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This critical ethnographic research investigates the experiences of veiled Muslim
women (VMW) as they negotiate their identities against the backdrop of Islamophobia
in Australia. It draws on the experiences of fourteen Muslim women from six countries
to better understand the processes of cultural racism and its implications for subjectivity
and identity formation. Drawing on their experiences of Islamophobia, the thesis aims
to interrupt and demystify misunderstood and misrepresented identities related to
wearing the veil/hijab.
The participants spoke about the impact of racism, stereotypes, discrimination
and violence, and how social media (mis)represents their culture. Against this backdrop
of ‘crisis’, the thesis seeks not only to challenge the way things are but to open up
alternative public pedagogies based on the values of justice, compassion and respect.
Theoretically, the research draws on critical inquiry by employing Braidotti’s
notion of ‘nomadic subjectivity’ to illuminate the lived experiences of the participants.
A nomadic philosophical approach seeks to explain how identities are fragmented yet
functional and evolving as they are integral and deep rooted in an individual.
Methodologically, the thesis draws on the tradition of critical ethnography to
explore the experiences of VMW and their ongoing identity formation. Critical
ethnography undertakes ethical responsibility of representation of the ‘other’ by
addressing unfairness and injustice. This approach involved getting up close to the
participants’ lives and experiences through focus groups, semi-structured interviews,
participant observation and fieldnotes.
Drawing on this data, a number of emergent themes are identified, grouped
under two key anchor points – crisis and hope. The notion of crisis offers a way to
explain experiences of violence and intimidation, isolation and exclusion, racial
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profiling and stereotyping. On the other hand, experiences of hope originate from
adversity, leadership actions and confidence in a better tomorrow. Hope endeavours to
reclaim a sense of optimism, agency and action.
The thesis concludes by advocating a public pedagogy grounded in the
principles and values of critically compassionate intellectualism. Using these ideas, the
thesis advances a set of community, pedagogical and cultural practices needed to create
a more inclusive society based on the values of cultural diversity, equality, democracy
and social justice.
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CCI

Critically compassionate intellectualism

CQI

Critical qualitative inquiry

FGD

Focus group discussion

Hijab

refers to the covering of the head (headscarf), but veil and hijab have been used
interchangeably in the body of research (Scott, 2007, p. 16). In this research,
veil, hijab and headscarf are used interchangeably.

Iftar

is the evening meal with which Muslims end their daily Ramadan fast at sunset.

Namaz

refers to a prayer and is also called salat.

VMW

Veiled Muslim women

Racism is identified as the coordinated interaction of particular types of stereotypes,
prejudices, and discrimination (Jones, 1997).
Cultural discrimination is a form of racism that depends on cultural differences rather
than on biological markers of racial superiority or inferiority. The cultural
differences can be real, imagined, or constructed (Modood, 2005).
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1.1 The problem: Islamophobia
On a cold, windy and cloudy late afternoon, I took the scarf that generally hangs around
my neck and very neatly wrapped it around my head. I walked to the bus stop. While
waiting at the bus stop with my scarf around my forehead, I felt vulnerable to
discrimination and cultural racism. A group of young boys repeatedly shouted at me to
“go back to your country” and “you Muslims”. Feeling awkward and dazed for a few
moments, I took the scarf off my forehead and put it back around my neck. I looked
back into the eyes of those boys while taking my scarf off my forehead, something a
hijabi Muslim is unlikely to do.
I am a Hindu migrant to Australia, and my first-hand experience of
discrimination left me bruised emotionally and mentally, conversing with challenging
emotions. I was studying applied linguistics at that time when I decided to undertake a
PhD to understand the experience of veiled/hijabi Muslim women in Australia. I wanted
to understand how they negotiate their identity amidst these everyday challenges and
how a more democratic and compassionate public pedagogy might offer hope for a
better and more socially just world.
Everyday emotions of fear and despair need to be countered by a spirit of hope
and imagination to change the way things are. My academic path enabled me to develop
a greater awareness and critical sensibility about the impact of Islamophobia on veiled
Muslim women (VMW). In the process, I developed a voice as well as a feeling of
empathy and compassion for those treated unjustly. I wanted to understand the complex
phenomenon of Islamophobia to make a difference. Herein lies the origins of my
research.
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I am motivated by personal experience as a migrant Indian woman, which
resonated with my interest in understanding the experiences of hijabi/VMW in
Australia. For this reason, I want to say something more about who I am as a woman,
mother, migrant, teacher and researcher.

1.2 Personal biography
Some life events leave an indelible impression. On 18 August 2013, a sunny afternoon
marks a timestamp of similar proportions when I first set foot in Perth, Western
Australia. Albeit in the past, I have been lucky to travel to many countries, this was very
different. I was here for a fresh beginning, hoping to become a citizen of the Land
Down Under, a place I would have to consciously learn to call home and
unconditionally fall in love with to script a brand new chapter in my life.
My father was serving in the Indian Air Force when I was born. My ancestry can
be traced back to modern-day Pakistan, where my great-grandfather belonged. In our
community, we had families from varied faiths, religions and cultural orientations.
Subsequently, we had the incomparable pleasure of celebrating our own festivals and
also participating with equal enthusiasm and zest in the festivals and occasions
belonging to followers of other religions. Our schools promoted this diversity at a
subconscious level, although there was no specific area of study related to cultural
diversity. The real learning was in the school of life where we learned ingenious ways
to value each other’s differences not only in terms of religion but, more importantly, in
terms of humanity.
Education always intrigued me, even as a child. I was enamoured with its power
to influence the destinies of individuals and communities within its infinite scope. There
was little surprise within my family when I chose teaching as my career of choice. My
2

time as a teacher back in India spanned over 20 years, and I have been fortunate enough
to touch the lives of over ten thousand young adults during this period. I started my
career teaching world history and Indian history to high school students. I have also
been a teacher of English as a second language (ESL), teaching English to speakers of
other languages (TESOL), along with working as an examiner for the international
English language testing system (IELTS). In Perth, I volunteer for the organisation
‘Read Write Now’1 and teach English to adult migrants from non-English-speaking
backgrounds.
Even though I may not know a lot about the Muslim faith, I am not entirely
unaware. As a young child, I distinctly remember actively participating in the festival of
Eid and have been in awe of their beautiful language, Urdu, which is arguably the most
sophisticated and poetic language spoken in the world. I have friends in the Muslim
community, although unveiled. I cannot recall any incident or event which caused me to
feel concern about the Muslim faith. But 9/11 changed everything. It intrigues me to
understand what motivated such a radical and painful event and the pace and the scale
of the rise of Islamophobia as its consequence (Nathan, 2012). Suddenly, it seems
inequality, stereotyping and misrepresentation of the Muslim community have become
an obsession of the mainstream media and in political circles. Incidents of
marginalisation and discrimination are escalating day by day, not only in India but also
worldwide. I agree with Bhabha (2004) when he states that “those who have suffered

1

Read Write Now is a volunteer group that was set up in Western Australia in 1977. Volunteer tutors

provide free one-to-one assistance to adults wanting to improve their reading, writing, spelling, maths
and/or IT skills (http://www.read-write-now.org/).

3

the sentence of history – subjugation, domination, diaspora, displacement … learn [the]
… .most enduring lessons for living and thinking” (p. 246). It is the experience of
marginalisation in society that inspires critical strategies to cope with the established
culture that breeds fear and hate.
My interest in this study does not arise from any kind of “convenience” but
“careful thought to [the] larger significance and personal meaning” (Swaminathan &
Mulvihill, 2017, p. 25). There was no convenience of topic, convenience of access or
taken-for-granted assumptions about discrimination and unfairness considering my own
experiences and the experiences of VMW. This raised my level of awareness of the
significance of my research, which Guba and Lincoln (2003) define as “educative
authenticity” (p. 278), which is based on strong moral and ethical overtones. I am a
Hindu migrant to Australia, who is fair-skinned, has lived in a relatively liberal sociocultural environment, and has worked with diverse people. I negotiate my identity in so
many ways. For example, I wear a bindi (vermillion dot) on my forehead and a
traditional Indian dress. Somewhere in a parallel universe, Muslim women are more or
less doing the same.
This research seeks to uncover the stereotypical image created for many years
for a religious community under scrutiny against the backdrop of 9/11 (Hussein, 2016).
In India, this event filled people’s minds with distrust and fear of Muslims. On the other
hand, the Muslim community, including some of my friends, were confused by the
vitriol. The rise of Islamophobia led to feelings of isolation, discrimination and anger
among many Muslims. After 9/11, there seemed to be more or less a collective
assumption that all Muslims are terrorists. This event ushered in a major unconscious
cognitive bias which resulted in labelling and stereotyping of the Muslim community.
This stereotypical image building brought in strict surveillance of the Muslim
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community, and people who look like them or dress like them or are perceived as
Muslims (Corbin, 2017).
In this broader context, this research explores the everyday labelling and
discrimination associated with wearing the veil/hijab by Muslim women. The veil has
become the signifier of difference, as Aly and Walker (2007) explain: “the veil is the
shroud through which muffled voices of Muslim women struggle to be heard … Muslim
women are homogenised and objectified, losing their identities in the process” (p. 208).
The hijab/veil that adorns Muslim women has become a visible sign of harassment,
discrimination and violence.
Against this backdrop, I seek to understand better how these Muslim women
navigate the challenges of culture and religion in their everyday lives. Religion is a
compelling and critical component of many people’s lives, and it has shaped the
identities of people, communities and civilisations, including Islam and its followers
(Esposito & Kalın, 2011). Identity is important because the way it is constructed,
contested and performed influences the way one lives and the way one is perceived and
treated. However, today followers of Islam are surrounded by controversies, and Kirk
(2010) argues that religion lies at the core of tensions struggling to establish subjectivity
and plays “an inevitable role in the production of identities” (p. 224).
Having travelled to different countries for pleasure and work, I also have
experiences of discrimination and stereotyping. The fact is, with migration, religion and
identities also travel from place to place (Williams, 2016). (In)different attitudes,
intolerant behaviour and victimisation by the host country against immigrants and
refugees, and cultural discrimination are persistent and protracted problems (Rodat,
2017). Stearns (2017) points out that “these are troubled times for tolerance – of diverse
views, and diverse groups” (p. 1). When Islam and its followers are publicly recognised
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as different, and the non-Muslim community responds with expressions of hate, it
becomes a source of injustice. Herman Broch writes, “Tolerance is intolerant and
demands assimilation” (as quoted in Brown, 2006, p. 48). Broch reminds us of the
urgency of creating a more democratic, egalitarian and multicultural society that values
differences. Therefore, this research responds to intolerant and unjust behaviour,
seeking voice and attention, for a “benign strategy for peaceful cohabitation” (Brown,
2006, p. 77).
Given my background and experience as a migrant, I wanted to understand the
daily struggles of VMW. In pursuing this research, I believe in the power of stories to
illuminate complex social phenomena and the consequences that flow. In this research,
the focus is on subjectivity and identity formation in the context of rising levels of
Islamophobia globally and specifically in the Australian context.
I will investigate the following research questions.

