrispace for identity construction and
as a place where young people feel like they beldsguch, it became a key research site as
the amount of time spent here was consistently rtiarein the other places participants would
frequent. Muslim youth from all three youth clulpest time at the mall, as well as other youth
who did not attend the youth clubs. These youthectmom different classes, socio-economic
backgrounds and ethnicities. | will go into moreailleabout the youth’s backgrounds who |

spent time with in chapter four.

The interactions that take place between young iMhgslsalespeople, friends, acquaintances
and mall staff in a time and place that is largeigupervised by parents is an important venue
for researching the ways in which young peopletsrsecting identities are negotiated and
produced and how identities are often produceddsithed by these experiences. This is a
place that young Muslims chose to frequent in athaband consistent way, and fieldwork
here provided a greater understanding of the reslif young people’s lives and how the way
they live difference idived and experienced. This approach “shifts our gazbdaffectivity
and turbulence of intercultural interaction andefnounds perspectives on multiculture from

below” (Swanton, 2008, p241).

Mall culture is an important facet of being a teggrain Canada (Manzo, 2005). Teens go to
the mall to shop, spend time with their friends,rkyodo their homework, eat, flirt and
sometimes even sleep. It is a place to ‘get awayhfresponsibilities and expectations. Young
Muslims in this research were no different as th@gnt the majority of their leisure time within
this space. Every single participant in this resleavas seen at a mall during this research
period. None of my other field work sites were fregtedby choiceby my participants as

much as the mall, and thus it emerged as an imuostgace for researching young people’s




everyday lives. It is within the mall that the nugpolitics of everyday social contact and
encounters (Amin, 2002) can be seen through thalbamundane and routine experiences that

take place.

The mall provides an important venue for understamchow identities are made and

negotiated through local and everyday encounteasale a genuine, natural part of young
Muslim’s daily lives. Les Back’s work on youth aules in a housing estate in South London
highlights the importance of such spaces and hawmea narratives are mediated through
everyday understandings of racialised identitias #ne made through ‘encounter and in place’

(Back, 1996).

When researching a racialised and often stigmagseap such as Muslim youth, there is also
a danger of exploring issues of identity constarcind negotiation in stereotypical, ‘ethnic’
spaces such as mosques, cultural centres and dimieg) of crisis. This is problematic. Such
approaches fail to broaden our understandingshtddinaries and place’ and how racial and
religious identities are forged in response tostinectures of power and within multi-ethnic yet
predominately white spaces. (Dwyer and Bressey8206). Back and Nayak’s (1999) work
on race in the suburbs and Watt’s study of youth émall, home-counties town are examples
of alternative approaches from which to build amgtudy of youth in ‘non-place’ spaces (Watt,

1998).

The two malls | spent time in with my participamtere very different in terms of physicality,
location and ‘feel’. The difference in malls, | fe@choes the differences between the
participants in the two spaces. Mapleview mall igeay suburban, white and middle-class

space while Jackson Square is in a busy, urbamivedp and predominantly working-class
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city. Although the malls are quite different, anme aituated within contrasting urban spaces,
the challenges and problems they encounter aresumrlar. However, the ways in which they
negotiate these challenges and how they perforin $kase of belonging are multiple and

varied.

Hours after school are a significant time at thdl.nVdhat makes this time different is the
company that the young people are with and thetfedtthey share the space with their peers
without supervision from parents or known authofigures. | quickly found that it was far
easier and more ‘natural’ to meet with participaaftsr school wherever they might be hanging
out, which happened to be at the mall. My partictpalike other young people, often did not
tell their parents that they were going to the naaldl often said that they were staying late
afterschool to work on homework or for extra-cufér activities, so this becomes a time
where they don’t have to ‘do anything’. One realwithis was that weekends were often filled
with family responsibilities, work, sport and othergagements. Young people often needed
to ask permission from their parent(s) on the wadkeor inform them of their whereabouts.
On weekdays, it seemed to be far easier for yousgplp to make plans immediately
afterschool. As | was to find throughout my reshateelonging is, indeed, performative. |
spent time with the young people at the mall indame way they did — it had become habitual,
convenient and normal to meet there. Eventuallypynaould ask for my opinion about an
item of clothing or share gossip and catch up eretlents of the day. In doing so, | became a
part of their time there and experienced, as msgchcauld, the ways in which “attachments

are made through repeated actions and ritualotuair naturally” (Bell, 1999).
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Multi-sites

At the centre of this research are ideas about w8Habme’ and multiple, nuanced variations
of belonging. As | was to find early on in the flelork process, young people spent time in
various other places other than the youth clubthadnall, including school and at home. As
| became closer to my participants, | was increggimvited along to ‘hang out’ in other
spaces. Some of these spaces were the obviouswuttess their schools or places of work. |
was invited to many of their houses and met marthaf families. | regularly went to watch
them play soccer, or hockey and other such spoewents. | even used to accompany a few

of them to video-game championships, of which tlvezee many.

Young Muslims spent a lot of time at Tim Hortongl&tarbucks, which are both popular
coffee chains in Canada. One of the reasons fethas the simple lack of spaces for young
people to spend time in, especially those that wetémonitored’ by parents or other such

known authority figures in their lives. Youth whpent more time at Starbucks primarily came
from middle class, more affluent families wherdasse who spent time at Tim Hortons were
from diverse class and socio-economic backgrouhisis.Hortons is a ‘cheap and cheerful’

Canadian coffee chain, with some locations opehd@4#s. This was a place where many of

my participants, from all backgrounds, would endnughe late hours of the night.

After school hours, we would also spend time iistsh cafes together as we collectively ate
and smoked into the late hours of the night. These particularly important times in terms
of building trust with my participants. They wertem relieved that |, a ‘grown up’, was not
judging them or explaining the dangers of doublgl@ghisha inhalation. Sometimes | would

get a text message at 11 or 12 at night askingongernhe out with them to a club or out for a
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drive during the summer. In the beginning | wenieof worried that if | refused | would miss

something interesting.

Through the generosity and willingness of my pgrtiats to let me be a part of their everyday
lives in some way, | was able to spend time witmthin the places that they made their own.
| began to understand what belonging meant to tlewever transient or permanent it may
be. These sites within sites even said somethingtalbthere they felt comfortable, safe and
free to be who they were both collectively and wdlially. While the youth clubs provided a

specific context to bring out elements of youngples lives and identities, these multi-sites
were essential in helping me to understand how itlentities shifted and morphed according
to their environments and how these places wergusbtsites’ in which to observe young

Muslims but sites within which young people negetibintricate, complicated identities and

ever-changing ways of belonging.

Rumours and Religiosity

While undertaking my fieldwork, | heard my fair seaof rumours. Some of these rumours

impacted the way | was positioned, my own privatyhie field, and at the same time helped
me understand some of the subtle nuances of retigigpression, and how religion played into

youth’s lives. Since most of our conversations waeate, or there was an understanding that
| would not share them with others, people oftdd toe things about their friends, colleagues,

families and other people in their lives. A lot thiese rumours centred on being Muslim.

Personally, | was to find out later that | was aiebimmune to the rumours.
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A few months into the fieldwork, Gina told me tlsamebody told her that she should watch
out for me, that | was married to someone religiand left him*out of nowhere”. Without
going into the personal details of my life, | wasfact going through a separation and later a
divorce throughout the fieldwork process. | did tlohk that this would have any bearing on
my fieldwork — in fact, | was looking forward tolfpimmersing myself in it and focusing on
the work. | had never met Gina before | was inte®tlto her at NGen. In fact, | did not know
any of the youth before | did my fieldwork thereturns out that a few of them knew my ex-
husband as he was well known in the Hamilton afbeough Facebook, they could see that
he and | were ‘friends’ and | assume this is whkesrumours started. This ended up not being
a problem at NGen as | saw them almost daily anduiekly established our own relationships
within the club, but I also had no idea that peapéee talking about me. Their parents did not
mind either, as many of them were immigrants atfidgees and had little knowledge about
‘the community’. Many were happy that their childread someone to talk to and help them
out. Also, with their backgrounds and in a cityelidamilton, they were used to their children
getting around on their own and being independerfiact, they needed them to be. It was a
similar situation with the youth from MIST. Somealdiot know me and others knew me from
before. In the end, what was more important to thes that | was a researcher whom they

could trust.

In Halton, the rumours about me became a probleradme of my participants. Many of the
girls’ parents wanted them to hang around with spoesible adult and my marital status
became a problem for them, making me seem ‘irrespta). The fact that | did not wear hijab
was also an issue for some parents in middle-cassnunities. Ironically, my ex-husband did

a lot of work in Halton, and his messy marital ssadid not seem to be a problem to these same

parents. The reasons for this are obvious. | Iéstveof my participants due to parents who did
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not want their children spending a lot of time witlk, in the fear that | might be a bad influence.
When it came down to it, it was not necessarily theas a woman that was that problem. It
was the fear that, due to my circumstances, | vasangood Muslim woman’. Perhaps |
wasn’t. But going through marital problems withrampinent Muslim man was not the reason
for it. This misogyny is, of course, not only a plem for Muslims but is present in wider
Canadian society. In this case, it took a diffefent — focusing on respectability as a Muslim
woman and what that looks like. In the end, dudht relationships | had built and the
reputation of my parents and family as being ‘ghglims’, | was given a pass. This problem
eventually became less and less of an issue lilltwas contacted in this way frequently by
a few parents and siblings of my participantshéyt were late coming home from the mall for
example, | would often get an angry phone call feofamily member asking me where their
child was. The mother of one of the participantsgrane one night, asking “What kind of a
Muslim girl hangs around boys at night?” For tl@ason, | discontinued my research with her
child, who was really annoyed and who said thathether did not know how “good” | was.
In fact, | did not know her mother at all, but §emed to have made some conclusions based
on what she knew about me. There is no such theregngular ‘Muslim community’, even
in a small town like Burlington. But there are rum® which can take hold and become
significant in certain contexts, especially wheralgg with marginalised and vulnerable
groups who are fearful about unsavoury influenaegheir children, as is their right and their

reality.

Rumours around religiosity and religious identityrey frequently heard at all of my field sites.
They were not confined to the more ‘practising’tggpants but also extended to those who
were, as Hassan called hims#&\iuslim only by name? The bulk of the rumours concentrated

less on issues of practice and more on issues @litycand representation. There was a lot of
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talk about Yusuf, who was a drug dealer but alsotwethe mosque on Fridays. Some asked,
“How can he go to the mosque when he is doing dangeso wrong?."Or there was the case
of Bilgees, who wore hijab but also drank alcolglother Muslim girl something pointed this

out to a group of us, quite angrily statifighe shouldn’t call herself a good Muslim then”

One night, a heated, public argument took placéamebook between two friends, Aliza and
Gina, because Gina had said ‘Merry Christmas’ artebaok.“What kind of a fucking Muslim
celebrates Christmas?tommented Aliza. Gina replié@he kind of bitch that knows how to
pray. You wouldn’t know.This public argument went on for hours, with otfieands chipping

in and others like Zayn trying to defuse the sitratHe wrote;Being a good Muslim is about
how we treat each other FAMRoze, another participant, chimed in wilveryone hates us
already and we are gonna fight about this shit? Eyou all”. Then there was the aftermath.
There was a meeting at the youth club about theb€ak fight where one of the admin staff,
Sharon, who was trying to resolve the situatiornd $&/hy are you guys even fighting about
this? You're friends. None of you are even religianyways.” This was met with silence, with
everyone just staring at each other until Amir lerdke silence and said to h&fm really
sorry but you don’t understandThe situation was not resolved that night andwweof them
stopped speaking to one anotl&he insulted me,’said Aliza."She called me a bad Muslim
and that | don’t know how to pray. | know how tayrShe doesn’t pray eithershe told us.
Rather, as the situation was later resolved, Aad that she had heard rumours that Gina had
a Christmas tree and that that was not @ldon’t know shit about being Muslim. But | know
that Muslims shouldn’t do ChristmasFor Gina, saying ‘Merry Christmas’ or celebrating
Christmas did not mean anything, but rather beiniglivh was about trying to be a good person

and wishing a merry Christmas to those who werebrating.
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This feud went on for months. In the end, Gina Atiza made up. Gina said that what Aliza
said made her feel like she didn’'t know anythingwthslam, and the reality was that she didn’t
know a lot. It hurt her:lt stabbed me in the heartshe said. Aliza said a similar thing about
what Gina said to her. This brings me back to whatadmin person, Sharon, said about none
of them being particularly “religious anyways” ammir's response that sh&doesn’t
understand’ Here lies the very heart of the issue. One ofkéheissues that came up out of
my fieldwork was the space articulated by Muslinutypbetween religious praxis, religious
expression, beliefs and knowledge. During this tihbegan to see the different ways in which
Muslimness is expressed, not only through prachaoealso as values and ways of thinking. |
began to explore how young Muslims expressed ttieas of spirituality and spiritual beliefs
at times alongside religious praxis and performaand other times separately and distinctly.
While many might not be ‘practising’, this did noean that their spiritual identity was not
important to them. This observation ended up bkegto the methodological framework of

this research.

Ethics

Muslim communities in the GTA are a marginalisechonity group and under immense
scrutiny and pressure (Rasack, 2008). Researchihgenable groups raises the issue of
unequal power dynamics between a researcher airdptréicipants. As | not only worked
with this marginalised community but specificallythvyouth, who can be seen as even more
vulnerable, | acknowledged my position of powemaagsearcher and was cognisant of these
dynamics throughout the field work process. Thiswat always a simple process and |
constantly reassessed and negotiated my relatpnsith my participants. The recent

discussions of ethnography and the ethics of cBengon, 2015) in reference to Alice
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Goffman’s controversial ethnography of young merPimladelphia (2009), underlines the
importance of considering the ethical implicatioaad responsibilities particularly of

immersive ethnography.

Ethical challenges arose in a few cases in my resehat involved criminal activity. For the
most part | observed things that were going on, langself did not see and was not present
when any of this activity took place. For examfbere were a few participants who were drug-
dealers, and one of these participants mentionednte. | felt, at this point, | had a duty of
care to talk to my participant about the dangemas potentially getting involved in. This
could have affected the way he spoke about thisgbdnis life, and what he decided to share
with me in the future. | did not, however, repthis to anybody in the youth club due to
confidentiality. | had also told him, and otheratthwas there if they needed someone to talk

to or were in danger.

| was also concerned about drug-usage in genedabaimg around youth that were perhaps
drinking and taking drugs irresponsibly, thougleVer witnessed it myself. There was a case,
which | will talk about in chapter four, that inv@d drunk driving, with my participant, who
was a refugee, in the passenger seat while hisdfweas driving drunk. This was a difficult
situation not only as researcher but as now, adriand someone who cared about this
individual. | had to consider how to treat thisamhation as this incident later contributed to
the deportation of his friend, who was also a retug/Vhile this individual talked openly to his
friends about it, | didn’t discuss this with anyamer did | acknowledge that | was aware of it.
| did talk about it in detail with my participanhd tried my best to make him aware of the

implications this could have on his life, if he wasput himself in a situation like that again. |
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also referred him and put him in contact with amigration lawyer and another pro-bono

lawyer, whose firm later represented my participarhe case.

In another situation, one of my female participantso | met at the mall one day, had bruises
on her face, and she admitted that she was phlysesalaulted by her partner. She did not want
to go to anybody about this because she fearedefaisonship would be ‘made public’ to her
parents and friends. We had many long discussibaatahis and | would regularly keep in
touch with her to see how she was doing. At onatgwer friend, another participant called me
and said that she needs to go to the hospital beche had badly been beaten up. | met them
at the hospital and drove her home when she waagedl. As she was over the age of consent
| did not inform her parents about this, thoughdgect they were aware something was going
on. | felt a responsibility to be there for herdaalk to her about the situation and gave her
information on the local women’s centre and couns&lwhich she did meet. Thankfully, she
removed herself from that relationship and thing$ lgetter but during the time of my
fieldwork, there were a number of incidents thad dause concern and | had to use my
discretion on how to speak to her about it withoytosing my own power as a researcher and
as someone older than her. These incidents preseety difficult situations for me as
researcher and | dealt with each on an individaaldj taking into consideration the safety and
wellbeing of participants and myself as the primeoycern, above the field work and this
research. In all cases, these youth who were alnadderable and marginalised in the broader
context were further vulnerable due to their cirstamces. | have paid special attention to the
ways their stories are written, and the detailsiadothem, in this thesis, in order to maintain

confidentiality and anonymity.
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| am aware of the potentially harmful effects earch and | made every effort to ensure that
the well-being of my participants was consideradulghout the process (British Sociological
Association (BSA), 2002). Risk was assessed as@oiag process and appropriate steps were

taken when necessary.

In more general terms, in order to balance thesdn, this research adopted a least-oppressive
model (Ali, 2006). To alleviate power relationgrbvided the young people with transcripts
to clarify what had been said and clarified poinitth them as | wrote. | was available to the
young people for queries, in person or via phongik text-message and social media. This
contact information was also circulated in the eesipe youth clubs and posted on their

bulletin boards.

Anonymity and Confidentiality
Data, records and identities have been kept camiale(BSA, 2002). In some cases, where
information was sensitive, | did not record it 8SA, 2002). Data was stored safely and

securely in accordance with the Data Protection1®&8 (HM Government, 1998).

| have used pseudonyms for all respondents andidaoagtee their confidentiality without
compromising the data’s authenticity (BSA, 2002y am some cases used more than one
pseudonym. Other signifiers and links between dathindividuals, such as the cities they live
in and the youth clubs they attended have also lbeduced or altered to minimise the

possibility of identity disclosure.
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Confidentiality of data and identities has beenealghn all cases unless participants were at
risk (i.e. physical danger, security). Being frdme same background and geographical area as
many of the participants, | am aware of the impiaas of working within one’s own
community (Alexander, in Bulmer and Solomos, 20@4)d took all possible measures

required.
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CHAPTER THREE: ALL ROUTES LEAD TO HOME

Utopian narratives, diasporic journeys and new belongings

If you are a dreamer come in

If you are a dreamer a wisher a liar

A hoper a pray-er a magic-bean-buyer

If you're a pretender come sit by my fire
For we have some flax golden tales to spin
Come in!

Come in!

“The Invitation”, Shel Silverstein, Where the Sidedk Ends, 1974.

When | was a child, this poem was posted on the dbmy fourth grade classroom. | saw it
every day as | walked in, each day reading a Imigvo and by the end of the year, | knew it
by heart. If | ever got in trouble and was sentiotd the hallway for a ‘time out’, I'd stare at
it endlessly as | pondered my fate. | once wasdgkdslamic school, which | attended on
Saturdays, to translate a poem calBathche Ki DugA Child’s Prayer) by the Urdu poet
Muhammad Igbal (Igbal, 1902). | had memorised tlamdlation, but | was so nervous |
mistakenly recited the Shel Silverstein poem irtt@ae class erupted in to laughter and | was

sent out to the hallway once again.

Years later, when | was in high school, | took bo®k off my shelf and gave it to my little
brother. As we leafed through it, | came across ploiem again. Even though | knew it so well,

| never really understood what it meant. Come iereR What were they talking about? My
brother had similar questions. We asked our bigisias she seemed to know the answer to
most things. She confidently told us it was abaih@ in America and being an immigrant.

She said it was about how it doesn’t matter whengrg from or what you think, but that
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everyone belongs here (North America) and thatyever can ‘come in’ and is welcome. |
remember my father chiming in from the other roamsthing to the effect of, “Yes, come

in!! As long as you have the money!”

Again, after decades had passed, | came acrossathe poem during my fieldwork. | was
helping Abdi with his English homework and thergvds again, as a hand-out glued onto the
front page of his notebook. Abdi was 19 years aldgcent refugee from Somalia and was in
an ESL! programme. It was from a list of poems they ledrineclass in the first few weeks of
school, and his assignment was to write a reflaatio the poem. He was talking about what
to write with some of his friends at the New GetieraYouth Club (NGen). | told him that |
knew the poem, and that | learned it when | wascimool too. He seemed surprised by this,
and commented that maybe this means that his Bniglipretty tight” 2 (Abdi, September

2011) because we had both read the same thing.

| asked him what he thought about it:
Abdi (September 2011)ou know, to me, it reminds me of being refuge®d Kf, you
know, it doesn’t matter what happened to you ortvalaal things you've seen, you need
to not worry about those things. But everyone e Im@w. Like — it's good, it's ok. You
are here now, you can be here now.
Me: What about other people in your class?
Abdi: Kind of the same thing, like about moving to fhesce [Hamilton, Canada] and

stuff like that. Like, they were happy too becatisdike saying it is good here now.

1 English as a Second Language (ESL).
2 ‘Pretty tight’, a slang term of saying ‘pretty gbo
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You're ok. You don’t have to worry so much. | ddmbw. | didn’t listen too much

though.

As Abdi spoke, Aliza, who had migrated from Kashfaur years before, nodded in agreement.

She had also read the poem in her ESL class iffeaatit school.

Aliza (September 2011)eah, | thought it was about Canada -- basicdlytwant to
say we are welcome in Canada right? My teacher 8ald all come from immigrants.
All are equal here in this country”. That's whaethkeep telling us [laughter]!

Me: Do you agree with that? Do you feel like everyaequal here?

Aliza: | think some people think that. But it isn’t trigjt? Look at black people, look
at the Red Indian$Look at how they get treated. And they are thé @madians,

right?

Quite rightly, Aliza saw the problematic responséer teacher while talking about the poem.
Her teacher, while trying to teach a lesson orussion, at the same time excludes the existence
of the indigenous people of Canada when she sa&ys, dll come from immigrants”, thus
negating the experiences of First Nations, Aboabgiand Metis who were in Canada for
thousands of years prior to the arrival of the ffsropeans. Along with that, she questions the

idea of equality that came out of the discussiothefpoem, and she thinks that it is untrue.

| asked her if she spoke up in class about it:

3 An offensive term to Native peoples, however |'tlttink Aliza meant it in an offensive way.
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Aliza: Yeah, some of us said “What about this and whauabwmt?” You know, we
were new and we are seeing all these things aragrthiat we didn’t even know about
before we got here. So it's like, who do we tal&liout it?

Me: How did that go down?

Aliza: Yeah, | said what about Red Indians? And this otfierwas like, something
about ‘Yeah, they kicked the Chinese people oGhofatown’. We all said a bunch of
stuff to her.

Me: So, what did she say about that? Did you guysahdut all that?

Aliza: Yeah, a little bit. Oh yeah, to the girl that saidout the China thing, she was all
‘Check your facts, you can't believe everythif@ut basically, she was like that stuff
was bad for sure, but it’s all in the past. We ¢ahink about those things from the old
days because you know we can’'t change them an Idetter in every way now in
Canada. Like that was old Canada and now we are @Gamada, and we have to be

positive and all of that if we want to make it here

When | first heard this poem, | was too young tmkhof all of these things. | remember
thinking that it was about the classroom and mypethk more of a literal meaning to the words
in the poem. Nevertheless, my experience was ocaetblly what it meant to me the same way
it did through the decades when read by my brothledj and Aliza. The ‘invitation’ is now a

memory for me and a lot has changed since the 188@s | was growing up. However,

4This is not ‘untrue’ and is possibly a referenzéhie first Chinatown in Toronto, Ontario. ChinatowWnyonto’s first Chinese
community thrived between 1900 and 1925, Tororfiiss Chinese community formed around Elizabeth &fraunning all
the way south to Queen Street. It was a bustlimgngercial and residential area that included reatgar grocery stores, and
traditional clan associations until the late 1940®n the “City of Toronto began its controversigbpriation of much of
the neighbourhood to make room for a new city hall the future Nathan Phillips Square. Demolitioilfy took place in
1955. Some Chinese businesses could not afford-lcate and closed. Others packed up and moved al@sy Dundas
Street to Spadina Avenue where they became thé dfgaday's 'Old Chinatown'.”
(http:/torontoplaques.com/Pages/Torontos_First_&bimn.html)
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institutionally, | can see why a poem like this vaasl is still used. While catchy and whimsical,
it is entertaining and at the same time it fit®itite larger, national narrative being promoted
of Canada as a welcoming, inclusive place. A plalcere difference is a good thing and where

your dreams can come true.

In my previous work as a senior policy analysttfee Ministry of Education in Ontario, one
of my jobs was to review the curriculum to makeestivat the government’s larger messages
and priorities were reflected. The reoccurrencéhif poem and through it the promotion of
themes of diversity and multiculturalism within thehool curriculums, in my opinion, was not
a coincidence. Rather, this is the type of the wibdt the state does to promote its image as a

multicultural haven, both nationally and abroadr(Berji, 2000).

For the purposes of this chapter, the prevalendenaganing of the poem is less important.
What is more pertinent is how we all got a mearongof the poem and what it can tell us
about our visions of Canada filtered through ounawmtlooks, histories, experiences and the
way we felt during the moments when we read it.tAtee of us had our own interpretations
of the poem — yet all three of us are part of gdaiconversation with Canada, on living in

Canada, who we are, what Canada looks like, whereame from and what it means to belong.

This chapter focuses on national belongings, omgo€&anadian and how Muslim youth
negotiate their identities, live in Canada and foelonging within the country that they call
home. These identities include their Muslim ideesit along with other intersections of
identity, for religious identities cannot be loolkatdas entirely separate and do not always come

to the fore. The argument | am making in this caas that the idea of national belonging and
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being Canadian is, for Muslim youth, not at the‘td their mind® in their everyday lives until
they encounter situations or events that raisetmunssor if they are asked about it. For my

participants, it was generally not something theyught about.

There are times when national belonging and ndtideatity do become relevant in Muslim
youth’s lives. This is especially evident when loakat the different routes that the participants
took to ‘becoming Canadian’. This included the jggrants who were refugees and newcomers
(recent immigrants) (Statistics Canada, 2008y example, who were very concerned with
not only belonging but the rights and freedoms tieae with legal citizenship. Whereas those
who were born in Canada, while Canadian in thel leglase, were less concerned with ‘being
Canadian’ mostly because they did not have to thlmkut it unless pressed. Here, there is an
interplay between how participants see themselnedshaw they are perceived by others as
Canadian or not, which affects the way they idgntrith being Canadian and belonging in
Canada. This process of ‘being’ and ‘becoming’as static and is negotiated, contested and

at times, fought for.

The young people in this research who live in tié&®ave all arrived from different passages
and routes. Roughly half of them were born andethia Canada and the other half migrated
to Canada with their families either in the lastat#e or when they were very young. Many of
these migrants came to Canada as refugees fromli@p®wria, Afghanistan and Iraqg. This
chapter will focus on the journeys that they takd their often traumatic arrivals as they made

Canada their home. Three journeys in particular bvéldiscussed: those who were ‘born and

5In the same way it might not be of concern to nthen-Muslim Canadians

6 According to the 2006 Census, newcomers, also knasvrecent immigrants, refers to landed immigravite came to
Canada up to five years prior to a given census Yearthe purposes of this research, “newcomerd™egcent immigrant”
will refer to youth who have migrated to Canadaafive years prior to my fieldwork.
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raised’ in Canada, recent migrants and refugeess@&three experiences and the overlap of
their stories and experiences sheds light on thi®m®f belonging and what constitutes
‘home’. Furthermore, the shared aspirations of éhgsuths, their visions of a ‘Canadian

dream’ and their often precarious, fluid positianwithin it will be discussed.

To understand the intersections of both peoplemaces, but also of pasts and presents as
talked about by Avtar Bhah in ‘Cartographies of$piara’ (1996), these processes need to be
addressed alongside each other. Suburban townBUikmgton as well as cities like Toronto
and Hamilton are mentioned, each with their ownirlis characteristics and histories, and
their inhabitants bring their own histories andrehaveryday experiences together. Living in
Canada can only tell us so much about young Musiieryday lives. While they share some
experiences with each other, each has come thrditfghent routes, and with different roots.
Yet, within these diverse particular circumstanct®ere are some similar experiences,
aspirations and desires. Understanding how thest gad present converge and bring about
newness, new spaces of cultural production anchéve experiences that arise from it are
notions that are crucial in understanding what &amns to be a Muslim youth in Canada.
Through these stories, we can broaden not onlyuaderstanding of what being Canadian
means and the different ways young people comeitggliCanadian but also how the relevant
ideas of national belonging, citizenship and fegdinf home are to my participants as well as
what their Canada and their fellow Canadians ldak Is Canada the place of opportunity that
Prime Minister Trudeau and Aliza’s teacher spokaud® Is it a place of opportunity where all
its inhabitants are equal? Is being Canadian impbrio Muslim youth and perhaps, more

relevant, does it need to be?
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To discuss and problematise some of these questitieschapter will be divided into three
parts. The first section will discuss the differgmtirneys and ways that the young people
‘arrived’ in Canada. In order to gain an insightoinvhat these young Muslims feel about
Canada and their place in it as they move forwarttheir lives, it is important to look at what
has come before. As Homi Bhabha said, “The 'beysmither a new horizon, nor a leaving
behind of the past...we find ourselves in the mdaneétransit where space and time cross to
produce complex figures of difference and identpggst and present, inside and outside,
inclusion and exclusion” (Bhabha, 1994, xi). In @rdo appreciate the fluidity of the past,
present and the future, and of time and space, ugt auddress them together and consider how

young Muslims’ ‘past lives’ are very much a partlo¢ir present and future.

In the second section, the national narratives @l@anadian-ness’ will be discussed. In doing
S0, it is necessary to discuss the prominent p@isaf Canada as an ideal multicultural space.
Following that, I will talk about Canadian natioisah and patriotism — notions that often are
filtered through popular culture, but nevertheldssencapsulate ideas of nationalism, national

belonging and the ‘ideal citizen’.

In the third section, | will talk about young peejsl views of Canada and what it means to
belong and to be Canadian. | will discuss the carafg#d nature of belonging within the

context of everyday life in Canada and considerdheof racial hierarchies, legal status, class
differences and religious identities that play inttions of belonging and how young people
are able to negotiate their place living in Can&tleeryday negotiations of Canadian-ness will
also be discussed. This will include how the pgoréints performed their Canadian-ness (or did
not) in certain ways, and in specific times anaeta At other times, they were ambivalent to

the idea of being Canadian. All these ways of bgilognto Canada, and the complexity between
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them, also took on a different meaning when excekssllectively as a group. In this case, |
will discuss the happenings of Canada Day celebratithat also produce new ways of

belonging and new, fluid cultures of Canadian-reas$also of Muslimness in Canada.

Arrivals

Diasporic identities in contrast carry the weight embodied, racialised
histories and a more collective orientation. Thvseliaspora would look to
particular sorts of bodies and cultural cargoes dorotional, practical and
spiritual nourishment, guided by the ultimate sdguhat there is somewhere
to return to, even if only as a sustaining imagyr(@&arker, 2003, p. 166).

Muslim youths’ sense of identity can shaped by fpnfriendships, gender, class, race, religion
and nationality as well as the affiliations ancaeltiments that come with diaspora spaces. The
young Muslims in this research study are indeegeathdy all of these things, but along with
that there is a need to consider the messineskybsin between these connections, emotions,
attachments and belongings that overlap betweese tiientities. Within the context of this
chapter, which concentrates on national identitg, young Muslims’ relationship to Canada
and their views about the nation are not statid, ae shaped through a multitude of factors,
personal, historical and national, as well as thpbringing, geography, whether they live in
urban or suburban spaces and how national narsaavise and are encountered in the

everyday.

Ideas of home, both imagined and performed, aret&ethis discussion. As many of my
participants were newcomers or refugees to Camaday of the youths expressed the idea of

multiple homes and belongings. For Abdi, a refupeesaw his village in Somalia as his home,
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a place he left which no longer exists in the sarag that it did when he was there. Due to the
violence in that area, he cannot return theresatinot at this point in his life. He said:
“That home, it's not just actual soil or my housee. It's also just a life that was you
see, my own life. My friends, my family, people fite. | can never go back. | can never
go back to that place. | can't even go back attlatlugh, you know what | mean?”
(Abdi, June 2012).
Abdi expressed an idea that was also echoed bythiee participants, which was a desire, or
longing for a home that was somewhere other thara@a This concept of home falls in line
with notions of diaspora space where the “discowfsdhome’ and ‘diaspora’ are creative
tension, inscribing a homing desire while simultamy critiquing the discourse of fixed
origins” (Brah, p. 193). Abdi’s ‘origins’, whichwill talk about in more detail, are complex,
both settling and terrifying at the same time veithemotional longing for his home in Somalia,
a place that he himself recognises is no longezatity and that is filled with real danger.
Nevertheless, the yearning for the home that hengoers, and the life he lived, is one that he
has often expressed. There were others who becamad@n under different circumstances.
Many of them also expressed ideas of home not amlgyomewhere else, as multiple places,
but also as Canada. These expressions were alscedirdnd often changed in certain

situations.

As mentioned above, Abdi came to Canada as a reflifjs experience was one of settlement
as a refugee in Canada after a sudden displacearahtdislocation under traumatic
circumstances which played a role in his idea ohéoboth in Somalia and in Canada, as well
as his sense of belonging. This highlights ondnefkkey themes that came out of this research,
which is the role played by the specific routes thraught young Muslims and/or their families

to Canada. My participants were either immigrafrism immigrant backgrounds, or were
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“heritage Muslims” (born and raised in Canada)hvamily histories in Canada. These youths
with multiple backgrounds, as Muslims, were paraafiasporic space, which Brah argues, is
“inhabited” not only by those who have migrated #melr decedents but equally by those who
constructed the space and are represented as nodgdBrah, p. 181). Along with this,

Muslim youths whose families have been in Canadgdnerations were also seen inhabiting
this diaspora space as their identification andgyaion by others as Muslims often positioned

them as ‘not Canadian’ and as ‘the other’.

The various routes to being Canadian, and partitip&xperiences of them, have impacted
the ways in which the participants view Canada thed relationship to it and, indeed, how

they find belonging within the Canadian ‘mosaichuB, before I begin a lengthier discussion
on Canadian-ness and what Canada means to myieantss, it is important first to begin with

the young Muslims’ stories ddrrival, some from afar, some born within the womb of the
country. These stories of home, about comings angg, and of the routes to becoming
Canadian contribute to shaping these identitieshaat to deepen our understanding of the
relationship between race, class, gender, religage, and the role that they collectively play

in the way that young Muslims negotiate their nagiadentities.

Participants

My participants come from different family backgrals, different sects of Islam, ethnicities,
classes and genders and lived in different typesitefs and towns with their own set of
demographics and histories. Like most people, tiaeye dreams, aspirations and interests that
are uniquely their own that intersect and come whkir own set of challenges and

circumstances. This seems obvious but quite oftenthese things that are overlooked when
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discussing Muslim youths. There can be a tendemdyoth generalise their experiences and
also on the other side of the scale, to look at #geriences as ones that are so nuanced and
specific that common experiences and understanairggsverlooked. This is why it is crucial

to take into consideration both the differences sindlarities of these experiences in order to
explore the complicated nature of identities and parts of these identities shift and change

while others, while still diverse, can endure.

This idea of sameness and difference can be seagtitparticular situations that call for their

own complex layers and nuances, which is what Haimaibha calls a “diversity of universals”:

No true universalism can be constructed withoubgecsing that there is a
diversity of universals on which analyses are baaed these are often in fact
quite particular — not universals at all, but ratheerpretations devised for
particular historical and conceptual situationsdBima, 2000, p. 583).

The current understandings of diaspora is ‘a peapersed from their communities, as a
transnational (Bachu, 1996) and as communities areomaking new spaces of belonging
holds true to an extent, but at the same timetited different types of diasporic families —
those who somewhat temporarily settled in Canadaesentually moved back, or families
who, due to work opportunities, were split up coefitally. This produced a set of
circumstances for certain youths where they live@anada during the school year and spent
the summer months in another country — often thirg which they migrated from. This was
particularly true for participants, like Aisha, wisame from Dubai and whose father stayed
there to work while the rest of the family cameCtanada. However, these participants also
expressed that as they got older, and the morehatints and friends they made in Canada,
the less time they spent in their previous ‘homenty’. Some (often those from the United

Arab Emirates or Saudi Arabia) had similar experganof migration as Aisha. Others were
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more like Sana. She completed high school in Cabhatdecided with her family not to settle
in Canada permanently but keep her Canadian residgatus while living in Qatar. However,

after moving there, she talked about wanting toedarck to Canada.

Throughout my fieldwork, young Muslims often voickdving similar experiences to each
other at some point in their lives in Canada. Whhie participants had multiple iterations of
diaspora, what they had in common is that theyliad#ld in Canada in the present. With

immigration, practically speaking, it is often reotone-way’ journey where ties are broken
from the originating country (Saunders, 2012) amtsdhe case with some of the participants,
especially those who are refugees, immigratiomisrayoing process of moving from country-

to-country while maintaining relationships and bendother countries. This is quite important
in young people’s identity constructions. Muslimuylas in these situations often develop a

fluid, temporal and messy sense of belonging ardalonging.

The desire to ‘fit in’ becomes less important anel desire to lay claims even less so. This is
not to say that there is no intention to ‘belongf kather that the desire to belong is not confined
to one particular country or region, ethnicity otizenship, or in this case, belonging to
‘Canada’ as a nation. For example, one of my ppgids, Zayn, aged 18, lived in Hamilton,
Ontario and spent his summers in Morocco, the cguinat he had moved from with his family
in 2008. He got along with his school mates in Heamiand had a lot of friends there and
played soccer on a team. He had a job and wasmaipgat member of the youth club. But
when he went back to Morocco, he said, he had daheeshings there. There, he also had
friends, family, a job for the summer and a howskve in. More than that, he said it was nice
to be able to speak in Arabic, to be in a hot cguantd to be around people of the same ‘culture’

who ate the same food and had the same sense oluh@a® him. Zayn said he belonged in
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both places: Both places are my horh&ayn, March 2012). When | asked him if he would
want to move back to Morocco after he finished rsghool, he thought about it for a while
and said:
“Probably not. Maybe one day | could, but | don’d¥wnif | would want to by then. My
whole family lives here now, my friends too. I'mngoto apply for college here and

then there is all the NGen stuff that | really wémto stuff fof (Zayn, March 2012).

While Zayn said both places were ‘home’ to himhlad still decided to begin building a life
for himself in Canada by going to college there ataying involved in the long-term future
plans of the youth club. He sometimes talked algoutg back to Morocco but in reality, at
least at the time of our conversation, he had mngto do so, even though for him, unlike
Abdi, it was a possibility. Yet he still had a stgpsense of attachment to both places and
feelings of belonging to both, albeit in differemttys. This transnational understanding of
diaspora and belonging is useful in understandingydomplicated and shifting notions of
belonging in relation to Muslim youth in their eyday lives, and how they can have multiple

attachments to different ideas and numerous comcepdf what constitutes ‘home’.

Keeping these ideas in mind, Hall's notion of d@spas‘a form of consciousnesgHall,
1990) is particularly relevant. As Hall talks abautving away from the black essential subject
(1990), this notion of diaspora helps us to mowohd the idea of the essential, homogenous
Muslim youth. Though these youths do not come fsame homeland or often even share the
same ethnicity, through their self-identificatiohb@ing Muslim, and the convergence of their
histories and experiences, a diasporic identitgasstructed and negotiated which crosses
national borders, boundaries and cultures. Halbskws useful as a starting point in helping

us to understand the interplay of histories, d#fetated cultural identities and the structural
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realities of subordination that minority groupsdathe way Muslim youth, as a religious group
in particular, see themselves and how they areepard within the nation lies at the heart of

their experiences.

The experiences of Muslim youth are often seeroaslgenous (Kasimpur, 2014) and lumped
together, or paradoxically, seen as so diversdhilegtcan be perceived as being both unwieldy
and ‘unmanageable’ within the context of the nasitate or as victims that need to be saved
and guided. The stories of my participants tellfeeent story of belonging ‘to Canada’, one
that ebbs and flows according to their individuahtext, experiences and realities. The
happenings of everyday life and the places younglivhs move through are also spaces where
these national paradoxes, narratives and allegsathe¢ are national, cultural and religious are

brought to the fore, and played out in everydayanters.

A Refugee’s Story

Abdi

Abdi, age 19, was a refugee from Somalia. He lisfvitlage in Somalia at the age of 16 under
extreme circumstances, where his life was in imatedianger. At that time (2010), there was
a civil war going in Southern Somalia and the railitgroup Al-Shabaab were making moves
to control the region. The year that he left, thag gotten word that Al-Shabaab were getting
closer and a few people in the village had alrdaaty a few run-ins with them. People were
scared and many of Abdi’s friends and family hadl ganugglers to escape on boats to Libya,
and then on to Europe. Abdi’'s parents had paidl lbaadlers to take him and his brother to

the boats which would leave from Khartoum, Sudan.
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They would have to travel through Ethiopia firstlamould have to do it without their parents.
Each leg of this journey had its own dangers amilisp@bdi had never travelled alone buté
were scared, we knew if we stayed there it wasié for boys anymore"Weeks before they
were to leave, word came that a group that haceletter had encountered serious problems.
One of them was Abdi’s cousin, Yusuf, who was seapm Khartoum and was detained by
the police there as he did not have the properrpapis other friend fled to Kenya when this
happened and was in hiding until he figured outtwtbado. Both lost all of their money.
Another family they knew — a husband, wife and &ids — made it on one of the boats, but
the wife and one child drowned during the jourriéye had no idea what to do, my mother,
she was scared to keep us there and scared thatd/é leave They had also heard that the
UN convoy was also getting closer to trying to hitlem, and then decided to stay longer and
come up with a new plan. Abdi told me thaiheén it was confusing you know — | was happy
that maybe we could be saved but then worried At&habaab would get here fitstAbdi,

July 2013).

A few weeks passed in this state of both worrylaoge. Then, Abdi told me, late one evening
afterlshaprayers, Al-Shabaab entered the village.
“They was dragging people out of their houses, Wing and stealing stuff from their
homes. Just throwing them out and then shooting tiiéhey didn’t want to go. Even
if someone was slow, they were just ‘bang bang ang
Abdi, his family and others ran away and hid intilees for the night. When they came back,
their houses were on fire and there were injuretidead people lying on the ground. Many

people were missing, especially young boys.
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“One of my friends, Omar, he was taken by themst jost my friend. We don’t know
what is gonna happen to him or anything. We wesehoping maybe he went and hid
somewhere else. Or that somebody is taking canemf
The next day, Al-Shabaab came again and once abawhid. This went on for a few days.
Every morning, they went looking for Omar and ameotbne of his friends who had gone

missing called Ahmed.