1.3 Research questions
Research questions are the pivot or the heart of research design (Maxwell, 2013).
Defining their importance, Metz (2001) states they are the “key element, starting point
and most important issue in developing research” (p. 13). Research questions also serve
as reflective tools to determine the worthiness of the research or how timely the topic is
(Tracy, 2010). In the wake of Islamophobia, very little is known about how, in a new
country, VMW experience vulnerability as victims of Islamophobia. So, it becomes
even more important to understand how these women negotiate and construct their
identities. Within this framework, the research questions are as follows:
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Overarching question: How do VMW women understand, experience and
respond to contemporary forms of cultural discrimination against the backdrop of
Islamophobia?
In addressing this question, I examined three interrelated sub-questions:
1.1

What meanings do Muslim women attach to the veil/hijab?

1.2

In what ways do VMW experience Islamophobia?

1.3

How do they assert notions of agency, self-efficacy, belonging and social
transformation in public spaces and places?

1.4 Muslims and Islamophobia in Australia: An overview
To examine the research questions, I conducted an extensive literature review to survey
existing research on the historical and contemporary rise of Islamophobia. This section
discusses the nature of Islamophobia, including its antecedents, key events and the
implications for VMW living in Australia. The intention is to shed light on and address
the impact of Islamophobia on VMW and the implications for understanding their
subjectivity and identity formation in a foreign culture.
1.4.1 A brief history
Muslims have a long history in Australia. Muslim Macassan fishermen came to
Australia’s northern shores for fishing voyages in the early part of the seventeenth
century before the British set foot in Australia in 1788. Macassan fishermen were the
first to establish a “modern industry” (Macknight, 1976, p. 1) in Australia, and it was
only when the British imposed customs duty on the Macassan fisherman for trading the
trepang fish (also known as the sea cucumber) that the industry started to decline. Aslan
(2009) argues that the Macassans had friendly relations with coastal Aboriginal people.

7

To establish a European trepan fishing business, the British stopped issuing licences to
the Macassan fishermen as they were concerned about their growing friendly relations
with the Indigenous community. According to Stephenson (2010), the Indigenous
community found some cultural parallels with Islam, like polygyny, arranged marriages
and male circumcision. Macassans also “had children by Aboriginal women” (Aslan,
2009, p. 31).
Aslan (2009) states that Malay Muslims were recruited as pearl divers in the
second half of the nineteenth century in the Northern Territory and Western Australia.
They were a cheap source of labour and were more suited to the weather conditions than
their European counterparts. The pearl industry became a flourishing industry by the
turn of the century. Jones (1993) argues that racism was a way of life in the nineteenth
century; it became rampant, and to control Asian migration, “some colony governments
including the Western Australian government introduced Anti-Asian legislation” (p.
41). However, Malay divers primarily lived in Broome, closer to Aboriginal
settlements. According to Jones (1993), they lived “away from white residents; and they
built a mosque [there] in the 1930s” (p. 48).
The gold and wool industry flourished in the second half of the nineteenth
century. The federal government recruited camel drivers from India and Afghanistan to
explore the continent (Aslan, 2009). Jones (1993) believes that the “Afghan cameleers
were the first Muslims to settle in Australia” (p. 49), and they lived with Indigenous
people as they were not allowed to bring their families. These Afghan men remained
single or married either European or Aboriginal women. Migrants from Albania also
came to Australia in the 1920s and 1930s to work as labourers, especially after the
Second World War, as part of Australia’s immigration program to promote economic
growth (Aslan, 2009). Many Muslims came to Australia as refugees from Bulgaria,

8

Cyprus and Poland under the International Refugee Organisation agreement in 1947 to
settle displaced people from the refugee camps in Europe.
In the early 1950s, to boost migration for economic development, several
agreements were signed with European countries (like Austria, Greece and Spain), but
migration slowed down by 1965. Throughout the 1950s and 1960s, the White Australia
Policy remained the guiding force in making up the population to rebuild Australia’s
agricultural and industrial sectors (Aslan, 2009). In line with the White Australia Policy,
the initial intakes of refugees comprised “people from the Baltic, who were considered
to be similar to the British in their appearance and manners”, as mentioned in a report
by the National Archives of Australia (National Archives, 1947). While migration
slowed down by 1965, it was still open to Turkey, a Muslim country, between 1967 and
1971. Discrimination has been a way of life in Australia, but migration was opened to
the world for the economic growth of the country. The White Australia Policy was
based on the race theory of Charles Darwin and associated forms of racial determinism
and segregation. Australia has a long history of conferring inferior status on Aboriginal
people and successive waves of migrants, including the Chinese, Japanese, Greeks,
Italians and Vietnamese in the 1970s as well as more recent arrivals from Asia, Africa
and the Middle East (Aslan, 2009).
In summary, Muslims have had a long association with Australia, first as traders,
then as a cheap source of labour to assist with the federal government’s economic
policy goals in the post-war period (Stephenson, 2010). So, the question becomes then,
why has Islamophobia become such a prevalent issue in Australia now?
1.4.2 Recent events around the world and the influence of the media
The term Islamophobia was coined in the early 1900s and first used in a biography of
the Prophet Muhammad in 1918 by Alphonse Etienne Dinet, a French painter who
9

converted to Islam after being influenced by his Algerian colleague, Sliman Ben
Ibrahim. When translated from French to English, ‘Islamophobie’ meant ‘feelings
inimical to Islam’. Then in 1921, in a text entitled ‘L’orient vu de l’occident’, the term
referred to the “misrepresentation of Islam in the hope of bringing Islam down once and
for all” (Bridge Initiative Team, 2016, p. 5). Denise Brahmini used the word
Islamophobia when writing Dinet’s biography in 1984. Edward Said used the term in
1985 in an academic journal, Race and Class, to describe prejudice and discrimination
against Muslims (Bridge Initiative Team, 2016). Then it appeared in 1991 in a book
review by Tariq Modood in The Independent, a British newspaper. The term
Islamophobia is also said to be “deliberately invented” in the 1990s by a faction of
Muslims to silence the critics of Islamic supremacy by the Muslim Brotherhood front
organisation at the International Institute for Islamic Thought based in Northern
Virginia (Musaji, 2015). The Runnymede Trust in 1997 published a popular and
contentious report Islamophobia: A challenge for us all (Allen, 2010). Today
Islamophobia brings forth the image of Muslims as barbaric, irrational, primitive and
sexist, pointing out essential role played by the media in perpetuating these images.
Holloway (2016) wrote a blog post about Islamophobia on a Runnymede Trust website
identifying the closed and open views of Islam. According to the closed views of Islam,
it is unresponsive to new realities and has a separate identity and does not have any
mutuality of purpose and values with other cultures.
The word came to public prominence when Time Magazine featured a cover
story with the headline “Is America Islamophobic?” on 30 August 2010 and then ran a
series with the headline “Islamophobia: Anatomy of an American panic” (Green, 2016).
Since then, Islamophobia is more commonly used to describe intolerance, inequity and
prejudice directed at Muslims. Through mass media, the term Islamophobia became
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mainstream, with 147 news articles published on the topic in 2014, and in 2015, 542
major headlines used the term (Mathias, 2016). The incidence of hate crimes against
Muslims has increased alarmingly, as evidenced by The Bridge Initiative, which
reviewed scholarly articles on Islamaphobia. It reported that in 2010 the term
Islamophobia was used 77 times in the title and 1430 times in the text of articles. In
comparison, in the years 1980–89, it was used only once in the title and 50 times
anywhere in the article (Bridge Initiative Team, 2016, p. 5).
According to Aslan (2009), Islamophobia has taken on an even more sinister
tone since the Gulf War and the 9/11 terror attacks in New York. The Oxford English
dictionary defines Islamophobia as “intense dislike or fear of Islam, esp. as a political
force; hostility or prejudice towards Muslims” (Oxford English Dictionary, 2006).
Islamophobia manifests as hatred, fear and distorted images of Islam and Muslims.
Aslan (2009) states that Islam is not viewed as a real religion but a violent and
“aggressive political ideology” (p. 6). The Runnymede Trust, an independent research
and social policy think tank in Britain, published a report expressing concern about the
negative image of Muslims (Holloway, 2016).
There has been a succession of Australian politicians who have actively sought
to use the rise of Islamophobia for their own political gain. In 2005, a former prominent
Liberal Party backbencher Bronwyn Bishop described wearing the headscarf as an
“iconic act of defiance” ("Bishop backs headscarf ban", 2005) when Muslim women did
not show their face for photographic identification. Recently, Senator Pauline Hanson
wore the burqa into the Australian Senate to protest against Muslim immigration
(Hussein, 2017). This event raised severe concerns about the hysteria around wearing
the burqa and exposed some profoundly entrenched racist views and intolerance in
Australian society dating back to the White Australia Policy. With this, it became clear
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that the host community’s reluctance to cope with the differences that migrants bring,
and the inability to harbour cultural diversity, has influenced the declining willingness
to cohabitate. This has led to the targeting of Muslims in the form of Islamophobia
(Iner, 2019).
These racist sentiments have been fuelled in recent times by the use of social
media. Giroux (2011b) explains that media is the watchdog in today’s world and is one
of the critical controllers informing and shaping identities along with technology,
computer-based education and other communication networks. Technology has
redefined the presence of power, reconstructed the meaning of politics and reshaped the
(un)democratic ways of thought of people around the world. It plays a crucial role in
shaping the identity of the group and of the self, thereby fixing the course or delineating
the community or the group. In this way, the media seems to have legitimised the
stereotype of Muslim communities as terrorists by misinforming and hyperbolising
Islamophobic narratives, thus fuelling an era of hate.
It is clear that a few things are falsely parading as universal, and the muchdeserved blame rests on the media – newspapers, TV shows, advertisements. Therefore,
education about cultures becomes imperative in schools and universities where
educators can teach people how to understand media by critically analysing and
critiquing information. To bring in significant social change and to help students see
beyond the school curriculum to the broader spectrum of social debates and practices, of
critical literacy education becomes pivotal. Williams (1968) calls this a “permanent
education… in which our ideas of the world, of ourselves and our possibilities, are…
powerfully formed and disseminated” (pp. 15-16). The surge in Islamophobia is not
sudden; it has been sutured and manufactured by a combination of geopolitical forces,
social media, bloggers and pundits (Nathan, 2012).
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After my confirmation of candidature and the commencement of my fieldwork,
much happened worldwide and specifically in Australia concerning Islamophobia,
making it an even more urgent research project for me. These events included Senator
Pauline Hanson’s burqa stunt in the Australian Parliament (Hussein, 2017); a pig’s head
being left in a bag marked with a swastika outside an Islamic school (Baidawi, 2017);
an MP’s speech praising the White Australia Policy and proposing banning Muslim
migration as the “final solution” to the problem (Murphy, 2018); and 2891 Murdoch
media stories trashing Islam in one year (Brull, 2018). While my outrage and passion
increased in response, it also made the process of recruiting participants even more
complicated, an issue I will address in detail in Chapter 3. Despite some of these initial
challenges, I persisted, intending to investigate the lives of VMW encountering
Islamophobia in the context of world events and negative media coverage. At this point,
I want to briefly introduce the courageous participants who generously shared their
experiences with me.

1.5 Research participants
All 14 participants were VMW aged 18 and above and studying at universities in
Western Australia. The university context was largely irrelevant to the study other than
it provided an accessible pool of potential participants through my postgraduate student
networks. 11 of the participants are married, some have children, and 3 of them are
single. They come from 6 different countries: Iraq, Malaysia, Indonesia, Singapore,
Maldives, Pakistan and Australian born of Somali descent. 11 of the participants are
pursuing a PhD, 1 of the participants is doing an EdD, and 2 of them are doing an
undergraduate degree.
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I now briefly introduce each participant. The details of the participants are
accurate as of September-October 2018 at the time of the interview.
Alice is forty-three years old; she migrated in 2010 from Malaysia and is now a
citizen of Australia. She is pursuing a PhD in accounting and is on study leave at the
moment. She is married with four children. She loves children and works part-time in
the early childhood industry, volunteers as a first aider for St John Ambulance, and
intends to be part of the foster community in the future to give love to other children.
Tila is thirty-one years old from Indonesia and is an international student with
scholarship funding to pursue her EdD. She is married with one son. She is a lecturer at
a university in Indonesia.
Sitiah is nineteen years old, studying psychology and international aid. She was
born in Melbourne and raised in Perth. Her mother is from Yemen, and her father is
from Somalia, and she has eight siblings. She is fond of sports and is a youth worker.
Aks is forty-seven years old and comes from Iraq. She came to Australia with
her husband to do a PhD in management. She is a lecturer in her country. She loves
reading and cooking. She volunteers at St Vincent de Paul Society as an assistant for a
school club helping migrant children to learn maths and science.
Tara is forty-two years old and is from Iraq. She is on a scholarship from her
country and is doing a PhD in clinical biochemistry researching biomarkers to diagnose
lymphoma. She is a lecturer in her country and is married with three sons.
Dea is thirty-eight years from Indonesia and is on a scholarship to do a PhD in
metallurgical engineering. She came to Australia with her husband and 11-year-old
daughter.
Ibti is fifty years old and from Iraq. She came to Australia on a scholarship to do
her PhD in communication and cultural studies. She is a lecturer at a university in her
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country. She came with her husband, who is also doing a PhD, and her four children.
She volunteers at three organisations. She is a home tutor for a lady from Myanmar with
AMEP (Adult Migrant English Program), and a volunteer at an op shop. She works as a
volunteer at the Multicultural Services Centre of Western Australia.
Sija is thirty-three years old and came from Pakistan on an international
scholarship. She is an assistant professor at a university in her home country. She is
doing a PhD in chemical engineering. She lives in Perth with her husband and two
children.
Cindy is twenty-one years old and is from Singapore, pursuing her
undergraduate course in biomedical and forensic science. She loves photography,
embroidery and henna.
Rus is from Indonesia, has an international scholarship and is in the third year of
her PhD in biomedical science. She lives in Perth with her husband and daughter. She is
a lecturer in the department of pharmacy in a private university in Indonesia.
Wahi is from the Maldives. She came to Australia in 2014 on a scholarship to
do a PhD in computer science. She is here with her husband and two children.
Zara is from Iraq and is on a scholarship from her country to do a PhD in
biological science. She is married and has two children. Her family has joined her in
Perth.
Zahisa is a thirty-two-year-old lecturer in Pakistan. She is doing her PhD with
an international scholarship in chemical engineering. She lives here with her husband
and three-year-old son.
Sal is thirty-two years old and is from Pakistan. She is an international student
on a scholarship who is pursuing her PhD in chemical engineering. She did her Master’s
in micro-nanotechnology in Norway. She is single, and her family is in Pakistan.
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1.6 Significance of the study
This research aims to generate a deeper understanding of VMW negotiating their
identity against the backdrop of Islamophobia. The field of study of Islamophobia is
expanding, and the reasons are apparent: the misrepresentation of Muslims as a
community (Saniotis, 2004), stereotyping VMW (Navarro, 2010; Zine, 2002), the
contentious discourses of politicians and the media being extraordinarily hostile (Brull,
2018; Murphy, 2018; Said, 1997), and the immigration of Muslims and unreasonable
labelling of Muslims as terrorists (Corbin, 2017). Islamophobia has become rooted, and
it comes alive in a spectrum of expressions for all the reasons mentioned above. It is
manifested through exclusion–inclusion, where the West stands in contrast to the East
(Huntington, 1996). Anti-Muslim sentiment fosters the view that Islam is incapable of
integration or intolerance of religious freedom, thus reinforcing Islamophobia and the
ideals of a multicultural society (Helbling, 2013). Keeping Islamophobia as the
background, this research on VMW is significant for three key reasons.
Theoretically, the research attempts to develop a set of new understandings of
subjectivity and identity formation among VMW by drawing on the tradition of critical
inquiry through the notion of nomadic subjectivity. The term nomadic subjectivity
refers to the idea that we learn and continue to become more culturally aware and
sensitive to others as we develop a better understanding of ourselves and others. As
Braidotti (2002) states, we are all in it together, and indeed we have the potential to
“cope creatively with the ongoing transformations” (p. 5) in society and culture
influenced by technological advancements.
Methodologically, the thesis seeks to create a safe space for VMW to speak back
to the dominant discourse of Islamophobia by interrupting common stereotypes. Chávez
and O'Donnell (1998) describe the importance of speaking back and having a voice in
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their book ‘Speaking the unpleasant’ which “bares the veiled reality in order to name it”
(p. xvi). In other words, critical ethnographers have an obligation to name the oppressor
and oppression by speaking the unpleasant. Qualitative inquiry is live and in-person; the
voice of the participants and their experiences are posed not only as truths but as the
“purest, most direct, natural, and authentic form of communication” (Pierre, 2008, p.
322). This presence and voice of VMW is the centrepiece of this work. Their voices are
central as adherence to religious identity symbolised by the veil/hijab which has been
regarded as a significant impediment to integrating Muslim immigrants into Australia
and elsewhere (Foner & Alba, 2008). The research endeavours to offer a more educative
vision and practice of being educated politically and socially to change the world
(Blumer, 1969). It draws on Freire’s (1972) understanding of the importance of reading
the word and reading the world to change it. The evidence of research participants
provides a robust foundation for self-reflection and social change. Based on their
experiences, the thesis sets out to identify and describe an alternative set of principles,
values and practices to create a more democratic and socially just world. As Chomsky
(2000) argues, we desperately need to “find our way to a more human future” (p. 34).
Practically, the research seeks to address one of the most contentious, divisive
and dangerous social issues facing Australia today. Islamophobia is a reductive
“catchall” located in diverse forms – discourse, speech and acts. I suggest that all forms
emerge from an undifferentiated core, an irrational fear or a phobia of Islam (Maussen,
2006). Like all religions, Islam needs to be viewed as both a progressive and diverse
force and not inadequate to the needs and demands of the modern world. Instead, it
should be seen as having a shared vision, significant partnership and responsibility for a
better world (Akbarzadeh, 2010). VMW’s experiences of Islamophobia are underresearched especially through the lens of nomadic subjectivity, the ideas of becoming,
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identity formation, agency and performativity of Muslim women, and the role of public
pedagogy in fostering a better understanding of culture. That is what this thesis is about.