On the fifth day, things got more violent as thedlovillages began to fight backlhey came
back, then the people in our village and next te tisey were fighting...everyone was fighting.
You could hear the guns and the screarhi#bdi, July, 2013). A few hours later, they heard
helicopters and then they came out to see knoviagthe militants did not have helicopters.
It was the United Nations convoy. He described Wiagtpened next:
“They were like — go get your things. Get your pest Your money. Leave everything
else. They took us to our houses and helped uhiéytvere yelling too, real loud like
HURRY, HURRY! My mom, she was just crying likeyceam there was a nice lady
who was helping her but mama don’t know Englisbrsokept crying. | wanted to help
but | had to get all the stuff. You could hear ghmpand guns. Real scary. | was
worried about my friends, all my cousins and ausutsl stuff - all of the people.
Grandmother too. They were like ‘quickly, quickiWe were ok because you know
something was gonna happen. My dad made sure vaclbur suitcases packed.
We took all of our stuff and these guys, the arrag,ithey were helping my mom and
grandmother and we ran to the helicopters. | wasning fast but there were other
people who were running too and they were gettitag. Y ou know, they were shooting

at us, | guess, Al-Shabaab. You know what it me#insi2ans youths. Funny, huh?
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That's some real fucked up skghaking his head]l was running around all these
people, dead, shot on the ground. Like, you knié&e an animals. The army was there
too, Americans for sure and | think Canadian. | eenfber the Canadian flag on a guy
but my brother, after, he said it was an England.on

The week before that, there was a lot of deatlhénvillages. Al-Shabab, you know,
they keep coming back. Like remember what | saadia®mar? | didn’'t see him again.
Well, Ahmed though. | see him one day. | was rgntongo hide one night. Then is
when | saw Ahmed. He is a real friend, you knows, dhe. He was shot. | don’t know
if he was alive so | kicked him to see. But he tishove. Not even one movement. |
just stopped and try to help him, but then somedse yells to me ‘Let go, he’s gone,
he’s gone’. Then everyone was yelling at me toagbdon’t know - real fast - | just
took his shoe off and I look at him real good. ayed for him, you know. | prayed he
go to Jannah. | pray God to help him, maybe helmaonkay. Maybe he be alive. Then
| ran. | don’t know why | took his shoe. Just sdimgg | needed to remember him by.
Then when we came back, his body was gone. Welawdiag everywhere and then

we didn’t know what to do. We just prayed, you know

| was thinking about him you know (when they eveatlithe village) — like maybe we
are leavin’ him behind. Maybe he hid somewhere.ltaking everywhere and yelling
his name, my other friends too. His family. Heliwop were leaving so we had to go.
Then we got in and it started to take off. | wast jooking at where | saw him, that
place (Ahmed) when we were goin’ up, up up. | sgvhouse a little and we were all
looking as long as we can. And then we were g@reefeel safe now, for sure. But |

feel dead. Everything is gone.”
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Abdi was extremely composed and articulate as ldene this traumatic storyWhen | first

started thinking about my research and my fieldworle of the things | wanted to concentrate
on was the mundane, the banal, the everyday thivegsare a part of these Muslim youths’
lives. A story like Abdi’s at first seemed extramrary to me. And it was, in many ways. But
his story was not isolated. Other youths who wefagees also had traumatic, often violent

things happen to them, and to their families arehfts.

Abdul, also from Somalia, travelled to Italy on@abbefore he came to Canada. Roze came as
a refugee from Afghanistan after her father walediby the Taliban. Hussain was displaced
from his town in Irag during the war on terror. Lag family left Syria in secrecy and had to
walk across the border to Lebanon because herfatmea journalist and was being chased by
Assad’s militia. Saima’s family had to leave Pakisbecause, as Shia Muslims, their lives
were in danger in the village that they lived ifl & them had spent time in refugee camps,

and all of them had lost people who they loved.

It is therefore difficult to talk about Canadian $fim youth and people like Abdi and Abdul
without taking into consideration what life wasdilbefore they came to Canada and what
‘home’ was like for them. These things and thesdiig about their ‘old lives’ do not simply
disappear once they set foot on Canadian soileXperiences and the routes these youths took
to get to Canada impacted the way they lived tnvs in many ways. These memories and

experiences did not go away; they inform them ohynaf their decisions, aspirations and

7 Abdi had never formally been in school since he Wa but his spoken English was very good. He &hmn lot from
Hollywood movies, he said to a tutor at NGen ong when she commented that he spoke well. He saicdiéy liked

American music too and learned a lot of Englislotigh that. He also used to ‘practise’ the Ameriaacent, thinking he
might move to America one day.
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outlooks. Their experiences were often mentione@assing as a small anecdote that was
seemingly trivial. But | and the other youths, wihwea heard some of the stories, were often

taken aback by the grave nature of the anecdotes.

It was almost a shock at times. On one occasianesaf the kids were playin@all of Duty?

at the youth club and Hussain commented that itexastly like that in Irag. He pointed at the
screen and said they would run around the straetsding getting shot just like it shows on
the screen. They treated Uké dogs”, he said and then went back to doing his homework
while everyone else looked at each other in hotiige Hussain and Abdi, many youths would
talk about their refugee experiences in the mosabaay, often without emotion as if it was
just a part of life. And for many of them — it wasd there were many that | came across as |

went through my fieldwork.

My intention for my research was not to focus diugee youths, new immigrants or home-
grown Muslims but rather to access a variety of tppuwith different histories and
backgrounds. What struck me is that so many of thare refugees. Refugees coming to
Canada fly into the cities of Toronto, Ontario dddntreal and Quebec (Globe and Mail,
January 17, 2017). They are then dispersed tot&® eivhere the Canadian government has
established agreements with organisations thapoawide specialised services for refugees
(ibid.). Those who settle in Ontario initially detin the cities of Windsor, Ottawa, London,
Kitchener, Toronto and Hamilton. Toronto and Haamlare both cities which | conducted my

fieldwork in, and as a result, had a higher nundfeefugees.

8 A popular, first-person shooter, war-based videmeg played on gaming consoles (Call of Duty, 2015).
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The NGen youth club, one of my field sites in Haaml had previously been part of SISO, a
refugee settlement provider, but it was subsequetdsed down due to a mismanagement of
funds with 4 million Canadian dollars unaccounted YWhen the club reopened as the Globe
(later renamed NGen), many of the youths contirtoego there even though they were not
getting the same level of help and service that tieel been before. Most of the youths said
that they went there because they felt comfortadntel, the people there were like them. As

Musa said, at NGen, there were peopih¢ actually cared(Musa, November 2011).

Along with that, cities around Hamilton and Toransaich as Burlington, Mississauga and
Oakville also had refugee youth living there as ynaad moved away from Toronto and
Hamilton. A few youth voiced concerns that the stesice provided at the designated centres
was simply not enough. They got no help with schwaotk, for example, and the places did
not cater to the issues of youths, especially Mugtuths, with staff who often lacked cultural
awareness (Abdi, August 2011; Abdul, March 2013jlaaMay 2012) like the staff member
who, on multiple occasions, told Layla that she miid have to wear hijab anymore because
she was in Canada (Layla, May 2012). For theseonsaslong with the general complaints
that the refugee participants had about the gefaaialof services provided to refugees, many
of the youths went beyond support centres and wkate they could get the support that they
needed. A lot of the refugee youths involved in magearch were also in need of emotional
support and a sense of community, which they fommde of in youth clubs, mosques,

churches, schools and other youth organisations.

The experience of refugee youths like Abdi is tdllbout by Berns-McGown in her work on
the Muslim Somali diaspora, and the challengesdf&geSomali refugees in terms of housing

and placement (Berns- McGown, 2013). But in thieegch, Abdi’s story in particular can tell
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us more about the impact of the war-on-terror dreddffect that extremist groups like Al-
Shabaab can have on the lives of young Muslim Sdmogs who were often were in danger
because of their religious and ethnic backgrounistvim Somalia, and who continued to live
in precarious and unsafe situations in Canadaaltigetr positioning as young, black Somali

refugees (Tiilikainen, 2015).

Migrants

Some 20% of Canadians were born outside of Car&tdtqtics Canada, 2011). Aimost a third
of my participants had migrated to Canada at soonm& m their lives. Some had come when
they were just babies and some more recently. 8agiaated to Canada multiple times (see
below). Sana moved to Canada when she was fourEgypt and then moved back to Egypt
when she was 16. Then, primarily because of theitions surrounding the Arab Spring, she
moved back to Canada with her family in 2011, natdmuptly. Sana had a difficult time in
both countries and in particular had trouble fgtinto ‘Canadian society’ or ‘Egyptian society’

as she put it.

On the one hand, Sana she said never really fittadCanada because she was not born there
(January 2012). On other day, she mentioned‘tate people” would tease her at schooal. *
didn’t get their ways. Like | would do things litadk Arabic on the phone and then people
would make fun of me. So then I'd stop but thepwwauld say stuff like that | have lots of hair
on my face of somethih(Sana, May, 2012). Sana went through a periadinical depression
during this time and was also diagnosed with ariareshe saidl“tried to be perfect, like if |
look perfect like those skinny bitches then nobeedy say anything to me(ibid.).

Unfortunately, what happened then was that peaased her for being too skinny. After a
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while, Sana started to get new friends, a groupghe said weravhite, black, brown, purple,

gay, straight — you name i{Sana, May 2012). Then she started to feel likeb&ionged more.

It was at that time that her mother decided thatada was a difficult place for her, a single
mother, to raise a family of five on her own. Thagved to Egypt to be around her mother’s
family so that they could help her take care ofch#dren. ‘She was just like ‘that’s it | can’t

take it anymore’ and told us that she already m#ue plans and we would move in the

summejsummer 2009] (Sana, May 2012).

This was both a relief and a shock to Sana:
Sana (May 2012)1 never really, really got over the shit that hamed with me. Like |
still struggle with it. I always still worry abowthat | eat and stuff. So | was like ‘maybe
this will be good’ you know? | can get away frormattktuff and this fucked up place.
But then | was also like ‘are you fucking kiddinghLike, this place is my home. |
had just started doing well in school and now I édesh and RoZeso like, what the
fuck woman? Get your shit together. Now becaugewfl have to start all over again.

So yeah. | was basically like ‘fuck my life’ yoww?[laughs]

Sana moved to Cairo, Egypt in July 2009 with hetheng sister and two brothers. She enrolled
in a private Canadian school that had mostly Anaeriand Canadian students, many from ex-

pat families as well as affluent Egyptian nationals

9 Josh and Roze were her two closest friends.
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Sana (May 2012):Those were the real assholes. Bunch of rich, styck-

assholes. They were all high-class people, you krioke real Egyptian

princesses. They looked at me like ‘miske¥nabs like in Egypt, everyone

knows your shit right? They know your business.
Sana went on to talk about her experience in Eg¥yile going to a Canadian school.
She was on a different level from all of them, sh&l. She could get along with the
teachers because they were all Canadians andsihef the ‘white girls’ from Canada
because they had all lived in Canada. On the dtaed, she felt that the ‘Arab’ girls
would come and talk to her in Arabic, to call het as not really being Arabic and as
being ‘whitewashed’:

Sana (May 2012)So I'm sitting in my world issues class, and Rgoas in

Arabic, Hi, I'm like, Hi! How are you? | go, Sorsyho are you? | think is she

being mean to me because to her I'm not a real &gyp She’s just seeing

what I'm about, so she wants to show that | cgméesk Arabic for my life, right?

Like I'm too white to know how to be like them.

Me: But your Arabic is pretty good though, isn’t it?

Sana:lt is now. Before it was pretty good too, just hia¢ as if | had grown up

in Egypt. Like they know I’'m not really Egyptiakdithem.

Me: What do you mean? Because you lived here?

Sana: Yeah so I'm like too ‘Western’ even though I'm ri&it it's more the

high-class thing. Like they have these annoyind legciety hoitee toitee

accents, like, ‘keeeefik, habiiibtii’, it's annogrs shit.

Me: And what about yours? Your accent?

10 |In Arabic it means poor or pathetic.
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Sana:lt’s like a mix. A bit of a Canadian accent butatsot high-class. | mean,
you can tell I'm like — that my family is from tkélage. Just a bit rough

sounding, hard. You know what | mean. Like a hitlaa

Here, Sana’s discussion about the girls at herdanaderlines the significant role that class
can play in belonging as well as the way that ciass race intersect. While in Canada, she
said that her Egyptian identity was stronger than @anadian identity. Sana said this was
because she was Muslim. She argued that peopled#mewasn’t Canadian because they knew
she was Muslim. Yet in Egypt, because most pedpdrgeracted with there were Egyptians
who were born and raised there and who spoke flagtiic, she saw herself as Canadian, as
less Arab and in her wordsnore Western”. At the same time, she iwas aware that her accent
is not as ‘high-class’ as the ‘rich girls’ at schaand that they looked at her with a sense of
pity, calling her'miskeena’because they knew her situation (that she wadrowt a high-
class, wealthy background). She began to feel bplage and told me that she never invited
people over to their house because they didn’tihva ‘rich area’ and she didn’t want people

to know (Sana, May 2012).

Sana tried to get used to life in Egypt. She madeds there and started to enjoy being around
her family. After a year, she felt ‘even more Canatin Egypt in a way that she never did in
Canada. Sana saitBasically, I'm Canadian in Egypt, and I'm Egyptian Canada”.Having
spent most of her life in Canada, she also wasised to life in Egypt and her differences as
what she calleth real Canadian” became more prominent. started acting really Canadian
too like. If someone said | did something wrongiak like ‘Oh well, that's how we do it in
Canadd (Sana, May 2012). She talked about how she oftendo her ‘Canadian-ness’ in

Egypt because she knew at the end of the day, ahevhat they wanted”(ibid). Sana said
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that she also could not really get used to theuoelthere, and that although she looked
Egyptian, she did not act Egyptian. In her viewpgle thought she acted ‘white’ or was
‘whitewashed’. This also made her feel more Camathan she did while she was living in

Canada.

Sana (May 2012):Then when all the shit went down in Tahrir Squalanjuary 28,

2011], our schools closed down. We had fuck atldoPolice were everywhere and
scaring us when we were just at the mall and $¥é.couldn’t do anything for months.
So basically Mom was like ‘Who knows when this evitl’, so she was like, ‘OK, we

are going back’ and we were like ‘Thank fuck fatth

Sana’s story was an example of being from one pdexckof another. Her feeling of being
perceived as Canadian and belonging to Canadahaplyened once she was in Egypt, where
she was seen by some girls at school as beingditf@nd from ‘somewhere else’ but she
herself also felt that she did not fit in. In Caaa8ana felt more Egyptian but she also said that
she saw Canada as her home. She felt like sherw&ggptian in Canada”,mostly because

of the way people saw her — as a Muslim and ‘deffiér Sana’s example shows the ways in
which different environments and situations carnhgint different identities; in Canada, her
religious and ethnic identity became more promingmgreas in Egypt, her Canadian-ness, her
‘whitewashed’ ways and her class difference cantleddore and, although she was born there,

these experiences ultimately impacted on her seinselonging in Egypt.

Abdul

Abdul moved to Canada before he started high sca®dblis parents wanted their children to

eventually attend university in Canada, and thosight that it was important that they could
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become accustomed to life in Canada before stadimgersity. As young people who
primarily grew up in countries with large non-whiislim populations, this made their early

high school years, which can be a difficult adjustinfor most teens, even more difficult.

Through diasporic communities in Canada as wethesugh links to ‘back home’ via social
media, Skype and visits, participants kept straeg to the places they once lived, which
strengthened their notions of multiple belongingamational scale. Homi Bhabha talks about
these kinds of multiple belongings, as do others/@-Davis, 2011; Back, 2007), where ideas
of multiple ‘homes’ and belonging to multiple placengenders a synthesis of the past and the
present (Bhabha, 1990). As youths who were on theigice of childhood and adulthood,
many often had to do some ‘adulting’ as Sana cat]exften having to help their parents and
siblings with communicating in English, with adnstrative tasks and interpreting medical and
immigration appointments as well as helping themilies negotiate their new life and social
positioning in Canada. For many of the migrant fsutheir responsibilities to their families
were greater than their Canadian peers. Lastly gsproduct of the points-based immigration
system in Canada (Kazemipur, 2014), most youthsewar middle and upper class
backgrounds, which often made it easier to adapfetan Canada with more money at their
disposal and where class often acted like a b(#fier2003), and where they often knew how
to act and operate within certain environments@nuknefitted from the social capital that can

come with playing an instrument, like Zayn did having a parent who was ‘a professional’.

After migrating to Canada, these class structwide at times beneficial, became even more
complicated and, often due to a lack of money ad,j their perception of their class also
changed. Many youths essentially went from idemtgyas middle and upper-class people with

money to being seen as working-class and livingvorking-class communities such as
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Hamilton. The way that they were perceived by athdue to their lack of money, in some
ways affected how they saw themselves. But thisndidnecessarily mean that these youths
saw themselves as working class but rather as gdtdm middle or upper-class families who

temporarily did not have money (Hana, Selma, Yu3uhe, 2012).

Canadian Born (Heritage Muslim Youth)

Many of my participants were born and raised in&ckm) and primarily were from various and
often multiple diaspora communities. Three of tbeitihis came from white Anglo-Canadian
convert families who had been in Canada for geimeratMost of those born in Canada came
from middle-class backgrounds whose parents woirkgulofessional fields. The majority of
these youths lived in the suburbs of Toronto indities of Burlington, Mississauga, Oakville
and Hamilton. Of the youths who were Canadian-bsome had moved from other parts of

Canada to the GTA. One of these youths was caksd.E

Essa was born in Montreal to Pakistani parents dub migrated to Canada before he was
born. Then, when he was ten years old, they mav&aitlington, a largely white, middle-class
suburb of Toronto. (Essa, April 2012). Growing ngduebec, Essa has a strong loyalty to his
Quebecois upbringing and saw himself as a Frenctadlan who had settled in English-
Canada (Essa, April 2012). Essa’s Canadian-nessfuwtier specified as Quebecois, and
crucially as different from being from English-Caaa Coming from a diasporic background,
he also identified with his Pakistani and Muslintkgrounds. What he struggled to identify
and belong to, he said, was English-speaking Cafasa saidit’'s not a big deal to be brown

in my school, like, there’s so many brown peofffsssa, April 2012) but he often felt like an
outsider because he was born and raised in Québbat further complicated Essa’s

relationship to being Canadian was not his Muslissnaut rather, as he said, his loyalty to the
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Montreal Canadiens, the rival hockey team of theofito Maple Leafs, which is the ‘home’
hockey team. He wore his Canadiens paraphernalianmly as a fan but also as a statement
about his identity as a French-Canadian, and likgrvaund and upbringing in Montreal (Essa,

2012).

On Canada

The Environics Survey

Current debates around multiculturalism and podt+®drratives about citizenship, integration

and belonging have problematised the notion ofdogoung and identifying as both Canadian

and Muslim. A recent, highly referenced Environsesvey! of Muslims in Canada suggests

that Muslim youths feel Muslim first and Canadiatend, and that religious observance and
attendance has strengthened over the past decamhg) dtuslims aged 18 to 34 (Environics,

April 2016).

Among [the] young respondents who said their aitstep and their faith were
important parts of their identity, 61 per cent sh@ng Muslim was the most
important part of their identity and six per ceatdsbeing Canadian was the
most important. Twenty-six per cent said both wenportant. (Environics,
April 2016)

Putting aside the methodology of this survey, witah be argued as being problematic due to
the fact that the quantitative method and closeméd questions used tell us little else as to
why only 6% of Muslim youth said “being Canadian whe most important part of their

identity” (Environics, April 2016) or what “being Canadian&ant. As a prominent Canadian

11 This survey was talked about at length in all m&anadian media outlets, the Toronto Star, The &htd Mail, the
National Post and CBC and was referenced in Fedevabi@ment discussions as well as by Muslim orgaioisa and
spokespeople. It was also covered internationallthe BBC and in the Guardian and The New York Times.
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legal scholar, Azeezah Kanji, responded to thistoe in the survey. “l really do think it's a
product of the tremendous pressure that's beeeglat the Muslim Canadian community to
declare itself not a fifth column in Canada ... toy® itself loyal” said Kanji (CBC News,
April, 2016). This hints at the increasing pressomeMuslim youth to prove their patriotism
and to express nationalistic sentiments towardsa@aras some sort of a requirement to
belonging, which is not necessarily seen as areaugnt for all Canadians or more importantly
as a requirement for citizenship and the freeddrasdome with it. These types of questions
are not new, and they are ones that have been askelUK and in the US going back to the
civil rights movement. As Sohail Daulatzai arguBlse Muslim Internationala group similar

to the black international, who during the timetloé civil rights movement were continually
asked to prove their loyalty to their country, eatlthan to the international black movement.
This move negated important and critical questithag needed to be asked regarding the
growing importance of nationalism, patriotism antizenship and are important quesiosn

facing theMuslim Internationakoday (2010).

Another question that arises out of the Envirorsasvey is what it actually means to be
Canadian, and how this is defined. What is Canadiaften taken for granted, but in fact, as
all other identities are shifting and changingwibuld seem that this definition of being
Canadian also goes through the same fluid and dgnprmcess and is not to be simply
understood. As discussed in the introduction te tihesis, identities are also reciprocal as they
can be given and self-perceived, and as such,igaosstbout Canadian-ness and belonging
bring with them other people’s perceptions as asglthe young people’s own. Thus, in order
to discuss how young Muslims feel about Canadabeml Canadian, it is helpful to outline

both popular and national narratives about beinga@m@n, and their ambiguous relationship
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towards nationalism as well as the complicatedohis$, both territorial and imagined, that

have merged together to create the nation thaalWw€anada.

The young Muslims in this research study, from éhafio were born and raised in Canada to
those like Abdi who had been (often violently) dieged from their ‘home’, were entering a
new reality of living in Canada at a time whereuss around Muslims and Islam are often
fraught and contentious. These different routeshedym us to understand how past, present and
future histories overlap, collide and are connecisdvell as enabling new ways of belonging
in Canada and finding a home for young Muslims &l as all other Canadians as these
“histories have their real, material and symboffe&s” in everyday life (Hall, 1990, p226).
This is the nature of a diasporic space. Furtheemas Homi Bhabha states, “As we negotiate
this transnational territory, we often find oursedvin the interstices of the old and the new,

confronting the past as the present” (Bhabha, 209509).

These histories, old and new, material and symlagliwell as ideas of family, home, boundary,
belonging and history connect to ideas about tti@manational belonging, newness and the
new cultural experiences that arise from the istelten of personal narratives and histories,
the nation and the cities in which young people.livhese experiences, much like the earlier
experiences of colonialism that many diasporic comities have experienced in their

countries of origin, tell the story of multiple r@atalisms, belongings and ‘homes’ and give
“meaning to nationalist emphases on a family oagdall of which, in the end, connected ideas

to imaginations of place: home, boundary, territang roots” (Bhabha, 2000, p579).
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Canadian Multiculturalism

On October 20, 2015, | watched Justin Trudeau give his victgrgesh after a decisive win
over the Conservative Prime Minister, Stephen Hafi@deau’s speech echoed the one given
by his father, Prime Minister Pierre Trudeau, 44rgebefore when he declared that Canada
would adopt an official multi-cultural policy, regoising and respecting the diversity in race,
ethnicity, language, religion and customs in Caamadsociety. Justin echoed the same
commitment to diversity and equity and pronoundeat &2 “new age™ would begin where
differences in race, gender ethnicity, sexual a¢aton and religion would not only be
celebrated, but protected. “We all come from sonewlelse”, he said. “We all believe
different things but one thing we share is thathwedong to this country, and this country

belongs to us”.

This vision of Canada was one where he argued‘thatdifferences make us stronger” and
that no matter what race, religion or backgroundpte are, “a Canadian is a Canadian is a

Canadian” (Globe and Mail, September 25, 2015).

Trudeau Jr’'s vision of Canada as an inclusive place that celebrates difference and diversity,
a country that is a place of opportunity for imnaigts and people from varying ethnicities,
races and backgrounds, is not a new one — it ish@tevas also promoted by his predecessors.
As a nation that was said to be built by immigrg@svernment of Canada, 2017), this image
of a Canadian mosaic that is characterised by rdiffee as well as unity is one that is
deliberately different to America’s melting pot nebaf assimilation and ‘melting into one’.
This image, very much a core tenet of the Canadgearative, is strengthened and built on by

official Multicultural Policy (1979) and is one thes very much the ‘face’ of Canada abroad
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and is publicised as such. But do young Muslims lfke they belong in Canada? What are
their feelings about calling Canada home? Do tlyeséhs feel that “a Canadian is a Canadian

is a Canadian”?

The Myth of Diffidence - Canada’s Soft Nationalism

How national cultures and peoples see themselvdsulmedly has real-world implications
and, in this case, the way that Canadian natianaisxpressed as a national narrative impacts
on the sense of belonging that Muslim youths feeCanada. Canadian style nationalism is
often referred to as ‘soft nationalism’ (Millard &t, 2002, p18). This type of nationalism is
one that is not ‘in your face’ and works as a dexattowing Canadians to distance themselves
from American-style nationalism, while at the same deploying an American-style level of
patriotism (Millard 34) where the rules of whatisnsidered Canadian exist on a more subtle
yet pervasive level. This is also known as the hmyt diffidence’ (Millard et al., 2002). At
times, participants in this research study ofteagsfled to find a place for themselves in the
subtle, shaky terrain of Canadian nationalism. e of Canadian nationalism is deeply
rooted in performance and public, national, narestithat are exported internationally and
within the county itself. Canadian-style nationalistill brings with it the idea of ‘us and them’.
Millard argues that Canadian diffidence can be @&xgld by the lack of a coherent ‘in’ group

or ‘us’ that, in effect, weakens nationalistic kdfions.

| would argue against Millard’s claim that there aot coherent ‘in groups’ in Canada. Canada
is known as having ‘two poles’ (Government of Camatd71) — English and French — with
this formation steeped in both British and Frenalogial encounters whose histories continue

to dominate the national narratives of Canadiars;nasth formally and informally. While the

144



two solitudes (McLennan, 1945) of English and Fre@@nada are considered socially and
culturally isolated from each other and distinkgit prominence in the narrative of Canadian-
ness further marginalises groups such as diasmorencnities and founding First Nations,

Metis and Inuit communities.

Despite the soft nationalism of Canada, who thiegiiaup is and who is the ‘us’ and the ‘them’

also becomes clear in everyday interactions anougir the narratives found in Canadian
popular culture. Ideas about what is Canadian #&endranslated through talk of multi-

culturalism, through adverts about coffee, divgrsitockey, cold weather and through a
national love for Tim Hortons coffee, beer, bacod aaple syrup. As harmless as some of
these ideas sound, behind them are ideas rootdut@, Eurocentric, middle-class experiences
that people of colour, diaspora communities anthis case young, racialised Muslim youths

do not experience in the same way, if at all.

Keeping nationalism in mind, as is the case with payticipants, Brah writes, “Border
crossings do not occur only across the dominanticiaed dichotomy, but that, equally, there
is traffic within cultural formations of the subamdted groups and that these journeys are not
always mediated through the dominant culture(s)atB 2005, p291) or in this case, by
English and French Canada. The collective idestitiethese youths and the intersections
between their journeys and experiences also pratheireown cultures, practices and ways of
belonging despite the dominant culture and hissasfeother colonial pasts. Even though there
is an awareness of not being seen as CanadiarelimgfeCanadian in a more metaphorical
sense, or at times a longing for another ‘homesytare in fact representing their Canadian-
ness in their everyday lives. These ways are noiofia or nationalistic as such, but rather

coming from a place of experiencing life in Canalilang there and the banal realities of
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everyday life. This kind of a longing towards th&iome country’ can be seen as destabilising
or contradictory to the national narratives of logimg in Canada, but they are a normal and
ordinary part of young Muslims’ diasporic ident#i@nd their negotiations of them that

incorporate their diverse histories and journeys their lives in Canada.

The Politics of National Belonging

As mentioned above, within certain communities saglndo-Canadian and Syrian/Lebanese
Canadians, Canada also presents a diasporic spece past colonial histories converge in a
country which itself has also been colonised byBhesh and the French and primarily is one
that operates with the ongoing subordination astesyic oppression of its Aboriginal peoples.
Looking again to Avtar Brah’s work on diaspora, tdeacept of ‘Englishness’ is very helpful
here to further understand the complicated andréalyentersections that are at play within
diasporic communities and, in particular, the pcdibf‘ness’.Brah looks at the diaspora space
of ‘England’ as one where “African-Caribbean, Irishsian, Jewish and other diasporas
intersect among themselves as well as with thdéyeatinstructed as ‘Englishness™ (Brah,

1996, p209).

Englishness is formed through internal colonialaemters with Ireland, Scotland and Wales
as well as through the relationship with coloniahguests abroad and rivalries with other
European countries (ibid.). Specifically, ‘Englig®s’ is continually reconstituted through
existing diasporic formations as well as throughniultiple border crossings that were taking
place; border crossings that were territorial dab golitical, economic, psychological and
cultural (ibid.). Brah argues that these bordeissigs do not only occur in the dominant

culture, in this case England, but also within sudbordinated/minority groups and, most
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importantly, that these “journeys are not alwaysliaed through the dominant culture” (ibid.).
Therefore, being British-Asian, for example, does mecessarily mean that being Asian is a
peripheral ‘minority identity’ in reference to tld®minant ‘British identity’. She argues that

these identities can run alongside each other #sawéhrough each other.

In the same vein, an argument can be made of ‘Camaxetss’as a concept where national
narratives intersect with old hierarchies whicrenfteproduce and re-inscribe themselves in
Canada itself. Canada is often seen as a multvallutopia (Adams, 2008) where people
merely arrive, discounting their lived historiesdgourneys as something that is in the past
while simultaneously giving the existence of diweethnic and cultural groups as proof that
the cultural mosaic of Canada is a “successful grawf multi-culturalism” (Globe and Mail,

May, 4, 2017).

In this way, people embody multiculturalism butdbes not embody them and their
experiences, histories and paths that led themat@a@a. As Canada has been formed though
colonisation by the British and French, indigen@astiement, multi-immigration and the
cultural imperialism of the United States (anddms extent of Europe), it has within it a deep
history of marginalisation, inequality, racism aadEurocentric and American world-view
which filters through its inhabitants, its policies ‘story’ and thus the daily experiences of
Muslim youths in Canada. But do the identities aidlim and Canadian run alongside each
other in this context? Is the idea of Canadian-rmedsminant identity, or is it possible that
young people’s identities as Muslims are able ifi ahd be expressed separately and not as

‘minority identities’?
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In my research, | found that some of the young Muslexperiences supported this idea of a
‘Muslim identity’ as one that was prominent and edongside their Canadian-ness rather than
being informed by it. But crucially, this was ndtet case for many other Muslim youths,
specifically new immigrants and refugees. Thesgioels identities were tempered and
complicated by issues of class, race, and gendeexample, Essa was an observant Muslim
and being Muslim was an identity that he felt thestaffinity and loyalty to. So did Musa.
But Essa was born in Canada, of Pakistani decexst, mddle-class and went to a school that
was very diverse and had many other Muslim studémgsway, his environment made it easier

to express his Muslim identity the way he did ia taily life.

Musa, on the other hand, was a new immigrant fremy&. He was black and had an accent
when he spoke English. He also went to an ethygichlerse school with many Muslims in
what they would call ‘a rough part of town’ in Hdtan. While Musa called himself religious,
tried his best to pray and, as he said, was ‘a g§daslim’, he was very concerned about fitting
into Canadian society. He constantly negotiatedvhislimness in an environment (a school
with mostly immigrants and refugees) where learrabgut Canadian customs and ways of
being had social currency. On the other hand, Essa able to, in some ways, take his
Canadian-ness for granted and was in an environmbkate he could express his Muslim
identity more freely. For Musa, although he andaEsisared similar beliefs and the desire to
be good Muslims, it was not as easy for him aslé® laad to perform his Canadian-ness in a
way that Essa did not. Going back to Brah'’s arguimiers relevant to Essa’s case but not in
Musa’s, because Musa did not have the same sersgitbément towards being Canadian as
Essa did. Thus, Musa negotiated his Muslimnesshengerformance of it according to what

he deemed was acceptable — in this case, publipoed observance in Canada.
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Making Canada Home

Home is an idea — a place where people feel tegtliklong and where they can be themselves.
It is often a place that we miss when we are netethThe young people in this research study
called Canada their home for multiple reasons asdliscussed earlier in this chapter, they all
had their own journeys and their own paths that leddthem there. However, for many of
them, home was not only Canada but somewhere £lselg be it the country they were born
in or somewhere where they felt a sense of belgngiang the way or even a collection of
different places — a myriad of homes. For migraatsl diasporic communities, this
discontinuity can lead to a feeling of always beingm somewhere else. In his essay
‘Imaginary Homelands’, Salman Rushdie describes thmse of the Indian diaspora can feel
about their lost homes and can construct ‘fictichsmaginary homelands or “Indias of the
mind” (Rushdie, 2012, p10). In this case, home bwa place in the mind born out of
memory and a collection of experiences and feelingscoexist with the realities of the present
time and place in which they are living. The midraccupies a displaced position, never fully
in one place or the other. This has also been itbeskcas living ‘in-between’ places (Bhabha)

but this is not what | observed with my particigant

While my participants — particularly the refugeesl @aew immigrants — talked about feelings
of displacement in a physical sense, | observeagdduslims who saw home as not just one
place but multiple homes, often in an emotional iamalgined sense. Many also felt a sense of
comfort and belonging to more than one place atiome and saw this as part of their identity.
This was particularly true for two of my particigan- sisters Lina (19) and Maryam (21) who
had grown up in Qatar (Lina and Maryam, June 20IBgy spent a fair amount of time in
both Qatar and in Canada during the year. Theywasationed extensively with their family

and friends both in Europe and Africa. Their expeces, while still diasporic, were also
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influenced by the fact that they came from an efiil,i rich upper-class family and spent time
with other youths who came from similar backgroumatsl also had (both materially and
emotionally) multiple homes. Home was just not phgsical space but a collection of spaces,
both material, geographical and imagined. To th#mase ideas of ‘multiple homes’ were
normal and went beyond the idea of an imagined hionome that was performed and lived.
However, as Lina and Maryam negotiated these nielfy@longings, they also expressed
aspirations for the future and for making Canadarth as Maryam called it “permanent
mailing address” Maryam and Lina’s buffers of class and cosmoanlitipbringing, and the
money that came with it, helped them to find beloggand comfort in multiple places and

homes.

Abdi

After Abdi left Somalia, he and his family were ¢akto Egypt where they stayed for two years
while awaiting a placement in a permanent home trguhhey were eventually given a choice
between settling in Sweden and Canada. As | taditemit in theintorduction, Abdi felt the
story he had been told about Canada through them\hée say was a fairytale compared to the

reality of life in Canada

Abdi said he was treated more like a human in Samahd that in Somalia he had no
opportunities because there was no work and be¢hes®untry was poor and in the hands of
criminals. But in Canada, he said, he had no oppdres because of the way he looked, and
where he came from — that people didn’t see hira hkaman but as afiminal, a thief — a

terrorist” (interview with Abdi, September 2012)Nb matter what good things | do, these

people (Canadians), they won’t let me belémghdi saw Canadians not only as white but as
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people with a European background as well agnalt people like ydu he said to me, people
who he said tinderstand how things wdrkAbdi, September 2013). Here, he equated being
Canadian with whiteness and also with someone Suraeducated who understood the ways
things worked in Canada; he presumably thought mwytts Asian background was not a
hindrance to belongintf.He saw himself as someone who not only did natrimebut could

never belong — who was excluded from belongingnigas of how ‘good’ he was.

Abdi's experience is not isolated. Being a youngckl Muslim male had, in his opinion,
affected his initial dreams about living in Canada.wanted to feel like he belonged in Canada
but felt that his ethnicity, race and religion warkindrance to this — not in his mind, but in the
minds of others. He felt that he was seen as dgmofor multi-culturalism and as being from
a group that rejects being Canadian as incompatiithetheir cultural background. At the same
time, he was also seen as a young black male aedsamtial black subject (Hall, 1990) — a
view that is further complicated by the post-warterror narratives of dangerous, criminalised

radicalised Muslim youths (Ali, 2012) that neecb®monitored and cannot be trusted.

Despite these circumstances, Abdi said that hehappy to be living in Canada. For him, it
was a matter of having the opportunity to havdeg &nd to make something of himself. Yet
he often talked about his life in Somalia and thenfds and family he had there. He was
somebody there, he used to tell his friends. Whaskéd him if he missed Somali and the life
he had there, he simply saitlh) ‘Somalia | had life but no freedom. Here, | hall¢he freedom

— but no lifé.

12 He had mentioned to me on different occasionstiaimty Indian is seen as a good thing in Canada.
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Cold Shoulder

Another common remark about Canada by my partitgpanas the fact that it is a cold country.

This is an everyday complaint during the wintertifreem those who are refugees, migrants
and second-generation Muslims. Through my fieldwadrkecame evident that these types of
complaints were sometimes received in particulaysathat reflected on the young Muslim’s

unwillingness to belong to Canada. The followingrgtillustrates the ways that even cold

weather can be used to create distinctions bet@eaada’s inhabitants.

Yasser, age 18, was born in Canada and moved tst&akvith his family when he was five
(Yasser, June 2011). He moved back to Canada wéeras 14. He said that he loved Canada
and always wanted to move back. He felt like heenesally belonged in Pakistan and that he
was too different. He felt that his family was difént and they never really understood how
things worked in Pakistan.
| used to have a Canadian flag in my room. We usetlatch hockey on the satellite
and me and my brother would always talk about hevcan’t wait to move back. |
don’t miss Pakistan, just more like | miss my coesisind Nanee but we go back lots

anyways so it's like OK

Yasser also expressed some problems that he leadredving back. Even though he was born
in Canada and called it his home, on a regulassh@sople would treat him as if he was from

somewhere else.

At the youth club after school one day, he wasanglhis friends about an incident that

happened between him and his white maths teaclutasa that day:
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Yasser I'm freezing my ass off and then | said to MrlI§jilike it's so cold... we need
the heat turned up. I'm just right by the windovddir's fucking minus 25 or something!
So all of em were saying that everyone was pisaddsaying it was too cold in the
room. All of us were sayin’ it. But then just to heesays to me in front of the whole
class ‘Well it's Canada, sunshine! It sure as hisckt Saudi Arabia’ anymore is it?!V’
Or some shit like that.

Amir (laughing): Saudi Arabia what???

Yasser Yeah, like I'm Paki bro! For some reason, thisygays Saudi Arabia to me.
Not even Pakistan! Everyone was laughing their 1s& and | just laughed like
‘Hahaha’ but | was really like ‘FUCK YOU ALL AND RLK THIS GODDAMN

PLACE’.

Yasser’s encounter in the classroom was clearlgttdslamophobic and gendered. The fact
that the teacher mentioned Saudi Arabia to Yasspaiticular, being a brown male Muslim,
was significant. Perhaps due to his Muslim namess¥a was perceived as being from
‘somewhere else’ because he was a brown personlaiming about the cold, whereas others
who were not from his background were free to cammpbbout the cold without their
Canadian-ness being commented on. Adding to thatfaict that his teacher mentioned Saudi
Arabia was an obvious correlation with him beingdiim. Either his teacher thought he was
from Saudi Arabia rather than Pakistan due to Yfasseligious background and skin colour,
or he just said it as a passing comment becausai 3aabia is hot. Either way, using the
country of Saudi Arabia was a way of ‘othering’ ¥asand outing him as being a ‘foreign’
person who could not take the Canadian weatherpaimding out that Yasser was a Muslim.
Along with that, the teacher’s use of the term Shune’ — a patronising term that seemed to be

a comment on Yasser’'s masculinity — implies thatvaen’t tough enough. This is one of the
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everyday ways that young men like Yasser feel etthdt was if, even though he called himself
a Canadian and had Canadian citizenship, he wasealty one of them. His way of dealing

with it was to just go on with his day, as he f&dé “this is just the way it iYasser, 2011).

The issue of the cold weather is not a uniquelyadam one, but being able to endure it is a
notion that exists in Canadian popular culture, @mnelveryday expressions of Canadian-ness.
It is not to be discounted. | would also argue the pride about being able to handle the cold
weather is, if not racialised, is at the very leaxited in a Eurocentric world-view. Most
diaspora groups with immigrant histories in Canatia are not white predominantly originate
from countries that are hot rather than cold. |a Way, Yasser not being able to deal with the
cold was considered to be very un-Canadian. Thasvery subtle way that soft nationalism
operates in the everyday and where the lines ofaig ‘them’ may not be overtly preached

but are drawn in the snow, as it were.

“I. Am. Canadian.”

In a now infamous Canadian beer ad, Joe the Luadiegtands proudly as an idiotic-looking
American asks him where he is from. Joe goes aeliver a ‘rant’ of all the things he likes,
says and does that makes him Canadian and theanscriato the dumbstruck face of the
American man three simple words: “I. Am. Canadidfirhe Rant”, Molson Canadian, 1999).
During their interviews, | asked my participantg tkame question that was put to Joe the

Lumberjack: “Do you consider yourself a Canadian?”

Contrary to Joe, who had a very clear view aboig, tthis question was often met with

confusion and scepticism as if | had asked somgtiiat they didn’t expect or that they hadn’t
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thought of. This was precisely the cadenever really thought about it,"said Mona. Amir
asked me,"What does that mean? Do you mean do | have aeciship?” One of the
participants looked at me with a confused look enféice and saitiObviously”. Later, as |
listened to the interviews, | had a question foisetfy— why did | ask this question? In some
ways, September 11th was still a vivid memory in mipnd. What | remember during the
aftermath was hearing a lot about being Canadiamway that | had not before. “We must
assert ourselves as Canadians”, | had thought selfny-ollowing this experience, | suppose
on some level, at the beginning of my fieldworlssaciated ideas of belonging with asserting
one’s Canadian identity. As | was to hear duringintgrviews, this was not necessarily the
case. | eventually stopped asking the questiontaidd about it only if the topic came up in
conversation. That being said, as the questioofyou feel like you belong in Canada?’ is
routinely asked in popular and policy discourse viEmics, 2016) without a deeper
understanding of its responses, | continued togasstions related to what belonging or not

belonging to Canada means, and what it entailMfgslim youths.

Canada Day, 2012

Abdul was born in Yemen and is of Middle Easteroaé. His family moved to Canada when

he was seven years old. | asked him if he felt ikevas Canadian.
Abdul (December 2012) That is the most annoying thing if | think about iget it.
But look. | go to school, | work two jobs, | hely family... | pay my taxes. | do the
whole thing. | even help old ladies cross the ${r&@K? Everything. But do | feel
Canadian? Nah. Not really. Do | have to? | meas, ot like they think | am anyway,
know what I'm saying? You know they aren’t thinkihgt. But nobody can tell me |

don’t do the right things.
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Abdul expressed a sense of ambivalence to theoideling Canadian as if it was something
he did not really find to be relevant in his lifehile at the same time addressing the fact the he
was doing everything he was supposed to. He hadvaneness of what was expected of him
living in Canada but at the same time he saidhbalidn’t feel Canadian. During my fieldwork,
he made frequent references to Canadians as pgbpleere not like him and that they tended
to be people who were white. A few weeks after thisrview, it was Canada Day and a few
of us went to see the fireworks by the lake. Abaat there, in fact, he was the one who had
organised the outing for everyone. | made a commoemim about how his patriotic nature was
coming through and he laughed. He said any exauge but with friends was good for him,

and that he hadn’t had a day off from work in ages.

While attending Independence Day festivities cdagdnterpreted as a patriotic gesture, | did
not really observe any of that with the group efntagers that | was with, except for Aliza who
had her face painted with a Canadian flag. To Alaged 19 (July 2012), celebrating Canada
Day was important. Aliza was born in Kashmir, Inthdtalian and Indian parents. She moved
to Canada when she was 17 after living in the Ukaféew years and told me that on that day,
“I'm proud to be Canadian. | feel like crying whethink about this country{Aliza, July
2012). But that night, everyone was making funef foking that she was too “keen”. She did
it for Instagram, she told them. She said thatreerled something cool to post. Abdul joked
with her later on that she could get away witleitéuse she actually looked like a real Canadian

because she was so white.