1.7 Structure of the thesis
The study is divided into seven chapters, and the following provides an overview and
summary of this thesis.
“Chapter 1: Setting the scene” has traced the background to the research in terms
of the historical antecedents, contemporary events and my biography relevant to
understanding the experience of VMW in the context of unparalleled levels of
Islamophobia in Australia and around the world. Historically, Muslims have played an
essential role in Australia’s economic, social and political development, although for
different reasons at different times. This chapter has focused on the changing national
and international landscape in which Islamophobia thrives. It highlighted the
unprecedented levels of abuse, violence and discrimination against VMW and the ways
in which social media abet populist commentators and politicians. Based on this
contextual backdrop, I proceeded to organise the rest of the chapter around a discussion
of the problem: Islamophobia, my personal biography, the research questions, a brief
history of Islamophobia and Muslims in Australia, the significance of the research and
the structure of the thesis.
“Chapter 2: Theoretical framework” locates the thesis within the tradition of
critical qualitative inquiry, emphasising the notion of bricolage-bricoleur to describe
how I went about the research both theoretically and methodologically. The purpose is
to illuminate the relationship between a researcher’s view of the world and how they
position themselves in the social web of realities. The chapter then proceeds to elaborate
on the concepts of nomadic subjectivity and identity as critical theoretical tools to
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comprehend the experiences of VMW in the context of Islamophobia. In this task, I
examine the veil as a signifier of identity, agency and performativity and how place and
belongingness manifest through identity formation. The veil as an identifier is
sometimes understood as a symbol of oppression, or a statement of empowerment,
religious devotion or righteousness. Further to this, agency and performativity are
discussed to understand the modes of self-transformation (Rozmarin, 2011) and how
identity is tied to place by a sense of belonging. I then turn my attention to expanding
on the notion of public pedagogy and how it can help mobilise resistance to
Islamophobia both conceptually and strategically.
“Chapter 3: Methodological framework” explains the underpinning philosophy,
methodology and positionality of the research. It provides a framework of philosophical
and methodological considerations that reinforce the use of critical ethnography. This
chapter explains the ontological and epistemological foundations underpinning critical
ethnography and why it is especially useful to this research by discussing the definition,
features and autoethnographic dimension of pain. It discusses the practicalities of the
research methods used in this study, including the process of focus group discussions
(FGDs) and semi-structured in-depth interviews as well as the data analysis. The
chapter further discusses the markers of quality for the research.
“Chapter 4: Narratives of crisis” explores the lived experiences of VMW in the
context of Islamophobia. Drawing on the participants’ narratives, this chapter is
organised around the emergent theme of crisis to describe the escalating levels of
physical and emotional violence, experiences of isolation, struggle for employment and
cultural compromise, the experience of fear of cultural takeover, stereotyping, and racial
profiling. The chapter further discusses the strategies employed by VMW to negotiate
their identities in everyday life through a range of coping and negotiating strategies.

19

“Chapter 5: Narratives of the veil and hope” shifts the focus from experiences of
crisis to hope and possibilities. The chapter examines how the veil is perceived as a
signifier of hope and agency by the VMW in this research. Participants understand that
they can mitigate the differences by sharing their stories, and the veil can be a catalyst
for better understanding and positive change. This chapter moves on to consider how
the veil acts to define the ‘good’ Muslim, and how it can be a form of resistance against
the male gaze and a fashion statement. Finally, it examines the meanings that
participants’ drawings add to this critical ethnography through a spirit of hope,
particularly how adversity offers openings for new beginnings, leadership and
imagination to create a better world.
“Chapter 6: Resisting Islamophobia – Towards a public pedagogy for justice”
sets out to map and describe the role of public pedagogy in building a better and more
just society informed by the idea of critically compassionate intellectualism (CCI)
(Romero, 2008; Romero et al., 2009), Cipolle’s (2010) critical consciousness
development, and re-imagining public space and public pedagogy. The chapter draws
on the speeches of the Prime Minister of New Zealand Jacinda Ardern and Imam Gamal
Fouda, who serves as the Imam of the Al Noor Mosque in Christchurch and is a
survivor of the 15 March 2019 attack in Christchurch. I analyse how their speeches
respond to the Christchurch massacre by enacting CCI principles as a counter to
dominant Islamophobic commentary and reinforcing the revival of the public sphere.
Further narratives of resistance and possibility are discussed, through the participants’
experiences in addressing Islamophobia. Finally, the participants share how community,
pedagogical and cultural practices like personal change, dialogue, fostering crosscultural understanding at educational institutions, responsible media and political
leaders can facilitate positive change.
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“Chapter 7: Conclusion” begins by recapitulating my experiences with
Braidotti’s lens. The main findings are summarised by addressing the research
questions, and proposing a set of new scripts and possibilities or recommendations. The
chapter then discusses the conceptual and methodological contribution of the study, the
limitations of the study, directions for future research, and some final reflections on the
study.

1.8 Chapter summary
This chapter has laid the groundwork for this thesis by giving an overview of my
personal interest and experiences that led to this research. It provided a broad overview
of the presence of Muslims in Australia and their contribution to Australia’s economic
development since the seventeenth century. It introduced the participants of this study
with a short biography of each participant. The chapter also presented the research
questions, the significance of the research and the structure of this study by briefly
describing the contents of each chapter. The next chapter outlines the theoretical
framework for this study.
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2.1 Introduction
This chapter discusses my theoretical framework, which is located in the tradition of
critical qualitative inquiry (Cannella et al., 2015; Denzin & Giardina, 2016). The aim is
to understand better how VMW experience Islamophobia in Australia through the
theoretical lens of nomadic subjectivity and identity formation. To this end, the chapter
is organised around two key sections. First, I begin by outlining the key tenets of critical
qualitative inquiry and why it is helpful in this research. In particular, I refer to Denzin’s
(2015) argument that “the pursuit of social justice within a transformative paradigm
challenges prevailing forms of inequality, poverty, human oppression and injustice” (p.
31). It seeks to interrupt the status quo by thinking and acting differently or against
common-sense ways of seeing the world. This kind of transformative inquiry is rooted
in a human rights agenda based on a desire to create ethically responsible social change
(Swaminathan & Mulvihill, 2017). As Denzin (2015) explains, critical qualitative
inquiry “is NOT JUST a qualitative study” but seeks “to change the world and to
change it in ways that resist injustice while celebrating freedom and full, inclusive,
participatory democracy” (p. 32). I shall have more to say about resisting injustice and
Islamophobia in Chapter 6. Secondly, I draw on the concept of ‘bricolage-bricoleur’ to
guide my thinking as I elaborate on some key theoretical ideas and threads underpinning
this research, namely: (i) Braidotti’s (2011) notion of nomadic subjectivity, which
provides a window into the complex task of understanding subjectivity and identity; (ii)
the veil as a visible signifier and performance of identity for VMW; (iii) how agency
and performativity become a mode of self-transformation; (iv) place and belongingness
as pivotal constructs in forging one’s subjectivity and identity; and (v) a public
22

pedagogy based on the principles of critically compassionate intellectualism (CCI) to
advance an action-oriented response to Islamaphobia in a social media-dominated
world.

2.2 Critical qualitative inquiry (CQI)
This section elaborates on some definitions and key features underpinning critical
qualitative inquiry (Cannella et al., 2015; Denzin & Giardina, 2016).
2.2.1 Definition and key features
CQI, according to Cannella and Lincoln (2012), is “any research that recognises power
– that seeks in its analyses to plumb the archaeology of taken-for-granted perspectives
to understand how unjust and oppressive social conditions came to be reified as
historical ‘givens’” (p. 105). The givens and taken-for-grantedness of everyday life need
to be exposed if we are going to challenge the status quo in order to create a better
world. Denzin and Giardina’s (2016) ideas resonate with this when they state that,
through qualitative inquiry, “it is time to open new spaces, time to explore new
discourses. And we need to find new ways of connecting people and their personal
troubles with social justice methodologies” (p. 12).
A ‘critical’ approach to qualitative research is defined as an intervention (Kuntz,
2015) located within a social justice goal (Kincheloe & McLaren, 2005) that is
indisputably tied to social responsibility (Giroux, 2014a). Further to this, Swaminathan
and Mulvihill (2017) use the term ‘critical’ to connote an attitude and sensibility of a
humanistic and critical framework. This framework simultaneously pays attention to
issues of power and rights with an ethic of care, which encompasses the following:

1.

The capacity to interrogate and inquire against the grain;

23

2.

The skill to ask questions that confront prevailing assumptions leading to
an analysis, dismantling and uncovering of omissions and invisibilities;

3.

Paying increased attention to power and privilege;

4.

Learning to eschew “absolute truth” in favour of multiple or “partial”
truths and perspectives;

5.

Privileging the perspectives of the marginalized for purposes of
empowerment, equity, and freedom;

6.

Examining context and structure along with individual agency;

7.

Using questions to challenge neoliberal ways of knowing and the
conditions giving rise to them; and

8.

Resisting atomization of the research process and the researcher. (p. 5)

All of the elements proposed by Swaminathan and Mulvihill (2017) work in
tandem with this critical qualitative inquiry, by way of example:

•

“Chapter 4: Narratives of crisis” critiques the culture of domination and
exploitation, “paying increased “attention to power and privilege” and
“inquir[ing] against the grain” (p. 5).

•

“Chapter 5: Narratives of the veil and hope” discusses CQI as a form of
political communication by confronting prevailing assumptions, thereby
“dismantling and uncovering of omissions and invisibilities” through analyses
of what the veil means to the VMW, further learning to “eschew “absolute
truth” in favour of multiple or “partial” truths and perspectives” and examining
context and structure along with individual agency (p. 5);

•

“Chapter 6: Resisting Islamophobia” attempts to make the world conscious of
possibilities by connecting to struggles and “privileging the perspectives of the
marginalized for purposes of empowerment, equity, and freedom” and
“challeng[ing] neoliberal ways of knowing and the conditions giving rise” to
Islamophobia (p. 5).
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•

Chapters 2 and 7 (on the theoretical framework and the conclusion) attempt to
explain how I have “resist[ed] atomization of the research process and the
researcher” (p. 5).

To this end, drawing on Swaminathan and Mulvihill’s insights, this CQI seeks to
challenge the status quo by questioning everyday beliefs, habits and social practices that
serve to maintain it. Critical ethnographers like Zou and Trueba (2002) point out that
the “critical tradition is always changing and evolving” with new forms of information,
and social and technological changes (p. 89). This highlights the importance of finding
unique ways of researching and analysing the formation of the individual because the
pace of change in the production and access to information is far greater now. They
argue that critical social inquiry is not just about how we see the world but is also a
“map or guide to the social sphere … in [a] research context, it helps us devise
questions and strategies for exploring it” (Zou & Trueba, 2002, p. 90). This research
maps the understanding of social issues surrounding VMW, reflecting on our (nonMuslims’ and non-hijabis’- who cannot be identified by their dress/looks) decisions and
further participating in collaborative social action. Kincheloe et al. (2011) point out that
critical research is to be understood in the context of the empowerment of individuals,
challenging injustice when research becomes a “transformative endeavour
unembarrassed by the label ‘political’ and unafraid to consummate a relationship with
emancipatory consciousness” (p. 164). Thus it sanctions an understanding that critical
researchers work for the empowerment of individuals, and attempt to confront injustice
and initiate steps towards political action for social change, rather than just guarding
neutrality as a traditional researcher. Bohman (2005) sets out three criteria for CQI to be
adequate: it “must be explanatory, practical, and normative all at the same time” (p. 2).
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This research seeks to critically explain the social reality and experiences of VMW in
order to identify a set of intellectual and practical strategies for social transformation.
To further develop the argument on CQI, I want to briefly allude to some key
terms that help shape the discussion. Ball (2006b) argues that productive research
requires a delicate balance of theory, reflexivity and methodology. Let me unpack each
in a little more detail.
Theory, according to Ball (2006a), “provides [the] possibility of disidentification
– the effect of working ‘on and against’ prevailing practices of ideological subjection”
(p. 20). He argues that the role of theory is to provide a “conceptual toolbox, means of
analysis and system of reflexivity” to examine the social phenomenon under
investigation (Ball, 2006b, p. 2). This means that theory, reflexivity and methodology
are intertwined. In this study, the work of theory is to call for social justice inquiry,
augmenting the spirit of inclusion and honouring the voices of those who have been
silenced by dominant paradigms. Ball (2006a) expands in the following way:
Theory is destructive, disruptive and violent. It offers a language for challenge,
and modes of thought, other than those articulated for us by dominant others. It
provides a language of rigor and irony rather than contingency. The purpose of
such theory is to de-familiarize present practices and categories, to make them
seem less self-evident and necessary, and to open up spaces for the invention of
new forms of experience. (p. 62)

The study presents VMW’s accounts of their daily life experiences of
negotiating their identities and subjectivity in the current neoliberal, Islamophobic and
media-dominated climate. This climate uses a language that is not free from
preconceived notions and principles. A focus of this research is the attempt to make
meaning of self. The world around us is dependent on language, subjectivity formation,
and attention to the ways we know ourselves. Kincheloe et al. (2011) state that
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“language is central to the formation of subjectivity” (p. 164), and ‘becoming’ is based
on critical reflection, such as the way VMW represent themselves through their
language of veiling. Hence, theory also offers a “potential location outside the
prevailing discourses of policy and a way of struggling against ‘incorporation’” (Ball,
2006a, p. 21).
Importantly, Ball (2006b) suggests that policy creates a diverse range of options
to inform creative social action and to construct step-by-step strategic knowledge to recreate the sociological habitus. In the same vein, Denzin and Giardina (2016) and Mills
(1970) suggest linking personal troubles to interventions, institutions and public issues
and attempting to transform public issues into social policy. Thus, theory is rooted in its
meaning and functions, and critical analysis is rooted in social theory, making its
performance both a practice and a theory (Madison, 2005).
Reflexivity is an essential component in a qualitative research process. Guba and
Lincoln (2003) define reflexivity as an interrogation of “ourselves concerning the ways
in which research is shaped and staged around the contradictions and paradoxes of our
own lives” (p. 283). This research is speckled with ongoing internal conversations as I
grappled with a range of feelings, emotions, dilemmas and conflicts during the research.
The process of reflexivity locates itself in critically evaluating “one’s own values and
how our environment or social positioning has influenced the ways in which we think”
(Swaminathan & Mulvihill, 2017, p. 95). However, Strauss and Corbin (1998) caution
that researchers often fail to see what is there because their analysis is based on
assumptions, experiences and entanglement with literature, further underlining the
importance of breaking through a set of “recognised and unrecognised assumptions” in
order to make advances in knowledge (p. 70).
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On the other hand, reflexivity is the key to interpreting qualitative research data
and practice. The creation of knowledge is affected by the situational dynamics that
exist between the researcher and the researched. Thus, reflexivity goes to the heart of
the interview process (Hesse-Biber, 2007) as our own subjectivity is intertwined in the
lives of others (Denzin, 1997). Ghorashi (2017) puts this well; she argues that
intersubjective negotiations sanction a form of agency that gets activated to make a
difference called ‘discursive consciousness’ (p. 2426). In other words, critical
qualitative research is concerned with the social, emotional and intellectual struggles of
‘doing’ research reflexively. Thus, reflexivity cannot stand by itself. It is relational, as
human beings are interdependent, for the social relations and meaning making of
“subjects and subjectivity are implicitly embedded – but not explicitly articulated”
(Mauthner & Doucet, 2003, p. 423).
Methodology is permeated with theoretical, epistemological and ontological
assumptions (details in Chapter 3). Further, knowledge is created and produced, thus
translating into research practice, thereby reaffirming a fine balance between the theory,
the reflexivity (of the researcher), and the methodology. The research
techniques/methodology are not separate entities from the theory and reflexivity but
reflexively interrelated and co-dependent. The knowledge paradigms that justify my
ontological, epistemological and interpretive standpoint (details in Chapter 3) are
located in the interaction between the researcher and the researched. A brief overview of
my understanding of research techniques/methodology is given in this chapter.
Kincheloe (2005) defines ontology as the branch of philosophy that studies the
nature of being; that asks “what it means to be in the world” (p. 7). In social research,
ontological questions surround the social world: “How is the social world perceived and
understood? What is a human being?” (Hitchcock & Hughes, 1995, p. 19). These

28

questions lead us to think about ourselves and our social world, and help us to recognise
the complex connections. The ontological standpoint that informs this research is that
there is no single truth; rather there are multiple realities. Epistemology is a critical
examination of knowledge. Episteme in Greek means knowledge, and logos a reflective
treatment of the subject to which it refers (Weigel & Madden, 1961, p. 2). It discusses
questions like, “What is truth? Is that a fact or an opinion? On what basis do you claim
that assertion to be true? How do you know?” (Kincheloe, 2005, p. 38). These questions
further awareness about how knowledge is constructed about the world and even human
beings. My epistemological standpoint is that knowledge paradigms are fluid and everevolving.
To understand knowledge and its production, epistemology plays a role in the
choice of theory and makes the methods and theoretical framework co-dependent.
When the selection is made explicit, then the influence of the selection and the
framework for analysis flows naturally (Collins & Stockton, 2018). Thus, it is necessary
to clearly reflect upon one’s ontological and epistemological standpoints and
interpretively suggest how these perspectives inform the development of an appropriate
research paradigm and research practices. The strong link between my ontological and
epistemological standpoints influences my interpretive understanding for this research
on understanding the lived experiences of VMW. Kincheloe (2005) points to the
blurring of lines between the two by stating that “our present state of being (our
ontological self) is, in part, a social and historical construction. Just as the self has been
shaped by social action, the self can be rethought and reshaped by social action” (p. 82).
The interpretive standpoint focuses on examining the space between the present
situation and the possible future of understanding the lives of VMW (Carspecken,
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1996). As we get an in-depth critical understanding of these dynamics, “we begin to
develop new ways of being human” (Kincheloe, 2005, p. 82).
Thus, a fine balance between theory, reflexivity and methodology can help the
researcher to conceptualise a robust critical qualitative inquiry.
2.2.2 Crafting an eclectic approach through the concept of bricolage-bricoleur
The concept of ‘bricolage-bricoleur’ helps guide my work within the tradition of critical
inquiry described above. Kincheloe et al. (2011) adopt the term bricolage to describe
research approaches that endeavour to blur the boundaries of disciplinary genres or
“inter- and cross-disciplinary moves” (p. 164) in order to challenge injustice and
struggle for a better world. It also highlights the relationship between a researcher’s way
of seeing and the social location of the researcher’s personal history in the web of
reality and how it shapes the production and interpretation of knowledge (Kincheloe et
al., 2011).
According to Kincheloe et al. (2011), bricoleurs attempt to “reshape and
sophisticate social theory, research methods and interpretive strategies, as they discern
new topics to be researched” (p. 169). They do this by getting down to the nitty-gritty or
bare essentials of multidisciplinary research. The bricoleur’s mission is to challenge the
“complexity, uncovering the invisible artifacts of power and culture and documenting
the nature of their influence not only on their own works but on scholarship in general”,
thus exemplifying “our relationship to nature” (Kincheloe et al., 2011, p. 168).
Therefore bricoleurs play an active role in shaping reality and making meaning in the
research process.
Kincheloe and McLaren (2005) claim that critical research produces “dangerous
knowledge, the kind of information and insight that upsets institutions and threatens to
overturn sovereign regimes of truth” (p. 433). Thus, the situatedness of criticality gives
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this researcher the potential to think and act differently. Crotty (1998) explains how
bricolage is involved in constant meaning-making and knowledge production modes
that originate in diverse social locations, trying to reveal the concept without resorting
to conventional, accepted procedures of objectivity. Bricolage entails the “fictive and
imaginary elements of the presentation of the formal research” (Kincheloe et al., 2011,
p. 168). It provides a better understanding of critical theory, commitment to critical
social research and critical pedagogy.
I will synthesise and apply different paradigms as they offer something unique
and enrich this research project by providing unusual insights into the central
phenomenon. This study assembles a range of theoretical ideas to examine the
experience of VMW, including nomadic subjectivity, identity, the veil, agency and
performativity, place and belongingness, and public pedagogy. Let me unpack the
different concepts in this congregation as this study focuses on exploring how VMW
negotiate identity against the backdrop of Islamophobia.