While the young Muslims at the Canada Day celetinatdid take part in the festivities, there

was again a sense of ambivalence about being Gamadiany were there because it was
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something fun to do and a chance to hang out Wwein friends. Even Aliza’s face-painting did
not seem like an expression of patriotism but raéimeappreciation and homage to the country
she lived in rather than expressing belonging imlawvious way. They were there to take part
in the celebrations but they also talked about haeminded them of being younger, and the
childhood activities that they took part in whileoging up. They talked about how they used
to have fireworks themselves and with family wheeytwere children — in Pakistan, India,
Albania and Morocco. Here they were, young Musliros all of the different corners of the
world, attending Canadian celebrations and remimgsabout their shared experiences as kids.
At this moment, being there and being from somew/leése was what united them and what
the majority of conversations were about that night the other hand, there were many kids
from their schools there, who also seemed to be tjust for a fun night out with friends. In
the diaspora space of Canada, these young Muskptessed their Canadian-ness in the same
way that their peers did. They joined togetheralebration despite some of their reservations

about calling themselves Canadian.

Who is Canadian?

During my fieldwork, my participants frequently aséne term Canadian to mean ‘white’.
According to Abdi, it wasn't just about being whiteut also thinking ‘white’. Canadian is a
way of thinking, they are white but they think lékevhite in a way that | don’t get - they talk
about life. They talk about going to the cottagd @Mnristmas parties. | can't do thahe said.
Abdi was talking about some of the intangible idasut being Canadian. The experiences he
described as ‘white’ reference activities that nedcdlass Canadians do — things that he was

familiar with and recognised as not part of his wéjiving.
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A similar sentiment was expressed by Mona (April20in the following conversation:
Me (April 2012): What do you call yourself; if someone asks you&ieu're from?
Mona: Like a Syrian. When | was younger, I'd be likea # Canadian. But now it's
like, yeah, you can't really say that.
Me: Why not?
Mona: Yeah, I'm Canadian, but I'm not 100% CanadianoBxfl was just so white
and | blended in.
Me: Yeah.
Mona: It's like | don’t - Well, do I look Canadian?
Me: | don't know, what does a Canadian look like?
Mona: A white person without a hijab.
Me: So, do | look like one?
Mona: No, because you're kind of, like, brown.
Me: So, to you a Canadian is someone who is basiedilie?
Mona: Yeah.
Me: No one else?
Mona: No, just white.
Me: What about white people who weren't born here?
Mona: Then they’re not Canadian. | don't know, it's jdgterent.
Me: | don't know, just explain it to me. It's not @t or wrong answer.
Mona: | don't know, white people always have a way hiirtbackground, there is
always a way of being white, you know? Like mynftjeshe's Scottish, and her dad is
Russian or something. Even her grand-ancestor, evieat they're Canadian. Her
roots, there's always just a way to it. Even ifytreefrom somewhere else originally

and they are white, they still kind of, they've gt a way.
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Me: Well, I'm trying to get what you're saying, litkey just have a way. Like a way
of...

Mona: Of being white/Canadian, American, or whatever.

Mona expresses similar sentiments as Abdi, whoGeaaadians as white. She also thinks that
it’s not just about being white alone but also &ite way of thinking’ and acting. She feels
that those with white ancestry and ethnicity haveiaderstanding and in some ways a sense
of entitlement to look, act and call themselves &kan. Notably, she specifically says that a
Canadian is a white person who doesn’t wear a hifiima has white skin, blue eyes and wears
a hijab and mentions in the interview that whenwhe younger, before she wore a hijab, that
she was ‘Canadian’. To Mona, her Muslimness, orduéward performance of it through her
hijab makes her unable to call herself a CanadianMona, whiteness isn't enough — her
religious identity as a Muslim along with her natting’ white are the reasons why she no

longer sees herself as Canadian and calls hersaif iAstead.

Senior Prom

Ali (aged 19, June 2012) was very excited to goisaSenior Prom. In the weeks leading up to
the big day, he would talk about how much he wakedd forward to it. It was the first time
that he would have attended a prom. He moved ta@afrom Kenya when he was ten years
old and now, at age 19, he would be at the prononbt as a graduating student but as an
honoured guest. He was getting an award and aashgb for being MVP of the year as he
had excelled in all the school sports that he ek in — track and field, basketball and soccer
— while maintaining an impressively high averag8@#. He would be sitting at the head table

at the front of the hall along with staff and otkardents being honoured. He went out with his
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friends the week before and rented a tuxedo, ass®om for the prom in Canada. His parents
bought him a new pair of shoes and he got a hairont a“shit hot hairdresset (Ali, June
2012) where they served cappuccinos and cookieBaHalso saved up and rented a limousine

with his friends for the night. He was ready anokiog forward to it.

A few hours before he was meant to leave for tloenpthe came into NGen in a panic and
asked if anybody could teach him how to use a lkamifé fork. He said he didn’t know how to
use them properly as at home he ate with his h&aogiously, he had used a knife and fork
many times before but he was afraid that he dikimitw how to use them properly. He would
be sitting at the head table, he said. Everyonddvoe able to see him. | was at the club that
day. A few of the other youths from NGen were gdimgheir proms as well, and we were all
taking photos outside. He pulled me aside andrtadis problem. I told him not worry about
it. “Just be yourself,” | said, not realising wladbig deal this was to himNb nd, he persisted.
“They’'re going to look at me and see I'm not doingright’. They'll think ‘he’s

backward’ ...they think we are backwgrte said to me (June 2012).

Eventually, | said | would show him what | knewdatold him that | was not sure if | even
knew what to do. We went into the kitchen at thetlicclub, grabbed a few slices of Wonder
bread and some leftover vegetables from the refitige and made up ‘a plate’. A few of the
other young people, mostly his friends, came tatvédo. There we were, all brown and black
people, huddled around a table, everyone talkingtlquas if to conceal some secret from the
others in the club, not wanting anyone to knowhpps to protect Ali from embarrassment.
People started finding other food items, throwimgcps of cheese and grapes and whatever
else they could find onto the plate. A few of hieids dumped a handful of M&Ms onto the

mix. This irritated Ali. ‘1t's not a joké (June 2012), he said and flicked the M&Ms off the
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plate. Someone handed me a knife and fork and kechtewards the table and stood in front

of the unappetising plate. Abdul started recordiirty his phone.

| moved the plate closer to me. | had a fork inlefiyhand and knife in my right. | grabbed the
cheese with the fork and knife and put it on topgh#f bread. Everyone ‘wooped’ at this as
someone yelled’‘Cut the cheeeeeeeeseeeelAli was watching intently and laughing.
Everyone loosened up and we were actually having lfeut through the cheese and bread
with the knife while holding it in place with therk. Then | took both the knife and fork away
from the plate and switched hands, putting theekmfo my left hand and the fork into my
right hand. Ali was not pleased with this¥hat the hell??” he said?That’s not right”.
“What? Why?” | said."Why you switching hands? | never seen that befqidine 2012).
Someone else commented that | was doing it rigiat that‘loads of people do that’l put the
fork into the piece | had cut off, and apprehengiyeit it in my mouth, while | wondered if

the cheese was out of date.

Then | was almost scared to switch hands againaest to cut the next piece. | was right to
be scared because then everyone started kickingnaing comments, some saying | was
wrong and others laughing alorfére you doing that because you don’t wanna eahwibur
left hand?” asked Ali. He was referring to a Muslim custom dags custom amongst other
ethnic and religious groups )of only eating witte thght hand. “No”, | said. “That’s not
why...other people do it like that too”. He wasn'nenced. Even the rest of my supporters
were starting to doubt meOK, | need a Canadian”Ali said. “Just to be sure”,he reassured
me to not hurt my feelings. “I am Canadian,” | tdldn, to which he respondetou know
what | mean..."Someone went off to find a white staff member afebaminutes later Alice,

a youth worker, arrived and stood in my place.
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She did the exact same thing that | did (to myefelbut she did it faster which seemed to
impress everyone. “See? See?” | said to Ali; hghed and continued to watch her. Next, she
cut the grape in half (which | felt was unnecespas/she said to everyone, “You seriously
don’t know how to use a knife and fork?” (Alice ndu2012):‘Not really so good”,said Ali.
Then it was Ali’s turn to try and she coached himough this with everyone watching and
laughing every time he switched hands. “You domavédnto do that”, she said. “Some people
don’t — like in England. They don’t do that.” Alugckly gave me a look which | read ‘@sou

live in England — you should know this.”

We finished the ‘lesson’ and Ali seemed very happgut it. He thought he could handle it
now, he said, and he thanked me for helping. “Vdelue exact same thing, you know” | joked
to him.*Yeah, | know, | know. She just did it like proped which Abdul joked;She did it

white...errr...I mean right{Abdul, June 2012).

Ali later told me that they served pasta at thergrand that everyone around him was using
only a fork, which was no problem for hiffiYou didn’t tell me about putting the napkin on
my lap though’ he told me*But | saw everyone doing it so | just did it toQAli, June 2012).

| asked how the evening went, if he was nervousia@oing up on stage, receiving an award
and saying a few words. He wasn’t nervous at akdid — once he got dinner over with, he

was much more relaxed.

Ali’'s story highlighted a few issues. Firstly, dé@sphis exceptional qualities (buffers) that he
was being honoured for and his ability to buy néathes and other things for the prom, to him

this did not make him feel like he belonged enougfelt to me that he was afraid of being
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‘found out’ as someone who was uncultured and asale ‘backward’. To him, there were
something that money could not buy, and that wasd&a of respectability. Ali felt that he did
not have the cultural capital necessary to sitontfof his peers and eat a meal in the same way
that they would. He asked me for help initially lutimately felt more confident about the
instructions he was given by a white person. To, lalthough he saw me in many ways as a
‘contingent insider’, this was not enough. To lehow to use a fork and knife, he felt that a
white person who did the same thing as | did dillit ‘proper’. Although Ali had the financial
capital and everything else needed to ensure thail a great time at the prom, he still felt
that he did not possess the cultural capital necg$s get through the evening without learning

how to use cutlery the ‘Canadian way’ as done biiie, Canadian person.

Concluding Thoughts

In this research study, | found that young Muslmetd on to memories of home or of the past
and forged them together with the new realitieewryday life in Canada. This was often
painful and difficult for many, especially thosenting from traumatic situations. For people
like Abdi, their new home of Canada, while not id@aas more in line with the dream of their
homeland and their ideal ‘imagined’ home rathentthe places they had left. However, within
this transience, there were also moments whereatlély the Muslim youths came together
to forge their own narratives — at the coming thgetf their own histories and homes that
produced a sense of new belonging in Canada tagdifis can be seen by the way that Canada

Day was celebrated by all of the youths gathergdtter.

To many, home was no longer a static place, bonddiged. The nature of diaspora space in

particular is one that not only enables there tonbétiple ‘belongings’, but also strengthens
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the diaspora space too. Either way, these mulbiplengings and homes presented a fractured
relationship with these young people’s home in dan®ften lost in this conversation are the
conditions, times and places that make belongingerikely or feasible. Class, race, gender,
age and religious performance also played a crucialin young Muslims feeling like they
belong in Canada. In particular, the participamiximity to whiteness (in their views),
whether it be skin colour or culture, also had pact on their views about belonging to

Canada and Canada belonging to them.

Young Muslims negotiate belonging in Canada inauasj layered ways. Race, class, gender
and age interact with their own religious idensitend ways of expressing them. Many young
Muslims assert their belonging in ways specificthieir class, in many ways resisting the

subordination of marginalised people and the ptenghierarchies of power.

While work on race and identity is useful in helpins understand these interactions and how
racism can affect one’s sense of national ideatity belonging, what is missed is the religious-
based discrimination and labels that young Muskmesgiven, and then have to negotiate in
order to find their place in Canada. The awareotgss often leads to young people tempering
their religious expression in light of the situatithey are in, sometimes downplaying their
religious identity while at other times having @ as representatives for Muslims when asked
about Islam, even if they do not necessarily knbev@answer. This is problematic for young
Muslims living their everyday lives because manyh&m have complained that it is difficult
to just be themselves due to their Muslimnessy th@hions or dissent about issues concerning
Muslims (Rasack, 2007), or belief in Allah (Asa@03). This puts them into the realm of not

wanting to belong, having allegiances elsewhereandse, feeling alienated (Gest, 2010) and
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being seen as a suspect (Modood, 2010). They asoecdtlen orientalised as ‘other’ (Said,
1978).

The different paths that have led these young Whssto live in Canada and how their pasts
have a part to play in the present and future el appreciate that histories do not stop and
start but continue. Many youths bring their backaas, cultures and memories from ‘home’,
whether that be in the country of their birth sashAbdi in Somalia or from within the walls
of their family house in the suburbs of Burlingtoneven their proverbial homes on the web

with like-minded people with common histories anterests.

Yet despite this heterogeneity and diversity ofifjeeys’, there were some instances of group
solidarity, collective identities and a sense omoaunity among the Muslim youths. These
youths — somewhat episodically, ideologically andually — had moments where their
identities and thoughts about being Canadian cagethier and others where they did not. This
coming together was often specific to certain tired places, and often happened as a result
of being seen as ‘the same’ by others. At the same, these Muslim youths also identified

with and shared experiences with other Canadiathgoaf all colours and backgrounds.

| also found that solidarities based on shareduoeilere of vital significance. Collectively,
these Muslim youths’ culture — however similar ovedse they may be — contributed to a
different way of being a Canadian and a Muslimhatdame time. The nature of these cultures
is also impacted by the specific lived experienoéshe young Muslim, such as urban,

suburban, religious observant, class, legal sttius

Moghissi stated that these common cultures aredddase on historical commonalities found

in the values, religious affiliations and languagésriginating counties and more on urgent
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contemporary and common causes of grievanceshbsg diasporic communities experience
in the ‘*host’ counties in which they now live (Maghi, 2009). | would also argue that historical
commonalities, routes and backgrounds etc. do tatieccommon cultures of Muslim youths
in Canada, as they materialise in a specific walythay are often experienced and negotiated
together. Yunus, who was born and raised in Camabwho ‘looks white’, experienced
everyday life differently from Musa, who emigratedm Kenya when he was a child. Both
interfaced with their country, Canada, in differevdys, often influenced by their different
experiences and journeys. But as friends, theyiafegenced each other in the ways that they
saw themselves as Canadian through their own etpei Interactions like these are one way

of how the perceptions of being Canadian are predand reconstituted.

What | have also tried to illustrate is the wayt tie narratives of Canada are often entrenched
in a Eurocentric worldview as well as the closdunall, geographic, political and social ties to
the United States. Thus, the young Muslims’ vielsw national belonging often responded
to these narratives. Their ideas of home and Caslaiftad, sometimes radically, according to
how they as Muslim youth were positioned and adogrtb the time, place and situations that
they were in. In addition, many youths equatedtémm ‘Canadian’ with whiteness, further
highlighting the ways in which youth perceive radigerarchies in Canada, where whiteness

and proximity to whiteness are seen as acceptedsof belonging.

The ways in which the participants’ identities wéted and shifted in these situations, and
were negotiated to find a sense of belonging (d), meere also discussed. Young Muslims’
interpretations of belonging in Canada and of wiuaistituted being Canadian ranged across
tangible boundaries of belonging, from the confasai (I am Canadian) to citizenship and

residency, which has its own racialised hierarcheasittements and nuances. The routes that
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the participants took to living in Canada as wslltlzeir legal status in Canada, whetbas
solis, Jus sanguini® naturalised immigrants and conventional refgsgdso played a key role
in these entitlements. Legal status is not propadgressed when it comes to issues of race.

Having one’s citizenship taken away was a realdaily worry for many of my participants.

The participants also expressed notions of Canawkars in their everyday lives. These
everyday expressions of belonging were often fatuse the local, banal happenings and
rituals in the places that they lived, moved thilowand the spaces they negotiated for
themselves. Everyday expressions of Canadian-ness @ften contradictory to their ideas
about national belonging. The intersections andlapping of their responses, despite their
diverse backgrounds, highlighted the important tblt Muslim identities play in national

belonging and the way that Canadian-ness is exgutessd performed in everyday life.
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CHAPTER FOUR: HANGING OUT

Finding Belonging in Local Spaces

With Roze at the malllt’'s my only free time so | wanna do what | warike we have
stuff to do and stuff ... but you know — whateveaudtes]. | mean it's a long day. It's
just chill time, really. Just chillin’ with your iends and stuff. Just doing whatever. It's
like ‘shut up nobody tell me what to do for five@®ds’, you know what | mean?

Me: Totally.

Sana:lt’s like, when do | have the chance just to d@ @& that's lame but you know
what I'm saying...stuff my face — sit here like a bMiypfat ass just hangin out [laughs].

Stop and try on stuff that | like. We can checktbatcute guys... [laughs]

(Roze and Sana, September 2012)

*kkkkkkkkkk

With Yusuf in his car:This is basically how I chill. Like we just driveoand for hours
listening to music and grabbing shit to eat. Yoownyou have a sick ride. You just
want to stay in there, don’'t you?

Me: Yeah, | get that. | get sick of driving sometirtinesigh.

Yusuf. True. Like | have to always drive people aroundl ldon’t mind so much. You
can sneak in a blunt here and there too and thstike perfect. That's a perfect Friday
night, don’t you think?

Me: If that's what you like. But do you worry abouttgey caught by the cops?
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Yusuf. Hell yeah. But you know... that's what makes induaner.

(Yusuf, November 2012)

The previous chapter concentrated on nationaliiyearid how young Muslims find belonging
and negotiate life in Canada. It highlighted theergday ways in which these youths
encountered notions of national identity and tld#as of home. Thoughts about their place
and sense of belonging in Canada were also distuasewell as the ways in which they
performed notions of national belonging. This cleaptrns towards the more local spaces
where young Muslims spend time in hanging out witeir friends during their free time.
During my fieldwork, the participants spent mosttair time in two spaces: the mall, and the
modes of transportation that they used while ‘ggtiround’. These spaces and the ways the

young Muslims used them will be the focus of thhater.

This chapter is divided into two sections, corregpog with the activities that took up much
of their leisure time in the mall and the time dp'getting around’. While they would also
hang out in other places, such as each other’'seBputubs, the gym, football and hockey
games, the cinema and video arcades, on a tymwaltldey would normally spend their time
either in cars or buses and at the local shoppiadl. ®n weekdays, | usually met the
participants after school at the mall, where we M@pend some time looking around and
shopping, then perhaps moving onto the food caoftee shops and cinemas. The evenings
were often spent driving around in cars, listerimmusic, eating and talking — a mobile living-

room, of sorts.

For these young Muslims, their local spaces wewanaow to the greater, wider Canadian

society where popular culture, national narratiyesith cultures and multiple identities speak
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to each other. In Gillian Creese’s (2011) work be experiences of newcomers, namely
members of the sub-Saharan African community incdawmer, she also argues that while
many did not feel ‘Canadian’, they still negotiadense of belonging in “neighbourhoods,
workplaces, schools, shops and street corners’e@@re2011, p9). For my participants, they
too negotiated belonging in their malls, cafés, tbe streets, bus stops and train rides,
interacting with the public along the way while sdang time with their friends. Many
participants saw their local spaces as more sggmfito them than the country they lived in
because for them, these spaces were more fammiiaores that they could make their own,
where they found a tangible sense of belonging witiie relevant concerns to them in their
everyday life. Although they chose to spend theietin these places, and enjoyed being there,
not all of their experiences were positive. Regassllof that, they continued to find ways to get
by, negotiating challenges and exclusions alongviye and at times the violence of everyday
life, according to their own personal circumstanaed what resources they had available to

them.

In the same vein, ideas about local identity wepressed more often than a Canadian identity.
On one hand, it could be argued that it could lwabse all of the participants were “Canadian’
so it would make sense that they would not refat b@cause it was obvious. But as seen in
the last chapter, it was not always obvious andynpamticipants expressed that they didn’t
“feel ‘Canadian™. On the other hand, the participants regularlyresged an affinity and a
sense of belonging towards the cities they livedalling themselve$Torontonians” (Hana,
January, 2012), commenting that they |62 Hammer” [Hamilton] (Tanya, June, 2012) or
that they felt proud about being from thrown town” of ‘Mrs. Agha’ (Hussain, July 2011)

— a 'desified (ibid.) term for the city of Mississauga. Thogserh the suburbs of Burlington

and Oakville (who were people of colour) also espeal feeling at home there, preferring the
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“laid-back” (Sana, August 2011) and less busy pace of afflpeatiominately white Oakville
to Toronto and Hamilton, which wer&o6 crazy and had too many brown peopglas Sana

said while we were driving home from Toronto ong (Bana, March 2011).

Furthermore, within these cities, the young Muslats® found particular spaces and activities
where they negotiated and performed their own sehiselonging. Not everywhere in the city
was a place of safety and belonging, and so speitlki® spaces were carved out, negotiated
and became their own through their continued p@seand that of their friends. The
participants sometimes experienced difficulty whkay felt excluded in these spaces and
either chose to negotiate their presence thereyrerttle situation or leave. At the same time,
they also expressed a feeling of being at homleasea environments and situations, and made
claims to these spaces as their own, not only lgatgrthere but also belonging to them. For
example, Zayn felt this way about his local makklkson’s SquareThis place is ours, it's our

domain, nothing happens here without us knowingiakio (December 2011).

Their presence in these spaces often involved rgdkiends with the people who worked there
and learning to negotiate their presence arounsktiido would make them feel unwelcome.
They shared these spaces with others who did tine,Sae it peers, friends, staff, security
guards and other people they would run into as eyt about their business. It was at these
times and places where they interacted with ottersnost, where conviviality was most easily
seen and where everyday encounters played a rofteinperceptions of self and the spaces

that they called their own.

Keeping in mind the theme of entitlements and haas of belonging, and the way young

Muslims are positioned according to their age, rgemder and legal status etc., this chapter
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will also explore how the participants shifted andved through spaces, often performing
different parts of their multiple identities accomgl to the situation and what would suit them
best. Along these lines, this chapter will concatieton four main themes. Firstly, | will discuss
how different forms of belonging are expressedfquaered and negotiated through the key
spaces that Muslim youth move through in everydl@y Eecond, | will explore the role of
consumerism in young Muslims’ performances of bging and notions of the right to belong.
Third, | will examine the different ways that bogsd girls use spaces like the mall, and the
different ways that they experience surveillance ttutheir gender, skin colour and ethnciity,
and the careful and tentative negotiation of sphattakes place. Last, the different ways that
the youths travel through the cities and towns theyin, the necessities of travel and the role

that race and class play in how they ‘get arouhd’dity, will be discussed.

Before discussing some of the activities that thdigpants took part in while they were
hanging out | discuss the factors which structure their eigreres of these themes: the
demographics of the local spaces being discussetipns of freedom, consumerism,

belonging, and ‘having money'.

Local Spaces, Diverse Histories

As Muslim youths are a racialised group, in orderunhderstand their positioning and the
reconfiguring and reproductions of their identitiescognising the role that space plays is
important (Dwyer and Bressey, 2008; Clayton, 20W¥ijth this in mind, | will discuss the
cities that this chapter concentrates on: the aauburbs of Toronto, Hamilton, Burlington,

Mississauga and Oakville. These are the citiesanwds where | spent the most time hanging
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out with groups of youths outside of the youth chrx organised activities, meetings and

events.

Towns and cities in Southern Ontario are still prachantly white and middle-class. However,
over the last 20 years, there has been a demographt as more visible minorities and
immigrants, many of who are Muslim, have moved ititese areas (Toronto Star, March
2010). It has been projected by Statistics Canhaavisible minority populations will more
than double in the next 20 years from 2.3 millian2D06 to 5.6 million in 2031 (Statistics
Canada, 2010). With its visible minority populatismrpassing 50% by 2017, by 2031 almost
63% of the region’s population will be people oflae (ibid.), making its historically

predominant white population the new “visible mitgrin the region.
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Figure 2 Map of Hamilton surrounding areas (including Burlington) (Census, Statistics Canada, 2006)

More specifically, as can be seen in the maps glimta Mississauga and the downtown core
of Hamilton (where most of my participants in Haionl resided) have a higher percentage of
visible minorities compared to the less diversertaw Oakville and the city of Burlington,
which had less than 10% visible minorities. Hammlemd Burlington border each other, yet
their demographics are vastly different. The twdlsndiscussed in this chapter are located in
these cities with Mapleview Mall in the suburbaty @f Burlington and Jackson’s Square in
the urban city of Hamilton. These demographicsadse changing rapidly and the participants

and their families are a part of this new reality.

Their presence in these cities and towns also aeffect of changing the culture of these
cities from white middle-class neighbourhoods Wittte diversity to ones that are increasingly

growing more diverse both in their ethnicity andisd. These white neighbourhoods,
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unsurprisingly, do not always welcome this changigh young Muslims having to tread
carefully, often knowingly pushing boundaries asythavigate everyday life within the mall,

coffee shops, grocery stores and the public pld@ashey occupy.

Their positioning in their local spaces are indsgthptomatic of the current socio-political
climate where Muslims and Muslim youths in partaoudre seen as suspect. This is conflated
with the discrimination and profiling that also stsi faced by racialised bodies in public spaces,
as stated in a recent report by the Ontario Humight® Commission. This report outlines
racial profiling, not only by the police, but alsoworkplaces, schools, airports, hospitals and
shopping malls (Toronto Star, May 3 2017). Indeta, spotlight continues to grow on
Muslims in Canada, whose everyday experiencesnaseme ways reflected by the current
climate and particular ‘conjuncture’ where the cenms of the day are articulated around
Muslims, be it the refugee crisis, radicalisatidghe war(s) on terror, women’s rights,

reasonable accommodation and the growing debat@@moulti-culturalism.

In 1979, inThe Great Moving Right Sho®tuart Hall discussed Britain’s conjectural turn to
the right and the onset of Thatcherism, and heeatgoat crises are historically formative and
that the new formations that they generate “doemoérge” but rather are constructed. (Hall,
1979, p15).Hall's words are prescient to understand what lbesn called the “Muslim
guestion” (Kazemipur, 2014) and the domestic sidthe War on Terror (Kundnani, 2014).
This problem is also particularly relevant to Maslyouths who are often at the centre of
debates around security, radicalism, and extrertf@ralema and Wannas-Jones, 2003; Maira,
2004), which have become more prominent in Canéiga thne incident of th&oronto 18
(Toronto Star, June 2 2008). The old formulatiamsiad multi-culturalism and the celebration

of diversity, while still dominant in the nationarratives in Canada, are changing in the face
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of policy, security and value-based discussiongyThave turned to new formulations placing
the management of Muslim communities at the ceAseuch, young Muslims negotiate their
belonging and identities within these spaces clyefand are doing so in a growing climate

of fear around Muslims as well as their positionagyracialised others (Poynting and Perry,
2007). These larger concerns, both national andagl@an also play out in local spaces in
mundane and banal ways, and are often recognisgoumng Muslims and at the same time not
viewed as being their concern. As Les Back hasdpates also important to recognise that
local populations do not necessarily absorb disssiof racism and nation uncritically (Back,
1993). Many youths had positive and/or normal comphecce encounters with the people they
encountered. By their presence in these spacetharmbnvivial nature of their interactions, in

all of their messy iterations associated with lgvieveryday lives, young Muslims are doing
the kind of political and ideological work “thatiiequired to disarticulate old formations, and

to rework their elements into new configurationdall, 1979, p15).

My participants did not see themselves as centrahése issues or as the issues being
significant in their identity construction. They me however, still reproducing, negotiating
and shifting their identities within these racialis realities, and while not necessarily
intentional, they were influenced by the multiphktersections of power including race, class,
gender and sexuality (Anderson, 1966), and how filayed into their everyday lives. An
example of this is Malik, age 20, who came to Carasla refugee from Iraq in 2006 when he
was 15. Malik and his family left Iraq when thean was demolished in the war between the
US and Saddam Hussain'’s forces — a direct restitteopost 9/11 war on terror. He knew little
about September Tland said, it has nothing to do with my lifg§Malik, October 2011). One
day at the youth club, Malik was playing the vidgome Call of Duty: Modern Warfargwith

his friend, which depicted drone strikes over Irag.he played a character in the US Army,
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he was operating the drone, dropping bombs ovetyarcirag, scoring more points as the

bombs detonated into balls of fire over the target.

In the next scene, his character was ‘on the groamd shooting targets on the street. While
he continued to play, Malik talked to his friendrilyo
Malik (January 2012) Look at, this part. Exactly like was near my salheee all those
people running away? That was really what it wéas. liit looked exactly like that.
Tony: Nah, for real? That's fucked up man.
Malik: I know, right?Like I'm fucking shooting myself [laughter], “Rullalik, run!!”

[He said as he shot a brown looking character erstieen]

The two continued to play for another few hourghwihe same scene played repeatedly until
they ‘completed the mission’. While Malik had tadkabout the similarities between the game
and the drone strikes over Iraq that he experienceglality, he did not mention it again that
day. While the Iraqg war was an issue that he hratifiand experience of, he casually mentioned
it while playing, clearly struck by the similaritiput then focused on the task of the ‘mission’.
While Malik played the same game and scene withyTannon-Muslim who was born in
Canada, their experience of it was different. Wiras depicted in the scene was closer to home
for Malik yet he did not talk about it further andntinued to play with Tony on that day and
in the days that followed. However, the similarityhis own experience clearly crossed his
mind when he first watched the scene. This potiytissturbing scene was treated as mundane
and even humorous; even though he might still ihees thinking about afterwards, he did not
talk about it anymore because he was more concevitiedeaching the next level of the game.
While his experiences were relevant, he referretthéon anecdotally, and brought it up only

when the scene came up on screen. Though Malikiidehas a refugee, at that moment, he
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was in many ways just like the other youths thared playing a video game with his friends,
even though the way he experienced it may have O#fement. This is one example shows
how young Muslims’ personal circumstances, hissoaad backgrounds can be relevant but

not necessarily important to them in certain situret.

Freedom, Belonging, Class and Consumerism.

Throughout my fieldwork, | observed that young Miond regularly expressed their freedom

and performances of freedom through consumeristhjraterms of the freedom of what they

could purchase, whether it be in the realms of opulture (music taste, clothing, new media
etc.), modes of transport, where they hung outwahdre and what they chose to eat. The
freedom that money gave them was often a key facttreir feelings of belonging and the

way they performed in local spaces.

Paul Gilroy has talked about African Americansatenship with consumerism in a similar
vein, specifically the way they were “interpolatas consumers long before they acquired
citizenship rights’(Gilroy, 2010, p9). This perspective rings partaty true for the Muslim
youths who were refugees and the new immigrantsaehioot yet hold Canadian citizenship.
In their cases, the acquisition of goods, theilyibhg power’, and spending money in general
often acts as a way into finding and performinghging in Canada while legally they are not

yet ‘Canadian’.

This argument is also relevant to class. Classdtions are not often spoken about in Canada
the way that they are in the United Kingdom, whelass hierarchies are still socially

recognised and performed. On an everyday levelaashe case with my participants, it takes
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on a different, more American form “rooted in morand the lifestyle it can purchase” (Hall
and Jefferson, 1993, xvi)” and centring around vitlial capital and economic power.
However, while closer to an American model of cl&anada is still a different country with
its own histories, immigration patterns and pattiaties, and ‘old world’ notions of class still
exist and it is not the classless, egalitarian trguhat the prevailing national narratives hold
it to be (Porter, 2015). Rather, it can be seea ‘agertical mosaic”, “a steeply hierarchical
patchwork of classes and ethnic groups (Portenvligre power is held by mainly white,
economic elites and where educational and occupatapportunities are confined to those on
the top of the mosaic” (ibid.). Elements of thistieal mosaic were evident in the way that the
participants moved within their local spaces as yrait excluded or unwelcome in certain
environments. This was often negotiated throughrguiyems even if they weren'’t treated as
equals, because as consumers, they were able fmmpes sense of belonging while the

prevailing structures of power were still maintalne

Many of the participants were also migrants frogioas such as South Asia, the Middle East,
Sub-Saharan and East Africa where class strucaueestill prevalent and closer to the way
that class functions in the UK, no doubt due toghst-colonial legacy of the British Empire
(as well as other European colonial legacies) hadical particularities of tribal cultures, caste
systems and hierarchies. Their understandings apdriences of class were not primarily
fixed on spending power. Many had a sense of their class position, whether it be working
class, upper class or middle class. For exampladlemiand upper-class migrants, due to their
lack of money, new social positioning, and at tintlesir ethnicity, experienced class in the
way that people treated them. While they lived raetdass identities, in feeling (Williams,
1977), they were not necessarily living as middéss people since moving to Canada. What

is interesting here is how their ideas of clasftethin Canada, but did not entirely disappear
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as the young people found new ways of negotiatotg hotions of class in their everyday life.
Indeed, they created, in some ways, their ownisfiffiasporic version of class through their
own identifications and emotional attachments abwlb they were (Yuval-Davis, 2011),

which were multi-layered, raced and gendered.

No Money, no Problem?

Sheila came from a prominent upper-class familpakistan but after moving to Canada, her
family experienced financial troubles due to the that her parents’ medical degrees were not
recognised there. Both her parents had troublengnstable, regular work and her father often
worked nights intermittently at gas stations whearkwas available. While Sheila was very
careful with money, she did not talk about not hguinoney and often pretended that she did
but preferred not to waste money on frivolous thinigere, she negotiated her own ideas of
class with a more ‘American’ one based on spengower. She maintained her reputation by
not exposing her family’s financial troubles andtlé same time recognised that being
perceived as someone with money to spend was aortamp thing as well. Unable to rest
entirely on either notion of class, she performethb In addition, due to the assistance
available through the state for skilled migrantslemthe points system, which favours those
with higher education and professional designati@®@is Selection Factors, Government of
Canadg, she and her family lived in a nice house in adyarea, keeping her secret of not
having money ‘safe’, so to speak, and she wasahlesto maintain elements of being middle
class. Sheila’s family had been able to accessagssstance and although they did not have
‘money in the bank’ so to speak, they were stiléab maintain a fairly large house in a middle-
class neighbourhood as an echo of the social sia¢yshad in Pakistan. This is indicative of

the way that the distinctions of immigration statitecome culpable in the creation of
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hierarchies of mobility through the immigrationustture and inequities among people in terms
of their right to belong” (Back et al., 2012, p14This example, | would argue, is uniquely

Canadian in that Sheila was able to perform differetions of class without losing face due
to the help that the government had given her fatoikettle in Canada. This provides another
example of how different notions of class (CanadBuitish, American) cannot be imposed

entirely when looking at Muslim youth in Canadaffas notions of class need to be looked at
within the Canadian context, incorporating the diehies of belonging that include

immigration status. These notions of class are mé@tatic and are shifting. Although Sheila
did not have money, she negotiated this and watlkedine line between her previous class
positioning and her current one, creating a newitdydnd overlapping idea of class that was

unique to her (and her family) in Canada.

Due to her visible racial difference and her acc8heila was still marked as a migrant in a
way that the other participants in her positiomrriighter-skinned backgrounds were not. For
example, another young woman, Sana (aged 17), wbatad from Lebanon in 2009, had
similar family circumstances to Sheila (Sana, Oet&#012). She came from a prominent and
wealthy family in Lebanon yet due to the lack ofvensity education opportunities there, they
had migrated to Canada. Her parents also struggtbdinances and finding consistent work.
While Sana had a slight accent, she had a light@Xour, brown hair and blue eyes and could,
as she saidpass at white” (Sana, October 2012). Both Sana and Sheila, whe fxsends,
mentioned that when they went out, people wouldroftsk Sheila when she moved to Canada
or would comment on her English being ‘really goadd would seldom say the same thing to

Sana, who had been in Canada for less time andenEroglish was not as good as Sheila’s.
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In terms of her lack of money, Sana said peoplegssumed she was saving up for university
— something that many of their friends were alsagle rather than associating it with anything
else, in the way that Sheila’s lack of money wasrotonflated with being a migrant. Due to
her light skin, Sana could fit in more and was posed less as migrant and through this, she
was able to maintain elements of her previous glasgion, and her identity as being ‘upper

class’, because of the way people saw her in athatythey could not see Sheila.

The relationship between notions of freedom, balugngnd consumption can also be seen in
the examples of Yahya and Belal — two middle-cla®gs of South Asian heritage — and their
visits to the Apple Store at their local mall. mstcase, neither boy had any money to spend in
the store yet they had different ideas of how fiteey were to spend time playing on the
computers there. Yahya regularly (almost daily)ted the Apple Store and played on the
computers, comfortably, for hours. His friend Belah the other hand, felt nervous after ten

minutes, worried that they would get kicked outhigy did not buy something.

Hierarchies of belonging pertaining to immigratialso surfaced here. Yahya's parents
immigrated to Canada before he was born, from Indeawas born and raised in Canada and
has lived there his whole life. In his experientesre was no problem with playing on the
computers without buying anything or even pretegdmwant to buy something. This was a
normal practice for him. Belal, who was raised akiBtan, told me that this type of browsing
was not something he was used to (June 2012).mpastore was primarily a space to buy
things — not to look around. Even though he waarasisby Yahya many times that it was OK
and he was not harassed by the staff to buy armgithia still felt uncomfortable in the space.
He was also a very shy person in general and raolyngs outgoing as his friend Yahya. Neither

youth had any money to spend at the store yethhdydifferent ways of addressing this. For
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them, this sense of freedom was not static andatl@ad boundaries and buffers. For Yahya,
his own background of being born and raised in @ar@ntributed to his understanding of
being able to play around in the store without pasing anything, which Belal also

understood, but still did not feel comfortable dpmmself.

Belal perceived not buying anything as a boundaeyway that he was excluded from the
space. Thus, he self-policed his own presence enstbre. His shyness could also have
contributed to his own sense of self while in tteres Boundaries of exclusion are not static
and can be interpreted differently according to yowng people like Yahya and Betadrceive
their sensef freedom in the space. Buffers can also help Wwitv entitled youths feel within
spaces and are personal to each individual. Thegkements can also change and the feelings

young people have about a space, in this caseppk/Store, are also not fixed.

Eventually, after a few visits with friends to tAg@ple Store, Belal got to know some of the
younger members of staff. They were usually veignfily towards him when he went there,
often chatting about new games and other mutuatests. The more times he went, the more
he felt a sense of belonging there. Unsurprisinglyen the time came for him to buy a laptop
for school, he went straight to the Apple Store A\l telling about this is that the participants’
sense of freedom and belonging often coincided thighfamiliarity and comfort they felt in
certain spaces, thus making them feel more ‘freeertitled to act in the manner that they
wished to. This freedom was invariably linked tmsomption practices and their perceptions

of its conventions and their experiences of them.

It is important to note that while Belal and Yalware both Muslim, their Muslimness was not

an obvious factor here. This is one of the argusiehthis research. Being Muslim does not
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always mean that Muslimness is a factor in everyoenter or situation. Their religious
identities, like their other identities, were fluathd changing, sometimes relevant and at other
times not. The situation described above is arguaiohilar to experiences of Belal's non-

Muslim friends and colleagues — patrticularly otheung people of colour.

Although there were no obvious indicators that Yalaypd Belal were Muslim, their race,
ethnicity and gender were more relevant in thigcdfe Apple Store was in Burlington — a
white middle-class, commuter town. Most peoplehia $tore, both staff and customers, were
white and mostly male on any given day. When wakirto this space, as brown teenage boys,
their racial differences from other people in th&re were obvious. Yahya was more used to
this and thus he felt a sense of entitlement tthbee without buying something. For Belal,
having been born and raised in Pakistan, initin#yfelt more out of place than Yahya. His
positioning and experiences as a migrant playeal ik own sense of belonging within the
store and shows how BME youths are often requiveablpt and negotiate their identities to

dominant spaces of whiteness (Nayak, 2016; Badd5 )0

Buffers

A young Muslim’s sense of belonging within locabsps can be affected by intersections of
race, gender, class, age as seen in the storigisedifi, Yahya and Belal. Religious identities,

as well as ones more personal to individuals ssdmanigration status, and ethnicity can also

help or hinder youths’ sense of belonging withia gpaces as they move through them in their
daily lives. Adding to those intersections, ‘exdepal qualities’ such as beauty, intelligence,

athleticism and other less obvious attributes sagchharisma and humour can act as buffers,
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tempering would-be-exclusions and giving young Muslaccess to things that their friends

of similar backgrounds may be excluded from.

This notion was observed by two black youths, Alghd Musa, when they were watching a
compilation of Muhammad Ali’'s best moments on Yob&uAbdul, who is black, commented
that Ali was only accepted by people because heerttagin money and because he was such
a talented boxer, and later on because he becameéviusa agreed, noting that if Ali was just
a good boxer, rather than a great one, he woulthana# gotten away with refusing to serve in
the Vietham War and that, for any other black awor boxer, it could have been the end of
his career. There were many youths in my reseatuh, ike Muhammad Ali, were given
access to certain groups and situations becaubeiofown exceptional attributes. Ali, due to
his talent and status as a popular culture icos, se&n as a ‘good Muslim’ (Mamdani, 2004)
despite his association with the Nation of Islanhjolr was seen as problematic at the time
(and now). These attributes or buffers can alsendfftave a flip-side to them and come with

their own sets of challenges and pressures.

In her work on colour affiliations between mixedldren, Suki Ali observed how class, for

example, can act as a ‘buffer’ against racism (2003). However, even with class acting as a
buffer, she comments that “either way, the disoesicd colour had to be managed in a society
that recognises them as important” (Ali, 2003, p1itbthe same way that Ali talks about class
as a buffer, | also argue that class buffers, seteting with race and gender, can include
exceptional traits such as excelling at something characteristic that makes a young person
stand out. This can be seen as their own individaital. Yet, in the same way, Ali has talked

about the buffer of class against racism — thedfeisudo not negate exclusions, racism or

Islamophobia, for example, but rather help youngpteto get by and negotiate exclusions in
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certain situations. That said, these exceptiomdistcan also put pressure on young people to
perform their ‘talent’ to a high standard lest frévileges it enables them to have are taken
away. For example, Hassan was the star of his st&ma and enjoyed certain perks from this
such as a group of teammates who, as he saldays had his backand whom he saw as
friends. Hassan was also aware that things coutliffeeent, sayingIf | wasn’t good at soccer,

| wouldn’t even know all these guys probably”

There are also buffers that denote class and ‘briligred’ — like having ‘good taste’ or being
fashionable. Many female participants performed @disdlayed notions of class through their
clothing and consumption practices (Skeggs, 1994) in many ways, this idea of taste is
closely aligned with the idea of middle-class whéss or as Musa called ‘iknowing white
ways”, highlighting the largely “unacknowledged normaldf whiteness” (Ray et al., 2007,
p6) and of the “the unacknowledged normality of thieldle-class” (Savage, 2003, p536).
Whiteness and ‘ways of being white’ were reguladgognised by my participants through
their own experiences and perceptions, often “gddafitom close scrutiny of whiteness”
(Hooks, 1992, p338). Young Muslims who understdueksé ‘white ways’ often learned how
to negotiate their identities and their ‘ways’ atcbog to the ways of middle-class whiteness
which could, as Musa saitiyet you in”. In these cases, such as Yahya at the Apple Store,
‘knowing how things work’ could provide Muslim ydwg with a degree of social capital and
be of value to them as they negotiated their betapgespecially in spaces, cities and suburbs
that were predominately white and middle class sashBurlington or Oakville, where
‘knowing how things work’ had connotations of ‘knimg how middle-class whiteness works’,

and how it is performed in the shopping mall.
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Another buffer | observed among both the male @amilaie participants was attractiveness or
beauty. There is the case of Mariam, for examph® was Egyptian and had dark brown skin.
Mariam, as many of her friends, acquaintances assqrs-by would often comment, was
incredibly beautiful. When | was with her, she wibaften receive a lot of attention. Sometimes
she was sent by her friends to negotiate trickyasibns as they put forward the best
representative of the group. Her friends teasedhatishe got certain ‘perks’ that other brown
girls did not get because she was so attractives@Iperks were often as small as getting into
a club while not being on the list or getting aefidonut with her coffee. Small perks such as
these can seem insignificant yet can mean a ligteioagers who are strapped for cash and are

often excluded from spaces.

Maryam'’s story is an example of how the buffer eabty and attractiveness can intersect with
race and gender. Parks and Kennedy (2007) stutke@ationships between race, gender, and
attractiveness and perceived academic and soampetence. The results showed that the
lowest competency ratings were given to unattrachlack boys, indicating the effect that
multiple intersections of lower status categori@€€, gender and attractiveness) can have on
individuals (ibid.). For Maryam, her attractivenested as a buffer and alleviated (at times)
difficulties in a way that was not open to otherdsgyivho were not as beautiful, were dark-

skinned and female.

These exceptional traits can also work both walys:ery instrument that gives people a
temporary gain in one instance can be the verygthinat oppresses them in another. The
pressure on Hassan to be an exceptional soccegrgd@game much more vital to his social
success and mobility. Mariam’s beauty, while affogdher certain ‘perks’ as her friends put

it, could also find her in vulnerable situationsesh she was the object of sexual harassment
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or was accused of ‘relying on her looks’. The Ib&ween beauty and race has been discussed
by Frevert and Walker (2014), who outlined the @Ben social status, among others, in areas
such as jobs, performance evaluations and crimey BEngued that while attractiveness is
generally good for people, beauty can also be damgag individuals in certain situations

(Frevert and Walkern, 2014).

The relationship between beauty, race and so@#listcan also be extended to beauty and
Muslimness. While Maryam’s example involved rades also experienced situations where
her Muslimness became prominent. An example ofwlais at the airport, where due to her
name and ethnic background, she was often proéifet ‘randomly selected’ for additional
screening (Maryam, April 2012). According to Maryatae to heflooks” she ‘got away with

it” (even though she was not doing anything wrongy asked minimal questions and was
usually treated well (Maryam, April 2012). Herer h#éractiveness, amongst other things acted
as a buffer against her positioning as a Muslim anéa racialised other. However, although
the ‘beauty buffer gave her momentary gains, d dot equal real mobility and change or a

shift in power structures but rather offered shertn access in specific situations.

Like Maryam and Hassan, the participants were afteare of their exceptional traits and what
could act as a buffer, what advantages they offdred they could offer them protection and
access as well as how they related to their owrerstanding of their individual strengths or
cultural capital. It was something that they couwlffen invest in and see growth and
improvement in, as was the case with sport, or éhuty or even things such as being a good
‘talker’. For individual skills, even at this levelan often be measured as young Muslims learn
the benefits of these skills, which they often eigrece directly in tangible ways. They begin

to understand their own individual capital and wit&ty have that is unique and praiseworthy
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and they are able, often, to use these bufferspodve their experiences in everyday life. In a
wider context, young people can see that thosehalwe an exceptional skill such as being an
amazing boxer, using Mohammad Ali’'s example, cavvigie an opportunity that they can

potentially making a living from, which could letitem to enjoying a greater sense of freedom

in everyday life in situations where they may ottiee have been excluded.

Keeping this in mind, the freedom expressed antbpraed by my participants through their
individual capital was precarious, sometimes grdated at other times not. These also did not

result in any shifts in terms of the structurepaiver outside of certain situations.

The Mall

The mall provides an important venue for understapchow identities are made and
negotiated through local and everyday encountesdte a regular, ordinary part of young
Muslims’ daily lives. Muslim youths are no diffetethan other teenagers and spend a lot time
at the mall with their friends. The participantesptheir time at their local mall, not only
shopping but talking about shopping, browsing,reaind socialising. The encounters they
had there, the people they talked to and what dietyhere tells us a lot about what it is to be
racialised and, at times, seen as a Muslim withimgpace. Les Back’s (1996) work on youth
cultures in a housing estate in South London higitdi the importance of such spaces and how
national narratives are mediated through theseydagrunderstandings of racialised identities
that are made through “encounters and in placetKBH96). Crucial here are the routes that
the young people took to becoming ‘Canadian’ wiesten in everyday spaces like the mall, it
became evident that “hierarchies of belonging aaekad through the ranking of immigration

status that prioritizes mobile citizens in a gladed world” (Back et al., 2012, p143). These
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hierarchies are not only related to migrants and heritage Muslims (those born and raised in
Canada) but also the categories of migration (economic, refugees), which infused the young

Muslims’ everyday lives and their sense of belonging in the spaces that they moved through.

Hanging Out at Mapleview Mall

Mapleview Mall. Burlington, Ontario
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Excerpt from field notes:

| drive down the Lakeshore Road with Lake Ontamidhte left of me. | look out and see the
clear blue of the sky and the water melting inte.drturn right onto Maple Boulevard and the
roads grow wider, busier and louder as | drive te hill. You can see Mapleview Mall as
soon as you make the turn. It's a long wide buddwith a tower of clear glass in the middle
of it that sits at the top of the hill. The suneets down on its clear glass triangular dome and
it feels like it almost draws you in. As | get €nd can see the shiny steely exterior of blue
glass reflecting the throngs of cars that drivergside it. Mapleview Mall ‘welcomes all’ says
the sign as | drive into the expansive concoursealk into the entrance and hear soft pop
music in the background. The centre of the malkbeuhe elevator, which reaches high into
the dome. The glass arches continue throughouwtitée mall, making it almost reminiscent
of the inside of a church. But it's bright in hefelooks like it's the middle of the day even
when it’s not. Wrought iron benches line the midafilehe corridor in a way that they must
have in the old city squares. The benches don# &axch other. They face the shops. Faux
streetlights and trees stand tall beside the besncWhite porcelain birds drop down from the
skylights to make you feel like you might be oatsia a bright summer day. But you're not.

You're inside the mall. And you're here to shop.

| grew up in the city and remember when MapleviewalMvas built. It was a big deal back

then. It meant that we no longer had to drive tonHtan or Toronto. We could shop right here
— minutes away from our schools and homes. We cactighlly meet our friends in the mall

and shop, try things on for fun and shop for thiwgswould actually wear rather than scoff at.
It was the place to be with its central steeplengisip to celebrate the adoration of leisure,
consumption and social prestige — a veritable ‘@dtal of consumption(Fiske, 1989, p13).

Now almost 20 years later, it did not feel liketthad changed. Looking over the fieldwork
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notes that | kept from this time (excerpt abovégve noted the clear emotional resonance that
this mall still holds for me as part of my youthdaas a safe place (Back, 2007, 2014) that |
once went to on a daily basis as | was finding taggand negotiating my identity as a young

brown Muslim woman in Canada.

During my fieldwork, | spent a lot of time at thealhalmost daily, shopping and hanging
around with my patrticipants. Quite early in theqass, | began to see the mall from a different
perspective. | was no longer a teenager with amydollars to spend but rather a middle-class
woman in her 30s who did not have the same finhgoiastraints that many of these young
people did. In contrast, | also had less moneypénd than some of my participants who came
from more affluent families. For the first timecdnsidered how our collective ‘Muslimness’
was internally differentiated by other pressingiess such as economic status or age. In this
case, having some money and more importantly, beidgr, provided me with buffers in

which | felt more of a sense of belonging in thdlrtkean | did when | was younger.

As discussed in detail earlier, the heightenedonatiand international security context that
these young Canadian Muslims are living in has affected their experience of hanging out
in the mall. While | am visibly a brown woman (albene who does not wear hijab), having

grown up in a predominantly white city, | did n@&ve to deal with the levels of suspicion and
surveillance that my participants had encounterdthd also learned ways to negotiate my
‘brownness’ and understood what | needed to detohg service | required. There were many
youths who | could see were going through the sproeess and others, due in part to their
racial and class positioning, who were excludethfeven that. My experience and age have
also given me a sense of entitlement to demandindevels of service that they do not yet

have. | know that if a security guard follows mewrd, | can complain and hopefully
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something will be done about it. While still precars, my place in the mall is not like my
participants who were younger and came from diffeeghnicities, classes and backgrounds.
But in some ways, as | was there with them at th#, hoften experienced things along with
them when we were together in a group. If a proldeourred, | chose not to speak up, whereas
if I was alone or not with my participants, | midgidve. Nonetheless, for these young people,
it was important for them to be at the mall on dydaasis and they were still learning how to
negotiate their sense of belonging in the spaceneSspent money there and others spent
enough to be able to stay. Some of them boughtbetptwore them and returned them after
they were done with them, caring less about idéasmmership and more about the art of
getting by so they could benefit from the sociglita of having style, good taste and ‘swag’
at school, with their friends and online. Many fduheir sartorial performances an outward
manifestation of who they were as people — a catipil of their multiple identities, which

changed, shifted and evolved as their identitids di

For those who were there for leisure (as opposéabse who worked in the mall), this time is
free from the kind of institutional supervision tl@mes with school, home, work and the
youth club. This notion of ‘freedom’ from supenrdasi and the ability to choose and make
autonomous choices about who they were with, winey tvished to spend their money on,
what they did and where they decided to go withengpace of the mall was a key part of the
mall experience for many of the youths. The ideaatthaving to ‘follow rules’ and the chance
to ‘be yourself’ also made the time at the malleesglly valuable while working within the
constraints of a place made primarily to serve asraie for people to spend money. This
requirement both excluded many of the youths anthded others, or rather, made it easier
for those who had money to spend time there. Tivere also youths who felt entitled to spend

time in the mall space without buying very muchnglavith those who spent time there and
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could not buy very much but found innovative waygérform their sense of belonging within

the shops, the food courts and the rest of the mall

All of my participants spent time at the mall. Mwotly that, but the majority of my participants
said it was the place they went to most regulavith friends or by themselves. Some expressed
that they even went when they had nothing to deéhkeynselves just to ‘look around’ out of
boredom or if it was too hot or cold outside, anevitably ended up spending money there
even if just for a coffee or a drink. John Fiske&tion of consumerism as a religion (Fiske,
1990, p13) is a telling one here when considerirag the participants in this research all,
without exception, stated that they had spent rtiore in malls than in mosques or places of

worship.

The mall was a space where the participants didhings you would expect teenagers to do
at malls. They ate, drank coffee, shopped, browsederrands, watched movies, flirted, took
photos, walked around and hung out with their fiteand colleagues. Along with this, some
of the participants moved through the mall and useda Muslim way by utilising the space
to perform prayer and shopped for clothing thder#éd a sense of both modesty and being on
trend — a visible signifier of their multiple, fliand intersecting identities. A great deal of time
and money was spent by some of the girls, who woatéfully curate their ‘look’ — a look
that positioned them according to markers of classe, age and gender. This look often
changed by the next week and the process and laskhegotiated, produced and constructed
once again. However, it is also important to nbtg & large number of youths did not express
their Muslimness in visible ways and many were amlleint to notions of religious identity,
and thus were resistant to or unconcerned abosi tissues within the mall space. It was also

a space where the participants talked more fréwly they did in the other places where we
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spent time together, often swearing and talkingllpunaking fun of each other and bursting
into fits of laughter. This time had the palpal#eling of being ‘off the clock’ as there was
often no particular goal or purpose to being aitiadl other than téhang out and do nothing”

(Yahya, October 2012).

It was in these times spent shopping and ‘doingingt, away from family and structures like
schools and youth clubs, that important work wa® ddeing done on identity construction,
making claims of belonging and producing new celéuand importantly, producing new
customers for the mall. Wherever they went aboatrtbaily lives, the young Muslims |
worked with were constantly negotiating spacegtiemselves in the consumer world. These
youths, who were all Muslim, did many of the saimeds and had similar feelings about the
mall. But the particular ways in which they deaithwshopping or browsing differed according
to their social position, and the ways that this weiersected by race, class, gender, religiosity,
and age. These youth also had different levelpenhding power, which affected the sense of
entitlement they felt able to make use of in thecgpof the mall. They also lived their religious
lives differently and had to find multiple wayswhich to negotiate that during this moment
of free time, leisure and socialisation in the ddgll's (1990) notion of identity as unfixed,
fluid and changing built on everyday encountersalpful in order to conceptualise the ways
in which these young Muslims played with differempressions of identity while shopping in

different contexts in order to negotiate their prese there.

It can be said that while some did not fit into #pace, they were ‘making do’, as de Certeau
(1984) referred to as the position of subordingtedple doing as much as they are able to in
order to find small pockets of space which theydaimm as theirs. De Certeau also argued that

these small, everyday tactics can be seen as fairmsistance to hegemony (1984), which in
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the case of these young Muslims, was the contehetightened security and racialisation which
positioned them as potentially deviant and a threabt just as young people but also as
Muslims. In the way that de Certeau talks abouseheveryday tactics being centred in
struggles over the use of space (1984), the mtbazs the site where these young Muslims
negotiated their presence and interacted with othembers of the public. However, as
racialised bodies who were often identified or pered as Muslims, they had to negotiate
certain situations regularly, such as those invghsurveillance. Gender played a role in the
way that the youths were surveilled. Boys sitting avalking around the mall in groups were
often followed by ‘mall cops’. The girls were suiled in different ways. For them, it was the
sales staff (predominately older ones) in clothehgps that would keep a watchful eye on
them, would be unfriendly towards them, or havesieurity guards for the store follow them.
When this happened, the environment felt very lgstind many of the female participants
would leave the store, but some, usually those wmithney, stayed and continued shopping

regardless.

In making their own way and finding pockets of mgmg in stores and malls, young Muslims
perform and mediate their sense of belonging thicwenging out in spaces where they feel
safe and have more freedom. As “racism is a spatidterritorial form of power” (Back, 2007,
p51), it also “aims to claim and secure territdoyt it also projects associations on to space
that in turn invest racial associations and attrdms in places” (ibid.). In the mall, these racial
associations also intersected with class, religiand gender associations within certain
stores/areas in such a way that the participadtaati feel safe everywhere inside. There were
some stores and spaces in the mall where theycéelftfortable and that they could be
themselves, even if that freedom had to be negaetiby carefully managing the boundaries

that excluded them. Further to that, as the youti&anadian malls are increasingly surveilled
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through private security staff (Manzo, 2004), youvigslims and racialised youth can be
surveilled more heavily — a practice recently resaed by the Ontario Human Rights
Commission ReportJnder SuspiciofOHRC, 2017)The results of the report were that along

with surveillance through policing,

racialised and indigenous peoples may experieneeamanted heightened
scrutiny in education, stores, shopping malls, hmand workplaces, on buses,
subways and trains, at airports and border crossimghealth care and by
private security and child welfare agencies (OHR@.,7, p4).

This idea of finding pockets of safety is similarltes Back’sFinding a Way Homeroject
that also explores young people’s identity constoncand the ways in which they map their
sense of belonging within the cities in which thigg (Back, 2007, p53). Back talks about how
the young people in his study performed a senselohging, and how spaces within the city
are marked by racial exclusions and the risks waalwhen the boundaries of these exclusions
are crossed (2007, p51). Due in part to these sxxlg, the young people in his study lay claim
to certain spaces where they can seek refuge rahdpaces where they feel safe, thus ‘finding’
home within these exclusionary spaces (ibid). Wthie negotiation of space takes place,
alternative stories are told and, in the procems, maps of belonging, safety and risk are drawn

(Back, 2007, p51).

In the same way that Back looks at how young peamdke claims of belonging and make
‘cities a home’, | now look at how, in many way$ages like the mall — a place where young
Muslims go to shop almost every day — function wverch as cities do in the way that young
Muslims map their sense of belonging, stake claofelonging and find safety and risk within

them, and especially how they perform belongingiinations where they are excluded. More

specifically, along with being aware of issues afe, class, gender and their age, young
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Muslims also have to carefully manage how their Musess can be performed within certain
spaces. For example, many young Muslims prayetianging rooms, pretending to be trying
on clothes. Many were careful about expressing tMaslim identities in shops, whereas there

were others who did not feel it necessary to perfany sense of Muslimness within the space.

There was, however, often a sense of being ‘ouasc Muslim if they paid for something
using a debit card or their student discount catdch had their names written on it. This did
not cause any issues in my observations and catiars with the youths, other than issues
that would come up outside of the mall space sgchuastions or comments about things in
the news relating to Muslims etc. The burden ofesentation that many young Muslims felt
was still present within the mall. However, it wampered with, as Sana noted, their potential
in some stores as customers. She commented te&dres, even if the store assistants knew
that she was a Muslim, and even if they did n&e‘Muslims’, they would not have a problem
with them if they were making a purchase. This exdent in many cases. It should be noted,
however, that not all sales people necessarilyebedl that my participants were making a
purchase and some treated them like other teenadperaire seen to be loiterers, killing time

without money to spend.

Often the quick judgments made by staff regardiegyioung Muslims’ intentions were highly
racialised and classed. Most black Muslim youthsti{bmale and female) were routinely
treated as loiterers as well as many ‘brown’ mitgaand refugee youths (with accents),
whereas many of the heritage youth as well as Anatihdight skin and white youths (including
migrants) did not generally get treated as if tiveye not serious customers. When the youths
with light skin were visibly Muslim, however, thelyd regularly experience less inclusion in

higher-end stores. This often led to them feeliryarpressure to make a purchase, which |
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will talk about more in this section. These enceuntighlight one of the core issues of young
Muslims’ shopping experiences, which is the reladldp that many youths formed between
buying things and feeling like they belong duehis.t This was one of the ways that young
Muslims adapted in the way they moved within thdlnaad where and with whom they felt

safe.

Insta-fame

As mentioned earlier, the majority of young peagphl® purchased clothing items were female.
This could be due to the lack of options for madetipipants and could also indicate that
shopping, for clothes in particular, was usuallgoflective activity that female participants
took part in as a groupl bnly shop alone when I'm depressed or maybehi@ve to pick
something up qui¢ksaid Hiba (March, 2012).It's more fun when you go with the girls, plus
if anybody sees you walking around alone from skitgdike you look like a ‘oh there’s that
Hiba with no friends’ (Hiba, March 2012). Being within certain spaceshe mall with their
friends provided a sense of safety and belonginghnémy girls, but like Hiba, they also
expressed that they didn't feel as comfortable walene (Sana, July 2012; Sheila; January
2012; Lina; December 2011).This section will foars these girls and the way they used

shopping to make statements about their identiinessense of belonging within the space.

Many girls spent a lot of time at the mall puttitogether a look, or what is referred to in
fashion cultures as ‘curating’(New York Times, October 2, 2009) a personal stiys was
both fashionable and ‘Muslim’. This trend is als®mlvn as ‘modest fashion’, which is a trend

in fashion where modesty and less revealing clgthstyles are practised and celebrated

13 Curating is a term that was predominately usedisaums and in art, but is now widely used in fasltiocles. For more
information, see http://www.nytimes.com/2009/10fadhion/04curate.html
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(Lewis, 2013) due in part to the popularity of MasFashion bloggers in the last five years in
a way that has become acceptable and trendy amasjinMfashionistas globally (Lewis,
2013, p19). This does not always mean the weatiirgjab and being fully covered but the
trend does tend to involve more coverage of tha #kan what is mainstream ‘trendy’. For
example, some girls did not wear short skirts thaealed their bare legs but felt comfortable
wearing short skirts with opaque tights, while ethéid not. Many of my female participants
scoured the mall in search of clothing that was neeealing but that was still trendy and
covetable. At times, store preferences came dovenrtatter of likes and dislikes, but these
matters of taste are often complicated and reveadhteraction between taste, class, race,
religion and gender. That is, through the simplechduying and wearing particular clothes,
new spaces of culture are being produced and atieefunegotiated in light of religious

identity, racial identity and class.

What shops the girls chose, the amount of money tiael and the aesthetic they preferred
often made statements about their positioningr thétural backgrounds and their aspirations
to be connected to a certain class or race (Wili2011). The young Muslim women | worked
with were able to negotiate and balance what msgieim to be fraught and fluid identities
(Hall, 1990) to gain a sense of belonging basetheir social location (Yuval-Davis, 2011)
both as individuals and as a group. As Muslim gtHsy often shopped with their friends (both
Muslim and non-Muslim) and hung out in the mallaagroup, which often challenged the
boundaries of the mall space where they were ey welcome as such a group. Their
regular communal shopping hang-outs can be searcakllective, place-making practice and
a collective performance of belonging (Back, 2083)‘attachments are established through
actions and rituals that unfold repeatedly in aweig context” (Back 2007, p61; Bell, 2009).

At the same time, there were also differences @wthys that they shopped, what stores they
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preferred and their personal style. Some girlgpdeder ‘modest fashion’ styles, which fell into
performances of both mainstream fashion as welf &uslim practices as they did not wholly
conform to mainstream fashion and aesthetics. There girls who emphatically did not want
to be seen dressing as a Muslim, as a resistative ideas of modesty and as a way of claiming
a more mainstream sense of belonging, while otlvers ambivalent to either as they did not

have the same pressures, concerns or desires.

Yet, many of the youths had neither the money heriiclination to actually purchase items.
One example of this was Nadia. | saw Nadia at thd elmost daily, but | rarely saw her
purchase anything that she did not return the stageBut she was very well dressed and had
great personal style, not only according to heanidis and me, but to her large social media
following on the photo-sharing application Instagréadia did not have the money to support
her interest in fashion or her social media perssnashe ‘made do’ (de Certeau, 2004) by
taking photos in changing rooms and posting thefmenNadia came from a middle-class
background but due to circumstances surroundingpéiemt’s migration to Canada when she
was very young, the way class figured in her liéel lthanged. On the one hand, she could be
seen as middle class due to her family’s educanahsocial circles, and indeed the school that
she attended, but at the same time, she did netthaevmoney to go along with her aspirations.
Through migration, she and her family had essdpsaifted from a more traditional or British
idea of class structure to a more “transatlantisifof class - more rooted in money and the
life-style it can purchase” (Hall et al., 1993, xBut in Nadia’s case, being a middle-class teen
without money, she negotiated this using the mézatsvere available to her. Since she could
not ‘purchase’ the lifestyle she wanted, she foatieer ways to take part in it. The key idea
here is that the perception and performance tleahat these clothes and the style to pull them

off was more important that the reality of what veasually in her closet.
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This notion is somewhat of a departure from theveations of shopping and consumerism
that we have come to understand in everyday lifegere generally items are purchased and
kept. This performance of belonging moves away ftbenidea of ownership, which arguably
is a fundamental feature of capitalism connecteatieadea of personal material wealth (Fiske,
1989). Nadia was also aware of this departure fcomvention and was very careful when
taking photos to not make it obvious to salespeapiess she had developed a friendship with
them through being a frequent ‘customer’, in wheelse the salesperson often helped her find
items and even took the photos for her. But Nadiiaegy of buying and returning, or in most
cases not buying at all, was no secret to her dtessds. Bushra’s opinion on the matter was
that everyone did it, including herself.don’t have the money to buy a nice outfit forngpi
out and neither do my friends — so we buy shitwedr them with the tags on and pray nothing
gets spilled on it For Bushra, who is of Pakistani descent, thé¢ tiaat Nadia (with her online
following and reputation for being stylish) did tk@me thing made Nadia even cooler because
she had found a way to get around the rules argbame ways, as Bushra put ‘imade it
nothing to feel embarrassed aboutShe is only 17 after all” Bushra said'wWhere would she
have the money to do all that unless she was stgalothes? A lot of people at school you

know, they steal clothes. She’s not doing that.”

Instead, Nadia had found a strategy to get arohadsystem. She also commented that her
parents had indicated that they had more impottangs to spend the money on. They were
not happy about Nadia spending so much time araftedih her outward appearance and
Instagram posts. They wanted her to spend moredmteer studies. In Nadia’s world and to
her friends around her, these things were not btheoordinary. The idea of parents telling

their teens that they should be concentrating ranribeir studies rather than the way they look
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is not a novel one, but again to Nadia, her loolambhe lot to her and made her feel like she
was not only good at something but also belongeateNhan that, in order for Nadia, who was
mixed-race Pakistani and Moroccan, to keep up thighblonde-haired, blue-eyed white girl’

Instagrammers at school who posted photos in lsikiniding cocktails, she felt that she had

to work harder establishing herself as someone stitle and good taste in order to belong.

In the wider convivial culture of Instagram, whibladia was a part of, users not only post
content but also interact with other users whehaietdifferences are not as important. She
also had many followers from the Middle East armuad the world. What made her different
and stand out amongst the crowd of her schooldsemas her modest style and ability to put
together a good outfit. She negotiated around tblelem of not having much money by taking
photos at the mall and dealt with the issue of mhg a ‘white girl’ (and how this was

performed online by her classmates) by concengatmcurating a look and an online identity
as someone with great personal style. Here, a®\Gilas stated, “instead of adding to the
premium of race as political ontology and econofate, people discover that the things that
really divide them are much more profound: tastestyle, leisure preferences” (Gilroy, 2006,

p40).

Nadia was aware of the racial hierarchies thatedjsas were her friends. Due to the way that
she chose to outwardly express her Muslim identityugh she did not wear hijab, she dresse
more modestly than tHelonde white girls” she referred to. She felt that she could get around
posting photos that showégahore skin” and drinking alcohol, which she also did not geeta
in, by being different, making her ‘difference’ adst banal and secondary, and bringing the
issue of style to the forefront, which was also sthing that she shared withlonde white

girls” but expressed in a different way. In doing so,lsbgained followers online, especially
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from the Middle East, due to her modest take ohifesand her ethnic background as an Arab
and presumably her status as someone from Northriéaevhich she said also held a degree

of social capital in the Middle East in the middled upper classes.

Nadia’s and Bushra’s stories still worked withie ttonfines of a consumer, capitalist-driven
system and their actions did not challenge thesmesosignificantly. Although Nadia tried to
avoid purchasing clothes, this was not a rejeatfaconsumer capitalism — rather she did it out
of circumstance. However, this is not to say thmatigersonal level, the young women did not
have any agency in these situations or that theg weable to make meaning in such spaces
which enable, as Paul Willis calls it, ‘'symbolieativity’ in everyday life (Willis, 1990). For
example, the identity negotiation through the a€tsuying and returning still entailed curating
a ‘look’ - that is, the outward manifestation oettway they saw themselves. This occurred
frequently, was layered and complex and often Wwasatay young Muslims marked ways of
belonging and exclusion and experienced a sensautihnomy over their environments,

however big or small.

As stated earlier, there is no doubt that gendsyaal a significant role here. Although the boys
in this research did purchase clothes and othersite wear, this was generally not done as a
group and was not something | observed or heardtalbhis could also be due to the fact that
as a woman who is ‘into fashion’, it was easierrfag to participate in the shopping trips with
the girls as they often invited me to come alorigng with this, it is clear that there is immense
pressure for young girls to look good. This is@aaew discovery by any means. But in addition
to this pressure, girls like Nadia and Bushra hadadditional challenge of looking good within
certain boundaries — namely a lack of money antihgogood while dressing modestly and

the intersections and racial constraints of beingedirace and brown in predominantly white
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spaces (Nayak, 1997). According to Nadia, her ‘looks “less about being sexyand more
about beindin style”. At the same time, she did not wear a hijab anslned ‘covered’ in an
overtly Muslim way but yet she herself believed krslimness had everything to do with the
way she dressed modestly. Sometimes, in mattgyersbnal appearance with the participants
who were girls, the nuances of ‘dressing Muslimievas subtle as differences of sleeve length,
trouser/skirt length, exposed cleavage and thenggs of clothing — all of which varied

significantly between my female participants.

This idea of modest dressing brings us back topemormances of religious and cultural
identities and how they link to consumer culturadi’s expression of her modest style was
connected to a growing Islamic cultural industrgttbommoditises Muslim cultural practices
such as fashion (Lewis, 2013; Tarlo, 2010; Herya?@d 1). In a general sense, it can be argued
that Islamic teachings are anti-capitalist and-ardterialist in nature, which is argued by those
who oppose the commodification of Islamic practitted are seen as reducing the wearing of
the hijab, for example, from “an act of worshipnta something as simple as a fashion
statement” (BBC, May 4, 2017). While Nadia mightaugh her Instagram ‘self’, align herself
with the Islamic culture industry, she was ultinbgmeone who did not really buy anything

or accumulate more material belongings. Rathernstse'borrowing them’.

Nadia also often talked about the main reasonsshibyworked so much on her Instagram. She
hoped to get a big following and gain some ‘ingtax’ in the process. She said that she also
wanted people to know that you can be stylish, rabded Muslim. At the same time, she also
said that if she got a big enough following, shaldonake money out of it and buy anything
she wanted and not have to worry about money arginvghile circumventing the system in

terms of not purchasing items, her ultimate gotillscennected with the Canadian dream of
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aspiration. Her goals also brought together nedilideas of individual wealth and consumer
culture with expressions of religious belongingislis an example of the way in which Muslim
identities and expressions of them can be constutirough commodities and consumption

practices (Abu Lughod 1995, 2005; Saktanber, 1997).

This, in many ways, brought a communal aspect @widsconsumption practices. While her
goals for Instagram included growing her own peasarealth and influence, at the same time,
she became part of something else — an online cartynthat contributes to collective
expressions of cultural, Muslim identities. Thouglnage girls like Nadia, due to her age and
lack of money, cannot take part in the Islamicun@tindustry as customers, by buying clothes
that are made by designers for the modest clotizudket, for example, she still contributed to
the production of the ‘modest fashion’ industry adeals from the periphery. According to
her social location (Yuval-Davis, 2011), she wam@gsghe tactics that she had available to
‘make do’ (de Certeau, 2004). While Nadia’s stong a@esires were individualistic, they did
also bring in more communal aspects of identity amalde a contribution to a wider

representation of Muslim and ‘modest fashion’.

There were also youths like Sheila who did not firays to negotiate performances of identity
and belonging through consumption practices. Withjbbs, Sheila did not have time to spend
on ‘her look’. She also said that she would notehlne guts to do what Nadia did. Her sense
of belonging within the spaces she frequented elhru$ about her sense of entitlement and
highlights the additional exclusions presentedubloconsumer practices for those who are
unable to take part in them. Sheila, along withsafrthe other participants, said that spending
money on clothes was a waste of time and moneyghalias not an ‘Islamic’ thing to do. This

also highlights the messy relationship between wores capitalism and Islam. Young women
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like Nadia express their religious identity and dmgling through clothing and find that
“consumption becomes a crucial means to fashiorsadentity” (McLaren, p5). These new
ways of performing their Muslim identities througlothing also, through their collective
expression both ‘in person’ and online, present meys of being a part of trans-national
‘Muslim networks’, bringing together both ideas iaflividualism and communitarianism.
Crucially, the unpalatable, such as the unfashilenabd the poor, are excluded, furthering
marginalisation based on class, gender, immigrasind race. Essentially, this in-road to
belonging works for some and not for others, andckeparticularly well for participants who
are ‘contingent insiders’ (Back, 1996) and haveeatgr sense of entitlement and belonging

within the space.

“That’s Ghetto”

Looking further into the connection between shogpmace and class is the story of Sana and
Layla. One day we were shopping together at Maplewlall. Sana would often shop at both
H&M and Forever 21, while Layla avoided Forever&id said it was too ‘cheap’ and the
guality was poor. Layla shopped at H&M frequen@ne could argue that the prices at H&M
were just as ‘cheap’ and that the items were oktme quality. On one occasion, Sana saw a

dress in the Forever 21 window and wanted to go in.

Layla pulled her by the hand and swerved Sana #waythe store:
Layla: Come on...l hate that store. It's so ghetto.
Sana | want to try on that dress!!! I'm ghetto [laugig].
Me: Why is it ‘ghetto’??

Layla: It's for black people.
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Sana You're black. You're Egyptian... that's Africa.

Layla: Noooo, you know what | mean.
| had heard Layla make comments on her lighter s&laur before and how she coufuhss
as white”whereas Sana would often tease Layla about natikigoArabic songs because she
was a‘white girl” . Layla connected Forever 21 to an idea of blacknasnnecting the brand
to a racial identity antbeing ghetto”, and did not want to be associated with that. igik’
study of young people and store loyalty talks atibisttype of association and how racialised
youth often choose the stores they shop in accgtdinhe way they wish to be positioned by

others (Williams, 2011).

One other day, Layla made the comment t@aly poor people shop in Forever 2 End that
a girl in her school was so poor that shierally only wears Forever 217 She now not only
associated the store with blackness but also wags@nd having less money. She also admitted

that she liked a lot of the clothes from therewatld never buy anything from that store.

For Layla, her understanding of the perceived imaggociated with Forever 21 was more
important than her direct experience of shoppirgrah(Williams, 2011). In the suburban

Mapleview mall, store loyalty not only signifiedrgenal taste and style but also who Layla
was and how much money she had. Layla also maolereection between blackness and ‘being
poor’ — both things she indicated that she didwant to be associated with. As Hall states,
“class is lived through race and race is lived tigto class” (Hall and Back, 2009, p676) and
this interdependency between the two was evidebtayla’'s perception of Forever 21. Her

distinctions between class and race became blumedsy and complicated. Through the
everyday activity of shopping, Layla found a sptceegotiate her identity and assert her place

in racialised hierarchies through ideas about slaadiecolour, attempting to distance herself
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from those whom she saw as the other. In this dasga saw herself as closer to whiteness,
although this was not necessarily how she was pextédy other mall-goers as she was still a
Muslim girl in a headscarf with ‘olive-toned’ skiBy making a stand about not going into a
store for ‘black people’ or ‘poor people’, she agated poorness with blackness and distanced
herself from both, asserting her own sense of itjetitrough who she is ‘not’ (Yuval-Davis,
2011, p202). By voicing her sense of ‘un-belongiiaghe store, she projected her own identity
as someone closer to whiteness and ‘*having moiieyLayla, colour and class became one
through the banal act of walking into a particidore and in doing so, re-inscribing racial and
class boundaries, creating distance between ‘Imel“them’. These were key ways in which
Layla, as an Arab Muslim with light skin, was alite tactically mobilise unstable racial

hierarchies in order to negotiate the entitlements privilege that come with whiteness.

Layla’s comments reflected her own reading of wdaatstituted middle class, whiteness and
what constituted black and poor people’s behaviomigch she essentially saw as the same in
this case. Claire Alexander talks about similamgeabout white and black spaces in her
discussion of black youths’ attitudes towards blelcks and white clubs (1996). She discusses
how the “individual is able to select leisure opsdn accordance with the lifestyle and image
he wishes to reflect at any given time” (Alexandg96, p123). The reference to ‘any given
time’ is an important one as it highlights the afiag and often transient nature of the

particular identity that a young person may wiskexpress at a certain time.

For example, Layla also hung out at the mall wiitkh& and Sheila who were of Pakistani
descent. Aisha and Sheila did not have a lot ofeydo spend on clothing as finances were
tight in their household. They were very carefudatitheir purchases, mostly because as Aisha

stated,;'we have to be” Both Aisha and Sheila worked in the mall and oftent there with
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Layla after school before they started work. Whayla was with the two sisters, the
conversations were different from the ones she widld Sana. For example, Layla often
referred to herself as Arab and Egyptian when whitm. Her racial identity as an Arab was
articulated during this encounter to present heeseimore Arab, rather than white. This could
perhaps be seen as an effort to be closer to AisdaSheila’s brownness and Muslimness,
while at the same time, acknowledging her own dkifiee. It was a minor shift — a negotiation
in how she articulated her identity that meant gbimg in this situation. Layla asserted
different dimensions of her identity, specificallgr Arab identity, according to who she was

with and the relationship or proximity Sheila angi#a had to ideas of whiteness.

Layla asserting herself as an Arab highlighted*henorary whiteness’ within the group she
was in as well as her positioning as an Arab Muskmesenting herself as ‘white’ would not
do her any favours as Sheila and Aisha were braakisBni girls who often talked about being
teased bywhite girls”. This is an example of the complicated nature cbitalifference within
Muslim communities, as being Arab is often seemprasseworthy due to their proximity to
whiteness as well as being an ethnic group thaakspArabic, the language of the Quran
(Suhair-Majaj, 1999, p324). It was interesting alth not entirely unsurprising that when |
was alone with Layla, she sometimes shopped atvEotEl. | asked her about this and she
shrugged it off and said she just felt like it bexa there were a few things she liked there

(Layla, July 11, 2012).

For Layla, the difference between her, Sheila amh#® was more pronounced due to the
intersections of race, class and culture. She dide®| the need to distinguish herself in terms
of skin-colour as the difference was already obsidshe would make light of the fact that

Sheila’s skin was darker as they tried on clothes said things likéI’'m too pale for this
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shirt” or“It's good for brown people” When they were together, she saw Sheila and Asha a
brown people and as an Arab was positioned aseéwfliyla, December 2012). She did not
say these things in a nasty way but more as a nwttact. In doing so, she made a clear point
about her whiteness and her identity as a middisscllight-skinned Arab in relation to the
racial positions of Sheila and Aisha as brown, dafkakistanis (Suhair-Majaj, 1999). In the
earlier example with Sana, this was more diffitaltio as they were both Egyptian, so in order
to position herself away from the idea of blackreess being poor, she had to do it in different
ways, primarily through asserting her class. Thiftiag and re-articulation of identity (Hall,
1990) was enabled by what Lisa Suhair Majaj dessrds an ambiguous state of “honorary

whiteness” (Suhair-Majaj, 1999, p320).

In these mundane interactions at the shopping malla shifted within this unstable racial
space to establish who she was and what relatwepshe held within her friendship groups.
Her power was relative to her proximity to whitem@hd economic status, and her desire to
position herself away from being black, brown oopdhis connection has been talked about
by Hall when he stated that “race, in that serssa,discursive system which has ‘real’ social,
economic and political conditions of existence aadl’ symbolic and material effects” (Hall,
2002, 453). Many of my participants from Arab amditiddle Eastern backgrounds shifted
their identities and positioning in and out of veh#paces in a similar manner. However, as
seen in Chapter Two, at school, when around ‘Camadior what they calletreal white
people”, this tentative entry into Canadian white sociegswenuous, on borrowed time and

could be “readily stripped away at moments of stigbuhair-Majaj, p 321).
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Rose-coloured watches

In another part of the mall, shoppers of high-dogury goods were spoilt for choice. Lena
(aged 18), Mariam (aged 18) and Noor (aged 19)dflaidhmigrated to Canada from Dubai
and Saudi Arabia (August 2012). They went to Aneerischools and their accents reflected
that. Their families had moved to Canada so thait tthildren could attend high schools in
Canada with the hope that they would also be aedepto Canadian universities. Noor and
Mariam wore the hijab, Lena did not, but all thaescribed themselves as religious. They
didn’t take the bus to the mall as they all had c@hey drove fairly new, expensive cars which
they loved and were very proud of. In fact, theyevgehocked and felt sorry for me when they
saw my 1996 Honda. Noor assured me that I“6t#l’e mad style”so | do not think it hurt my
credibility with them, because in this group thélsemgs mattered. All three young women
carried designer handbags and bejewelled iPhones Bdackberries which they used
constantly. The three of them together were quisgat — a flurry of bling, beauty and
shopping bags. They were always impeccably turnedih full-faces of expertly done make-
up, freshly manicured nails and often in designarfrend clothing translated into their own

versions of ‘modest fashion’ (Lewis, 2010).

We walked into Michael Kors together and lookedhst watches. Noor had her eye on a
particular one and she peered at it through thesglesplay box. “Can | help you?” asked the
salesman in a somewhat hesitant tone (Noor, Augus?). She looked up but then ignored
him — an act that showed a certain level of comiogeand entitlement to the space. She was
looking at a photo on her phone as the rest ofgtHe huddled around the glass box. The
salesman, who was a white man and looked to be&si@0s, stood outside their huddle for a

few moments and asked again, “Can | help you l&dies
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(Noor, Stephanie, Lena, Mariam in Michael Kors, Augist 2012):
Noor: Yeah just one sec.
On her phone was an Instagram photo of Dina Takijeopular ‘hijabi’ blogger from
the UK.
Noor: That's the one, yeaHHRooking at me]
Me: Looks like it.

Stephanie:l think the gold looks tacky.

Noor looked displeased with this comment and saidant the rose gold one”She asked the

salesman if they had it in rose gold and he sags thight. He continued to stand there.

Noor: Can you check?

Salesman:We don’t have a lot left. Are you going to buy it?

Noor said something to the effect“dfl like it” and he eventually went to get the watch from
the back. The girls, wide-eyed and surprised, arghd looks and had a discussion about the

salesman beintso rude”.

Stephanie:Whatever, let’s just leave.
Noor: No. Why should we leavgShe continues to compare Tokio’s Instagram photo

to the watch in question].

The salesman came back and Noor tried on the watod.held her hand up to the sky and

looked at it admiringly. She sattloooove it”.
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Lena Yeah but it doesn’t go with your jewellery. Y@ugoing to have to get rose gold
jewellery.
Noor: No — mixing metallics is in. You don’t have tways be matchy-matchy. Look.

[scrolls through Tokio’s Instagram photos]

The salesman was getting impatient. But Noor, umened, continued to look at the watch.

Salesman:Can you girls not move the bags around... They lusipposed to stay in

the same place...?

Noor continued to look at the watch and the saleshedd his hand out, signalling that she
should put the watch back in his hand. She didwHliked away, taking the watch with him.
It seemed clear to me he did not think Noor woulgt the watch and she stood there in the

same place with her face slightly flushed, lookiungbly annoyed.

Noor: What the hell!7talking to me]

| shrugged my shoulders. | wasn’t really sure vibaay to her. The other girls started to walk
out of the store. | did the same but Noor stayext still peering into the glass box. We stopped

near the doors to wait for her.

Noor: Hellooooo. Excuse me??
Salesman:Yes?

Noor: I'm getting that watch. Can you go get it?
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There are many things this encounter can tell vsitaldoor’s sense of belonging in the store
and how it cut through age/gender/class and ralidtarst, it is possible that the closeness in
age between Noor and her friends with the salesgaae them more room to manoeuvre.
Secondly, he was also a white male who worked stoee that sold women’s clothing and
accessories and, from the onset, was not helpthlketm and did not try to ‘sell’ Noor the item.
The way he dismissed her was patronising and ingulBeing a white male who was
managing the space, the hierarchies of power @nctintext of sales) were in some ways
flipped. As a consumer, Noor was not being wooefug the item, and was no longer in
control of making the decision of buying the itemnot. The salesman’s actions put him in
control of the situation and in order for Noor taysthere, she had to fight for it. She did this
by flexing her financial power as a consumer andintpa statement about her class and
position by purchasing the watch. Fourth, it is ampnt to look at how race and religion are a
factor here. Noor said that she did not have td weh this sort of thing in Dubai. What she
was saying was that with all things considered athlg points of difference were her race and
religion. She was aware of how her hijab potentiallanged her positioning in terms of class
and relation to whiteness, or the typical customehis store. Even though she had very light,

white skin, her hijab complicated her racial pasittcompared to what it was in Dubai.

In Dubai, where most shoppers are Muslim and hgalommonplace (even for non-Muslims),
difference is often signified through race, shade eass (Lewis, 2010). In Dubai, Noor did
not have these types of problems with getting goastomer service. At Mapleview Mall in
Canada, she was trying to resist the way the salesaw her, potentially as an immigrant, a
person of colour (racialised by her hijab) and wdi not have money or, indeed, taste. Bev

Skeggs (2001) talks about these identificatiorndaxs in her work about working-class women
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and representations about class and how inclusiothe@ middle classes can be signified

through upscale, classy clothes and items (Sk&§§s,, p74).