2.3 Nomadic subjectivity
The concept of nomadic subjectivity refers to the process of becoming. It is creative and
dynamic with no logical pattern; it has no fixed structures and is ever changing
(Braidotti, 2002). In this thesis, the notion of nomadic subjectivity is useful to the extent
that it can creatively and critically assist in the task of understanding a subject in a
particular time and space, in this case, 14 VMW studying in Australia. Braidotti (2002)
first coined the notion of nomadic subjectivity to describe a cartographic approach to
interpreting the present figurations of situated subject positions. She explains this
cartographic approach as “the function of providing both exegetical tools and creative
theoretical alternatives accounting for one’s location” in time and space (p. 2). In this
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task, she adopts the term figuration to describe a “politically informed map that outlines
our own situated perspective” (p. 2), which is a dynamic “living map, a transformative
account of the self” (p. 3). Nomad is not a metaphor; it is literal and real.
The concept of nomadic subjectivity, as Braidotti (2011) explains it, is not
opposed to other traditions (like feminism and postcolonialism). Instead, it joins them to
reclaim the critical aspect of post-structuralist and postmodern discourses by focusing
on “the need for a qualitative shift away from [the] hegemony” (p. 34) of “fixed,
unitary, and exclusionary views of subjectivity” (Braidotti, 2011, p. 65). Subjectivity is,
therefore, always unstable and constantly under (re)construction. It is a process of
becoming in which changes, transformations and modifications result from the broader
geopolitical changes (Braidotti, 2002). For example, a migrant from a non-Englishspeaking background needs to learn at least basic functional English to adapt to an
English-speaking country, albeit that was not a requirement in his/her country of origin.
From this perspective, nomadic life involves continual transition. However, this
constant change does not exclude the ability to live a stable identity required for
community life. Nomadic consciousness is about creating connections that are vital for
survival and not permanent or fixed. Braidotti (2011) claims that the “nomad has no
passport – or has too many of them” (p. 73). Similarly, Bauman (2011) refers to the
notion of “liquid” modernity (p. 146) to explain the uninterrupted flow of ideas, people
and foreign currency. With this unrelenting social change, there is growing concern
about balancing quality of life and lifestyle. It is like walking on the edge of a ledge.
The reason is transformation is wrought by the rapid and ever-changing dimensions of
the industrialised world. Such profound changes shake up traditions, customs, beliefs
and behaviours in unprecedented ways. The most significant among these
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transformations, as Braidotti (2011) points out, is dealing with “differences in pejorative
terms [and] to represent them negatively” (p. 29).
Nomadic subjectivity has some defining features; the ongoing renovations led
me to the critical points of my study. First, it accounts for the transformational nature of
being and becoming. Drawing on Deleuze and Guattari’s philosophy, Braidotti (2013)
points out that “nomadic Deleuzian ethics prioritises relation, praxis, and complexity as
its key components” (p. 343). The emphasis is on transformation and empowering
modes of becoming, which aim to create potentia, joyful energy in the process of
change. In the words of Braidotti (2013), “Nomadic theory expresses a process of
ontology that privileges change and motion over stability” (p. 344).
Second, it is rhizomatic and challenges structuralist thinking. Nomadic
subjectivity, as Braidotti (2006) explains, is “a contested space of mutations that follow
no technological directives and no moral imperatives” (p. 4). Noyes (2004) argues that
the nomadic subject is the result of “both the failure of the global social order and the
fundamental structure of subjectivity upon which this order can build” (p. 160). The
process of becoming is nomadic because, according to Braidotti (2002), it is deterritorialising and “rhizomatic” and in opposition to the idea of linearity and structure.
She argues that we continually evolve to be more socially aware, acknowledging,
recognising and valuing cultural differences. The idea of becoming in an ever mobile
and migratory world is influenced by the quality of personal feelings and opinions.
Third, nomadic subjectivity is located in a social milieu. It is not individualistic
but negotiated socially. Braidotti (2002) states that “subjectivity is a socially mediated
process” (p. 7). It is not about individualism and particularity, and the process of
becoming is not an imitation or replication but about the bond and close relationship.
The concept of individual and cultural differences has been diluted to an inferior state
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with the rapid changes around us with omnipresent media and the hegemonic grip on
our thinking. Thus, the pace at which the transformation of identities is taking place is
challenging the ability of individuals and society to withstand social change
innovatively and creatively. The concept of subjectivity should not be confused with
individualism. Braidotti (2014) reasons that “subjectivity is a socially mediated process
of entitlements to and negotiations with power relations” (p. 168), so the construction of
new social subjects is always a shared initiative that assembles the deeper self and
singular structures. Nomadic subjects are the modifiers “of intellectual energy,
processors of the insights that we are exchanging and co-creators of affective interlinkages” (Braidotti, 2014, p. 168). The ‘in’sights are not about looking inwards, rather
impelling outwards in various directions creating “a web of connections to be drawn on
the zig-zagging paths of shared subjectivity and not merely on the tightrope of identity”
(Braidotti, 2014, p. 168). The becoming of a subject is a process where the subject has
an innate desire to continue, exist and enhance through continuous negotiations and
modifications between different levels of power and desire, which in Latin is called
conatus.
Finally, the lens of Braidotti’s ‘nomadic subjectivity’ focuses on analysing the
formation of an individual through the everyday struggle for negotiation of ‘who I am’
and ‘what I want to become’. (This is dealt with in Chapter 5 through drawings from the
FGDs.) The transition sheds light on the forces that subtly shape our lives, which
creates a non-unitary entity/vision. The non-unitary vision of the nomadic subject, also
described as ‘scattered hegemonies’ (Grewal & Kaplan, 1994, p. 7), results from
capitalism and colonialism (Shiva, 1993). Thus, making sense of the subject in the new
geopolitical context located in postmodern and postcolonial times is crucial. Social
identities have been deterritorialised, and differences mobilised globally, thus
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challenging states’ hegemonic structure and exclusive citizenship (Cohen, 1997). Thus,
deep-seated transformation is propelled and resisted at the same time in complex ways
in the making of the new kind of subject (Braidotti, 2014).
Under the umbrella of ‘nomadic subjectivity’ (Braidotti, 1994) sit several related
concepts like ‘liquid modernity’ (Bauman, 2012), ‘scattered hegemonies’ (Grewal &
Kaplan, 1994), and ‘sedentary bias’ (Malkki, 1995). There is a transformative force that
“propels multiple, heterogeneous ‘becomings’ of the subject” (Braidotti, 2014, p. 174),
which is multi-layered and dynamic. Sedentary bias generates conflict/disjunction
between rootedness in the place where one is born and uprootedness in countries where
migrants live, which is nomadic becoming. Ghorashi (2017) states that the position of
the subject is not restricted, but it reproduces “differentiated, multi-layered, and multisited possibilities of belonging[ness]” (p. 2426). Bauman (2007) suggests that changing
identities need to be ethically mapped in the passage from solid to ‘liquid modernity’.
However, Ghorashi (2017) has expressed that the “re-emergence of solid categories in
the form of nationalistic sentiments and cultural contrasts” is the reason for rootedness
(p. 2426). The biggest challenge in this contemporary globalised world is to destabilise
rigid, hegemonic, exclusionary power structures at the core of the nomadic subject
through mediations, and these mediations are possible through changes in the structures
of multiple belongings (Braidotti, 2002).
Drawing on the understandings of nomadic subjectivity, this research seeks to
describe and explain the exceedingly unsettled subjectivities experienced by VMW in
contemporary times. Braidotti’s theory of nomadic subjectivity offers some fresh
insights for researching subjectivity by providing a robust philosophical, theoretical and
methodological foundation for inquiry. This research observes how these VMW
negotiate their everyday lives in the Australian context and how they validate non-
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standard and non-conforming positioning and belongingness in this nomadic and fluid
world.
Nomadic becomings is the affirmation of differences, which in other words
means opposition to sameness. Braidotti (2014) states that the “positive structure of
difference [with] positivity at the heart of subject entails a multiple process of
transformation” (p. 171). The transformation process requires a deterritorialising force,
which is a creative, vibrant hub called potentia, which generates a qualitative shift in
becoming. In the same vein, Gatens and Lloyd (1999) state that nomadic becoming is
evolutionary and an adaptive process that augments transformation. For the positive
transformation of the subject, an encounter with the ‘outside’ is a crucial dimension, as
is “one’s capacity to feel, sense, process and sustain the impact with the complex
materiality of that ‘outside’” (Braidotti, 2014, p. 172). “Others are the integral element
in one’s successive becomings” (Braidotti, 2014, p. 173), and so are empathy and
compassion for in-depth transformation in the space of becoming.
A nomad is one who travels, but the most significant experiences can be made
without physically moving from one’s habitat. This undermines power and authority
and raises the consciousness of the state of a nomad. It is filling the imaginative deficit
with adequate figurations of interconnectedness and emphatic proximity. Even without
physically moving, one can quickly move out of selections and choices, which depicts
the ongoing renovation and makeover of identity and subjectivity. This project is a
critical tool for a better understanding of social seg/re/integration and how it shapes
identities with displaced geographies. This study is an innovative project aimed at
relocating the qualitative aspect of consciousness that needs to be tailored to the spirit of
our times and our becoming (Braidotti, 2011).

36

As mentioned in Chapter 1, the idea for this research initially emerged from my
personal experience of racism, being (mis)understood as a (visible) Muslim woman. I
have personally experienced changes in location, in my social-cultural, personal
environment, and I have met people from different backgrounds. These experiences
have changed my perceptions about people and things around me and my own self. I
discovered Braidotti’s (2011) theory of nomadic subjectivity and was astonished how
accurately the ideas represented my experiences and how aligned those ideas were to
my own inquiry. This philosophical vector provided a theoretical foundation on which
to build this research. The purpose is to comprehend how these global transformations
impact VMW who seek to navigate their way in a new country where Islamophobia is
on the rise and how this context impacts their past, present and future identities.
To this end, drawing on the notion of nomadic subjectivity, I investigate how 14
VMW reshape their relationship with themselves at a time of social, cultural and
political change against the backdrop of Islamophobia. I seek to understand better how
they negotiate their new identity in a new, unknown country in ways that avoid the
limitations of inertia, fixity, rootedness and motionlessness. I now turn to the concept of
identity and the relationship between identity and subjectivity.

2.4 Identity
We live in a world where identity is significant both conceptually and theoretically. The
concept of identity, according to Gilroy (1997) is a “contested fact of contemporary
political life” with “huge contemporary resonance” in the world beyond the academic
domain (p. 301). The term identity appears difficult to define; however, there are some
consistent features of most definitions regarding the underlying transformational and
relational nature of identity formation. To begin, Hall (1989) defines identity:
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as a kind of unsettled space, or an unresolved question in that space, between a
number of intersecting discourses … [Until recently, we incorrectly thought that
identity was] a kind of fixed point of thought and being, a ground of action …
the logic like a ‘true self’ (p. 10)… [But] identity is a process, identity is split.
Identity is not a fixed point but an ambivalent point. Identity is also the
relationship of the Other to oneself. (p. 16)

According to Goodwin (2009), identity is explained in one of two ways. One is
based on psychological theories of the individual and self-concept, and the other a
sociological perspective. Since this research is located in the social milieu, not in
psychology and behavioural science, I will discuss the sociological perspective in detail.
In regard to the sociological, Mills (1970) explains identity formation in the context of
the social milieu in which it is located. Identity is manifested in how a person views
himself or herself in relation to the broader society. Mills (1970) argues that “the
sociological imagination is becoming the major common denominator of our cultural
life” as it defines the central feature of “intellectual endeavour and cultural sensibility”
(p. 21). Of particular relevance to the arguments mounted in this thesis is Mills’ view
that “personal troubles of milieu” are, in fact, “public issues of social structure” (p. 14).
According to Mills (1970), “personal troubles” are experiences of the individual with
self in those restricted areas of social life affecting directly or indirectly the “immediate
milieu” which is influenced by “wilful activity” (p. 15). This is in contrast to public
matters relating to the broader structural, historical and institutional forces, which also
impact individual lives. Keeping in mind the backdrop of Islamophobia, I argue that
there is an increasing need to pay closer attention as a researcher to the broader social
routine and ideological conflict VMW are experiencing.
Identity, therefore, becomes a significant concern when people are displaced
because of broader geopolitical forces, including war, violence, hunger and so on.
Displacement leads to feelings of fear, doubt and uncertainty. Hall and Du Gay (1996)
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argue that identity operates “under erasure in the interval between reversal and
emergence; an idea which cannot be thought in the old way, but without which key
questions cannot be thought at all” (p. 2). Thus, identity operates in between the strands
of similarity and differentiation of space. Adding further to the relational nature of
identity, Martin (1995) states that identity is one of the most frequently and
indiscriminately used words. However, identity “implies both uniqueness and
sameness” which “cannot be defined in isolation: the only way to circumscribe an
identity is by contrasting it against other identities” (p. 6). He adds that “identity is a
construction in progress which brings meaning and value (positive or negative) to a
relationship or a set of relationships with Others” (Martin, 1995, p. 16).
It is difficult to find a less complicated definition without opaque formulations
because, as Fearon (1999) rightly points out, “one hesitates to define the sacred, the
ineffable, or the complex” (p. 4). Identity has been a part of intense social and academic
debates in various disciplines but seizing all elements in its present form is a complex
task. Identity has always been a topic of debate, but, as Hall (1989) states, it has “come
back with a particular force” as it manifests itself from an “unsettled space, an
unresolved question” (p. 10). Identity is traversing academic and political debates.
However, ironically enough, individuals find solace when they see the advantage of
identity staying still and fixed in this uncertain and dynamic world. Hall continues to
explain that the turmoil in the world has rocked and shaken those great collective,
stable, social identities of the past, which gets mirrored in the modifications of identity.
However, there are some critical features of identity which are consistent across
various definitions. First, it is both complex and problematic; second, it cannot be
defined in isolation; third, it is progressive in nature, not an accomplished fact; and
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finally, it is an ongoing process that adds value and meaning to relationships with
others.
Historically, the nature of identity has changed over the years. In the pre-modern
period, it was human nature, destiny, fate and the hand of God which determined one’s
identity (Bauman, 1995, 2001; Giddens, 1991). In the modern period, rapid economic
growth, westernisation and the demand for flexible labour led to a growing focus on
individualism and social class (Bauman, 2001; Durkheim, 1952; Marx, 1976). In the
postmodern period, globalisation, free trade and free-market economics have caused
significant social, political and economic upheavals, all of which profoundly influence
the nature of human identity. In this context, identities are ever evolving, liminal in
character and unfinished, keeping in mind the mobile nature of the world, Easthope
(2009) points out that identities can transform from “inherited or acquired identities of
place to hybrid identities characterised by mobility and flux” (p. 65). With migration,
identities are unsettled and unsettling and, as Giddens (1991) states, the lack of
permanence leads to “continuously revised” identities (p. 5).
In this context, my research aims to investigate the challenges faced by VMW.
More specifically, I aim to understand how migration/movement affects the identity of
VMW when there are complex and competing forces at work like home, culture,
nostalgia, and socio-economic and academic adjustments to new and ever-changing
cultural contexts. This study examines through up-close personal narratives the
processes by which VMW (de)construct their identity against the omnipresent social
discourses surrounding Islamophobia.
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2.5 The relationship between identity and subjectivity
The distinction between identity and subjectivity is both unclear and contested because
the concepts come from different schools of thought. Lee (2004) states that identity has
its roots in a modernist discourse in developmental psychology and is a product of
psychological and cultural processes in which people are supposedly free to construct
and express their sense of self. In contrast, Troupe (1999) argues that subjectivity is
founded in postmodern and post-structuralist discourses. Subjectivity is widely used by
sociologists and cultural critics, signifying how subjects are located about power and
forces of law, circumstances of history, and the world around us. According to
Henriques (1998), subjectivity refers to “individuality and self-awareness – the
condition of being subject” (p. 3), making subjects transformational and thus complex.
Biehl et al. (2007) point out that subjects:
are epiphenomena, constructed by culturally specific discursive regimes
(marked by race, gender, sexual orientation, and so on), and subjectivity itself is
more properly viewed as the consequence of actions, behaviour, or
‘performativity’ than as their source … selves are multiple and fractured rather
than unitary, mobile rather than stable, porous rather than enclosed, externally
constituted rather than internal or ‘inner’ natural essences. (p. 353)

The critical question raised by Delanty et al. (2008) is how do “identities,
solidarity and community” (p. 21) get constructed? Identities emerge as a complicated
interaction influenced by historical and cultural conditions and are perpetually
transformed through “social bargaining” (Delanty et al., 2008, p. 21). This perspective
on identity is congruent with nomadic subjectivity, where Braidotti (1994) claims that
“nomadic consciousness combines coherence with mobility. It aims to rethink the unity
of the subject, without reference to humanistic beliefs, without dualistic oppositions,
instead linking body and mind in a new set of intensive and often intransitive
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transitions” (p. 73). Thus, individual subjectivity gets created in everyday life through
the processes of change, affecting meaning and behaviour in human conditions.
Furthermore, as Giddens (1991) argues, individual identity or self-identity is
constructed by sustaining a narrative about the self. Identity is a mode of thinking about
us, which changes from circumstance to circumstance in time and space, thus rejecting
the fixed nature of subjects and subjectivity.
To bring clarity to the concept of nomadic subjectivity and identity, I will
address the concept of personal and public identities. The major issues for the public
and the key troubles of private individuals are voiced throughout this research. Hekman
(2004) states that all individuals possess a personal identity that makes us unique,
shaped by our experiences and how others influence us. Along with personal identities,
we possess public identities like woman, veiled, Muslim, migrant, student and so on,
but “political action is one of the sites of interface” between personal and public
identities (Hekman, 2004, p. 7). Classifications do not fix personal and public identities,
and complexities increase as we identify with more people, places, groups and
organisations.
Woodward (1997) states that there is a boundless transaction between our
overlapping private and public identities. Subjectivity is “our sense of self … conscious
and unconscious thoughts and emotions” which constitute our sense of ‘who we are’ (p.
39). It includes personal feelings and thoughts located in particular cultures. Thus,
Woodward (1997) argues that our subjectivity is situated in a social context “where
language and culture give meaning to our experience and where we adopt an identity”
(p. 39). The subject position we take up forms our identities include group identities and
political identities when we establish associations with ideologies or institutions. We as
individuals take subject positions that Louis Althusser explains as ‘interpellation’ – how
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subjects locate their subject positions by recognising themselves (Woodward, 1997, p.
42).
The concept of subjectivity allows for an exploration of feelings and the
personal investment that we make in positions of identity, and the reasons why we are
attached to particular identities. D'Urso (2013) explains further by stating that identities
need to be understood through how “individuals adopt, resist, negotiate, modify, offer
or refuse subject positions” (p. 7). Subject positions refer to things such as being a
mother, a daughter, or a student in various personal and social discourses (D'Urso,
2013; Woodward, 1997), thus disrupting “fixed identifications” (Bhabha, 2004, p. 4)
and negotiating identities which are nomadic.
As we identify with more subject positions, we are becoming (Braidotti, 2011),
which is nomadic. There is no clear distinction between identities and the concept of
nomadic subjectivity, thus the concepts overlap in many ways. In this study, the VMW
represented their subjectivity and identities through words, texts and performativity
(Butler, 1993), in particular the veil. Thus, identity is interdependent with various roles
and at the same time can be changed and constructed independently by VMW when
they feel it is necessary.
We live in a world where identity matters both theoretically and politically as it
offers a common-sense method of identification. Identities in the contemporary world
are derived from multiple sources like race, religion, nationality, ethnicity, locality,
gender and social class, which is called “exceptional plurality” (Gilroy, 1997, p. 301).
This plurality helps us make sense of the world, and it also allows us to define the
uniqueness of being human in postmodern and postcolonial times but at the same time
makes identity a controversial issue.
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The concepts of ‘we’ and ‘they’ – ‘sameness and otherness’ – create lasting
difference, and calculating it becomes “an intrinsically political operation” (Gilroy,
1997, p. 302). The edges between sameness and difference are fluid. They overlap,
which is what makes individuals nomadic subjects; thus, the consciousness of identity
makes individuals “forever strangers among other men [sic]” (Gilroy, 1997, p. 303).
The movement of people and settling of people other than in their home country due to
war, migration for better socio-economic opportunities, better higher education
prospects, technology, communication systems and globalisation determines modern
identity. In the same vein, Selasi (2014), in her TED talk, states that country and
birthplace are past and history. She further argues for identifying an individual based on
“rituals, relationships, and restrictions” not with passports and genetics, and the
complexity of these 3R’s brings individuals closer rather than dividing them (Selasi,
2014, 06:27). Thus identity becomes unique and personal, and concurrently profoundly
universal (Berset-Price, 2017).
Gilroy (1997) states that “identity is the outcome of a combination of processes,
both conscious and unconscious” (p. 304). The reserves from which identity is formed
may be inherited, but it is always under construction imaginatively, positively,
unwillingly or desperately in the present situation. So, identity formation is an “ongoing process of self-making and social interaction” (p. 307). This process is regularly
negotiated and has the “capacity to be changed, re-shaped and redefined, its
malleability, is cultivated and protected as a source of pleasure, power, danger and
wealth” (p. 311).
In this research I sought to understand the nature of nomadic subjectivity
through the lives of 14 VMW. Their stories depict the “resistance that lies in the
shadows of grand claims of democratisation and reform” (Biehl et al., 2007, p. 1). I
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argue that, while these changes may lead people to reconstruct the parameters of their
world, how they make sense of their inner emotional and volitional processes by
delving into the deeper recesses of the self is still largely unexamined.
To this end, the thesis draws on Biehl et al.'s (2007) view that “subjectivity is an
awareness of oneself … every moment brings a different self to light” (p. 34). In this
context, the veil is a signifier of Muslim women’s identity and subjectivity, and this
brings me to a discussion of the veil as a symbol of Muslim women’s identity in today’s
world.