Noor was making a statement that she understoodulh#al, aesthetic, pop culture value of
the watch, could afford it, and also that she Wasaass that belonged in the shop, regardless
of her age, ethnicity and gender. But in Michaeld{ahese identifications of class fell short
and did not necessarily help ‘buffer’ (Ali, 2008etsalesman’s perception of Noor. Her white
skin and fashionable clothing did not negotiate enmgency for her in this situation and her
subordinate position was clear. She was seen phnaar a Muslim, with Muslimness being
her ‘master’ identity (Hall, 1990), and through ttt&dne became racialised and seen as an
ethnicity that could not afford the watch, breakdayvn the idea that upscale clothes and taste
are markers of class. In this case, her raciatipostomplicated her class and possibly negated
it. Ultimately, Noor defied and resisted his reapai her when she told him she would buy the
watch. This can be seen as a way of tricking tis¢éesy or using the world of consumerism to
‘buy’ belonging, without, as Gilroy discusses, gejtthe full benefits of rights and respect
(Gilroy, 2010). Noor, even though she was the coresun this situation, was positioned as a
subordinate and found ways to ‘make do’ within gpsice (de Certeau, 1984). She performed
a very strong statement about her sense of belgngithin the space; her buying the watch

was an indication to the salesman and the res$ tfat ‘I bought this, and | belong here’.

Noor’s encounter also highlights the complicatetlreabetween structure and agency that
Fiske (1990) talks about. Fiske also argues tleaath of buying can be seen as an ‘empowering
moment’ for those who are subordinate who have lgower in the larger structures of power
(1990). However, was Noor's moment of buying théawvaan empowering moment for her?

While she felt like the act of buying had enabled to be a part of the space and to be seen as
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someone who belonged there, was this victory oaewlas merely bought and that's it? In
other words, was this a victory over racism orrsdgphobia or “its refinement” (Gilroy, 2010,
p27), only solidifying Noor’s position as a subaralie, on the outskirts of belonging where the
only way she can find belonging was through theoAdbuying it'? This type of situation is
one that | encountered on multiple occasions durmgdieldwork with the various participants,

in different stores, various malls and citiest ivas an isolated incident, there are many things
that could explain the encounter. However, takenudatively, one has to consider what was
going on here. Noor’s act of purchasing the itespie the negative encounter was a response
mirrored by many of the girls in my research whaeve similar situations, signalling a type
of resistance and performance of belonging thrabglact of buying. Identities are negotiated
in this space, in this case through consumerisnthescut through race, religion, age, class
and gender and shift according to the situatioorder to remain in the space of the mall. But

at what cost?

Young Muslims engaged in shopping in varied andju@iways according to their multiple
identities and intersections of class, race, agiggion and gender. While many girls faced
discrimination, surveillance and practices that@ted them from spaces in the mall (or from
which they excluded themselves), they faced thendifierent ways and negotiated them
according to their social positioning, race and @ineount of money that they were able to
spend. Muslim girls in Mapleview found small pocket belonging within the mall and often
negotiated access and a sense of belonging to $pases by buying things. These girls also
used the mall and the shops within it to make lasgtatements about their racial identities,
their Muslimness and their class in relation tomssieam middle-classed whiteness. They also
often resisted the conventions of shopping andralkkspace by using it for other reasons than

those for which it was intended, in the way thatrisia did. In doing so, they tested the
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boundaries of their belonging within the space anoduced new ways of belonging and

performing their identities while doing so.

Although the hierarchies of power still existed atite structures of capitalism and
consumerism that pervade shopping and shoppingsmafthained unchallenged, young
Muslims attempted in many ways to transgress argbtiae their belonging within the
constraints and hierarchies of power that existedinvthe malls. In this space, Muslim girls
found ways to do what they wanted, to have whay ttesired as much as they could or at
times, as much as they wanted to even if they dichave the power, means or money to do
so. In order to make the space ‘their own’, theyni their own ways to make claims on the
space, defined their identities and performed afts®elonging, finding pockets of safety and

making “maps of belongingBack, 2007).
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Hanging out in the Food Court, Jackson’s Square

Jackson’s Square, Hamilton, Ontario.

Excerpt from field notes:

Jackson’s Square is less than a 15-minute drive (on a good day) from Mapleview Mall. It is
located in the centre of the City of Hamilton, an old ‘steel town’ that retains some of its ‘blue
collar’ reputation. | spent quite a lot of time in Jackson’s Square during my undergraduate
years almost 15 years ago. It was close to my university. | used to go there at least once a week
with friends to get a bite to eat and later to catch a movie or to indulge ourselves in the
fashionable, trendy shops du jour. Walking into the building this time around, a lot of it looked
the same. The red brick walls and narrow corridors take me past the Canadian coffee mecca,
Tim Hortons, and the line-up was as enormous as | remembered it. The similarities end there.

Gone were the high-street fashion chains that would lure us there fifteen years ago. In their
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place were multiple dollar stores, charity shopgl atiscount shopping chains. There were
stores with names that you'd never heard of befand, probably wouldn’t ever again. Many

shops were shut down, the death of steel comphasit the city hard - and it showed as

you walked through the mall's once vibrant corridofhere was a cold feeling to the place.
None of the so-called seating areas were well KEpe seats were uncomfortable as the
garden-furniture metal chairs were hard and unfergg. The MDF tables were scratched and
had been vandalised with swear words and drawihgenises, happy faces and graffiti. Many
of the lights were burnt out and it often was welekfore they were changed. A few even

ominously flickered at the entrance.

Despite the less-than-welcoming environment, tieas no shortage of people. There were
people everywhere. One of the good things abousphee in my time there was that it well
heated during the brutally cold winter months, &gl and air conditioned in the summers. |
know that many of my participants would sometineethgre for a few hours of relief from the
cold or the heat. There were other reasons to becttoo: passport services, legal aid offices
and other government services such as health caticiswere housed there and not locally
accessible to them otherwise. People had many nsasm go there but young people in
particular were visibly a presence, particularlytime food court. Many lived far away and this
was an opportunity to do homework and to see fsdsaore going home for dinner, to evening

jobs and other activities. Some hung out therd timéi mall closed.

Throughout my fieldwork, | spent a lot of time e@fj drinking and hanging out with
participants and their friends in the food coutteTood courts offered plenty of options to
choose from and judging from the packed seats sftevol, it seemede rigueurfor teens to

hang out there. At Mapleview Mall, youths, both b@&nd girls, would go to the food court
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before and/or after they went shopping and browskid/apleview Mall, the ‘mall cops’ also

kept an eye on the youths in the food court; howetree food court at Mapleview was
predominately filled with white patrons, of all agevith very few people of colour. | did not
observe or hear about any harassment by secuwgrds the Muslim youths who were sitting
in the food court, though Yahya (March 2012) meami that he felt they were still being

“watched more”than others.

At Jackson’s Square, however, Muslim boys expeadmsurveillance by mall security on a
regular and daily basis. This mall had less torofteiths, and my participants who went there
also had very little money. Instead of shoppingytipent most of their time in the food court.
Girls also spent time in the food court and bothdges normally sat with each other, however
the mall security paid most of their attentionle teenage boys, particularly those of colour.
Out of that group, more encounters took place betvtbe mall security and the black boys.
When a group of boys were sitting at a table withgius, | also noticed more attention being
paid to them. For them, it was often their preseasca group that was problematic. Much like
the girls hanging out at Mapleview did, they tocaltlavith these situations by utilising

strategies and negotiating their belonging in tbain ways.

Many youths did not have anywhere to go betweertithe of school ending and when the
youth clubs opened. As a group of racialised bibyeey hung out outside the mall, then they
were liable to be stopped and searched by theg@s happened on many occasions during
the research study. Jackson’s Square Mall was @sphere they could legitimately spend
time and socialise without being seen as suspetamgerous by other people on the street. In
this way, it created a genuine safe space (Badk{)2T his does not mean that the boys were

not treated as suspect by the mall's security persip but their determination to be with each
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other and spend time together as friends made thalédased tensions worthwhile. Muslim
boys negotiated these structures of control in timea convivial and humorous ways,
expressing a multitude of tricks and tactics. Aswnbved far away, this was an opportunity
not only to grab a bite to eat but to do homewarl see friends at the same time. The way
they used the space of the food court shows thk amat negotiating they had to do to be there

as they adapted to consumer pressures, surveillabligations and constraints.

While in no way a challenge to existing paradigrhpawer, in order to remain in the space,
Muslim boys in Jackson’s Square learned ways dirgeby and doing just enough to remain
in the space while at the same time trying to esptbeir own freedom, wants and needs as
much as they could. There were also regularly medtacts of resistance, or ‘tricks’ and
‘tactical raids’ on the system (de Certeau, 1984hen it came to hanging out at Jackson’s
Square, it was often as simple as being theregubmspace without spending any money and
without buying any food — both things that are iy expected by mall goers at some point.
They were also aware that in order to stay théey tvould have to appease the mall staff at
times and buy food there, highlighting the ambiguiand contradictory tensions around young
people’s experiences within the space. Tricks weezl sometimes, as part of play and others
as rejections of the system and challenges torara$ion of the social order of the place. But
in doing so, the young people had to be stratédiey often had to negotiate their identities
(Hall, 1990), be subtle and most importantly, bgrisant of their positioning as young people
and the consistent, daily surveillance being imgdaggon them for their tricks and ways of
getting by only went as far as what they could asty with. For most participants, the
intention was, after all, to remain in the space tmbe in some way ‘a part of it’. These acts

informed the ways in which young Muslim boys penfied their sense of self, their claims to
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belonging and simultaneous un-belonging to the tmalinoving within spaces of inclusion

and exclusion.

In Jackson’s Square, the participants usually cegpped on two tables in the corner of the
food court in the basement. Youths would come andtglifferent times but every day after
school, I would find a few of the boys there. Thex&uld sometimes be food on the table or
someone working on their homework. They would ottgrto ‘trick the system’ where they
were meant to consume by not buying anything anthsre, often bringing food in from
elsewhere or not at all, just to make use of tlaespto have a place to meet friends and be ‘a
part of it’ (Fiske, 1990, p30) and what was happgrat the mall. These youths knew what
they could get away with too and they tried nobtmg attention to the fact that they were
sometimes bringing in ‘outside food’ and would oftake turns going up to McDonalds to
buy a drink so they could display it on the tabl@king an unspoken claim of belonging (Back,

2007) that said because they had bought sometihieg could stay there.

They would congregate at the tables and talk altbeir day, movies, music, sports,
relationships and everything in between. They vesteemely open with each other. Many of
them shared the same experiences, as most of teeemn&w migrants and/or refugees so there
was a shared experience they could all relate watniessed a lot of emotional conversations
between the young people as they sat and ate grg€he day | saw Amir very upset about
his mother's poor health while Abdi and Zayn werggdging him and offering support.
Conversations like this as well as seemingly baal#l all happened around this makeshift
dinner table. The time spent at the food court sigsificant to them, as it was a place not only
to eat and drink but to hang out with friends whitrey could feel ‘free’ to talk. This was a

place where belonging was expressed, affirmed]ariged and felt. The two tables that they
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called ‘their’ tables operated like a mini-homesnaall tiled square in the mall that they called
their own. They felt safe there and they knew theyld find friends in this space (Back,

2007). Yet during their times in this ‘safe spadkgy would often look up and see the mall
security guards watching them, not to keep them, ahir would comment, but rather for the

safety of others.

Zayn, one of the more vocal boys of the group, @aften give them a salute, a wave or a
wink, often while muttering a curse word under hisath. “Are they always here watching

you guys?” | asked Zayn one day.

Zayn (Zayn, November 2011)eah | mean they're pretty much here all the time
They’re always watching us.

Me: Are they like that with your other friends?

Zayn: Umm. Yeah but... you know... our friends. Theytdiga us.

Me: What about your other friends from school?

Zayn: Like who? The Canadian ones?

Me: What do you mean by Canadian?

Zayn: You know. The white ones. You know those whitewity the big holes in their
ears. Yeah well it depends on who they're with. tBBaeyy mostly follow the Somalis
around. It's not even that bad for me (Moroccan)t ou know — we gotta be careful

and stuff.

Zayn's cheeky wave at the security guards is amel@of how resistances were utilised when
dealing with mall security. Zayn's response to seeurity presence was almost a knowing,

satirical acknowledgment of their roles and th@ngositioning as a group of racialised boys.
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He understood that if he used humour and establisbme rapport with the guards, this could
possibly help them stay in ‘the good books’ and arotoy the guards too much. At the same
time, by audibly muttering under his breath abdw s$ituation, he was also presenting his
dislike of the situation to his peers and maintagnhis role within the group. Performances
like these were used sometimes to challenge anda@lsaintain the social order of the place.
Zayn was also making a claim about his belongindj@mnership of the space. His wave to
the guards can be seen as an acknowledgment thatgth they pushed the boundaries, he
was aware of the ‘rules’. But it was almost dona imay that can be seen as a challenge to the
order — a pushing back that said ‘I know the rudes] | will decide whether | get kicked out

or not’.

Zayn was a pro at shifting seamlessly between itilehat different moments of encounters in
the way that Hall has described in his work (19903. gift, his own buffer that he often used,
was his charming demeanour and humorous persanatipne moment, he would be a jovial
joker in his friendship group and at others, theosis one, telling people to keep it down,
taking on responsibility for the group while wavitggthe mall security, reassuring them that
the situation was under control. Some days | waekel him having a cigarette with the mall
security, having a laugh and exchanging storiek tem. There were also times where he
would intercede for his friends who were gettingrouble, trying to disarm the staff. If a fight
broke out with other patrons, Zayn would alwaysayer to help out, as other youths in
particular were more likely to listen to him rathikan the mall security. The mall staff knew
this as well and treated Zayn with more respeat tha other youths. They let him get away
with more as well. Through this relationship thatrfegotiated with the mall staff, Zayn felt a
sense of ownership over the spaces, and secuedd place there not only for him but for the

whole group. While at the food court, the youthspiyed with the ‘rules’ but usually only
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went as far as what they thought they could getyamith. Zayn and the rest of the group knew
the boundaries that could not be played with antkdito stay within them as much as they
could. For most of the participants, the intenticas after all to remain in the space and to be
in some way ‘a part of it’ (Fiske, 1990). Ultimatebetting kicked out would mean not being

included in daily hanging out with their friends.

Other youths such as Amir, Mustafa and Hassan aleceparticularly good at this, but youths
such as Abdi, Abdul and Yusuf — all Somali and klaavere never able to establish the same
kind of understanding with the guards, though thiéem tried. The guards did not ‘trust’ them,
said Yusuf: They treats us different because they think Somahns gangs(December

2012).

On another afternoon, the youths were at theirluspa talking and sharing a plate of French
fries. Four other boys were seated with Abdi andirAifhey were talking in Arabic to each
other. They were laughing about something and Zaain peeked his head outside the circle
and looked at the two security guards who were lwagcthem. He gave them a salute and said
“Hey yeah, everything is fine After a while, they got louder and a few (whiteppke stared

at them.

The youths continued talking and laughing while Amas standing up, animatedly talking.
The two security guards came over and told thecabm down.
(Jackson’s Square, December 2012)
Abdi: Why you not saying anything to those guys? [pdmis group of mainly white
youth seated a few tables away].

Guard: They aren’t making so much racket.
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Abdi: Awww. Come on man. You're always buggin’ us.
Guard2 Yeah well, we already banned your buddy. Youwenfili has already been
banned from here.

Abdi: Fine, fine. We’'ll be quiet.

Knowing their precariousness, like Zayn did, Abdked to negotiate with the security guard.
At first, he was on the offensive, pointing out thdair treatment they were getting compared
to the other group of youths. When the guard pdigtevarned him that his friend had been
banned from the mall, Abdi backed down, and agtedxt quiet, fearing he would get kicked

out too. Evading ‘capture’ is one of the key ‘foatidns of resistance’ (Fiske, 1990, p9) and
thus, Abdi avoided his capture, being banned frieenMall and getting into further trouble so

that he could continue to remain in the spaceh&tmmoment, he negotiated his identity and
his actions, aware of how he was perceived by taedy Abdi, as mentioned in Chapter Three,
was Somali, had a Somali accent, was black andhisyassociation was probably known as
being Muslim. Abdi was aware of all of this and Hedrned “when it is useful to resist and

when it is not” (Fiske, 1990).

“You gotta play the game”’Abdi told me later. ‘Playing the game’, like Abdid, was often a
strategy — a way of getting by and negotiating adbihe ‘system’ that he and his other Somali
friends used. All together they represented a liaeh and gendered group often seen as
nuisances, threatening, untrustworthy and troulbhes@lexander, 2000; Ali, 2014; Moghissi,
2009; Daulatzai, 2012). The tougher treatment thatSomali boys encountered from mall
staff was, according to Abdi and Abdul, worse dughe alleged gang shooting that took place
in a Toronto mall months earlier between rival Shgangs, Sic Thugz and Halal (Toronto

Star, June 9, 2012)They think we gonna do the same thing here, caalvwegether it must
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be a gan said Abdul. ‘Like all Somali know each other. | don’t know angype Toronto or
that,” added Abdi. In this environment and without havingney to spend there, he too tried
to establish a convivial relationship with the msdicurity which, for him, was sometimes
pleasant, and other times menacing and threateMaogh like the youths in Back’s study,
“These young men positioned themselves againstélys in which the places they lived were
racially stigmatized” (Back, 2007, p58). Young Sdisvaere not only racially stigmatised in
Ontario but, according to the guards | spoke tokgan’s Square was also racially stigmatised

as a place where gang activity was practised (GBaktbvember 2012).

Abdi was aware of what the guards thought of Samnahd him, often calling him “Al-
Shabaab”, associating him with the terrorist grou@as Abdi said dgang person” (Abdi,
January 2013). With this in mind, as well as hisiaisposition as a friendly, happy guy, Abdi
generally positioned himself to the mall guards@meone who wants to keep the peace. The
intersections of his gender, race, ethnicity, @tgess and his religious identity all put Abdi at
a disadvantage with the mall staff. Understandabbm incident occurred, he did often push
the boundaries but then would give in much morelduithan Zayn did, who was not
threatened with getting kicked out the way Abdeaftvas. Abdi, like the other Somali boys in
the group, had an awareness that his place theseeotaas secure as Zayn'’s, so he often did
not push the boundaries at all. Despite this, iidait a sense of belonging in the food court
and loved spending time there. The difference wealsdd to work a lot harder to negotiate his

place there.

Within this small pocket of home, these two tabiethe food court, the Muslim boys had to
actively and at times pre-emptively negotiate vt mall guards on a daily basis to remain

in the space and to eat with their friends. Evethwlese constant negotiations, they still
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enjoyed spending time there. Getting by, was asulbdid,“part of the fun”. They often
enjoyed their encounters with the mall securityrdegand would often play pranks on them.
The used the space in a playful way that was uiygheir own, and they felt comfortable and
safe there. For them, belonging in the food cows vound through their company of friends,
the tables that they marked, through their consigieesence there as their own, their convivial
experiences with the mall staff and other patrorlass so with spending money. While the
young people did not feel comfortable sitting & thbles without buying any food, they got
by, buying the least amount possible. This invdyiabas also affected by the fact that
Jackson’s Square was in the predominately worklagscurban city of Hamilton — a very
different place from Mapleview in the affluent subwf Burlington. Even though it was
minutes away from Mapleview and its luxury goodssinof the people who used Jackson’s
Square, including adults, did not have a lot of eyoand the boys there had to ‘make do’ and

negotiate their belonging in order to hang out whikir friends.
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Getting Around

In this section, | will concentrate on the young Muslim participants travelling from place to
place in cars, trains and buses. The mode of transportation chosen is often telling in terms of
their class positioning and, more importantly, its impact on how many people they interact with
daily. This is something | have talked about in the previous chapter and will continue in the

next.

As seen in the map above, southern Ontario is quite a large geographical space. It is the second
largest province in Canada with a total area of 1,076,3%5ikeiuding land and wateMy

research was conducted with young people who resided in Southern Ontario (see map above),
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which is a primary region of Ontario and the mastskly populated and southernmost region
in Canada, bordering on the United States. It ®@between 14% and 15% of the province and
is home to one-third of Canada's population andrbst ethnically diverse region in Canada
(Statistics Canada, 2010). To get around its ¢it@sn and suburbs, a great deal of time is
spent travelling. My participants, like other Omais, spent a lot of time in cars, buses, trains

and bicycles to get from place to place.

Many conversations were had during our long driegether going wherever we were going.
Living in Southern Ontario, long drives are comnamthings are often far away from each
other. It was not uncommon for me to be in theng#ir participants for an hour at a time (often
talking in the car once we got to the destinati®mwall). These drives created an intimate space
— a sort of a mini-living room on wheels where vas lmusic, conversation and, quite often,

food and drinks, which we often stopped to buyé traffic was unusually horrible.

Some of the cities where | conducted my fieldwarkhsas Toronto and Hamilton had good
public transportation networks, while the suburhshs as Oakville, Mississauga and
Burlington did not have great transport links. Adonith this, the winter months made travel
even more difficult and at times, dangerous. Irs¢hplaces, cars were almost a necessity. If
participants did not own a car, they often borrowrezin from family when they needed to or
got a ride from their friends. Sana, who did notéha car, often complained that she could not
go out with friends because it was too difficultget around Burlington without a car. She
could not afford a car and her mother did not hlrgemoney to buy her one. She said that in
her last year of high school, not having a car \sasial disaster’ since she wasn’t as mobile
as her other friends were and was unable go oougd. Another issue with her not having a

car, which | will elaborate on later in this seatids that since most of her friends had cars, she
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felt embarrassed that it made her look ‘poor’ iimearison to her friends. Her sense of
belonging to her group of friends in this regardswampromised because she could not access
this way of being a teenager at her school. Otiwerst out after school in their cars and Sana

often had to wait for the school bus to take henéo

There were many youths like Sana who relied on @cbases, the city bus and public
transportation on a daily basis. There were alsbga many youths, primarily those who lived
in the suburbs, who had their own cars. The modé&arfsport used by participants had
implications for how much contact they had withe‘thublic’ and the amount of privacy that
they were able to have. Typically, those using fguibhnsportation had more encounters with
strangers and authority figures as they spent ke around other people. Those who drove
around in cars did not have as many run-ins witlelopeople, had fewer negative experiences
with the ‘public’ and therefore had more positivews about the places they lived in. This is
just one example of how class, socio-economic staind geography can impact the way
young Muslims see the places they live, and tHargwithin them. This is not to suggest that
those who used cars did not have negative expeserowever, the frequency of those
negative experiences as well as their nature wiega very different and dealt with in different

ways.

Public Transport

In Hamilton, there are no subway networks and mamuths travel by bus. In fact, the NGen
youth centre, where | conducted a great deal ofiely work, is in the Hamilton bus station.
A few of the youths had access to cars infrequentiyat the weekend§&or those living in

Toronto, regardless of class, race or gender, ysiidjc transportation is a necessity as it is
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both convenient and a cheaper way to travel. Pgrisnextremely expensive in Toronto
compared to the suburbs, including parking spatesigersities, high schools and colleges.
Although most of my participants had a driver'shce, they rarely drove. | often travelled
with them on the subway and on the bus in an eftormmerse myself in the ethnographic
aspects of my fieldwork. This worked earlier orthe process and in Toronto where cars were
not the primary mode of transport. However, on@garticipants started to realise that | had

a car, they inevitably asked me if they cotbdm a ride” (Sana, June 2011).

This was not always the case. Sheila and her gisésrs lived in Burlington and relied on the
city buses to get around. Only Sheila was old ehdadpave a driver’s licence and at this point
in the research, she was still learning. Their fafmad one car which her parents needed to get
to and from work. The sisters travelled by bus,erdldeir bikes and walked everywhere. |
usually offered to give them a ride home after vegzartogether but they normally still took the
bus. Once in a while, during the winter monthsytheuld take me up on my offer. | asked
Sheila about it once and she said that she hashti ther sisters how to get around by bus so
they could become more independent. She felt theds a lot of work for her parents to drive
them around. Her sister, Aisha, she s@dazy” and if it was left to her, she would get a ride
everywhere. | told her that | was not her paremt sime did not live far from me so it was not
the same thing but she said that it was bettetonbe an imposition on people and to take

favours that you can never pay back.

There were a few others who took buses in Burlingtoost of whom were always asking me
or their other friends for rides. Mona felt thatvés unfair and not safe to take the bus. She
often told her friends about strange people shemathe bus and the way they looked at her

and her hijab. One day, she told us that a few woamethe bus told her that she didn’t have
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to wear hijab and that she had such a pretty fabe.said that she just felt embarrassed and
didn’t say anything but later on she wished thatis&d said that nobody was making her wear
it. “They always think my dad or my brother is makingaear if, she said. But actually my
dad didn't really think it was a good idea becayse know... there’s days, it is weird. People

don't like to see ithijab)”.

Many of the boys in Burlington also felt that thaeskbs were not safe. Abdul-Basith, aged 18,
lived a few streets away from Sheila but was nmwadd to take the bus and relied on his
parents and siblings for rides. His parents didthimk that the buses were safe and believed
that there were bad people on the bus. One daybey all talking about this while we were
at the food court in the mall, and Sheila and nentl Mariam, who also relied on the bus,
started laughing at Abdul-Basith. Yahya came todeience and said that he was not allowed
to either because he heard they sell drugs on lamkthey stink of weed. This made Sheila
and Mariam laugh harder and they poked fun atwlreltoys even more. | started to laugh as
well (although I tried not to), because the thougihbuses in middle-class Burlington being
places where weed was regularly sold seemed ralisulbo me. Sana agreed and told the boys
that they weréfucking mama’s boys”and that they were spoiled. She told them thatasble

the bus all the time and she never saw anybody dntiys. They insisted it was in the
newspaper (which | could not find when | lookediit) and that everyone knew this. After
the boys left, Sana told me that Abdul-Basith wiesypbut Yahya was stuck up and sheltered.
She said that he was too sheltered by his pardmighought he was too precious to be around
“regular people”. She also thought that he would probably get bestause he didn’t know
how to do anything for himself, unlike her, who kocare of herself, her siblings and her
mother.“I’'m not being mean’, she said'but all you guys that were born here (in Canada),

you have no idea what the world is like”
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Buses are essentially public spaces, though sonteeofouths found pockets of privacy on
buses when they were with friends. Those who wkrmeeacould not carve out that type of
space and were left more exposed. Sometimes thlasawgood thing, and there were many
stories of nice things that happened on the busgaeat conversations that were had with

strangers.

Some of the participants had also experienced pergonal moments on the bus. The most
striking example was Gina, who was on the way hénm@ high school when her bus was
stopped by the police. They were there to takertertheir custody for protection after her
mother had been murdered by Gina’s stepfather vaméewas at school. They gave her the
news, literally, while she was sitting on the busgsunded by a few friends and a bus full of
strangers. Another youtBaqib, said that his girlfriend broke up with himthe bus. She told
mutual friends that she had planned to do it onbilee so there wouldn’t be a scene. On the
other hand, Bilgees said that she fell in love lomlhus when she saw her boyfriend on it for

the first time.

Others like Mumtaz used the bus to spend quahtg twvith their friends. The group of six or
seven boys would occupy the back section on theabdsf anybody came there, they would
be very loud until the person became uncomfortablé moved. Sometimes the bus driver
reprimanded them but most of the time they were atbenjoy ‘their space’ on the bus. Within
this very public space, they tried to carve out s@@nse of private space as they huddled over
their phones looking at YouTube clips and sociaMvoek sites together, with the sound playing
through the speakers for all to hear. For thens,wkas not only the way to get somewhere, but

a place to hang out in and of itself. Mumtaz st the would look forward to it, and if
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something funny happened during his day, he wouwdd te tell his friends on the bus when
they were all together fdmaximum laughs”.In some ways, their presence was a claim to this
very public space, a performance that they belotigee, that they felt comfortable there, and

that they found a way to make a space that waseuw®ssarily meant for them, their own.

Then there was Yusuf and his friend, who got ingatfon the bus whettwo white boys”
made fun of their accents. Hiba also had her sndkéd off by a stranger. Many of the youths
talked about people staring at them when they gahe bus — stares which made them feel
awkward and on edge. These types of encountersneéregrcommon, especially in Hamilton.
Most of the youths there said that people wouldraaist and Islamophobic things to them on
the bus on a regular basi¥ou get used to it; said Amir.“It’s just [a] normal thing, you get
on the bus, you look to see who isn’t looking at fgmny and you go sit beside therfliese

negotiations of space were everyday occurrencesgjetband acted upon quickly.

This is not to say that there were no positive oaalacts on public transport. Many made
friends on buses with other people, as well as tuth drivers. Mohammed was often dropped
off in front of his house by his favourite bus dnwhen it was cold outside. | also saw my
participants on multiple occasions give up theatsdor others with smiles and pleasantries
exchanged. Mustafa gave up his seat to a middlé-agenan with a hijab once when | was
with him and told méit's like me sitting down and someone like my mioas to stand”.
Convivial acts were frequent, however, they notatgaccurred more with elderly people,

children, and predominantly people of colour ars$leo towards other youths and white men.
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Cars

In Darker than Blug(2010) Paul Gilroy explores the political and economistbiry of the
automobile in America. In it, he talks about ‘autwiimity’ and the idea of the freedom as well
as constraints that cars have brought to the b¥ésrican Americans. This idea of inclusion
as well as exclusion is also one that Muslim youtlse experience in their everyday lives as
they grapple with the relationship between monesedom and belonging. The freedom of

having a car is something that those without actesars aspire to have.

Sheila, Amir and Saima all talked about the faet they had part-time jobs to save up for a
car. They felt it would make life easier, not ofty them but for their friends and family as
well. Sana was not usually allowed to be out lathe was taking public transportation. Her
mother did not think it was safe. Along with thsaihe said that her mother did all the grocery
shopping and had to drive her brother to karaté) wicar, Sana could help her mom out as
well as gain some independence for herself. Thas isxample of how Sana’s role in her house
at times was one of an adult with responsibiliiexe her father was not around, as well as a
teenager who wanted to go out and do things withfirends at night. Gilroy's notion of
freedom is relevant here, because having one’saavnepresents more than just a better way
to travel — it opens up the possibility of goingdifferent places and having some agency over

where one goes.

A few months into my fieldwork, Sana did get a odher own. She often talked about how
she could now go wherever she wanted to, even chinish her mother would not approve

of. Her mother would not find out because she waudtlknow where she was since she was
not dropping her off or picking her up. The combima of a car and a cellphone together

enabled Sana to go where she pleases while beladaabpeak to her mom on the phone, so
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her mother knew she was safe and at the same simeecould lie about where she was (or

evade telling her).

In addition, before Sana had a car, she wouldrellabout the racist things that happened to
her on the bus and on the train. After she gotrathare were significantly fewer stories. |
asked her about it. Sana said that having a car lgavsome safety and made her less accessible
to other people — she therefore experienced lessmaShe did not say, however, that she did
not think racism was a problem for her. There waher youths who had cars who also felt
that they did not experience very much racism andlamophobia. A few of them who were
driven around by their parents before they hadsaisthat they had rarely experienced racism,
and that they did not think racism or Islamophotés a problem where they live. These youths
were, in many ways, literally and figuratively, segated from other people while they were
in cars. Their friends who lived in the same cigjiéved that racism and Islamophobia were a
major problem where they lived. Those who had tamded to be middle or upper class; they
not only experienced less racism but also percai@eidm in general to be less prevalent than
their public transport-taking peers. At times, @nen led to heated arguments between friends
where those who did not have money, or therefaar afelt that their experiences with racism
and Islamophobia were being denied by middle-atas®wners. The way they saw the cities
they lived in, in terms of safety, the amount @efdom they had in them, and constraints and

exclusions were markedly different.

The Convenience of Cars
| spent a lot of time in cars with my participaetgen though 1 tried to also travel with the

youths who were using public transportation. Howewdnen the participants realised | had a
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car, they almost always wanted to travel by caspént a lot of time driving during my
fieldwork, sometime alone and other times with raytigipants, particularly in the suburbs of
Burlington, Oakville and Mississauga. In these shbuaccess to cars was almost a necessity
as public transportation was not well developedweas it convenient. There were many places
and times where the only viable option was to davget a ride from someone. In Hamilton,
although public transportation was available, iswet convenient or economical to travel
outside of the city to neighbouring cities or tonasiwown Toronto. Sometimes this placed the
youths in precarious situations as they decideact®pt rides from friends even when they

were aware of potential problems.

Sweet Sixteen

In Darker than BluePaul Gilroy discusses how car ownership signadléorm of arrival for
African-Americans in middle-class America. There alements of this argument that ring true
for many of my participants. There were young pedide Aisha who dreamed of the day
when they would be able to drive their own car ithi@ir high school parking lot. For the more
affluent and middle-class youth, not just any caula do. It had to be a nice car, and one that

they could ‘show off’.

On her 16th birthday, | met Michelle and her frisrad the cinema as it was their weekly ritual
to go on ‘cheap Tuesdays’. As we waited outsidénér we saw her drive into the parking lot
in what looked to be a brand new green Range R8B. All of her friends screamed
excitedly and ran up to her in disbelief that thes her car. Surprisingly, Michelle was livid.
Her eyes were red and puffy. It looked like she bhadn crying. It turned out that she was
furious with her parents because she had spedyfiasked for a white Range Rover, not green,

because a friend at school had a green one. Shhesgparents were “fucking stupid” and now

239



she would look silly at school, as if she was cagyher friend, Jen. The others (boys and girls)
tried to console her saying that it sucked butaswstill an amazing car that they would ‘die
for’ if they could get one. She seemed unconviratethe time but after the movie, she took
some of us for a ride in the new car. She wasyeailloying driving it and seeing all the added
things her parents got in the car (upgraded soysig®, heated leather seats, etc.) lightened
her mood:I'm such a fucking bitch”,she told us, laughing and commenting on what atgre
gift the car was. She then called her parents ealsyphone and told them that she didn’t
know what was wrong with her when they gave itéo &and that weréso dope” for getting

her heated seats.

Michelle’s upper-class upbringing, the school sleatto, the area she lived in, as well as her

friendship group, all made not only getting a ecaportant but also the type of car, the colour

and the specifics crucially important.

The Fasting and the Furious

It was the month of Ramadan. My phone rang in tiadla of the night. | checked the time
and it was almost 3 am. | picked it up and it wdsl& on the other end. He apologised for
waking me up and said he didn’t know who else tb tasked him if everything was ok and
he said no, it wasn’'t. He was in jail and beingdhiilere. His friend had been drinking and
driving and Abdul was one of the passengers irctlre They had been coming back from a
club out of town. Apparently he was driving vergtfaand a police car started to follow them.
Eventually, the police car put its lights and sg@m to signal them to pull over but his friend
was scared, he kept driving and tried to lose thleg car. According to Abdul, he told his

friend to pull over but he didn't listen. He saig friend was a refugee from Iraq and had said

240



that if they caught him, they would send them bdtks thought scared Abdul. He was a few

months away from ‘getting his papers’ (citizenship)

Eventually, his friend pulled over and all four péoin the car were taken into police custody.
Abdul had not yet been charged with anything, batdolice had said that he could be charged
for being an accessory and not stopping the driderhad not been drinking at all as he did
not drink, but when he told the police they saik thas more proof that he was of sound body
and mind to know that his friend shouldn’t haverbdenking. Abdul had called me because
he wanted me to come to the police station andtteilke police. Before | got off the phone, |
asked him why he had got in the car when he knewrland had been drinking. He said he
didn’t think his friend was over the limit and iéldidn’t get a ride with him, he would have

had no way to get back home.

When | arrived at the station, | was taken to awmaghere Abdul was seated with two police
officers. I introduced myself as someone who kndwdll from the youth club. On the way to
the station, | had spoken to a friend who was gdawwho had given me advice on what to
say. | followed this advice and answered their tjaes accordingly. | made it clear that Abdul
was a good, hardworking kid, that he didn’t drimidahat he didn’t really have an awareness
of when a person is too drunk to driVele seemed fine to me, he was pRbdul chimed in.
The officer informed me that the fact that Abdulswa a car that was trying to outrun the
police could land him in jail for quite some timkhe was not “deported (to Somalia)

immediately”. The conversation went on like this &owhile.

Eventually, | asked the officer if we needed a lamgresent as it seemed to me that it might

be necessary at this point. He replied that Abadal hot been charged with anything, so why

241



would he need a lawyer? Abdul agreed and saidnthatidn’t need a lawyer and that it was
OK. I then insisted that it might be a good ideeaduse | felt that it would be the best thing for
Abdul at this point. | told the officer that | wgsing to call a lawyer and ask him to come to
the station. The officer then made a joke and adkiellad a lawyer on speed dial? | laughed
back, mostly out of nervousness and not entiretg sthat he was trying to say by this. As |
felt the mood had lightened a little, | reiteratedt Abdul didn’t really know what was going

on, that he had tried to stop his friend and tkdhkhown him for a year and he was a hard

worker and never got into trouble.

The officer seemed to be listening and asked nspéak to him outside. He said that it could
go both ways and how was he to know that Abdul @atey out of trouble? | assured him that
from what | knew about Abdul, he tried his besstay out of trouble. | said that | grew up
nearby and | knew very well how to tell if someamas too drunk to drive but Abdul just did

not have that experience and that | was sure hédwmi make the same mistake again.

Eventually (after six hours), they let Abdul go. Bet into my car and we sat there for a few
minutes. He leaned over and burrowed his facesrmands and mumbled sorry and could |
please drop him off at school because he coulatatith his afternoon class. | took him through
the Tim Horton’s drive-through first to get somedfee and food for both of us, as we were
both stunned, tired and, truth be told, worriediak also a little angry and | think Abdul that
sensed that, because as we were waiting for owr,on@ talked in more detail about what

happened.

He said he had a feeling his friend was too dran#rive but he wasn’t sure. He thought that

maybe it was better for him to go in the car wittmIso that he could help hifdrive safely”.
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| tried not to be angry, although | am not sureakvguccessful. | reminded him that he could
have died and that | was surprised the policeitatdo. He said he wasn’t surprised because |
(Nabila) know how to talk to these people in tHamguage, and that when he said the same
thing, they didn't listen but when | said it thagténed. He said he thought he might need a
lawyer but didn’t want to say because they mightpigsed off and then might really think he
was guilty. He saidyou know how to talk girl, you know how to talkie tried to joke around
but | could tell that he was still quite shakenidp.then told me he was cutting all those people
off. He was angry now, telling mhis is what happens when you hang around refugees
because they think this is Somalia and they coald/katever they want. | did not respond to

that and we both stayed quiet for the remaining@nutes of the drive.

Later he sent me a text message and“¥adl know it's not supposed to be good or anyghin
but that car chase was sick! You shudda seenvitastjust like Paul Walker!{The actor from
the film The Fast and the Furious$adly, Paul Walker died in a car accident a fews/a#ter
Abdul’s incident. The text that Abdul sent me reded me of his age. He was 21 years old at
the time and, in many ways, he seemed youngettktzmas he was new to the country and just
beginning to get his bearings. Nevertheless, ajhcie was aware of the seriousness of the
situation for him, after things were cleared up hadvas free to go, it did seem like he thought
there was something cool about what had happenednly spoke about it once more with
me and at that time, he happily reminded me abowt*he got away with it”. His friend that
was driving the car did not come away from thedeat very well. He served time in jail and
was deported immediately after he was releasedva$eone of two youths | met at the youth
club who were deported during my fieldwork — batbnfi sub-Saharan African countries from

which they had migrated with their families. Botbupg men were deported to Africa while
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their families remained in Canada. Although Abciel made light of the situation, there was

no doubt that at the police station he was in danffacing the same fate as his friend.

At that time, it seemed to me that Abdul made aidtand careless mistake getting into that
car. Truthfully, | had been in the same situatidrew| was in high school except that my friend
who was driving did not get followed by the poleghe was a white man in a nice car. | always
wondered why the police were following Abdul’s figés car in the first place. From what |
heard from Abdul and the other passenger in thehgawas driving normally and within the
speed limit before ‘the chase’. Abdul also told heedidn’t realise what he was getting into
because his friend seemed fine and under the linat,he didn’t think it through and hgust

needed a ride”.

As they were coming back from a club outside ofripte did not have a lot of options at that
time of night. The trains were not running at ttiate and the only options he had was get in
the car with his friends or pay almost a hundrelibdo by taxi (my estimation of how much
the journey would have cost). He could have sharti with his other friend, but he said he
would have lookedlike a pussy”. With this, both his masculinity and his solidantth his
group of friends were both called into question amgreserve them both, he went along with
it. I would also argue that Abdul, perhaps dueitdge, felt like many teenaged boys do in
this situation — invincible and like nothing couldppen to them. But | do not even think that
was the case with Abdul. From my understandinghef gituation, it looked like he knew
something was not right, but he didn’t think hiefd was really drunk so he got in the car.
The truth is, nobody — not even the police — eeally found out if his friend was over the
limit. By the time they tested him, he was showiingt he was under the limit. In the end, he

served time because he tried to outrun the pohdenat for drunk driving. He tried to outrun
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the police because he was afraid that if they $mwhe was drinking, they would put him in
jail and then he might get deported. He could haarg well been under the limit but was too

scared of the police so he did something extrerstelgid and tried to ‘lose’ them.

Neither Abdul nor his friends seemed to truly ustiend the law about drinking limits or the
way that the system worked. Abdul said that in S@npeople didn’t trust the police as they
were all corrupt and people ran from them all iheet At the same time, everyone in the car
was a refugee, and a run-in with the police cooltigromise their status in the county. During
the incident, the main thing that they were all ieat about was getting deported. | told Abdul
later that | didn’t think he could have gone td far his role in the incident, since his friend
had said that Abdul told him to stop the car. Héndiagree with me. He still believed that
without help (from myself and the lawyer), he wotlldve had the same fat&ou don’t
understand,’he told me again and agailfou never gonna know what it’s like to be a refeige
We are like nobodies here. We don’t have what wtlutbat thing? We don’t have that thing
of human rights.”For Abdul and his friends, their status, theireras young black African
men, their lack of funds and their naivety abowwithings work’ had turned what was to be

a fun summer night into the last night that the¢hiriends would hang out together.

Class and Gender

There was clearly a deep contrast between Miclagildk Abdul’s relationship to cars. For
Abdul, it was more about the necessity of getthogf point A to B. But both youths were also
affected by peer pressure and concerned with \kleatfriends thought of them. Both also felt
the social necessity of having a car. In Michellgse, having the Range Rover in the colour
that she wanted was absolutely crucial to her sehselonging in her school and with her

friends. For Abdul, when he went along with hisefrs, it put him in a very precarious
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situation. These examples, while vastly differdath highlight the importance and value that
cars held for the young Muslims in my research.hdite’s and Abdul’s stories also show us
how cars are valued according to the realitiesedipte’s everyday lives and the role that
gender, class, race and their backgrounds and $¢gjals play in their relationships towards

cars and automotivity.

Concluding Thoughts

This chapter has attempted to explore the imponalet that local spaces play in Muslim

youths’ sense of belonging and the way they negosiacial positions and locations (Yuval-

Davis, 2011) within routine interactions in theweeyday lives. This chapter concentrated
mainly on malls, buses and cars as spaces wherinysuths hang out and socialise. It also
involved looking at how racialised and Muslim yosithre positioned in both the urban,

working class city of Hamilton and the suburbary oit Burlington, and the spaces they hang
out in with their friends. The ways in which thesgaces are used are often performed
according to their socio-economic positioning, ah@nd ethnic identities, the buffers and

‘tactics’ that they employ, and gender as well astthey wish to do in their free time.

In the first part, | discussed the sense that Muglouths have of belonging to their local
spaces, which they see as more relevant to tiveis han national narratives. As Canadian
discourse moves from the old formations of multito@alism towards this new conjuncture
and new configurations (Hall, 1979) focusing on‘Maslim question’ (Kazemipur, 2014) and
the role of Muslims and Islam in Canada, the yolhgslims’ presence and interactions in
public spaces plays an important role in understanthe links between national narratives,
local identities and everyday life. However, Mushauths often do not consider these larger

debates as key in their lives although they afadivnder scrutiny and certain constraints. The
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youths’ personal histories and backgrounds welay in the way that they saw themselves
and how they performed belonging within local sgaesd at the same time, were not always

significant features in their day-to-day lives.

In the second part of the chapter, | discussedslaionship between notions of freedom, class,
consumerism and belonging and the ways in whichliklugouths have reconfigured their
identities, both ‘new’ and ‘old’, alongside the agumous yet present ‘vertical mosaic’ (Porter,
2015)of class in Canada, where class positioning is d¢ieatpd by having money, and not
having it, as well as by race, religion and ‘excapal qualities’, which at times act as buffers
and temper exclusions temporarily. In this sectladso discussed that consumerism plays a

key role in the Muslim youths’ performances of bgmg.

In the third part of the chapter, | focused onweays in which Muslim youths use shopping
malls to hang out as well as how they are sunekiliespecific ways according to their gender,
class and race. Muslim girls used malls to hangwotlt their friends, performing belonging
through buying items and through their regular esbated presence in the mall. | have also
highlighted how some of the youths felt safe arttert excluded from certain spaces of the
mall, while others excluded themselves from stonethe mall which were racialised and
classed. Many used the mall to shop in while hapgiat with their friends and expressing
their identities through sartorial style, perforgibelonging through the act of buying while
others who were unable partake in shopping ‘madéddoCerteau, 2004) using tactics, and
others, due to their social locations (Yuval-Daw811), were excluded. | also discussed the
way that Muslim boys at Jackson’s Square facededllamce differently than the girls at
Mapleview did. They were consistently and regulatlyveilled by the mall security in the food

court. Some, through convivial acts, were able ¢gatiate the space and find a sense of
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belonging. Others, due to their racial and religiadentities as black Muslim boys, were not
as successful in negotiating these relationships i part to the way they were perceived and

positioned within wider discourses of criminalitgdicalisation and gang activity.

In the last section, | discussed the necessityavkt by public transport and cars for Muslim
youths living in Southern Ontario. Those who useatlie transportation tended to have more
interactions with ‘the public’. Alternatively, theausing public transport were more exposed
to the ‘outside world’ as they encountered and eshanore convivial experiences with ‘the
public, and had both positive and negative expedsn They encountered more racism
compared to those in cars. Those with cars had exgpeacy about where they went and the
freedom to travel safely, and the car provided sameter from racist and Islamophobic
encounters. Driving in cars rather than using pultfansportation also affected their

understanding of racism in the cities and townsrelieey lived.

The youths experienced similar things as they mokemligh their local spaces. However, the
ways that they experienced them and the risks waebl/aried significantly. Intersections of
race, class, gender, age and religious identitpinecrelevant in different ways for the youths
with varied backgrounds. While many of the youtlistde same things as each other and their
non-Muslim peers, the way they did them and thdlehges they faced varied significantly,
most notably complicated by issues of class, spgngiower and their status as either

immigrants, refugees or heritage Muslims.
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CHAPTER FIVE: “MORE THAN A FEELING”

The Role of Spirituality in Everyday Life

Me: So what does it mean to you then? To be Muslim?

Saqib: | guess in the end, it's what | feel in my heart.

Saqib then talks about a song that he loves aldmeiPfophet Muhammad, and the city
he lived in called Medina. He recites the song rduJ

Qismat mein meri chain se jeena likh de

Doobe naa kabhi mera safeena likh de

Jannat bhi gawaarah hai magar mere liye

Ay kaatib-e-taqdeer Medina likh de

Tajdar-e haram

Translation:

Let a life of peace and contentment be my fate
May my ship never sink even in troubled waters
Let this be my fate

It's not that heaven would not be acceptable tobue,
O Writer of Destinies, let Medina be my fate

O king of the holy sanctuary

“Tajdar-e-haram”, ** written and performed by the Sabri Brothers, 1990.

14 The song, ®awalli by the Sabri Brothers, can be found hieftps://www.youtube.com/watch?v=C6Y1P0S6DHihas
also been covered quite recently by Atif Aslam &@uke Studios which has brought a renewed interestiadience for the
song. This version can be founchétps://www.youtube.com/watch?v=al8py61 F w
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Me: That's so beautiful, Saqib! I mean - you have émmrised and I’'m also never
speaking Urdu in front of you. [laughter] Does iean something to you? Or is it just
a song?

Saqib: Um hmm. It does. It's a song mama loves. | jusehzeard it so much | just
know it now. But yeah, | do think about it, singpib, when I’'m going through stuff...
OK. It's like this. Medina is a place right? BuetBong isn’t about the place. It's about
what that place represents. It's like we long t@ale that sort of place, but not
necessarily actually Medina. Just long to be inlacp of love and that is comfort.
Because it's near the Prophet and it's near to Qadways thought of it like a state in
your heart that you try to get to.

Me: Whoa. That’'s deep. Do you strive for that? To hetmat place of comfort?

Saqib: I'm a romantic at heart. [laughter] It's about tHenging for something real.
It's all about the longing in your heart. Like natter what bad things | do | can always
come back. To me this is the struggle to be Muslean’t be perfect, but | have to try
to be a better Muslim, and like a better like jostman you know? Deep down inside.
Me: Deep down inside?

Saqib: Yes. Well - and God knows. That is where | stieiggth it (Islam). If you act
perfect but your heart is rotten, it doesn’t meathig. It's just for show. For me, |
just try to be better inside but that's so hard.sdard. But that's the only way | could
ever be my true self and what I'm here for.

Me: So you struggle to be better in your heart.

Saqib: I don’t know. | mean it's not ever easy. But gafeels right. You're finally able
to be your true self and you don’t have to hidethimg. It's a total feeling of goodness
like everything is the way it should be — evemiiigs are shit. Like this is the right

thing you are doing. It feels, | don’t know — alnsafe? Like you’'re home. Like finally
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coming home. Like | was somewhere else and someeelyand then — I'm coming
back to who | should be. And you just feel it. ¥l like you're home.

(Sagib, age 20. September 2013)

Near the end of my fieldwork, | conducted interveewith 42 of my participants, primarily the
youths whom | had gotten to know better duringipgrant observation. One of the questions
that | asked was “What does being Muslim mean ta?yoThe exchange above is a
conversation | had with Saqib, aged 20, aboutdbestion. Although the conversation could
seem to an outsider as a more general one aboiialtly or being a good person, Saqib sees

this as the very essence of his Muslimness.

When pared down to its essential components, wdngibSalks about is having good intentions
and trying to be his better ‘self’ — two things ttae part of the traditional and everyday
understanding of Islam to Muslims (Keller, 1994hisl'is an example of the more spiritual
element of being Muslim where he was concerned thilstate of his heart anldéing a better
person inside™ a value associated with Islam that is not alwastble through performance

or praxis.

Sagqib, aged 20, washafiz,which is the title given to someone who has mesearihe Quran

in Arabic. He became laafizwhen he was 14. He was well respected within rgallMuslim
circles from a young age. He often led men and womlko were much older than him in
prayer, especially during the month of RamadanilSdgl not speak or understand Arabic,
other than a few commonly used words and, accordirigm, he had memorised the Quran
but did not understand its teachings. Although he also engaging in the performative aspects

of being Muslim, in terms of praying and having nogised the Quran, he felt like there was
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something missing on theside” which was key to the way that he saw himself asragn.
In this case, the way he thought about spiritualigs influenced by a well-known Muslim
song with popular music acting as a point of acaessiderstanding what spirituality meant to

him rather than a religious text or scripture.

As will be discussed in this chapter, this doessugigest that religion or even spirituality is
always central to Muslim youth, and the ‘essendeibo they are. But rather, that Muslim
youths often have different points of access tar thieislimness: “moments of suture” (Hall,
1996) that articulate their religious and spiritualues, which together with the intersections
of their experiences, backgrounds and subjectipasittan inform the ongoing processes of
identity construction. Many do not have the acagsaclination to learn from Islamic texts or
teachers, so they learn from their friends, popaldture, music, social networks, YouTube,
and through ideas that they have constructed ggththrough everyday activities, family life,
normal encounters and experiences. While other lpsoperceptions of them, from their
family to larger narratives around Muslims, may ualiheir religious and spiritual identities,
they can also be ambivalent about them when it sdmspiritual matters. It is in these matters
where Muslim youths often articulate the idea dredfeeling that it is not only the outside but

the inside too that counts.

Saqib’s story is an example of one of the many wayshich my participants engaged with
matters of spirituality — ways that informed thaéientities as well as highlighting the
importance of looking beyond praxis and performaticeunderstand religious practice in
terms of larger goals to which it is teleologicatiyented” (Mahmood, 2011, p56). Not all of
the participants were necessarily engaged in aspéctligious praxis the way that Saqib was,

but they still articulated an awareness of spititeelues and beliefs which on a physical,
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internal level was key to understanding what band becoming Muslim meant to them. This
chapter discusses these themes, which can help wsderstand the ways in which young
Muslims see spiritual values as, while not autonaesn@ way of giving them some sense of

belonging and agency in living their lives.

This impacts the way that these young people agpiteeir goals, according to their outlooks,
and within the constraints and exclusions of hosytare socially located (Yuval-Davis, 2011)
in everyday life and within the broader discouraesund Muslim peoples. This chapter aims
to broaden not only our understanding of Muslimnpassl what it means to Muslim youths,
but also to explore the ways in which living witldifference can be negotiated and informed

by the Muslim youths’ spiritual values and ideals.

The previous chapters talked about the nature iofylee young Muslim and everyday life for

Muslim youths in Canada and as they move through thcal spaces and communities. This
chapter turns inward to the spiritual aspect ohgpeviuslim as an attempt to look at these
guestions through the lens of Muslim youths, sgbtlng how they themselves articulate their

Muslimness and the idea of what being Muslim mearteem.

For some, connecting to spiritual ideals providegereey in a world where they were
marginalised and subordinate. It gave them somgthigher' — as Hiba saidw& may have it
hard here but in God’s eyes if we are doing thét@nd being good people, you know what |
mean, like good things even when it sucks. The mothis thing this life isn’t everything and

it's a test so we got to be, like, good pedgieiba, age 19, August 2012).
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Furthermore, this chapter will consider the roldfeslings of spirituality, spiritual identities
and how ethics played into my participants’ livesl an the way that they saw their Muslim
identities. These connections tell us about how IiMusess can animate other identities and
aspects of everyday life, and is often used asuevitgal strategy” (Hall et al., 1978, pp327-
397) and as a moral base to engage with. This ehapll also consider the role, if any, that
these spiritual matters played in the often frauggtt banal realities of everyday life and
feelings of belonging and home. These feelingscamhections to spirituality were, like their
other identities, also fluid, moving and subjectivy argument in this thesis, and specifically
in this chapter, is that if we are to look at rhaantities as being complex and messy, then we
also have to look at religious, Muslim identities tas complicated, multiple ones that overlap

with other identities and are, above all, personal.

The spiritual beliefs, nature and motivations ofiyg Muslims are often ignored and under-
researched. In its place, discussions tend to cdrate on radicalism, integration, and ritual
aspects of Islam such as prayer, hijab, and fashiog all young Muslims practise Islam the
same way or link their identities to these rituatsl forms of religious practices. It is important
to explore the more internal aspects of their g@tibeliefs and motivation. In this chapter,
through my research, four themes emerged.

They are:

e Matters of the heart

e A connection to the Divine
* Duty to parents community
* Fate and finding home.
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Positioning Spiritualities

Drawing on Hall's conception, if we are to undemnstathe present within this specific
conjecture, given the salience and prominencesokis around Muslims and Islam in the world
today, it is important that spiritual Muslim idetieés are discussed in their context within the
realities of everyday life. Hall talks about thgpexience of identity as well as the salience of
identity and how it “feels” (Hall, 1996). This i®mething that my participants often talked
about when articulating what being Muslim meanthem. These feelings also contributed to
a spiritual, psychic lens through which young Menslicould see the worlds they move through,
similar to the way that Brah describes diaspordaasinterpretive frame” (Brah, 1996).
Moreover, Muslim identities describe both the psyend the social (ibid.) and crucially, “the
interplay between what is said and what is not’q&ldll, 2012, p33). There were some things,
such as spiritual matters and beliefs, that thehgdid not speak about in their everyday lives
but did, in fact, feel. Here we can see a multipfiof lenses, incorporating not only the psychic
and the social but multitudes of diasporic expe@snthat Muslim identities intersect with
along with their ‘home-grown’ Canadian identitieach of which intersect with their different

genders, ethnicities, classes and ages.

To bring out the varied iterations of religious exgsion and belief that move beyond the
normative understandings of Muslimness, there néedie a discussion on the relationship
between the ways that young people feel about Islachhow they engage with their own

religious identities, and the process of religise$-making (Khabeer, 2016). In doing so, some
Muslim youths stay within the boundaries of whagegen as normative Islamic practices (belief
in God and the Prophet Muhammad, prayer, fastiog.eAt other times, they transgress,

interpret, and negotiate theological concepts atairlic beliefs in a way that makes sense to

them, producing new ways of ‘living’ Islam accordiio their own needs, realities, and
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outlooks. This approach gives special considerdattidhe more spiritual aspects of the youths’
Islamic beliefs and the way they think about thée| about them and the role that spirituality
plays in the construction and negotiation of tha@ntities, religious and otherwise. While my
role as a researcher is not to analyse their acod experiences in any way other than what
can be observed and gleaned from interviews,alss necessary to consider the feelings and
beliefs that are held which sometimes have perfov@amplications and at other times do

not.

Some participants were not ‘practising’, but hadate moral codes and values loosely
associated with Islam that they considered to begfdheir religious identity. These ideas of
the sacred and spiritual are not ones that areseaily performed in a normative or even
recognised form, especially when it comes to Islatam is a religion that in Western societies
is still often seen as having strange and othedipttaditions (Said, 1994). In contrast, in
Muslim-majority countries such as Jordan, for exemipeing Muslim is ordinary and Islamic
ideals, spirituality and practices are the normKAktahtbeh, 2017), although their meanings
and performances are also contested. In Canadagvieowthere is a general lack of
understanding of Islam and, at times, Islamophalid/or racialised discourse around basic
and normative Islamic practices such as prayetinfagshalal meat, and hijab. As such, more
nuanced understandings of Muslim spiritual ideladg are, so to speak, ‘under the surface’ are
essential, especially because they are rarelyop#re conversation around Muslims and Islam

in popular, everyday discourse.

There is a tendency in discussions of the postkaeTaylor, 2007), and with the conjectural
turn towards Muslims in discussions of multi-cudtism in research and academia, not to

engage with the spiritual aspects of Islam and hlogy relate to Muslims in their lives.
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Although they are crucial to consider when resaagctMuslim lives’, they also cause a degree
of discomfort in secular, liberal-democratic Westeircles. This discomfort perhaps arises
from the view that Islam and secularism cannot ©@ewhich, as discussed in the introductory
chapter, is not the case. This can be seen in #yethvat Islam and secularism have for some
time lived alongside each other and how seculaagfen affords Muslim people the right to
practise Islam in a way that they choose to ratih@n the one that is prescribed by the state.
Examples of these can be found in the early hestoof Pakistan (Devji, 2013), Turkey and

Egypt (De Bellaigue, 2017) as well as modern-dalpiresia (Intan, 2006).

There are many reasons for these misinterpretatwish | have discussed in the previous
chapters. One major issue with the way that Mustissnhas been perceived is the de-
contextualised interpretation of Quranic texts, ekhis commonplace in academia and the
media (Asad, 2003). | have also noticed this initiberactions that my participants encounter
every day in their schools, youth clubs and worgp$a Quotations from the Quran are often
taken out of context and translations that areagoepted in Muslim circles are often used to

justify claims about Islam (Asad, 2003).

One of my participants, Hanna (aged 17), who wasalvm her school on feminist issues,
illustrates this problem. She often complained alome of her teachers who would talk about
the poor treatment of Muslim women in Middle Easteountries in her world history class as
an argument for the model of a Western, secularodegtic nation-state that promotes the
separation of church and state (Hanna, June 28%2)sad argues, accusations that the Quran
opposes secularism in practice is false (Asad, 2003) as are those notions that all ‘Muslim
countries’ treat women badly and that this is & pathe Quran and Islamic teachings. It is

not.
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However, the argument that all Muslim countriesyomélue sacred law and customs is
routinely used in the discussion around Muslims & state and reinforces a pre-existing
notion that Muslims do not fit into a multi-cultuirstate. Work like Asad’s (2003) provides
historical, theological, and anthropological argutseagainst the notion that Islam and
secularism cannot co-exist, and therefore Muslimssecular’ countries cannot properly
integrate into society. However, in this discussidrihe sacred and the spiritual, the role of
spirituality and the ‘positive ethics’ of Muslims secular countries is not discussed in the same
way that Taylor does for the Christian populatisrhaving the potential to be of benefit to the

state and multi-culturalism.

Spiritual Identities

There is a lack of theory to help us understandparyicipants’ negotiations of spirituality
rooted in faith without talking about theology gméxis. What is being referred to here is not
only the idea of spirituality as a process but @sa resource on which Muslim youths can
draw, at times, in their everyday lives. This resbaevelops the concept of ‘spiritual identity’,
which can be seen as being rooted in both faitbkdraund and, in this case, whatever the
young people believe about Islam and its moral Hie@s. In psychology, this type of
connection has been describedragding the space- ideas that are not necessarily concerned
with the doctrine, but are, rather loosely, roatethem (Sells, 2003). The argument presented
here is that understanding these spiritual mattansbe important in expanding the ways in
which we view Muslim youths and how they interadivothers and how they see themselves
and produce unique, personal spiritual identitred tan infuse their everyday lives and are

‘felt’, imagined and mediated.
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This research also makes the distinction here testwpiritual identity and religious identity,
because they do not mean the same thing. At tithese identities overlap, and at other times,
they do not. Although the young Muslims’ spiritialiefs may stem from or be influenced by
religious doctrine, they may not consciously oramsriously see it in the same way as it is
defined in religious doctrine. Thus, the way tHagyt perform their spiritual identities may
differ according to their experiences and circums¢és and also shift according to time and
place. There are also times where notions of \grtaed beliefs, such as ‘community’, for
example, overlap within groups of Muslim youthsogucing collective beliefs, albeit
collective beliefs that are temporary and focusedaospecific shared goal (such as the

formation of the NGen Youth Club).

These moments of spiritual feelings can be looked #ne way that Stuart Hall sees identities
as temporary attachments (Hall, 1995), unfixedamtimoments of suture” (Hall, 1996, p19).
While this chapter draws on Hall’'s work, seeingnities as always being in process, when
looking at spiritual identity these concepts can fhgher developed to extend to the
understanding of religious identities. In this gases useful to consider the notions of spiritual
ideas and their connections to Muslimness. Whiletsgpl identities can also be seen as being
impossible to fix and always in motion, the youngd¥ms in this research articulated their
different iterations and views about spiritualityhiich they performed, and which, at times,
informed the way that they saw their everyday livesese various iterations and attachments
of spirituality also shifted, were sometimes absenambivalent, and at other times were

relevant and drawn from.
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To develop this concept further, the work of SabahMood on the politics of piety and
“positive ethics” is important (Mahmood, 2011). Wdugh Hall and Mahmood have disagreed
strongly on the issue of “closed versions of c@tuHall, 1996; Mahmood, 1996) regarding
Islamic fundamentalism, in exploring the possigildaf a more ‘open’ version of Muslim
culture and identities, the work of both are usefiis is not a discussion of fundamentalism
or radicalism, or by any means ‘closed’ culturag, father is one that seeks to break into the
essentialism of Muslimness. To understand how Musgbuths live with differences in their
everyday lives, ‘opening up’ the diverse roles thatitual identities play in Muslim youths’
lives is crucial. Mahmood’'s work, while useful iroidg this, at times presupposes the
prevalence of the idea that Muslims are definedskamic traditions — an idea that suggests
that Muslim youths are ‘Muslim first’ and are soadittimes. This idea did not come through
or to the fore among my research participantsjgndt a position taken by this research study.
Rather, this study’s view of Muslimness and Musldantity still falls very much in line with
Hall's treatment of identity and its intersecti@sbeing unstable and always in process (Hall,
1996). Yet it seeks to expand on the idea of stitdentity further, and its relationship to
feelings, belonging, and diaspora space by drawmpoam the work of Raymond Williams, Nira

Yuval-Davis and Avtar Brah (Williams, 1977; DaviX)11; Brah, 1996, 1999).

The way Raymond Williams has talked about feelimglis work — “structures of feeling”

is of particular use here. Williams, like many otihace theorists (Hall, 1996; Gilroy, 2000;
Brah, 1996) argued against looking at the procéssocial formations as fixed forms and
“finished products” (Williams, 1977, p129). He halso talked about the role that feelings,
both conscious and subconscious, play (ibid.).igik outlines a “kind of feeling and thinking
which is indeed social and material, but each iembryonic phase before it can become fully

articulate and defined exchange” (Williams, 197133). Crucially, he refers to these feelings
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as more of a “presence” than a “world-view” or ‘odiegy” (ibid.). This is an extremely relevant
distinction to make, especially when consideringsMus and how Islam is lived. Islam can
(for the sake of argument) be seen as an ideolegy-+han all-encompassing and grand world-
view of facts and rituals that are active forcestading the way that Muslim youths live their
lives and practise Islam. This is not the positaken in this research. Rather, using Williams’
terms, Muslimness can be seen apr@sence— ‘feelings’ that connect the young people to
their religion but also to other things or, as paeticipant stated, a presence that gives'er
take” on things that she encounters in her life. Thdifferent from more formal, theological,
historical and political understandings of Islant aefers to more informally accepted beliefs
such as Sagib’s example‘tfying to be better”or having a good heart, which are both broad

and nuanced readings of Islamic teachings.

This research uses Williams’ notion of feelings axtiends it to matters of the sacred, or
feelings of spirituality, which Saba Mahmood’s (20@thnographic work on the women's
piety movement in the mosques of Cairo addressabniMod uses the term ‘positive ethics’
to talk about ethical practices, spiritual exersiaad ways of being that are ‘positive’ in the
sense that they are manifest in everyday life (Maboh 2004, p29). These are important not
because of the “meanings they signify to their fitiacers, but in the work they do in

constituting the individual”, where the body is treomedium of signification but the substance

and the necessary tool through which the embodibgkst is formed” (Mahmood, 2004, p29).

Mahmood brings out the distinction between libedular understandings of Islamic
beliefs/praxis and the key role that moral andaathideas, or positive ethics, can play in the
lives of Muslims (Mahmood, 2004). In other wordbe sdifferentiates between the ritual

performances of religious expression and the Isladwals that they are derived from (i.e.
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modesty relates to hijab). This chapter exploresnibtions linked to the positive ethics that
Mahmood outlines, which include ideas such as coiores to God and community, and the
feelings that Muslim youths have about them, and tiey were drawn on when constructing
spiritual identities in the participants’ everydhyes. The distinction made here between
religious identities and spiritual identities vieti®se as identities that can overlap, shift, and

interact with each other.

There were many youths who did not outwardly penféneir religious identities in obvious
ways. Rather, they had outlooks — more spirituaysvaf engaging with Islam that they
accessed at certain times or used as moral congp&ssiee same way, there were some youths
who were not particularly concerned or engaged thidlir spiritual identities and were instead
more engaged with the performative aspects of Musdss. There were those who were

concerned with both.

As spiritual identities are a process, the paréiotp articulated that it was a process that was
ultimately felt on a private level, and which coutdorm them of their notions of self. This
brings us back to Hall's work. While Hall did natlk about religious or spiritual identities
specifically, the way that he sees identity actasswvork (Hall, 1990, 1996) is useful here in
that it helps use this idea of ‘feeling’ and theltmplicity of spiritual identities to underline
another way that Muslim identities cannot be seea gort of collective, essential ‘one true
identity’, hiding inside the many other more supmeaf or artificially imposed ‘selves’ or
identities, sharing experiences, practices anetse(Hall, 1990). In this way, there can be no
one true ‘Islam’ or concept of ‘Muslimness’ or eyas | will discuss later on in the chapter,

one essential way of believing or connecting to@ingne or other Islamic values.

262



Cultural Identity and Spirituality

The argument presented in this chapter is not ybang Muslims’ experiences are not
meaningful on their own but rather that their atsido not always neatly correspond with their
beliefs, experiences or spiritual identities. Theflects the way that Brah talks about the
interaction between the psychic and the social{Bi®96). It also adds recognition of the

discrepancies between them.

This opens up an important space from which tousiscspirituality and its relationship to
identity, as well the language used by young Musliabout the role of spirituality and
Muslimness in their own lives, for it is their @aiation and understandings of these matters
that are relevant here. Not considering young Muslithoughts about their spirituality and
how it imbues (or does not) their everyday life Wbbe equivalent to saying that young
Muslims do not have an understanding of their oeality — an act of ‘epistemic violence’
(Spivak, 1998) and possibly ignoring performatieesaf Muslimness that are not seen as the

norm.

In her work on mosque activists in Egypt, Mahmoalkd about the relationship between
Islamic conceptions of modesty and the wearindgpefeil (Mahmood, 2011). The majority of
the women she contacted expressed that wearingjjtieis a necessary part of the Islamic
ideal of modesty (Mahmood, 23). Mahmood goes orargue that these women made
ineffective relationships between the virtue of sty and the hijab as necessary requirement
to both create and perform modesty (ibid.). Howeaaother way of looking at the concept of
modesty, as Mahmood points out, is that the Isladeal of modesty is no different to other
ideas such as humility, which is “a facet of chégabut does not commit one to any particular

repertoire such as donning the veil” (ibid.). Tisia view that many secular scholars also argue
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(ibid.). Adding to Mahmood’s argument about theatieinship between an Islamic virtue and
its performance, one can look at how these expmessif spirituality can be lived in radically
different ways by Muslim youths — ways that to thesider might appear nonsensical but made
sense to my participants. Here it is importantawokl at the relationship between embodied
behaviour and the virtues of modesty. This resealsshlooks at how Muslim youths articulate
their own spirituality and how it relates to thewreryday lives, not necessarily always about
how it is performed. This diverts slightly from Mabod's argument about embodied
behaviour and Islamic virtues as | argue that hlolslamic virtues are embodied by these

youths and yet they can exist within the self gg@sence’ which is ‘felt’ (Williams, 1977).

For example, the idea of ‘being good’ can take mfomyns, some of which are internal,
psychological and emotional processes that cawtafie ways in which young people see the
world and see themselves. Some of these ways aperformed but are rather felt. This feeling
can bring young people a sense of relief, peacesafety as well as guilt, unease and
depression, which has a profound effect on the thay they see themselves and the world
around them. But this is not to argue that all maytipipants’ Muslimness or feelings about
their spirituality informed all aspects of theivés, their likes, dislikes, their happiness and
pain. Rather, it is to argue that when their spalitidentities were present, so to speak, this
could play an important role not only in their cakreligious identity (which spiritual identity

is linked to) but in their identities and identdi@ns in general.

These spiritual identities, | argue, come to the fior some at certain times and places, and
when the situation calls for it, for some rarelyeeand for others, most of the time. In this
chapter, | argue for taking a closer look at tHatrenship between moral, Islamic ideals, the

ethics that guide young Muslims and the effect thaye on their feelings about the worlds
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that they live in. These ideas can only be expldrgdconsidering the specific ways and
expressions through which spiritual identities,aldeand feelings are lived. In this research,
the specific ways include the varied ways in whicé participants expressed their spiritual

identities — through their words, actions, perfonees and bodily practices.

Furthermore, looking at the links between embodheattices and spirituality, as Mahmood
has also highlighted, the work of Pierre Hadotgsful here (Hadot, 1995; Mahmood, 2011).
When talking about the relationship between lifel @thics, Hadot uses the term “spiritual
exercise” (Hadot, 1995, p105)Hadot describes spiritual exercise as: “Practideish could

be physical, as in dietary regimes, or discursagein dialogue and meditation, or intuitive, as
in contemplation, but which were all intended tteef modification and transformation in the

subject who practices them” (Hadot, 1996, p6).

Here, Hadot's term ‘spiritual exercise’ can helptosee the many ways that spirituality can
manifest in an individual as well as its symbiagtationship with the self. This way of looking
at spirituality is useful in expanding the way wmoKk at the process of spiritual identity
construction and negotiation as having a relatignshth the Muslim youths’ ‘inside’ and
‘outside’ ways of being. My participants’ spirituatlentities, as described by them,
encapsulated the themes that Hadot described aBwethese were, of course, not fixed ways
of seeing their spirituality, in line with the walyat we see identities, and the ways that my
participants expressed them were both different somdetimes similar. This view brings

together Mahmood’s concept of positive ethics whiteng Hall’'s conception of cultural

15 “Spiritual exercise” builds on the conception ofiies in ancient Greek philosophy, which also iaflaed Foucault's
formulation of “technologies of the self' (Foucaul®97c¢c; Mahmood, 2005).
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identity and the idea of cultural ‘uniqueness’ thaues against a sense of ‘oneness’ or “a

collectiveone true seff(Hall, 1996, p705).

Hall talks about Caribbean cultural identity buirispal identities can be looked at in a similar

way:

We cannot speak for very long, with any exactnalssut ‘one experience, one
identity’, without acknowledging its other sidehetruptures and discontinuities
which constitute, precisely, the Caribbean’s ‘umigess’. Cultural identity, in
this second sense, is a matter of ‘becoming’ asagedf ‘being’. It belongs to
the future as much as to the past. It is not somgtivhich already exists,
transcending place, time, history and culture. @altidentities come from
somewhere, have histories. But, like everything clvhis historical, they
undergo constant transformation. Far from beingnetly fixed in some
essentialised past, they are subject to the camimtplay’ of history, culture
and power. Far from being grounded in a mere ‘repg\of the past, which is
waiting to be found, and which, when found, wiltsee our sense of ourselves
into eternity, identities are the names we givah® different ways we are
positioned by, and position ourselves within, tlaeratives of the past (Hall,
1990, p205).

Moments of Connection

The youths in this research had different undedsteys of Islam, varied religious backgrounds
and a plethora of ideas regarding what being a ikusleant to them which, even during the
course of my field work, shifted, with Muslimnedstimmes being central and sometimes seen
as irrelevant in their lives. For example, whemdtfmet Amir (aged 19), he said that he barely
ever thought about being Muslim and that he didthioik it said much about who he was as a
person except for the fact that he was Palestiarhhis ethnic identity overlapped with his
Muslim identity (Amir, December 2011). At the enfitbat year, | noticed the way that he
spoke about himself had shifted a little as herreteto himself as Muslim more often and less

often as Palestinian in the way that he used &skkd him about this, and he said that the
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Palestinian youths he knew were mostly Christiarts“@hey should know that we (Muslims)
also suffer like them! And everyone blames albtéhe stuff on us tdoAmir went from saying
that he did not really think about being Muslimadiculating himself as Muslim more often
because when he was in a group of Palestinian t@msshe became more aware of his

difference and thus felt more of a connection with

Amir’s shift in the way that he perceived Muslimaés his life adds to the notion that religious
identities cannot be seen as a ‘master identityt@kéw et al., 1992) which always take
precedence over other identities. Rather, it wasdicular moments that these beliefs surfaced
and became highly relevant to the way that my @adnts moved and reacted to situations

and how they negotiated everyday life.

At the beginning of this chapter, Saqib talked alaw there were times and ‘moments’ where
he lost his way and forgot who he was. At these eraB) he looked to his spirituality — a part
of his Muslimness to remind him who he really warsas he called it, ‘his true self'. For Abdi,

who | spoke about in previous chapters, his ‘mofmeast being a refugee and fleeing from

Somalia. Abdi credited his Muslimness and beliefsiam as the only constant through the
trauma of migration and the hopefulness of setttérard, at times, the only thing that brought
him peace. During the time | spent with Abdi, otkleein occasionally taking part in Friday

prayers and fasting during Ramadan, | rarely olesktiiese ideas of faith manifest outwardly
nor did he really talk about being Muslim when Isreaound him. But this does not necessarily
mean that his faith was not a key part of his idgt that there were not other spaces in which

he felt it was more appropriate to express hissdddaithfulness.
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For Sana (aged 19), her spiritual beliefs reminuedto be honest and to do ‘the right thing'.
Not just the right thing in a moral sense, butrigat thing according to her understanding and
interpretation of Islam. She also expressed mangdithat she was aware that through her
actions, to those who knew she was a Muslim, sterefresenting Islam and if she did not
do ‘the right thing’, then it would reflect badlyhndviuslims in general. Sana said that this
awareness was both a blessing and a curse. Oraodedhe felt an enormous pressure to be a
‘good Muslim’ (Mamdani, 2002), which stressed het, and which she found constricting and
confusing. Yet at the same, her moral outlooks gpidtual values also helped her make
decisions and feel good about them, giving henginword, thésabr” (patience through God)

to deal with the challenges that she faced in#@na, August 2012). While Abdi’s and Sana’s
spiritual beliefs were not expressed through operformances of religious practic€sthe
role that their spiritual beliefs and values playadtheir everyday lives and identities as

Muslims is a key argument of this research.

Matters of the Heart

Spirituality, as Saqib refers to it, is a ‘mattértioe heart’ and is a part of Islam that has been
in Islamic tradition since the time of the Propkhtethammad. On this matter, Nazim Baksh has
argued that those who hold on to traditional valuesome circles, have come to signify “old
fashioned customs, archaic practices, ossifiecsilteaded down from the past and articulated
to the letter by naive, simple minded neo-luddi{@sksh, 2011). This perspective can also be
seen in the way that Taylor (2007), in his disaussf religion, singles out Islamic tradition
as perhaps beirtgo different with customs and traditions that do not comfdstadll into line

with the modern, secular, liberal state, represgnta distinct historical period from which

16 These often tend to be limited to essentialisettbrstandings of Islamic practices and what thek li@.
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modernity saved the world by liberating itself frahe shackles of tradition” (Baksh, 2011,
pl). In Taylor's view, Islamic tradition is unchang, essentialised and old-worldly, no longer
useful and dead, and as Baksh goes on to say,, ‘@mysne who consciously clings to the
profound and perennial ‘Truths” or “Virtues” if yamish, embodied in all sacred traditions, is
regarded as ‘backward looking’, anti-progress orsiydhopeless romanticgibid.). For my
participants, however, Islamic traditional thinkiagd, more importantly, their readings and
interpretations of them were very much alive anefwlsn negotiating life in modern, liberal

and ‘secular’ Canada.

To some of my participants, when it came to mattériove, they were indeed, ‘hopeless
romantics’ but when it came to spirituality, marfytttem had somewhat more pragmatic ways
of looking at issues around faith. They often tdrtewvards their spiritual selves and to virtues
of ‘positive ethics’ — to matters of the heart dhd feelings that they had about them, to help
them negotiate and come to terms with the ups amahs of everyday life. Notions such as
belief in God and virtues such as patience, honasty fate came up in mundane and everyday
situations, whether it was about cramming for exandealing with the heartache that comes

with young love.

These notions were a part of their lives but morpartantly, it was the way that these beliefs
were felt and interpreted by the Muslim youths tredforms that they took that are particularly
relevant. For example, many of my participantseuahitheir actions to the ideals and conduct
of the Prophet Muhammad. It would be easy to redbese actions to following “Muslim
folklore” (Mahmood), as the teachings and talemofality are seen as essential truths. But in
doing so, what can be lost is a greater understgnafi the moral principles they often hold

dear, such as the idealsmtihabbalove), community, patience and kindness.
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They also looked to other Muslim figures in Muslmstory who were religious, popular,

political and so on. Malcolm X is one such figureomvas mentioned regularly by youths in
all three sites throughout the fieldwork as somewhe had affected the youths’ sense of
spiritual identity. Another was Khadija, the wifé the Prophet Muhammad. Stories and
lessons about scholars, the companions of the Brald other Muslims in history were often
recalled as reminders when discussing hardshipgahdife examples of people overcoming

adversity through spiritual strength.

Issues around spirituality, spiritual virtues ardlings both negative and positive affected the
way that my participants perceived, performed aggbtiated the larger questions of identity
and belonging, and especially regarding what wgist rand wrong. Guilt was often a very
strong force, and feelings of guilt were often &dkio not feeling fulfilled or being heedless of

spiritual beliefs such as honesty and community.

Mohsin (aged 19, July 2013) was from a Moroccarkgamnd. We were driving to the cinema
and listening to the news on the radio that disetighe atrocities which at that time were
beginning to heighten in Syria. At first, we talkaldout how horrible it all was, and as we had
both been to Syria, we reminisced about how badutifvas and how kind the people there
are. After talking about it for a while, he said:
(Mohsin, July 2013)I know | should care. And | do. But then | also ‘tldrecause like,
what can | do about it? | know it's bad and | stcbahre more but the only time | think

[about it] is if | see it on the news.
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Here, Mohsin articulated feelings of attachmenthi® Syrians’ plight and also a recognition
that it did not really make a difference to higJifvhich he momentarily felt guilty about. But
then we arrived at the mall and met his friendse Moment had passed and although he had
thought about it, his thoughts soon turned towardsther he would get popcorn or nachos to
eat. But he dideel something about it, and it was not a meaningles$infg but rather an
empathetic one — a matter of the spirit linkedhe tdea of empathy with those who are
suffering, which he felt some guilt for not cariagout more. Mohsin’s story is an example of
the way that guilt could sometimes bring the yourthsy study to think about things that were
happening to Muslims in other parts of the worldisTguilt, however, did not move Mohsin
to action or lead him to caraore,but it did make him consider the issue. In hipoese, he
was still going through a dynamic process of idgntonstruction and learning on his own

what it meant to him, who he was as a Muslim aed¢#hevance it had in his life.

Many were also ambivalent towards matters of ghity and the role that being Muslim
played in their lives and did not express any fegitowards either issue. | asked Anna (aged
19) about what it meant to her to be Muslim inraifg where her mother was Muslim and her
father, who was out of the picture, was Christlaitially, she shrugged her shoulders and did
not answer. | then asked her directly, “Anna, wd@s being Muslim feel like to you?”

Anna: Nothing really. Really. It's just a thing | am.

Me: So the whole Islam thing, do you ever think yael into it? Like do you think it

ever gives you a sense of peace or anything l&# th

Anna: No.

Me: What about Christianity?

Anna: You know what? | don't really care what it saystlo& paper. It says Muslim, it

says Christian, and | just know who | am and whaglieve. Maybe in the future, who
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knows? I'll fall in love with this Arabic guy oradly Christian guy who his family won't
let him marry if I'm not Christian. I'll say I'm Qifstian, I'll get baptized if they want.
| don’t care because it’s not like a big deal...

Me: You'll do the same thing you’re doing now?

Anna: Yeah, | wouldn’t care, | wouldn’t care. Of courg®u [she] would know, but
the people, yeah, okay, I'm Christian, whateverwant. | don’t really have a problem
with people like, | want to be accepted or somethbut it's not going to be a big
problem for me. Religion is not what | think abbatore | go to sleep or something.
Me: What do you think about?

Anna: When | go to sleep? Sheeps [sic]? [laughter]

Me: Sheeps?

Anna: | count the sheeps [sic].

Feelings like Anna’s were also ‘part of the stooy’Muslimness, which were important and
not uncommon amongst my participants. Even with@ghaphic research like this, where the
focus is not only on praxis but experience andtsjirmatters, there were Muslim youths who
did not express their Muslimness in those wayspartaps not in any way at all. Anna clearly
expressed that being Muslim did not affect thedhithat she had on her mind, such as how to
be happy or what she was going to do the nextAaya’s view at that time was similar to that
of another participant called Adam (aged 19), wiheml asked him what being Muslim meant

to him, said it's really not that de€p(January 2012).

Another consideration here is that both Anna andamdcame from mixed European
backgrounds, look white, and did not have overtlysMm-sounding names. In many ways,

due to the intersections of religion and ethniaihd being able to ‘pass as white’, they also
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were not necessarily seen as different or as MuBlirothers. In some ways, they both had
more agency about associating or not with beinglivhisvhereas others, such as Saqgib who
was brown-skinned and had a beard, were oftenifah&is Muslim, and at the very least seen
as ‘other’. Nevertheless, feelings about Muslimnédss Anna’s and Adam’s are a reminder
that while trying to break free of essentialisms,as researchers should be cautious about not
creating new ones (Brah, 1996) and, more spedyidhlat Muslim youths’ religious identities
can not only be misunderstood and misinterpretéccén also be over-stated and given too

much importance.

Connection to the Divine

La lllaha Illala Muhammad ur Rasullahallah

— There is no God but God and Muhammad is his mesgge (Nawawi, 2002, p7).

Belief in God, along with belief in the Prophet Muhmad as the messenger of God, are the
most basic principles of the Islamic faith. Theadlkat many Muslim youths saw a connection
to God as a vital element of their Muslimness isaoew idea. Although most participants
expressed that they did believe in God, there wdesv Muslim youths who said that they did
not, but they still considered themselves Muslimgerms of belief in God, what we hear less
about, however, are stories of Muslim youths negioiiy their feelings about the Divine or
what believing in God looks like and means to yowigslims as they go through their
everyday life. This section concentrates on thengaduslims’ connections to the Divine and

what it meant to their sense of Muslimness.

During my fieldwork, unless we were in a religiogetting such as the mosque, an event or

during the MIST tournaments, the young Muslims wlod talk about their feelings about the
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Divine very much. When | talked to Hina (aged 1Bduat it, she saidNobody walks into a
room and says ‘Hey everyone!! | love God, God isswne!!” (Hina, August 2011). Rather,
she said, it was something she thought about om\aras she went through everyday life,
even if it was just fleeting thoughtsLike one day | was walking through the snow and |
thought ‘How beautiful God made this world for ¥gu know? It could have all been so tgly

(Hina, August 2011).

Asia (aged 18) also expressed the same sentintbat her relationship or belief in God was
not something she often talked abolftybu’'re one of those God talkers, people thini’'se
just weird. Not even Christians do thashe said. “It was likeWhy do | really even believe
this?’ | didn’t see the pointAsia, August 2011)". She questioned her beliefsaflong time,
especially when at the age of 16, she startedifiglat lot with her parents They always used
God as an excuse. Like for not being able to did’s&he then started to explore her connection
to God on her own, and at that time, she did nek like she believed. Then, she said she
“started getting more and more away from Gdauring this time in her life, she was also
having problems at her new school, and not haverg much luck finding friends or fitting
in. She became more and more isolated but saidst®talso got used to it and didn’t care

about being alone.

(Asia, August 2011):*But then when | was alone a lot, even though it @ad and

everything like, | started thinking about God agdirtouldn’t really get it out of my

mind”.

Asia said that she started to think about it mow &ter a while
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“Just like that | started to believe again. | coaltddeny that | always felt a ‘presence’.
Even in the beginning when it felt shitty here (hew school), | didn’t feel lonely. |
think maybe because | started thinking about AllthGave me peace like. | don't

know.”

Asia’s story highlights the temporality of not ortler spiritual identity but also the shifting
nature of her core beliefs and what she assocwathdoeing Muslim. Even when she did not
believe in God, she said that she still saw heeseMuslim and that being Muslim was part of
her culture. Asia’s story and her changing feeliageut God is an example of how even the
most basic core beliefs that Islam rests on cabadeken for granted as being a part of all
young Muslims’ identities. Belief in God can be se®s a necessary belief in order to be
Muslim, as it is indeed a core principle of Islanbelief. However, Asia did not see her
‘disbelief’ as something that ‘dis-identified’ has Muslim. This belief could be seen of as a
necessity of Muslimness but in this case, Hall'saroof the impossibly of identities is relevant
(Hall, 1996, p16), for even the most basic undeditay of Islam cannot be taken for granted

and relied upon as an indicator of Muslimness.

That being said, there were many youths who vieaveohnection to God as one of the integral
parts of their spirituality and as core to whanigeMuslim meant to them:
Sana (July 2011):I believe that that is a connection to God, andt'ththe most
important thing. You know that story of the prag&® You know it?
Me: Who gave the dog water?
Sana Yeah, and so she was a prostitute and peopletsaidhings about her after she
died. And the Prophet, he didn't like that. He sad that...you know it?

Me: He said she’s going to heaven.
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Sana Yeah, she is going to heaven and you don't knaatsvin her heart.

Me: So she had a good heart.

Sana Yeah she took care of that dog when nobody els&@ Hel/ thought she was bad,
but Allah saw her goodness.

Me: | guess we sometimes just see what is on the eutsid

As Sana talks about the story of the prostitute,ilinsstrates what she means by a ‘connection
to God’ and what lesson she takes from it. Whikréhare many spiritual ideals that can be
gleaned from this story, such as God’'s mercy orviélee of taking care of animals, Sana
concentrates on the dichotomy between the intenmélexternal, placing the internal as more

important.

Sana You don't know what's in anyone's heart, you gadgje anybody. You can't. A
person can look good on the outside, they can lideka freaking angel, and they're
probably one of the worst people on the inside. ¥auld have like, a devil on the
outside, who'’s actually an angel on the insideoh’ticare if | look like the devil on the
outside, God knows what I'm like inside and whay ko be. Allah knows my mistakes
because | talk to him about them and | say ‘Youwkadnat... I'm really trying to be

better but it's hard’. Allah knows though.

In this account, Sana talks about her connectigadd in the way that she would talk about a
friend — as an entity that she can talk to aboubla internal struggles and who understands

how hard she tries. This connection also helpsibgotiate who she is inside.
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This importance of the relationship between God@mels internal self was also expressed by
Asad (August 2012). Even though he did not see dlinas a good Muslim, he still looked to
God for support. During my fieldwork, Asad gradwhfeom high school and began a course
in business administration at a community collég¢ee did not have many friends there, he felt
out of place and, although he had good grades,dsenat enjoying the course. During high
school, he was at the youth club every day afteoalc where he would see his friends and
take part in activities. He had been a part ofythieth club since he moved to Canada from
Jordan when he was 16. After he started his cobesbad less time to spend at the youth club
and he also started working at a fast food chamghvalso left him with little time in general
to see his friends. He began to worry about whatvag going to do with his life and if he
should even be in college — although he had wovieed hard to get a place there. This started
to affect his state of mind, and even when | sam, Hicould tell that he was not his usual

bubbly, humorous self:

Asad (aged 19, August 2012)this type of stuff about God and stuff. It kindedates

to what I'm trying to say here is, I'm not the petfMuslim over here, and I've done so
many wrong stuff in my life. | was, until last wekkvas just recent, before we talk. |
was just to this kind of level that | just don'trwdo— | just hate life. I'm really
depressed. | don't do anything. | don't even knnatwwant to study. What's business
administration? | just want to drop out of schobljust don't do nothing; I just,
basically, lost my faith. | just feel that | doreflate, and | feel that I've done so many
mistakes that | can't fix anything. | just felt Hgadepressed, | was really internally
depressed, for real.

Me: Yeah, you said last week you weren’t doing so. well

277



Asad: It was true, this. Internally it was too much. Mgd had to come. | know it's
funny, but my dad had to come and talk to me. Aed ty dad, he's like, “Listen,
you're old enough, you're 19 now, you can make youn decisions”. He's like, ‘I

know we're not a very religious family”, but hedahe, “faith - if you lose faith, if you
forget that God exists, you're always not goindp¢ogoing forward, because if you
really just have faith, if you believe in God, ywill always try to figure out what's
going to happen tomorrow. If you lost that, them yost feel that your life has no

purpose. You don't have something to accomplish”.

As Asad struggled and felt ‘internally depressdu, thought about his father’'s advice and

opinion on the matter.

Asad (August 2012):So that made me just kind of sit back, and actuédlyl would
say, one day, | was just thinking about what he faiher) said. It is so true, you can
just go forward, but | was just thinking, what ilile to be an atheist? For example.
But | just came to the conclusion that it's just going to ever happen to me because,
even though | like to deny it sometimes becauswbriazy, | know that God does exist,
and | know that faith is important. And | know tlitat the only element that would just

make me feel, I'm peaceful, that | just don't Feein crap. Or, I'm just feeling crappy.

Asad did not listen to his father’'s advice immeelyat— but mediated it through his own
thoughts and feelings to decide if it was releantim and if it was a view that he shared.
Through this thinking and feeling about his conimetto God, he began to realise that that
was what he was missing, and perhaps what parisoirtternal’ depression was. He then

considered that his connection to God was whatmiasing at other times in his life:
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Asad (August 2012):Even when | was with Amber, to tell you the trutfelt | was
happy, but all of these kind of feelings, they wotillast for more than minutes, not
even hours. They would just last for couple of Bparaybe, and then the whole feeling
that I'm happy, that I'm on top of the world, wojldt disappear. So, really the whole
thing is like, yes, live your life happily, try toake out of it, try to be active, but always
remember that God does exist and you have a purpiogeu were born, you have a
purpose in your life, so you better keep workingdhand basically, find what your

purpose in this life is.

In this conversation, Asad discusses the interpketyveen the physic and the social (Brah,
2005). He talks about how neither difficult nor pggmnoments produced long-term meaningful
happiness because he sees that this can onlydieecethrough belief in God and finding his
purpose. The feelings that he had could be likeogde presence that Williams talks about —
a feeling that he did not articulate but felt. Hoe this was a feeling that he began to access
after a period of difficulty in his life. It was heomething that he continually drew upon but
rather he was reminded of it through his father #mwdugh the situation that he was in,
illustrating how spiritual identities can also b#luenced by familial relationships. After
reflection and after some time had passed, heeshifis understanding of his relationship with

God, which at this time he viewed as part of hi;siowternal’ happiness.

Another youth, Hassan (aged 19, September 2012) dpen his belief in God to help him
negotiate times in his life where he felt discriated against and alone. Hassan, who was of
Afro-Canadian descent and was born and raised mad& had expressed more than a few

times that the world is racist (Hassan, September 2012). | sometimes askedflamything
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in particular had happened, and he would tell neuabomething that happened to him, or to
a friend or something he saw on the netlts nothing big”, he told me once, when talking

about an incident at the mosque when donation maeey missing. He was just sitting in the
corner in the prayer room by himself as he oftkedito sit for an hour or so, in solitude, after

Friday prayer as he did not have to be at schablattime:

Hassan (September 2012)The guy comes up to me and says “What are you doing
here now?” So | said “Just sitting”. Then he sayddw come I've never seen you here
before”? So | was like, | dunno. I'm here prettychievery week.

Me: Who was he?

Hassan:l don’t know. Some mosque guy, maybe on the baasdmething. Like I've
seen him loads of times.

(Hassan went on to tell me the rest of the story)

Hassan He says “Do you know we are missing one of the tion&doxes”? And | was
like “Yeah | heard people talking about that. Tisdike, really bad”. Then he asks me
you know what?? You won't believe me. He says “Whyou have your backpack
here?” | said to him “What? | came from school”. @i he’s just looking at me and
then looking at the bag and | just said “Go aheau do0k uncle, if you want”.

Me: You said that®hy? Did he?

Hassan:It was just — let’s get this over with.

Me: Did he?

Hassan:Nah. He just walked away.

Me: What did you do then? Did you leave?

Hassan:Nope. | stayed probably for one more hour. You didalve left you think?

Me: Yeah, | would have been really pissed off.
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Hassan:l didn't like it but | wasn’t going to leave. Itisot his house. Anyways, it wasn’t
even a big deal. I'm just telling you because |'td&now. | just wanted to tell you.

Things like this always happen and you know whatkr stole anything ever anytime.
| know you don’t believe me but not even one time.

Me: Don’t say that. | believe you. Why wouldn’t | beg&eyou?

Hassan:(shrugs his shoulder#)s like. This is always the thing.

Me: These kinds of things, have they happened in tisguedefore?

Hassan:Yeah. Sometimes. Not the stealing thing but likerattuff. Rude stuff. Black

things.

Hassan went on to describe ‘black things’ and to&dabout what he calléthe little things”
that happened to him and his black friends. Litdejst, ordinary things. In this particular racist
incident, he was basically accused of stealing mtwyea man who Hassan thought was South
Asian. Even though he was there in the mosquengitifter prayer, he was, according to
Hassan, the first person they asked about themgissoney. Here, being Muslim didn’t matter.
Here, Hassan’s blackness made him different, stgpecin many ways, an outsider. Though
he had been there before, he was invisible thely, lmecoming visible in a moment when
money was missing. It was only then that he wag@dt His race and most probably his age
made him feel like his belonging in the space watstine same as others. But he didn’t care.
He continued to sit in prayer and reflection. Hentven to tell me why. He told me the story
of when the Prophet Muhammad and his followers atégt from Mecca to Abyssinia because
of the persecution they faced by the ruling Mectrdre of the Quraysh in 613 CE (Lings,

1983)17

17 This was also known as tiérst Hijra, or migration.
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As the story goes, they left injured and bloodisdheey fled Mecca:
Hassan:So he (the Prophet Muhammad) went over there (Abgssand how they
started towards the sun, and he just kept walkbegause he was bleeding and he
didn’t stop, he kept going. So what happened irstbg/? | don’t remember. And then
he [a long pause. Hassan sniffles here a litleJo basically, yeah. How he was
determined, even with all the hardships, he’s gbihg. He didn’t turn back? Though?
Me: | don't think so.
Hassan:No, he didn’t. | don’t remember, | don’t think $¢o.
Me: No, he didn’t.
Hassan:It's so like. Can you imagine? So basically, howntzes determined, how he
kept going.
Me: Yeah, he didn't let it stop him.
Hassan:Yes, and even when they threw stones at him, h&gps going. But if the
Prophet kept going and he didn’t do nothing abouto — Anyway, he kept going. And
| mean, back then, no one really had his back. Geee, there’'s governments. There’s
people who could kill your people, but, he reallgswby himself. God was his only
protector. This is why it kind of shows you discniation, yeah, racism, yeah? And the
other thing it shows you is that, it just could shyou that - | mean, that if you give up,
God has your back, so, you're never alone. Evenghoyou think that you're alone,
and no one cares about you, but always know tleeth someone that got your back.

Make sense?

In this episode, Hassan finds parallels betweenrglbessm that he regularly faced and the

persecution — some would call it early Islamophebfaced by the Prophet Muhammad and
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the Muslims in Mecca. Hassan also didn’t ‘fight k&€ when the man at the mosque accused
him. He kept doing what he was doing. He mentiawg God was Muhammad’s only protector
and that God had his backand relates it to the racism and discriminatientélks about and
what he thinks about God. Here, Hassan describesobthe values he has — a part of his
spiritual identity which is a belief in God and dabes what it means to him. To him, it means
that no matter what he faces, God will be therehfor and will take care of him. Adding to
that, he also draws on the example of Muhammadhanealue and ‘positive ethic’ which
could be seen as ‘following the Sunnah or Prophetiample’. What he draws from
Muhammad’s story is the lesson and motivation ts@eere in the face of oppression and

difficulty, and to ‘keep going'.

There could be many interpretations of the storthefFirst Hijra. But here, it is the way that
Hassan tells it and the lessons he takes fronatitate relevant. As Mahmood used an example
of the ethic of modesty and the performance oftheae of modesty by wearing hijab (2011),
Hassan takes the ethic of ‘belief in God’ and ssemterpretation — a lived example of this
virtue as Muhammad’s perseverance to ‘keep goisgwall as in Hassan’s own life to

persevere when faced with discrimination with thewledge that Gothas his back”.

Hassan also raised the idea of racial prejudickimvthe Muslim community in which he, as a
black male, was treated a%caiminal” (Hassan, September 2012). This was a recurremigthe
voiced by the black and brown participants. NaaghiRthalso discussed this in her work on
Muslim women in the UK, and how members of Musliommmunities often adopted negative

stereotypes that exist in mainstream media anadise (Rashid, 2016). In this research, this

18 Hassan pointed this out a few times. | think he wassibly referring to the way Muslims are oftemtrayed as violent.
This was around the time when there was outcry sorde violence that erupted about the Danish carpmotraying
Muhammad as a terrorist.
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was particularly relevant to black Muslim boys, afdhose boys, the Somali migrants and
refugees who from their social positioning as refgywere often perceived as ‘poor’, and
through their blackness, associated with crimigalithis is illustrated in Hassan’s encounter;
even in the mosque, he is not immune from it. Tgotiate this racism and discriminatory

treatment in the mosque, he draws on his spintakies and identity.

Duty to Parents

And your God has decreed that you worship noneGmd. And that you be
dutiful to your parents. If one of them or bothtloém attain old age in your life,
say not to them a word of disrespect, nor shoiltesth but address them in terms
of honour.” (Quran 17:23)

The Prophet Muhammad also stressed people’s dulyetoparents:

A companion of the Prophet once asked him whiabdgdeeds are the most
loved by God. Prophet Muhammad answered him byngayiTo offer the
prayer in its proper time”. The companion then dskénd what is next?” to
which Prophet Muhammad replied, “To be good andwub your parents...”
(Sahih-al-Bukhari, Book 73 Hadith.1)

In this narration ohadith of a teaching of the Prophet Muhammad, the dutyetdgood’ to
one’s parents comes right after one of the coretioes of Islam — prayer. However, to Ahmad
(aged 21, October 2012), the ‘positive ethic’ ofydio parents is the most important part of
being Muslim. He feels that his mission in lifdéastake care of his family because of his belief
that it is what the Prophet Muhammad used to doséss this duty not only as a Prophetic
example but also as a virtue that is felt, and esdid funs through his veiristAhmad,
October 2012). He uses this positive ethic to hedpivate himself, and give himself a moral

rationale to work hard at both his full-time jobdgpart-time job as well as when he’s studying
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part-time at college. When he takes care of hidlyame says that he feels like he is a good

Muslim and that it makes him feeht'peace inside{Ahmad, January 2013).

This belief, one that Ahmad saw as the essences dfitaslimness, that working hard for your
family is the responsibility of a Muslim, could alshave been influenced by his own
experiences. Two years before | met Ahmad and bdfermigrated to Canada from Saudi
Arabia, his mother, two sisters and brothers had th a car accident on the way to Mecca In
the month of Ramadan. His two remaining siblingsised, along with his father who lost the
use of his legs due to the accident. Ahmad wasmibie car. He said he made an excuse not
to go because he wanted to hang out with his fadrydthe seaside. It was a devastating blow
to the family and Ahmad mentioned that he useaéb duilty that he was not in the car. He

was saved, he believed, for a reason and for aoparp

Before the accident, the whole family had plannednigrate to Canada and had made
arrangements to do so after Ramadan. Ahmad, Hisgskand father decided to continue with
those plans as they felt that they had nothingihe8audi Arabia. In addition, due to the strict
visa regulations in Saudi Arabia, they had no ahais they no longer had visas to stay there,
even though they had spent their whole lives th®og.one cold November day in 2009, they
moved to Canada and settled in Toronto, Ontariohi&sfather was not mobile due to his
injuries and spoke very little English, most of teeponsibility to take care of the family was

left to Ahmad. He also became the main breadwinner.

“The Prophet used to provide for his family righ®hmad told me. Me used to work hard.
Being Muslim is about work. | can’'t do everythingod but | can take care of my family

Ahmed worked two jobs — one at a convenience simopoaie at a grocery store. His ideas
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about what being a Muslim meant were closely linkeith his own situation and life
experiences, and he looked to the example of Muhashior motivation and as a spiritual
connection to his everyday struggles. Life wasalatays easy for him, and he had suffered
the enormous loss of the death of his mother anlthgs at the young age of 16. On top of
that, he had added difficulties related to migmatemd the responsibility for his family that

came with it.

In Ahmad’s story, there are also some issues arolass to consider. While Ahmad'’s father
had a good job in Saudi Arabia, it was a constouncgpb that required physical labour. When
they moved to Canada, due to the injury that hisefasuffered in the car accident, he could no
longer work in a job that required physical labdde did not have the training for any other
type of job, nor did he have a degree, and theyndichave the money that would be required
for him to retrain. Had his father had a ‘desk jgiérhaps he would have been able to work.
Since this wasn’t the case, Ahmad took on the mesipdity to earn money for his family and
although they received assistance from the govemfntevas not enough. Although Ahmad
was working two jobs, he was also committed toiggth college diploma because as he said
“I don’t want this life forever. | want to give naniily moré. He also wanted to make enough
money so that his younger sister could go to usitserWhile his father took care of the day
to day household duties, in many ways, Ahmad hleehtan both the financial and emotional

responsibility of his family — this he said was Higy as a Muslim.

Ahmad'’s story is an example of how circumstanceas experiences can help shape spiritual
identities, and which identities Muslim youths cioles to be important to their Muslimness.
In his case, Ahmad’s ‘duty to parents’ and famigncbe seen as social and familial

responsibilities, borne out of the reality of hituagtion. Yet Ahmad sees this as a ‘positive
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ethic’, which he draws upon to motivate him andniue a higher meaning and spiritual

feeling in his hard work.

There were other youths like Ahmad who had takequote adult responsibilities within their
families. These situations generally occurred wpidinticipants who were new immigrants or
refugees, and within those groups, particularlgingle-parent families. Both the boys and the
girls had responsibilities in the home that werefficial, emotional and administrative etc.
Maria (aged 16) and Amir (aged 17) expressed sirsdatiments to Ahmad, believing that this
was part of theikhidmah(service) or a duty to their parents to help them take cérhear

family.

At the same time, | also observed Maria (aged Gy, 2012) fighting with her parents about
not being able to stay out late. Maria lived in #fuent suburb of Oakville and both her
parents had professional jobs. We would often Heand her mother or father would call on
her cell phone asking her to come home. Maria weelldhem that she hated them and was
never coming home. She would sometimes put her baadthe phone and roll her eyes or
tell us what is happening on the other end 1R, now mom is crying; with little remorse.
The fights were so regular and public that whenweat out, all of us would expect one of
these arguments to take place at some point. Iry ways, Maria had taken on more adult
responsibilities, such as taking care of her sgdjndoing the houshold’s groceries and
managing the family’s finances. She felt helping perents with these things was her duty as
a Muslim. She also said that she felt good ‘insidieén she was helping. However as she often
had heated arguments with her parents, it cancuedrthat in other ways she was not fulfilling
her ‘duty’ to them as she was rude and did nobfoltheir rules. Maria, while still a teenager,

was negotiating between very adult responsibilided her wants and needs as a child. Even

287



though she felt like being a dutiful daughter wase of the ways she was a ‘good Muslim’, she
also resisted listening to her parents at timesnwdtee didn’'t want to. This highlights the

messiness of her identity as a young person aad aslult, indicative of her age and also her
social positioning. This example also illustratbe difference between her intentions to
perform the positive ethic of caring for her pasesuhd how she did not always fulfil this in her

everyday life, or see it as relevant to every sitmarelating to her parents.

Like Maria, Sana (aged 19, May 2012), who migrditech Egypt after her father passed away
when she was 10, also had a lot of responsibilityar family but for her it was less financial

and more taking care of the house and her youriglargs when her mother was at work.

Sana said that her friends did not understand wayd&d all the things that she did at home,

and why she could seldom hang out after school:
Sana (May 2012):These guys don’t understand, | have to make sureisigrs are
raised right, the way | was. White kids are justgh... you know. My mom can only do
what she can do. She doesn’t understand life hedeshe doesn’t know how to live
without Dad. So | kind of have to be like Dad hanea weird way. | mean what | can
remember of him. Like she tells me what happengodt and when things suck and
sometimes I'm kind of ‘whoaa. This is too grownfapme’. | just want to sit in my

room and watch crap and eat Doritos, ya know?

Sana does all this because it's what her fathettdvoave wanted and she believes that that is
her duty as a daughter. She tries to fulfil an éonal duty to her mother and her late father,
but as a young person, this can cause her undessdbecause she is in many ways not

emotionally capable of fulfilling this role as sleenot an adult and not her father. At times,
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this has made her feel bad, or guilty to a poiat s#ine doesn’t believe that she is a good Muslim
because her mother was going through a tough anmeshe couldn’'t — as she said — ‘make it

better’.

Community

“Humanity was a single community (ummah), and Allahsent Messengers with glad

tidings and warnings...” [Sarah al-Baqgarah: 213]

“1 get why people hate us. | would hate us too. Wesa stupid and so many idiots that

do things are Muslim(Musa, July 2013).

This section concentrates on the notion of commuaniid the ways that ideas of community
were significant to the participants in a spirits@inse. Socialisation, the Muslidommah
solidarity, representation, racism and Islamophoké&e a few concepts that the Muslim
youths considered relevant to their spiritual ideasommunity. The feelings they attached to
multiple ideas of community, as well as their exgrces, helped them to negotiate different
iterations of community and what it means to themeveryday life. Representations of
Muslims and a ‘Muslim community’ are also relevhete as these perceptions, as seen above,
can also affect the way that young people see tveiir Muslimness as well as their ideas of
community. This is important in Nira Yuval-Davisiscussion of belonging: how, although
people can have a self-perception according tonthg they see themselves, they are also
affected at times by the ‘outside’, not by selfratfcation, but by others’ identifications and
perceptions (Yuval-Davis, 2011). Ideas of communéw also be a unifying factor — a feeling

of togetherness and solidarity which loosely aligiith ideas of the Muslim Ummah.
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The idea of a Muslim community is also known iratalas the Ummabh. In Arabic, the literal
meaning of the wordimmabhis “people, community” (Hans Wehr, 1979). Going/dued its
literal meaning, the term in Islamic circles hasneoto mean a transnational community of
Muslims who share a belief in God and the Prophebh&inmad. It is an idea that is not only
related to beliefs but extends to ideas of loyalty community. A hadith or saying of the
Prophet Muhammad says that, “the parable of theexmek in their affection, mercy, and
compassion for each other is that of a body. Wimgrlienb aches, the whole body reacts with
sleeplessness and fever” (Sahih al Bukhari 5666ih9duslim 2588). This idea of unity and
compassion for other Muslims is one that is prevaile Islamic theology and is also one that
could be found in my participants’ conceptions ofmenunity, or in this case, the Muslim
community for them. However, their notions of wkanstitutes community, though derived

from the notion of “ummah’, has come to mean ddferthings for different individuals.

At the micro-level, the idea of an Ummah, or a $raational Islamic identity, is often defined

in specific ways and is significant in varying way® Musa, the idea of a community is more
aligned with solidarity when Muslims are victimspain and suffering around the world, most
notably the wars that have been fought in the Midgtst through the war on terror. His idea
of Ummah, while based on belief, is not confineth®idea of practice but rather to those who

identify as Muslim.

Though participants’ relationships to community & with the idea of Ummabh, it is only

one version of the notion of Muslim community oe timmah (the people). This can also be
extended to ideas of loyalty and love for otheiis this case, Muslims. However, for these
youths, they produced their own narratives, loosifned by the idea of Ummah, but also

bringing to it their own experiences and feelingswt who and what their community was —
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both globally and locally. The idea of the Muslinmihah being one unified identity is one
that exists in theology as well as popular disceasout Muslims and the Muslim world. But

how do young people express the spiritual ideamofmunity in everyday life?

The idea of an Ummah — an international solidasftiuslims, or the ‘Muslim International’
(Daulatzai, 2012) — and the perceptions of it aleates problems as to how to govern Muslim
communities, whose loyalties can be perceived @&stopnable. The idea is often seen as a
threat to national cohesion and security, withge$ therefore driven by the fear of the Muslim
Ummabh (Kundnani, 2007). Academics (e.g. Gest, 2a@h@)policy-makers have either tended
to overlook the idea of the Ummah or have givettelitconsideration to how the ideas of
community can provide Muslims with a sense of idgmtot defined by praxis and beliefs. In
other words, there are Muslim youths who do not{sa or believe in all of the tenets of Islam
yet still align themselves with the community. Aetsame time, too often the ideal of Ummah
has been oversimplified, assuming that all those ude the term or have a notion of loyalty
or solidarity define it in the same way. Musa’'smxde illustrates this. Musa, while considering
himself part of the Muslim community and Ummabh taices himself from some Muslims’
actions and sees Muslims through others’ perceptbthem. Thus, it is important to consider
what young Muslims actually say, and how they penfdhe notions of community and

belonging to the Muslim community.

Adam said that he became Muslim primarily due @ifiggs about community.l ‘felt loved
when | was around them and now when I'm aroundr dthuslims, | feel safglaged 19, March
2012). He said that he converted because he wartat‘they’ have: They have each other,
you can count on thémTara (aged 18, July 2011), who was not Musliml)exl herself an

honorary Muslim and would fast in Ramadan becabeersnted to be a part of it.
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One night in Ramadan, we were all sitting outsid¢he steps of Jackson’s Square Mall. Abdi,
Zayn, Omar were all there — there were both Muslm non-Muslims sitting outside, as they
usually did in the summer evenings. Everybody wakihg at their watches and phones
waiting for the time to break their fast. We haldoabught our own contributions to share with
one another. Tara was there too, and she was afyilmoking at her watch waiting for the

time to come; she said, don’t know how you guys do this every day

Aliza (July 2011): You get used to it.

Me to Tara: So what does it feel like?

Tara: Well, right now I'm really hungry because it's alst® o’clock (pm) but | guess
during the day it made me think of other thinge B the things that are going on in
the world and how much | waste my time and | séifi't believe how you can do this

every day.

Adam, who was also present sait@ihat’'s the whole reason | became Muslim; everyoise |
understanding each other and doing things togétli@&dam, July 2011). Here, Adam’s
understanding of community has less to do withsd&#ahe Ummah and more to do with the
idea of a sisterhood and brotherhood. This hasnsrig Islamic teachings, culture and at the
same time is a relatable concept for young peaplgeneral when it comes to ideas of
friendship and loyalty. Adam had a positive viewcommunity, and he experienced feelings
of belonging when he was around groups of Muslim&is peer group. There were other
youths, however, like Sheila (aged 17) whose nstiohcommunity surfaced only during

difficult and fraught encounters.
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September 11,2011

It was the ten-year anniversary of the World Tr@eatre attacks, and Sheila was seated with
her friends, all non-Muslim and white, in a mandatmemorial assembly (Sheila, September
2011). Sheila wore hijab and was quite a populdragischool. She was captain of the girls’
senior basketball team and was involved in stugelitics. | went to see her basketball games
a few times, where hundreds of people would chanhlhme when she got the ball, cheering
her on to score. She was also involved in studgntism and was on the student council. She

used to love going to school, Sheila told me, butkr, things were different after that day.

Sheila was living in Pakistan and was six yearsool®/11. When we talked about it, she had
no understanding at that young age about what wppdning halfway across the world: “
don’t remember a single thing about it. | only leed about it when | started high school, then
| went and asked my parents about it and theynwdda little bit — like apparently it was al-
Qaeda or somethingHer comprehension of those events was very namahored on other
peoples’ memories, interpretations and opinions.tiey sat in the auditorium, the lights
dimmed and, in the spotlight, were three (whitedgde dressed up as Arab men with beards
and headdresses. These men were holding mockedd@sA huddled behind them were a
group of ‘women’ wearing homemade black burkas, ciwhreminded Sheila ofshitty

Halloween costumégSheila, September 2011).

She told me that she immediately tensed up asibig, worried about what would come next.
Out of the darkness came a group of people we&mgadian and American flag patches
around their arms, who were loudly laughing anding about their day. The ‘Arab men’
jumped in front of them and yelled at them in AlshoutingAllahu Akbar(God is great)

while gunning down the Canadians and Americansil&baid that she was frozen in her seat.
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She felt like her friends were looking at her analtteveryone else was tod.d' me, it felt like

it was me up there shooting those people. | doréheknow what that part was about.”

Then the assembly went on to reconstruct the dg&iruof the Twin Towers while the same
Arab men rejoiced.l“don’t even know what happened after that. | grstobed my bag and
got out of my seat and got out of there as fastcasild” The next day at school, she said that
nobody talked to her except for her other Muslirarfd, Mona. They both talked about how
uncomfortable that assembly was, and Mona asked slee thought anyone was treating her
differently, because she (Mona) felt it. Sheiladsédi didn’t want to admit it, but yeah. It was

really different”

While young people negotiate their own ideas of mamity and their feelings towards them,
the idea of a unified Muslim community can alsarbposed on them by others — in this case,
what transpired in the school assembly. Sheila,pmadumably her classmates, only began to
learn more about the attacks through the ten-y@aneemoration and memorials at school and
on television that year. The connection betweenlidhgsand terrorism was reinvigorated in

many ways as it reached a new generation and axg{&ane and Ewart, 2012).

In Sheila’s case, the feelings that she had towhedsg part of a Muslim community were

conflicted. She felt like she was being represenitémlvever, at the same time, she did not
agree both factually and morally with the repreagoh she had witnessed in the assembly.
She told me that the reason why she walked outhebisecause she felt embarrassed or guilty

but because she was offended tladit Muslims were seen as the sdme
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Sheila (September 2011)Those people aren’t anything like me. Nobody | know
here, not Pakistan. But now those people, theyoreng think we’re all the same. | was
hoping that some of my friends would ask me abdost-t but nobody ever did, so |
didn’t bring it up either.

She was very upset recalling this story and wertbaay:
Sheila: It really hit me that day. In my heart | believe’sgg(Muslims) good people.
They’'ve got it wrong and also there’s a war goingaver there and lots of stuff has

been happening. To me this is all just a part .of it

The people depicted on stage were offensive, aalisetl representations of Arabs and
Muslims. Sheila felt so strongly about what she 8#at'she had to leave as she could not watch
it anymore. She wore hijab so she was identifiddeMuslim by those around her but,
according to her, that was not what bothered hHEnoSe people all look like terrorists, like
they are terrorists but most of the people overghgere being terrorized by America and
everyone else but they don’t say that paheila walking out was an act of solidarity witte
Muslim community — a notion that at that momeng &t deeply about. In her day to day life,
interactions and friendships at the school, hértlrthe Muslim community was not something
that came up very much. Rather, the assembly btaygteelings of loyalty and solidarity
with not only the Muslims from the counttfyomewhere in the Middle Eastiepicted on stage
but also to the collective identity of Muslims analthe world. Although this could be seen as
a political statement, | argue that this encouatgrto the core of what Sheila’s feelings were
about being Muslim and her empathy for Muslims acbthe world. It was also a wake-up call
to her when she was treated differently after gsembly by her once supportive friends and
peers. Her spiritual belief and her feeling of lbyand defensiveness about the depiction

prompted an instinctive reaction when she walkedobthe auditorium. This is one example
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of how Sheila’s Muslim identity shifted when onehalr core beliefs was threatened. She began
to see herself differently in her local school conmity. She continued to play basketball and
hang out with the same friends, but after that slagy became even closer with her Muslim

friends at school as well as her other non-whitnfis.

Mustafa

In July 2012 at NGen, a group of youths were in¢bmputer lab huddled around one PC
watching a trailer for the moviennocence of Muslimsy Sam Bacile. The controversial
footage depicted the Prophet Mohammed as a paddpghiadulterer and a murderer. Mustafa
was also watching along with everyone else. In fasticular scene, the actor playing
Mohammed was involved in a sexual act with a midolot of people around the computer
gasped; some of them kept watching and a few qthmeilsiding Mustafa, walked away. | was
seated nearby with Omar and Rabia who asked Musteiawas wrong. Mustafa walked right
past us and left the building. Omar and | wentrdften — he was still there having a cigarette,
but his face was flushed and red. He looked uptetold Omar what they were watching and
Omar mentioned that he had also heard about thatHie told Mustafa that it was just stupid
and no-one believes it in there. Mustafa told @d thwasn’t about that, and that it just really
hurts him to see something like thal.o*me it's like if you say something about my mom,
something really bad. | can’t do anything aboubitf it really just breaks my heart and | wish

| never saw it. It hurts WallaWe agreed with him because we had seen it tochaddsimilar

feelings about it.

There was a sense of solidarity that concentratedhat feeling related to the idea of

community and loyalty that we all shared at a dpeoioment. His distaste for the film was
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not necessarily a moral objection but rather oa¢ hie felt on a spiritual level. If we can look
at the respect for the Prophet Muhammad as a pesthic, then for Mustafa, the film was
disrespectful, and this hit him at a deeper let#s like it goes against my sotihe saidt®
Crucially, this was a particular moment where titeriplay between what he felt inside created
friction with what he experienced, which made Mistaact and feel the way he did. As upset

as he was that day, this moment eventually passed.

While Sheila reacted to the assembly on a broade lwhere she felt that the community of
Muslims was being misrepresented, Mustafa’s reacto the film was a more personal
reaction. But in his personal reaction to the film, also found support in his ‘local’ Muslim
community with Omar, Rabia and myself who underdtatat he felt because we had similar
feelings about the issue. When considering botlsetheeactions, what is important to
distinguish is that these responses and feelingsitaihe Muslim community came out of
situations where both Mustafa and Sheila felt #emeed, excluded and othered. In their
everyday lives, their beliefs and feelings aboagpacific Muslim community did not emerge
in the same way. It was when the notion of diffeeebetween them and ‘others’ who are not
Muslim became noticeable that their feelings aktbeir identity as Muslims as part of a

collective identity became most prominent.

Schisms
Many participants also mentioned the divisions tBegountered within ideas of community
around ethnic and racial lines. Aisha told mEhére is a huge borderline between us (South

Asians) and them (Arabs). Like in Ramadan. Theamidrab Ramadan iftaar and then there

19 This notion is similar to the idea ditrah’ — the nature of one’s soul. It can also be seencamstant, Freudian, primordial
nature.
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is a Pakistani one. | used to go to the Arab ontel Istopped because it was annoying. People
talked in Arabic the whole time and looked at usfl (Aisha, aged 15, October 2012). Amber

also talked about such ethnic divisions and hatigglship with her Arab Muslim friend, Hiba.

Amber (aged 18, April 2012):See Hiba, | see her at school and we are friends. W
eat together and everything. But then at the mostpgés really obsessed with Arab
people. You know she said to me one time “Why dasiais think they can wear
whatever when they go to the mosque?”

Then | saw Hiba was wearing capris at the mosquead like “What? What's that?”
and the same day, she had the nerve to say “Whypd@uys wear those see-through

things on your head. It's not proper.”

At school, however, they did not have the same kindsues:
Hiba: Then at school one day someone said something atobtjab and she totally

lost it at them. Like, she totally had my back.

At school, they are unified but in the Mosque issaeound race and what conduct is more
Islamic surfaces and causes problems between th&iends. Amber feels a distance due to
the fact that she is of Pakistani heritage and lhba acts like only Arabs know ‘the true
Islam’. At the mosque, issues around practice beocoonflated with ethnicity and race. Amber
feels that Arabs think that they are better Musland this feeling is heightened by the things
that Hiba says to her. Even within the small comityuthat they live in and their local mosque,
there are divisions. Again, these racially discnatory problems within the ‘community’ can
surface and are indicative of wider issues surrowgdace and ethnicity that exist on a societal

level, where social positions often change accgrttncircumstances.
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Fate, and Finding Home

“Verily, to those who believe, with hardship comegase” (Quran 94:6)

Through this ethnographic work, one the most sigaiit findings in this research was the ways
in which Muslim youth connected spiritual feelingsd values to ideas of ‘home’. While
‘finding home’ is not a spiritual value rooted isldmic tradition or a core ‘positive ethic’ in
the way Mahmood (2011) has talked about Islamicesl it was an aspect of life that the
young Muslim participants talked about often. As yloung Muslims lived within a ‘diaspora
space’ (Brah, 2005), as they lived and moved thindbgir everyday worlds, they created new
spaces of cultural production and ways of livinigiis. Some of the participants often looked
to spiritual identities such as fate and spirifieglings to give them a sense of agency in their
changing worlds. This section discusses how spiritdentities were key to the youths’
understandings and negotiations of home, belongmythe reconciliation of their pasts with

the present.

Fate

The idea that those who believe, or Muslims, woll suffer endlessly without an alleviation of
their suffering is a concept that | often heardrfnmy participants. This was used in everyday
situations like studying, when Asia (aged 19) lagdull two ‘all-nighters’ to cram for her final
exams. She described the period of ease not omhg bemediate — for example, that the
hardship would end after the exam period — but #dab her hard work studying during this

time in her life (high school) would lead to anieasime in her life in the future.
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During my fieldwork, the war in Syria began to imégy. Many of my participants were from
that region or had family there and expressed rgsliof great distress, hopelessness and
confusion. They often did not know what to do psety because there was not much they
could do but hope for the best — and pray. Thesments of prayer and litany, and reflection
during difficult times, seemed to be a solace andrafort to the participants, including those
who did not pray or recite litanies regularly. mst sense, prayer does not mean the act of
prayer but rather making supplication to God, naoliy and reciting litanies, often silently.
As they encountered difficult things in their liyélsey often looked for some way to understand
it. Many could not understand or reconcile sucliiaift events. However, there were those
who voiced a belief in the notion of fate, @adr, which can be understood asligine plan
This positive ethic or virtue played a role in thay that the participants accepted hardships
and difficult situations and came to terms with éfien traumatic things that happened in their
lives. Some, like Roze, struggled with this notaa divine plan when she talked about a
relative who had cancer, whom she saw as a goatigprgy Muslim who did‘everything she
was supposed to, but still got sickThis made Roze feel angry and she struggled with
understanding ‘the plan’:l‘don't know. | don't get why God would do th@Roze, August
2012). Other participants found the spiritual \ertof fate comforting in that what was

happening in their life was meant to happen.

Amir (June 2012):It's hard when everything is always changing. Yoo'dknow who
you are anymore. Part of you is always lost somesvkése and when you find that
part of you, you lose something else. Like wheovatd to Canada and | started feeling
like | really belonged here, | started to forgditde about what it was like growing up
in Lebanon. Then when | went to Dubai and was spgakrabic more, | started to

forget a little about Canada and my life there, imgnds, my house, my school. Now
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I'm here (Canada) again and doing the whole thitigbaer. | mean, am | ever gonna
figure it out? | remember all the places, rememivatking to the mosque with Jiddu
(grandfather) there (in Lebanon) and to the maskgh Rana (his sister). Whenever |
feel bad or even if something awesome happensieislisg is always there. What is
meant to happen will happen. It helps me whereger and it reminds me like ‘this is

who | am. This is what is meant for me’

In the same way that Stuart Hall talked about stingcand agency, Amir felt that his
Muslimness and the idea of fate gave him the agenagt out and negotiate his other identities
within the understanding that everything is happgrior a reason. As Hall looks at identity
through the engagement of all aspects of cultufi@l Amir's story highlights how spiritual
beliefs do not always manifest in obvious wayseythre often not spoke about in everyday
life. However, this does not mean that they dophay a role in young Muslims’ lives, the way
they see themselves and their feelings about beigngtaying true to themselves and,

ultimately, finding home.

Hall observes that the colonised subject is alwagsnewhere else: doubly marginalized,
displaced, always other than where he or she is, @ole to speak from” (1996c¢, pp114-115,
original emphasis). About his own identity, Halatstd “Thinking about my own sense of
identity, | realize it has always depended on beimgigrant, on the difference from the rest of
you” (ibid.). Like Hall, many of my participants psessed their own identities as migrants, as
refugees or as children of migrants — but alond whitis, they expressed that it was their

spiritual feelings about being Muslim that theyt fable to draw on for comfort.
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To Amir, this otherness was both imposed upon hsmveall as something that he identified
with throughout his life. Wherever he went, he rteged his otherness in all its facets,
including his Muslimness. But he expresses in thtesent above that his Muslimness, while
also shifting and changing in its expression, sit#lk a defining factor in the way he negotiated
belonging. It is a relationship, in many ways, wathe’s spiritual self as well as an acceptance
of their Qadr or fate, which during many moments helped the Mugbuth to reconcile with

ideas of an imagined home.

Home

When | talked to Sana about her experience livimBgypt and in Canada, | asked her where
she found belonging and where she felt like sheatéa®me. She told m&Vhen my forehead

is to the ground, that’s the only time | feel itlbse my eyes (while praying) and it feels like
everything is going to be OK. Like I'm in the rigilace. Even if it's just for a minuteHere,
Sana did not see home as a country or a placesrrathe described home as the feeling she
felt when she was praying. This is similar to treyviBrah sees diaspora space (1996), where
lived experiences and the imagined intersect. Hasethe spiritual — which we can liken to
the ‘imagined’ — and shifting nature of religiousdaspiritual subjectivities that can play a role

in the way that young Muslims see themselves aeid &xperiences in the world.

Many found spiritual and moral ideals from thoseselr to them like their mothers, fathers,
family and friends. Through them, they often foumaonnection to what they considered
sacred and these were also often the ones thegdtionwhen searching for a sense of safety.
Almost all of the 42 Muslim youths in this ethnogihéc study expressed ‘a feeling’ that they

got when they engaged with their spiritual selWany of these feelings were related to ideas
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of home and belonging on a spiritual level, as sparécipants expressed that they ultimately
‘found home’ not in a country or a house with fideror family but rather that the idea of home
was a feeling within.

Where is home? In other chapters, | talked to Hréigpants about this in relation to Canada
and local spaces and the friends and spaces tltkgnhde their own. In this chapter, as we
look more inwardly, as young Muslims going througk ups and downs of daily life, many
of my participants expressed that home could beeting or an imagined place, and that
belonging was not always found in a physical spatgrounded by walls and people.
Belonging could also be a feeling that could be &hultaneous to the experience of
belonging, or despite it. It could also be founthim the spirit, within the beliefs that they held
onto, and in an internal space that did not thredteir ideas around fate and destiny. These
spiritual beliefs changed and shifted and wereumig each individual through their spiritual
beliefs and outlooks. It is in this space that Byatotion of diaspora space becomes relevant,
allowing for different positionalities with regatd ‘home’, both from the ‘inside’ and the
‘outside’ (Brah, 2005, p14). This way of lookinghetme, as Brah states, “places the discourse
of ‘home’ and ‘diaspora’ in creative tension, inbarg a homing desire while simultaneously
critiquing discourses of fixed origins” (2005, pFor many of my participants, this ‘tension’
was alleviated though spiritual ideals and feeliagishey reconciled and negotiated the idea of

returning to a home that no longer existed.

Abdi
Abdi (April 2013): | know I'll never be able to go back there (to Sba)al know even
if I go back that place isn’t going to be there eBvf my house it's not there — it will

never come back. | was a kid then. I'm not anymioused to with my brothers, with
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my friends on the steps of our house after dinwér.used to sit for hours and hours
watching everyone coming back from Maghrib. We daudit for our fathers and they

came back. That will never come back. That wasameh

Abdi has now made Canada his physical home. His anemof his old life are beautiful,
painful, distant and at the same time near. Hia miehome is now not a physical place or a
country but rather a place in his mind. He movew/éod and he tries to create something new
and something different — perhaps a different w&r©f home than the one he knew as he
creates a life for himselfMaybe one day I'll have kids and they will rementbheir home the
way | remember mine. Maybe for them, it will beyazdod things, Inshallah, Inshallah (if God
wills)” (Abdi, April 2013. As he told his story, it seemed to me that it watsonly a story of
loss and displacement but also one of a young bwyiwthe midst of all these changes, as he
moved from country to country, began to leave hiklbood behind. He and many others like
him will never get that life back and, with thatcaptance, there is a sense, a freedom and a

longing for home both old and new.

Abdi told me that people in Canada often saw hira #weat and as someone without a past.
“They don’t see past our papér&bdul told me once. When they see refugee, you are
nothing. They don’'t know what | left behihfet all of the young Muslim migrants in my

research did have other lives — people knew tlaenilfy names, and they were connected to
the pasts of the places they lived. Sana told raeithEgypt, everyone knew her grandfather
and her great grandfather. They had respect theraulse people knew their family names.
After she came to Canada, according to her, shanbe@ nobody and had to start all over
again. People think you are a bad thing, like you don’nivep work, like you don’t want do

something good, but God knows what'’s in my headnlt let them tell me who | am.
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Sana said that there was a point that she remethisrere she stopped thinking about her old
home in Canada when her father was alive. It wdg o years before | met her. As life
moved on so quickly, the memory of that life, oattthome, became as distant in a way as
Abdi’'s memory of Somalia.We live in the same house — but it's not the sdaeemfter dad

is not theré Her mother and siblings lived their lives, weatschool and worked but when
she came home, they still had an empty seat diatlle. ‘One day | won't see that seat as

empty. | will just remember him and remember halgbe is with Allah(Sana, June 2012).

Gina

We were at NGen for the Wednesday cooking class. cdoking class was led by either a
member of staff or whoever wanted to run it. It vagdace for young people to learn a life skill
and also to share the food from their differenturall traditions. On this particular day, one of
the youths was teaching the class how to make Gaifu®d. One of the dishes contained pork.
Gina helped cook but at the end when everyone atasgesaidl don’t eat pork. We don't eat
pork’ (March, 2012). At this time, I'd known Gina fower eight months. | had not noticed her
talk about her own Muslimness or having any restms due to her religion. She had not
grown up with religion being a big part of her litghe later told me that she did not remember
much about how her mother practised Islam. She'tdidmember seeing her pray and she
remembered that she used to drirBut one thing about my mother is that she never, ate
pork. When people would serve it, she would saywirecare Muslim. We don’t eat this p6rk

(Gina, March 2012).
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Months later, the pork issue came up again. As 'Ginether had been murdered by her
boyfriend two years before | met her, at this tistee and her brother were under the care of a
couple who were their legal guardians. The coumeawCatholic and were old friends of her

mother. One day at the youth club, she told us eb@mmething that had happened at home.

(Gina, July 2012)She made us pork chops for dinner. She never dicbt#fore. When
| asked her about it, she said that food is expeneow that my brother and me are
there and pork is cheaper to make. | just stared. atdidn’t eat it. Then | said to her
“I'm not eating that. You know we don’t eat tha8he told me that I'm not even a real

Muslim.

They had a heated argument and Gina refused ttheatork that she had been given. Her
guardian told her that if she didn’t eat it them stasn’t getting anything else. Gina’s eight-
year-old brother then spoke up and said that hddmtweat it either. The couple said that he
had to eat it — that he was underage and in thed.c
They made him eat it:
Gina (July 2012):1 just sat there and watched him eat it. He atsoitslowly. We sat
there for ages just watching him eat. He kept logkit me and | tried to make him feel
better. | smiled at him. He kept eating. It wadingl me. But | didn’t want him to feel
bad. Have you ever had pork chops?
Me: No, | haven't.
Gina: So finally he finished. Then this little boy, myyaHe looked at her and said,
“When I’'m old enough to do what | want, | will newat pork again”. Can you believe
that? Mama would be so proud. Do you know whahhisie means (in English), my

brother?
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Me: No, | don't.

Gina: “ " (name withheld for anonymity).neans revolutionary life.

He’s going to hang on to it. He won't let them charim.

When people talk about Islam and Muslims, most [gekpow that eating the meat of pigs is
unlawful in Islamic law. Being Muslim is often reckd to these practices in Islam: most people
know that Muslims pray, fast, don’t drink and doeét pork. When | started this research, |
wanted to move away from these essentialised utahelisgs of Islam and explore how being
Muslim was more than this for many of these youltttisought that the restriction of not eating
pork was a part of Islam but not the core of whaheans to be Muslim. When | heard this
story from Gina, | reflected on my own understagdithis point. These young Muslims have
gained their spiritual connection from a multituofethings, and for Gina, it came from not

eating pork. And more than that, it gave her argedf home.

Gina (March 2012): When someone offers it (pork) to me, it remindofmay mom.

How strong she was in her faith. Then | think aballthe times we sat at the table...
when we were all together you know, at our housd!ddcome home and find mom
cooking and I could smell it when | came up thedtd@mazing things. Mostly the bread,

the Turkish (bread) she would make was...wow. BuNw. No pork ever....

When | don’t eat it (pork), it reminds me of marttanakes me feel like a kind of
connection to her? And also, | don’t know. It makesfeel good inside. Like I'm close
to God. Like | made God happy because I'm doingtwlkaow. When | do that, you
know, I'm doing a good thing | think. | think it good I'll see her again. Like one

day... we will all be together again. To me, thatisreal home.
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Abdi, Sana and Gina all talked about the idea ofiédbeing a place that did not exist anymore
in ‘this world’ but one they sought to find. Thememories often gave them peace but more
than that, their spiritual feelings about home didkhe idea of home to a spiritual place or way
of thinking. Not eating pork makes Gina feel cleséner mother, and when her brother was
forced to eat it, it upset her. Regardless, she #ee tribulation as temporary and recognises
the tension between where she is and ‘her real hdrmes act of refraining from eating pork,

as well as being ‘good’, is given a deeper meaaimdjimbued by her spiritual identity. And

through that, she hopes one day she will find tioate again.

Concluding Thoughts

The youths in this research often looked to thgiritsial beliefs to get them through difficult
times in life, to celebrate good times, and to helncile their past lives with their present
and future. They also saw home as a place thapaf their spirituality — not a physical
space but one that existed in an imagined, spititoe. Although not all of their experiences
with their spiritual identity were positive, thegedv on them to negotiate their cultural contexts,
histories, ethnicities, gender and class. In liite Wall's conception of identities, these notions
of identity intersected with the ways in which thennected to their spiritual identities, which
were also fluid, shifting and malleable and coubd Ine seen as ‘one true identity’ which was

superior to all of their other identities.

This chapter has demonstrated the multitudes aimis| based on spirituality, which the study
participants connected to their Muslimness. Thesas werdeelingsand articulations of

Muslimness linked to ‘positive ethics’ (Mahmood,12) and spiritual ideals, which | have
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calledspiritual identities | have demonstrated that among other thingsitsaliidentities can
relate to the positive ethics of community, dutpésents, and a relationship with God and the
Prophet Muhammad. For my patrticipants, these gpiridentities were at the core of their
Muslimness, as many of them did not perform otlmions of Muslimness related to praxis or
rituals. When discussing the everyday lives of Musyouth, it is often these ideas of
Muslimness that are intangible and not always reisadple, but rather felt and articulated in
specific ways that are not often considered. Fompanjicipants, it was these spiritual ways of
thinking about being Muslim that were importanttire way they saw themselves. These
spiritual identities imbued many aspects of theed, at different times and places, gave them
a sense of agency and played an important paredonciling simultaneous tensions of

belonging and not belonging, and of loss and logd@om an imagined home.
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CONCLUSION: ALCHEMIES

“I like this line a lot that | heard it one time mmovie, and... | keep having
it in my head because | love it. | don’t know whalst, but it goes like
this, it says, “People will tell you who you arejtil you tell the world”.
That's stuck in my head because yeah people Wijlda who you are but
they don't really know. You should stay true torgeli and accept who
you are and not listen to what other people sahduld be the one to tell
the world who | am, what's my story? | sure as lagfi not going to let
them tell me. For years now, it stuck in my head klkeep going with it.
That's what | do, and that's what I'm going to kespng”.

(Anna, June 2012).

When it comes to ‘the issue’ of Muslim youth, threfdem with listening uncritically and, by
default, accepting the positions of some voices hage heard again and again, is that
discourses shift in certain trajectories and otteray from the people who are affected most
by those discourses. Those who have been givelomlet to speak about Muslim youth often
have little interaction with youths themselves. S&apositions of consultation and pontification
are also normally reserved for those with money anigégree of privilege. They are usually
not the poor, young, black and brown folk amongstamd they most certainly are not Muslim
youth. Rather, those conversations around Muslinthy¢end to focus disproportionately on
issues involving security, ‘integration’ and accooudation, and are confined to government
roundtables, boardrooms, consultations and foamspg: My aims, on the other hand, in this
research, have been not to address the ‘probleMusfim youth, offering a series of solutions

and 12-step plans, but rather to broaden our utadelisig of the nature of being a Muslim
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youth in Canada: what they view as important andtwie can learn from the encounters and
experiences they have in their everyday life. Anseffort to delve deeper into the things that
matter to Muslim youth and what they hold to be amt@nt and relevant to their lives, rather
than what they are asked to deem important or w8hatposed upon them. My interest is not
to offer a ‘solution’ to the problem but rathergoery the way we frame work around Muslim

youth, in an effort to get to the pertinent, relatvéssues and concerns they face in their
everyday life. In this research, | have exploreslitieanings Muslim youth bring to the banal
and mundane happenings in their everyday life amsider the role that their environments,
relationships and convivial encounters play ande¢hses through which they see the world.
In an effort to increase our understanding of videag a Muslim means to them, in Les Back’s
words, “political focus groups are not really abthé kind of attention | am arguing for” (Back,

2014). What is lost when we focus only on poliggisssues and media stories of Muslim youth
are the alchemies of experiences, feelings, intemes, spiritualties, and identities that

Muslim youths negotiate, and more importantly, wihay bring to the spaces, communities,
and countries they live in as they move throughysleey life. What gets lost are voices like

Anna’s.

Anna wanted to be in theatre. She fought with I#essconstantly but said she could never
live without her. Anna fought to keep the youthlclopen. She was also put into an ESL
programme due to her accent despite her perfedisBngrores. Yet she went along with it
because her friends were also put in the ESL @adsshe didn’t want to miss out on the fun.
Anna was a Muslim but she was, at the same timeyrgher things. When | met Anna, |

didn’t really understand what being Muslim meantéo, or what things mattered to her in her
everyday life. She told me a lot of things thoughich | dutifully wrote down in my notebook.

Then one day when we were talking, she abruptlysd what she was saying (Anna, January
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2011). | looked at her and she sai/dOU'RE NOT LISTENING!!!" | told her that | was
listening and repeated what she had just told‘BigT STILL, YOU ARE NOT LISTENING!”
she said. She was right. | was and at the sameltimasn’t. This is often the challenge for
ethnographers — to learn the ‘art of listening’ halking to our participants (Back, 2007).
On this matter, Back has stated “The main lessfarexdd here is that listening is not merely the
instrumental extraction of information or a matérticking the box’ of consultation” (Back,
2017). It is rather an art which requires listeratigntively, engagement, sharing and listening

to participants with a genuine sense of interesfpect and compassion.

So | put down my pen and paper and began to thgten “Just record it on your iPhone”,
Anna said helpfullyyin case you're worried you'll forget{Anna, January 2011). And that is
what | did from that point on and for the rest of fieldwork. It was only through the process
of this kind of listening that | was able to engagéhe research in a more meaningful way and,
in doing so, was open to the many things about Mugbuths’ lives | had not anticipated when

| started my research. Through this type of listgni was able to get a better sense of what
mattered to someone like Anna, what her concerdshapes were as she went through her

daily life, and what it was that she wantedttll the world” (Anna, June 2012).

On the Future of Muslim Youth in Canada

When it comes to Muslim youth, we continue to hezout those who have ‘been radicalised,’
focusing on the stories of the few rather thamtla@y. We hear that one of the issues pertinent
to Muslim youth is ‘foreign policy’. On this mattea former CSIS analyst, specialising in
homegrown terrorism and violent extremism, saidfdwend that Canada’s foreign policies

played a significant role in the radicalisatiorsofne individuals (CBC News, May 13, 2016).
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In my research, | found that Muslim youth (my pagants) were largely not actively engaged
in issues around politics, foreign policy and nautturalism in the way they spoke or through
their experiences and performances in everyday [@ertainly, specific research on

radicalisation cannot be used to make wider cormhss(or assumptions about Muslim youth
as a whole). | would suggest that the emphasisaditalisation and cases like that of the
American Muslim boy Ahmed Mohammed, arrested fokimg a homemade clock for his

engineering class, could impact on Muslim youth #redr sense of belonging far more than
the politics of what is going on halfway around therld. Such incidents are much closer to

home and perhaps more immediately relevant.

As | mentioned in my introductory chapter, one loé imoments in my life that raised the
guestions | have explored in this research was Whppened to one of my students who, at
the age of 18, was arrested and convicted as atire 6Toronto 18’ for “conspiracy and intent
to commit acts of terror on Canadian soil” (TeoafiB006). After being convicted and serving
time, in 2015 he was granted day parole “with sgdexmnditions that included avoiding contact
with those involved in criminal activity and a reéqument to participate in religious counselling
to deal with religious extremism” (CBC News, Octohk 2015). What this religious
counselling looked like is unknown but | would cemdl that perhaps the best thing we can do
as sociologists is to work to create new spacesaays of talking about these issues, giving
young people, Muslim and not, ‘safe spaces’ wheaey tare listened to and where their
everyday experiences have meaning and value. Tdoes@rsations will not single-handedly
stop terrorism, sexism, Islamophobia, inequalityamism, or indeed on their own heal the
wounds of our intersecting histories of violence goench the thirst of empire. But they are a

place to start.
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This Research

This thesis covers a diverse group of youth: methinic, mixed ethnicities, differentiated
classes, a wide range of religious practices am@nstandings, multilingual, and from varied
migration and immigration backgrounds. What thdyshhre is that they all self-identify as
Muslim. The strength of this sample is that | haeen able to view the intersections of race,
class, gender and age through the experiencegsé tuslim youths. In a Canadian context,
it was possible to do this because this diversityat so unique or something that | needed to
seek out. Rather it is a reality of everyday lifghe cities and towns across Southern Ontario.
The Canadian context here is crucial, even thotigh often a country that looks ‘sort of
American’. While references are made to a wide eamj theoretical positions, the
understanding that is gained is uniquely, apolagéti, unequivocally Canadian. With the
world looking to Canada as a model for multicultigra, liberalism and integration (Adams,
2007), this is a significant contribution not ondyunderstanding the everyday life of young

Muslims but how multiculturalism is lived, foughdrfand negotiated.

This research tends to shift away from governmdatajuage of policy and integration. As

Stuart Hall said, “Politics is often the sourceacdpectacle designed to divert you from what is
really important” (Hall, 2010). What is importaritthis time is a greater understanding of how
multiculturalism is lived, in this case by Muslinoyth, who are often demonised and treated
with suspect. This research is an attempt to helpnderstand the everyday ways in which
young Muslims see Canada and the communities iheyl and the way they see themselves

not only as Muslims but as people.

To begin to understand how my young Muslim studstipi@ants lead their lives, there is a

need for research from the ground up, away froitngakcy discussions and responses to world
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events. The ethnographic methods are crucial heoause in using them, we begin to
understand what the nature of their everyday &feThis research aims to push the existing
field of work in the areas of race and ethnicityrtdude an examination of religious identity.
The examination of ‘Muslimness’ tends to concemetrabn praxis, inclusion and
accommodation. What is often left unexplored is twhiaeans for young people to be Muslim
and what this can tell us about their identity #melway they see their lives and the contexts
around them. If religious self-identity is expred&sy Muslim youths, then it is crucial we find
a discursive and theoretical language to engadeitvdtherwise we will miss out on the fullest
picture of what their daily lives look like, howet find — and feel — belonging and how they

define home.

The purpose of this study has been to explore Wwkatg a Muslim youth meant to my
participants. | found that as a Muslim youth litksir life every day, different identities and
identifications become relevant in different sitaas. This is due in part to their positionality
within certain situations as well as their own desiwants and needs. In order to present this
diversity of experiences, | have conducted my neseia spaces that are ‘for Muslims’ as well
as neutral (not affiliated with religion) such asuth clubs, malls and spaces where youth hang
out to consider the breadth of experiences and tmsbighlight the ways identities are
negotiated in different times and places. In d@agl have aimed to break down the perceived
essentialism about the lives of Muslim youth andehshown how intersections of age, class,
race, ethnicity as well as their own personal dasphistories play a role on how young
Muslims experience everyday life in Canada. | artia if we are to look at identities, for
example as Hall (1990) does as multidimensionahplwated, intersecting and shifting, then
we must look at religious, Muslim identities in thb@me way — not just as experiences but as

ways of becoming. | argue that utilising ethnogiaphethods, such as participant observation
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and interviews, provides greater understanding o§livhness and the impact of this identity
formation on Muslim youth. Participant observati@as been invaluable in considering the role
of everyday encounters, happenings and how thgyesyauths’ identities, sense of belonging
and feelings of home. Through exploration of treués and challenges Muslim youths face
every day, | have found that Muslim youths do Hatags see themselves as ‘Muslim’ first.

Rather, explicit Muslim identities surface and h@earelevant in certain times and places.

| have also argued that if we are to look at Mugli@ntities in the way that Hall looked at
‘identities’, as both necessary and ‘impossibleg mrust open up new spaces of research. In
this thesis, | have found that spiritual identiteesl the values and ideals that young Muslim
connect to are vital in understanding the breatléxperiences and feelings that imbue Muslim
lives. Spiritual identities have also been keyrovpding Muslim youth with agency in a world
where they are positioned as marginalised, subateliand at the same time as a group to be

feared, dangerous and as ‘other’.

In Chapter Three, | explored the role of natiorelbhging in Muslim youths’ everyday lives.
| demonstrated the impact that their diverse ‘atgivand routes that brought them to Canada
had on their sense of belonging and identifyingCasadian. | found that ideas of national
belonging and being Canadian were not issueshbkatdung Muslim participants talked about
every day. Rather, these notions surfaced in Spesdments and encounters. Many expressed
that to them, Canadian meant ‘being white’ — aarotihat was further underlined in their
experiences everyday as racialised people. Thgserierces of belonging with the ‘nation’
intersected with their own personal histories adl we with their social locations, class

positioning, races, ethnicities, genders, age aodlikiness. These identities were negotiated,
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shifting and unfixed. They also produced new celuof belonging in Canada through the

intersections of their collective performances a@ys of ‘being Canadian’.

In Chapter Four, | turned to the local spaces irclvigoung Muslims ‘hung out’ in everyday
life. These included shopping malls, public transamd cars, which were spaces where my
participants spent a large portion of their freeeti This discussion illustrated the key role that
consumerism played in participants’ performancebaddnging, especially for Muslim girls.
These were also spaces where my participantgéeltads they were not supervised in the way
they were at home and at school; however, the Musbys and girls were surveilled in these
environments in different ways according to theicial positioning and backgrounds. Girls
were often surveilled by salespeople in storesenthié boys, who hung out mostly in the food
courts, would regularly be surveilled by mall seiyuguards. The ways in which both boys
and girls negotiated these encounters were impanyetheir class positioning, disposable

income as well as through individuals’ ‘exceptiogahlities’, or buffers.

Having money impacted not only where the youth haangbut their mode of travel also,
whether it be by car or bus. Those in cars tenddzketthose who had more money and who,
through their relative privacy in their cars, hadd racist interactions with other people. Those
using public transportation had more Islamopholnd eacist encounters as well as more
positive convivial interactions with the public. i§ichapter demonstrated the crucial role that
consumerism and ‘having money’ can play not onlyeshMuslim youths hang out but in
terms of what they do when they hang out, how Hreytreated, how they negotiate situations
as well as the ways in which they get from placgléme. These local spaces, and the important
role they play in identity construction and negbia, were more relevant to my participants’

lives than larger national and international narest.
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In Chapter Five, | explored the role of spiritualib the lives of Muslim youths. | purposely
left the discussion of spirituality to the end bfst thesis. The rationale behind this was to
establish first the ways in which the participantsligious identities intersect with other
identities and surface ‘naturally’ in everyday liféhere were two reasons behind this rationale.
Firstly, this was to highlight how participants’temactions and performances often differed
from the ways they think about them, what theyndteo do and their perceptions and feelings
around spiritual identities. In an effort to mowsvards a more ‘live sociology’ (Back, 2012),
this distinction is important and makes both inews and participant observation necessary
components of this research, as both broaden oderstanding of Muslimness and the

interplay between the social and the psychic (B28B9) and the discrepancies between them.

As words cannot simply be enough on their own wenstand Muslimness and its sociological
significance, participant observation, performanaed encounters that took place could not
have been explored through interviews alone fosdhgiscussions are not and should not be
simple matters of data ‘extraction’ but rather dddae built on trust and empathy, which can
expand the ways in which we see how youths seeiiMinsts in their everyday lives. Notably,
the ways in which participants performed Muslimnesse often different to the ways they

articulated their Muslimness and spirituality.

In this chapter, | also developed the conceptmfitsial identity’, which draws on the work of
Saba Mahmood on ‘positive ethics’ and expandsribér to include youths’ interpretations of
spiritual ideals as they intersect with other aspetidentity. It connects the idea of spirittpli
to the importance of feelings, in the way Williafi®77) saw feelings as being important to

identity as for many of the youths, their spiritdeélings were central to their Muslimness.
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Last, | have utilised Hall's conception of identig fluid and unfixed, both necessary and
impossible (Hall, 1990, 1996) and connected iet@rous and spiritual identities, which must
be seen in the same way rather than being seerinaagsger identity’ that informs all other
identities. This illustrates the need to see Muglouths as youths who are also Muslim rather
than seeing them as ‘Muslim first’, which is a deépee from the way Mahmood has positioned

spiritual aspects of Muslimness in her work (Mahohd2011).

In conceptualising spiritual identities, | haveaalsighlighted the importance of giving full
consideration and value to young Muslims’ articolas of their spiritual identities and how
they imbue their lives and ways of feeling and kimg. Interviews and conversations were
essential in expanding understandings of Muslimbessclude spiritual ideals and ethics as
well as how these identities link to broader untderds of belonging and home. This has also
helped develop the notion that religious identiiesl spiritual identities can at times be seen
as separate from each other, and sometimes ovenpppd intersecting, and indeed gave
different perspectives to the ways my participaets the world around them. These are homes
and belongings that are imagined, felt, and lonfgrdby participants. Seeing home and
belonging through a spiritual lens within the warMuslim youths live in, and often in difficult
life circumstances, can provide a sense of agdaelings of comfort, safety and, most of all,

hope.

Contributions to the field
This thesis has explored the nature of everydayadif Muslim youth in Canada and what being
Muslim means to them. It contributes to the fietds/outh studies, Muslim youth, Muslim

identity, race and ethnicity, and geographies atsp
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In this research, it has been found that being Musieans different things to different youth.
It has also been found that youth are seen as Mdltimes and, at other times, are not. This
contributes to the understanding of the ways inctviMuslim youth negotiate multiple and
overlapping identities, the way others see them tha way their identities, including spiritual
identities, shift and change. Race, gender and gy significant roles in the way these
identities are negotiated. It has also been arthedhere are times where being Muslim and
believing in Islam is ‘too different’. This is wheetthe dichotomies of secularity, religiosity,

fascination and fear also play a role, in additmnace, class and gender.

This thesis also addresses the problems of resegreleryday life through pre-conceived
frames. This problem was addressed by using ethpbgr methods, highlighting key issues
that arose out of participant observation as treyecabout in everyday life. Crucially, by
researching in spaces that are not ‘only Muslimdiatated by religious authorities and social
spaces, such as the youth club which had both nasiiv and Muslim members, | was able
to address the nature of youths’ everyday livethenways they actually live them. These
everyday lives are spent with ‘others’, both nongita and Muslim, and in the spaces which
they ordinarily spend time as they go through tday to day activities.

My work has also focused on belonging, an issu¢ ¢maerged out of the ethnographic
fieldwork and the interviews. Initially the intersidocus was on post-9/11 narratives and
multicultural policy in Canada, however early onmy field work, even after the 10 year
anniversary of 9/11, these were not themes thaty@eople talked about and engaged in as
part of their everyday lives. Rather, the complegit belonging and how the intersections of
class, race, religion, age and gender played higy tvere negotiated in different times and

places, and the way these overlapped and shifteel prveminent features of their daily lives -
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their encounters and interactions. The focus ontgglity, in the last chapter, also complicates

the essentialisms of Muslimness, what being Musheans and what it looks like.

Thorough this ethnographic research, | have dematestthe need for studying Muslim youth
while considering their multiple, overlapping armifsng identities as they move through their
everyday environments, as they interact with offemple, both Muslim and non-Muslim, and
as they go about their daily lives. This type cfer@rch is needed to further our understanding
of how their identities intersect and change, vasgtects become important at different times
and places, rather than trying to gauge some utasheling of Muslim youth by only looking

at their perceived Muslimness — a group observealigh a glass box, in isolation and with
fascination. What | found was that my participamile living in Canada were largely
ambivalent to the idea of ‘being Canadian’, a notichich many felt excluded from due to

their ethnic and religious identities.

Overall, there are four key contributions madehis thesis.

Firstly —to reiterate an essential argument of tbs®arch — by looking at the everyday lives of
Muslim youth it can be seen how young Muslims heedame as other youth, but also different.
There is currently not much data on Muslim youttthe Canadian context or elsewhere that
takes into account their multicultural, multi-etbnimulti-diasporic nature and experiences.
These youth negotiate both urban and suburban spdtey also negotiate and express

multiple forms of religiosity.

Secondly, taking the above into consideration,elee some key areas where Muslimness
becomes more important. They are: family life, awplwith difficult situations, values of

belonging and being seen as Canadian, identitytwart®n and negotiation, spiritual matters
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and belief in oneself. Identifying as Muslim alsecbmes relevant in cases where youth felt
‘on the spot’, where they needed to defend theisliviiness or other Muslims, as was the case
in the story of Sheila and the 9/11 memorial pregen at her school. Perhaps most
importantly, this research illustrates that beingsiim is not confined to ritual or identity
politics but can also play an important role in thiays youth think about their future and
aspirations and the kind of people they want tollhese ways of looking at religious life are
essential in areas such as youth or multicultuosity that often concentrates on ritual and
essentialised notions of Muslimness. Without logkat the role of religious life in young
people’s lives and the role that spirituality plagshe way they negotiate belonging as this
research does, policy discourses and academic wibirkontinue to focus around issues that
do not truly address the needs and realities ofliugouth in everyday life but rather offer
essentialised representations that are imposedtheamn (Nayak, 2017, Archer, 2002).

Third, this thesis highlights the key role that theutes’ Muslim youth took to ‘becoming
Canadian’ played in their identities and how thaages affected the ways in which they found
belonging in Canada. Many felt that no matter wthaty did, it was not enough to belong.
Despite these feelings of ‘not belonging’, partenps continued to engage in the daily aspects
of Canadian life and sought to find belonging iaitlreveryday spaces, with their friends and
particularly in spaces they felt they could be ftiselves’, individually and as a group. These
spaces also had their own exclusions: exclusionslags, through spending power, and
exclusions of race and gender, as Muslim youth wareeilled in differently in these spaces
than they were ‘on the street’. In malls for insg@anthey were surveilled by security guards
and salespeople. In these cases larger narrativeadaMuslims, racialized people, migrants
and refugees, youth and class became relevaneifotial spaces they ‘hung out’ in, and to
understand what they did while hanging out. In ¢heases youth utilised whatever ‘tactics’

(De Certeau, 1988) they could to ‘get by’, so tkeeuld continue to be in these spaces, and
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with their friends. It was in these spaces thatcBI&luslim boys had the most difficulty, a
symptom of the larger narratives around race, ed#g@nd criminalisation connected to Somali

youth (Berns-McGowan, 2013) in particular.

Although this research is situated in Canada, &l$® contributes to wider debates around
multiculturalism, Muslim youth, ideas of home, giasa and belonging and the nature of what
it means to be a Muslim in the context of the mastate. The current understanding and the
recent past of Canada’s multicultural identity &ad left void on what life actually looks like,
specifically to Muslims and Muslim youth and thisesis makes an intervention on the way
Muslim youth encounter and are challenged by Caeawlalticultural legacy. It also highlights
how life in Canada is connected to the global flefvdiaspora, migration and Muslim identity.
Cultural production for Muslim youth in Canada iique given its spatial and demographic
particularities, history, national narratives amalws on migration. At the same time, it is
connected to other types of cultures, multicultuard debates that we see in the rest of the

world.

Last, | have developed and used the term “spiridetities” to broaden to the way we as
sociologists can look at ‘religion’ and ‘spiritugfi and its role in everyday life, especially for
Muslim youth. The ‘crisis of faith’ among seculasigHabermas, 2008) points not a to the fact
that we are moving towards post-secular but ratiemay in which we study religion and
spirituality in western and secular contexts, as iived, must expanded in ways that were
previously ignored. For people who value religigaligion has always been a part of life.
Through my research, | found that Muslim youth iipteted these spiritual ideals, rooted to
their understanding of Islam in a way that wasvate to their lives, aspirations, realities and

spiritual feelings. These spiritual identities ahd way they were interpreted by youth were
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specific to individuals, were fluid and changinglahd not always correspond to the ways they
lived their everyday lives, nor to ‘normative’ Is& interpretations of text and tradition.
Rather, through the intersection of spiritual ideeg new ways of being Muslim were
produced, consistent with the ways we see diaspoaae as an ‘interpretive frame’ (Brah,
2005), however the ‘frame’ of Muslimness was natagls one that took precedence, but
became relevant in different ways, spaces and tiMaslim youth articulated feelings about
spirituality in different ways that they viewed @e to what being Muslim meant to them.

| have also contributed to the idea that ‘home’ barseen as an ‘imagined home’ in the way
Brah (2005) has talked homes. However, when comgespiritual identities to the idea of
home, many participants viewed home as a spinglaale, which they often carried with them
and which gave them agency in dealing with thest @ad present circumstances. Muslim
youth saw this idea of home as one that is not @miggined’, but, with faith, as one that will

one day be realised.

In this research, | am making an original contrifton how we can look at spirituality, and
what that means to young people in everyday lifdlustrates how spirituality, or spiritual
ideals are in some ways connected to other aspetteir lives as well connected to Islam. |
conclude that even spirituality is negotiated, th@hanges and shifts - often in a way that suits
young people’s lives and personal circumstances.

So much policy and work around Muslim youth is lshsa a simplistic understanding of
Muslimness, without giving consideration to howytheterpret and interact with spirituality
and religion or the things that challenge themirtbeeryday struggles and concerns and what
makes them feel like they don’t belong. The exgloraof these concerns I've presented here
are much more complex - issues to do with clagg, rthnicity, access to wealth, the struggle

to be accepted even when there is a will — and atamitimately be explained by simplistic
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readings of Muslimness nor the alienation and atige may arise about what is going on in
other parts of the world. Muslim youths’ strugge® much more ordinary, mundane and

closer to home.

Finally, this thesis contributes to the field bypadening and deepening an understanding of
how Muslim youth live the everyday, given theirfdient ethnicities, skin colour, class
positioning, and levels of religious practice. #yp attention to how their Muslimness and
intersects with other identities, the social areghysic. It also respects the idea of faithfulness
that may be linked to God but also acknowledgeshhsslim spirituality as expressed by these
youth is ‘oridnary’. Crucially, this research opensa space for taking about how religion can
also be a positive force in young Muslim lives auinething that can play a key role in

belonging, feeling like they belong, be it natidpalr locally and how they find home.

Closing Thoughts: Future Considerations

This thesis has explored the nature of everydeydif young Muslims in Canada with honesty
and attuned to complexity, to seek to understarat Wiese experiences look like, to listen and
observe a whole range of processes — of diaspelanding, spirituality, growing up — and to
negotiate the multiplicities of identities and bajings. Most of the time this is negotiated
without careful deliberation but rather intuitivelyith an impulse to belong, to find home, and
to do what they feel is right in order to get thbugyeryday life with a sense of anticipation

and hope for the future.

So much has changed since | completed my fieldwo2013, yet much has also stayed the
same. Canada now has a Liberal Prime Minister édteryears of Conservative leadership.

ISIS has replaced Al Qaeda as the new violentrfigt threat. The Black Lives Matter
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movement has started to address some of the pesgvasisms many of my participants faced.
Donald Trump is President of the United States. fidfagee crisis has now reached epic
heights. Political and social contexts have indeleanged, at times, dramatically. But has
everyday life for Muslim youths changed? Have theures of daily interactions and convivial
encounters shifted drastically? Or have the waysghith the role these larger questions play
in Muslim youths’ lives become more salient? Doytk#ll look to spiritual identities to help
them negotiate life? Are racisms, sexisms and gabscs now less important for them? My

guess — my educated guess — is that this is nabe

| recently saw one of my participants, Zayn, whaasv 24. He came to visit me at LSE
(January 2017). He has graduated from university. fBefore you graduate!; he teased me.
“Ask me some questionshe said. So | asked him one: “Do you think youtanged very
much since then?” What he told me was that marthe@things that went on in his life had
changed, but life i%retty much the same, but I'm just doing somettetsg”. We talked more
about his everyday interactions — ones that coatro intersect with the boundaries of race,
gender and social economic class, Islamophobiaagedut now not as a teenager but as a
young millennial. After talking a bit more, | coutdll that many things in his life have also
changed but stillithe Leafs still haven't won the Stanley Cup, sguess too much hasn’t
changed at all'; he joked.“l guess in some ways I'm a bit sure about myselvi he
reflected.“l guess I'm more okay with myself now, you know{dt some sense of that as we
walked though Covent Garden. He was definitely ntarigoing and confident in the way he

interacted with others. And he seemed happier Wiaan | saw him last.

| would like to go back and revisit more of my papants to do a follow-up study. | have

stayed in touch with many of them and through therfof social media | have had a glimpse
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of what is going on in their new, adult lives. Afihgs have changed. My research took place
during a specific time in their lives and indeedhivi a specific time in Canada. Most of my
participants were teenagers, or at the very mast,jhst graduated from high school. Some
had been in the country for only a year. Now mahtghem are in university or college, some
have full-time jobs, one got signed by a professi@ports team, three are married, and one
just had a baby. Many have left Canada and whadsehvho have stayed have maintained their
friendships, those daily after-school hangoutdhatrhall now take place on the weekends. |
am interested in revisiting them and seeing hogvhiis moved in other ways, when it comes
to matters of Muslimness and spirituality and thle that those things might play in their lives

now. | would like to revisit the question of whagibhg Muslim means to them now.

A few years after | finished my fieldwork, my fatheas in a hospital, minutes away from
many of my field sites. Many of the participantsneawith flowers, food and prayers. | have a
sense of what has changed and also of how songsthawve stayed the same. | look to them
now not as my participants but as people who hanght me what it means to live a life that
embraces, often with no choice, uncertainty anchgbaand most of all how to negotiate life
in a world that underestimates one’s true capafdtygoodness. They taught me about

resilience and hope.

The ‘Muslim question’ (Kazemipur, 2014) continueshie of importance to policy-makers,
governments, academia. If we are to see the ‘biggéure’, the discussions must address the
role that religion and spirituality plays in théelof Muslims and other people of faith. Spiritual
identities must be seen as they intersect with yelasr life experiences, changes and
belongings. This work could be explored furtheldiyking at wider networks of relationships

and how Muslimness intersects with those relatigassiT his work could be expanded to other
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countries, such as the United States and the UKitegtlom, which share many of the features
that Muslim youth in Canada experience but withiffiedent national narratives and local
particularities. The roles of gender and class #oair relationship with Muslimness and
spirituality can also be an avenue for further aesle. In an effort to make sociology more
‘live’ rather than ‘dead’ (Back, 2012), lookingsirituality and researching further notions of
feelings and the senses can be valuable furthéslsgcal research on Muslim youth and to

ethnographic work in other settings.
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APPENDIX II

Participant Biographies

Below are short biographies of the core participamho are discussed in this thesis. Their
names have been changed in order to ensure thdidentiality and anonymity. | have not

included biographies of all of the participantssame requested that they not be included for
issues of privacy. Others who are not mentionedaye (by pseudonym) in this research are

also not included in the biographies.

Abdul/Abdi: Male. Aged 22. Abdi was a refugee who moved fraam8lia via Egypt when
he was 19. Abdi was attending special classessdtigh school for ESL (English as a Second

Language) for mature students. He was trying topteta his high school diploma.

Adam: Male.Aged 19. White, lived in the suburbs of Hamiltors Harents converted to Islam

before he was born. He attended both NGen and MIST.

Ahmad: Male. Aged 19. Ahmad was born in Syria and wa&rab descent. His family moved
to Canada when he was three. Ahmad was in hisy&sest of high school in Mississauga,
Ontario. He was a prominent member and organiseMi®&T and was active in stand-up

comedy.
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Aisha: Female. Aged 16. Aisha was born in Pakistan argtated to Canada from Pakistan
when she was six. Aisha was in grade 10 at Nelsgh Bchool, which was also my old high
school. Aisha’s parents had a difficult time gegtipbs and were struggling financially. She

worked at a clothing store. Aisha wore hijab.

Aliza: Female. Aged 19. Aliza attended college and wasdystg accounting. She was born in
Kashmir, India. Her mother was ethnically half ikal and half Kashmiri. Both parents were
doctors. When things became dangerous in Kashmey,mhoved to the UK, then Iran and then
finally to Canada when she was 17. Aliza worked bank and was an active member of NGen.

She was also a model.

Amir: Male. Aged 18. Amir was a migrant, born in Jordain,ebanese decent and migrated
to Canada with his family when he was 16. He wamspieting his last year of high school and

was an active member of NGen.

Anna: Female. Aged 19. Mixed-race of European decentaAnmgrated to Canada when she
was ten. She was a singer, actor and writer. Sisefimighing high school and taking acting

lessons and took part in local theatre groups.li8ed in Hamilton and attended NGen.

Belal: Male. Aged 16. Born in Pakistan and migrated todcianat age 11. Belal attended the

Halton Youth Club and loved video games and superfiens.

Dawud: Male. Aged 19. Dawud was born in Pakistan and @faSouth Asian descent. He
migrated from Pakistan with his family to Canadaewlhe was 14. He was completing his last

year of high school in Mississauga and was activdIST. His hobbies included stand-up and
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improvised comedy along with his two best frierfdasa and Ahmad. He was a talented soccer

player. He later went on to get signed by a wetikn football club.

Gina: Female. Aged 19. Gina was born in Turkey. Shallimd=rance with her younger brother
and parents until her father died. She and her enattoved to Canada when she was 17. A
month before her 18th birthday, her mother wasatisumurdered — she was stabbed 17 times
in the stomach by her boyfriend while Gina wascabsl. Gina and her brother were then both
adopted by the ex-director of the youth club, wédted kicked her out of the house for refusing
to eat pork. She lived alone and was trying toshrinigh school and lived off the settlement
money given to her by her mother’s life insuranoempany (her mother was murdered two

years prior to mey fieldwork). She had also sufférem anorexia.

Hassan:Male. Aged 21. Hassan was a refugee of Egyptiaermteand was born and raised in
Saudi Arabia. When he was 19, his mother, granden@hd two siblings were killed in a car
crash on their way to perform the pilgrimage in Reedis father, who was also in the car, lost
the use of his legs. Hassan, his father and hiaireng siblings moved to Canada a few months
after the accident. Hassan worked two part-time jconvenience stores and was trying to
finish his college degree, studying full-time. Hamily was dependent on his wages and

support in their everyday lives. Hassan attende@iNG

Hiba: Female. Aged 18. Of Lebanese decent. Born in Garnaded in Toronto and moved to

Oakville during fieldwork. Attended both HY and MIS
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Layla/Nadia: Female. Aged 19. She migrated from Egypt withfaerily to Canada when she
was two years old. She was in her last year of badiool and her family was middle-class.

Layla wore hijab. She attended HY.

Maryam: Female. Aged 18. Born and raised in Canada. Mawasimixed-race — her mother
was from Honduras and her father was Palestiniaa.v@&s in her last year of high school in

Hamilton, Ontario. She attended MIST.

Mona: Female. Aged 18. Mona was born and raised in Gaaad was of Lebanese decent.
She was in grade 11. Her family had a lot of moaleg¢ she was part of the Halton Mosque

youth club. She wore hijab.

Musa: Male. Aged 18. Musa was born and raised in Caaadawvas of Kenyan descent. He
was in his last year of high school in Mississau@atario. He was a prominent member of

MIST and his hobbies included competitive marathams stand-up comedy.

Mustafa: Male. Aged 18. Moroccan decent. Migrated to Canaldan he was 16. Attended

NGen. He was in his last year of high school ardidnaide job selling marijuana.

Noor: Female. Aged 18. Born and raised in Dubai and m¢wv&€anada when she was 17. She
had held Canadian citizenship since she was yossfp@ used to travel to Canada often. She

was of Kuwaiti descent and came from a very affidamily.

Rashid: Male. Aged 21. South Asian of Pakistani descamndi in Hamilton, Ontario on a

council estate with his mother, grandmother antingjb. Born in Pakistan and migrated from
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Pakistan to Canada when he was five years old.ttdaded community college and had two
jobs, one of which was dealing marijuana. His fathved in Qatar as he was not able to find

work in Canada. Rashid attended NGen.

Roze:Female. Aged 18. Of Albanian descent. She wasibhdkibania and migrated to Canada

when she was 13.

Saima:Female. Aged 17. Born in Pakistan and of Soutladescent. Moved with her family

to UAE when she was 10 and then later migratedatoa@a at age 15. Attended NGen.

Sana: Female. Aged 19. Sana was born in Egypt. Afterstidden death of her father when
she was nine, she moved to Canada with her motitefige younger siblings. Sana attended
Halton Mosque but most of the time | spent with Wwas at Mapleview Mall and elsewhere in
Burlington, the city she lived in which is an a#ht and predominately white, middle-class
suburb of Toronto. When Sana was 15, she and helyfanoved back to Egypt because they
did not like it in Canada, but due to the Arab 8grand instability in Cairo where she lived,
they moved back to Canada when she was 18. Sananwas last year of high school and

wanted to become a medical doctor. She also habl wgrking as a tutor.

Sheila: Female. Aged 18. Sister of Aisha. Born in Pakistad migrated to Canada when she
was eight. Sheila was in her last year of high stland she was the top of her class. She

worked as a tutor. Sheila also wore hijab and hsichht Pakistani accent.
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Yahya: Male. Aged 16. Born and raised in Montreal, Can&tkamoved with his family to
Burlington, Ontario when he was 13. He was in gri@én high school and was a part of the

Halton Mosque youth club.

Zayn: Male. Aged 19. Zayn was born in Morocco and hmaifa migrated to Saudi Arabia
when he was seven and then Canada when he wadisn@st language was Arabic and he
was ethnically Arab. His father worked in Jeddalh@svas not able to find work in Canada.

Zayn was in his last year of high school in Harmlemd attended NGen.
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