2.6 The veil as a signifier of identity: Public and private controversies
Historically, the veil has been a pivotal part of Muslim women’s identity. However, the
veil has been the subject of various public and private controversies, which have had a
range of effects on the women who wear it. This section describes some of the different
meanings attached to the veil, like spiritual identity, resistance to Western values and
personal empowerment, and how it is misconstrued by many as a threat and not as a
sign of freedom of choice and acceptance.
Hijab is an Arabic word based on the root verb “hjb” meaning cover, barrier,
partition or a boundary (Hamzeh, 2011, p. 482). The most visible form of head covering
is a hijab/veil. Most commonly, the practice of veiling is associated with an adherence
to a faith, religion and social order, and this spiritual identity is embodied in an
individual’s social identity (Evans et al., 1998). Many people do not understand the
spiritual, ethical and spatial manifestations of hijab except the visible manifestations
which has been distorted for years (Hamzeh, 2011; Hamzeh et al., 2016). However,
against the backdrop of 9/11, the veil has become a signifier of difference. This study
addresses this problem by uncovering the stereotypical image of the veil and providing
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a space in which the voices of Muslim women can be reinserted back into current
debates (Scott, 2007).
Veiling in one’s own country and veiling in a new country can have different
motivations and repercussions. This study investigates the extent to which the practice
of veiling is a statement of personal empowerment or a form of religious and gendered
oppression. Does it provide a sense of power and agency? Is it a fashion statement? In
what ways is it “disturbing the space” of dominant cultures (Alvi, 2013, p. 10)? No
doubt, physical attributes, including attire, create initial impressions which
subconsciously instigate stereotyping and classification. We need to look no further
than Queensland Senator Pauline Hanson’s recent wearing of the burqa in the Senate of
the Australian Parliament to appreciate how stereotyping and discrimination play out in
the public domain (Hussein, 2017).
Salimi (2014) states that the hijab/veil is considered either a conservative form
of dress that is a sign of oppression, or evidence of spiritual liberation, devotion, power
and righteousness. In recent times, the hijab has been associated with suicide bombers,
who induce fear and loathing among many. Like a cross, a tattoo, a dot on the forehead
or any other distinguishing sign or symbol of adherence to a religion or faith, the hijab
too is a sign of a “viewpoint and a public performance” (Salimi, 2014, p. 59). Thus,
hijabi women suicide bombers are an example of a synthesising identity that involves
religious and cultural traditions and political forms of resistance. I understand that the
hijab here is used as a conjuncture, both a moment of achieving martyrdom and a
moment of opportunity to carry weapons for destruction with pride and stealth. For
example, the hijab can also be used as an instrument of power and a disguise for
achieving communal goals and revenge. The hijab is also seen as an imposition of
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culture, as pointed out by Scott (2007), who claims it is an “ultimate symbol of Islam’s
resistance to modernity” (p. 2).
Scott (2007) also claims that the veil is not a traditional, outdated phenomenon
but rather a modern consequence of reciprocity with the geopolitical and cultural
makeup of the new modern world. Migration enhances diversity, which brings the
possibility of conflict as there are different elements in the new social environment like
ideologies, work ethics and social beliefs, which force negotiation on various
dimensions for both the migrant and the host culture. To create a community that values
diversity, it is important that the host country and its people help new migrants from
diverse backgrounds accommodate and integrate into the new country. Making migrants
feel secure, settled and valued means not encouraging religious and cultural separation.
There seems to be a deliberate attempt by some political representatives and media
organisations to follow a divisive route in public, social and political discourses rather
than initiate a respectful and mutual dialogue around difference and diversity (Hamzeh
et al., 2016; Hussein, 2013; ).
Identity is about belonging, what you share in common with some people and
what distinguishes you from others. It helps one with a sense of personal location, the
stable core of individuality. But it is also about relationships, one’s composite
association with others, and in these times, associations and relationships have become
ever more complex and confusing. Rutherford (1990) argues that each of us lives with a
range of probably contradictory identities, which struggle within us for allegiance: as
man or woman, black or white, gay or lesbian, able-bodied or disabled, ‘Australian’ or
‘American’. The list is potentially endless, and so, therefore, are our possible
belongings. Out of the various identity(ies) we relate to, which ones “we focus on, bring
to the fore, ‘identify’ with, depends on a host of factors. At the centre, however, are the
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values we share or wish to share with others” (Rutherford, 1990, p. 88). The decision to
veil, or not to veil, stands confused at the intersection of power, politics, culture and
women who veil. It is key to an ideology or faith or a sense of belonging to a place
when they feel secure and included or wish to make a statement.
2.6.1 Agency and performativity
This section draws attention to the importance of individual agency and performativity.
It is vital to figure out how VMW make use of their agency concerning the hijab/veil,
which has been steeped in controversy. The controversies surrounding VMW are about
religious freedom, female equality, secular traditions and fears of terrorism and are
often viewed through a lens of constraint, oppression and patriarchy (Harkness, 2019).
Rozmarin (2011) argues “agency is not only a condition for self-transformation” but a
“mode of self-transformation” (p. 9). Drawing on Irigaray, Foucault and Deleuze and
the notion of creative becoming and a dynamic self, McNay (2000) states that the
question of agency in the postmodern feminist context is seen to be associated with
resistance; it is a negative paradigm of agency. Therefore, it is vital to conceptualise the
productive aspects of agency as the hold of social power over oneself, one’s identity. In
the words of Rozmarin (2011), agency is a form of “resistance to norms and to the
social power which they embed” (p. 10). From this perspective, the responses of
individuals can be sudden, abrupt and inventive. Thus, individuals have the capacity to
perform strong reflexivity about their situation and to act according to their “discursive
consciousness … to make a difference” (Zanoni & Janssens, 2007, p. 1376).
The hijab/veil is a symbolic identity and an act of performativity for many
Muslim women. Heath (2008) recounts that the veil was once “an essential expression
of the divine mysteries” (p. 1) in various cultures and religions. However, today the
“veil has become globally polarizing, a locus of a struggle between Islam and the West
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and between contemporary and traditional interpretations of Islam” (p. 1). Heath (2008)
further highlights that today the hijab is seen as a commodity, “a tool to politicise
religion” and a mystery which creates a “condition of both great attraction and great
repulsion” (p. 6). A recent newspaper report deepened the hijab controversy further by
showcasing mixed views from women wearing the hijab in Indonesia. Hawley (2017)
reports that many women understand the Islamic rules and have moved from a casual
hijab to a sharia hijab. Some participants in the news report were not critical of the ban
on the burqa in many countries as it may pose a threat to security. On the other hand,
the sharia hijab business is thriving as it is assumed that women wearing a niqab are
indicating that their faith has been tested and they are becoming perfect Muslim women.
A rise in the demand for the sharia-style hijab is also supported by research conducted
by the Jakarta-based Alvara Research Centre in 2015.
As the controversy about the hijab deepens, the argument that lies latent is the
notion of self-othering. Gabriel (2012) states, “symbolic order is established – the
unconscious is the stranger within ourselves” (p. 2). Gabriel further cites the example
that a man can silence or kill the “woman in him” (p. 2), referring to the Lacanian
theory of self-othering. Connecting back to the hijab controversy, hijabi women are
trying to create another self as a retaliatory response to the ‘other’ that they have been
living with and the label or stereotype they have been subjected to for many years. Said
(1985) argues that an essential characteristic of ‘othering’ is the rejection of the right of
others to speak, to express themselves and their opinions. In this thesis, I argue that the
time has come to rebuild and reconstruct the fragmentation of postmodernist discourses
through an appeal for compassion, care and hospitality.
Rozmarin (2011) states that to influence one’s world through one’s actions is the
essence of individual agency. As Braidotti (2011) points out, the “subject” is
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continuously negotiating their identities, which involves “wilful choice and unconscious
drives” between society and self, or “the inside and the outside of the subject” (p. 28).
The essence of agency does not lie in maintaining the status quo but in being influential
through our actions in the world (Mahmood, 2012). In this study, this includes how
these VMW respond to social change. The pace of change influences their lives in many
ways, and along with it comes apprehensions, fears and weaknesses with a dash of
hope. Moments of fear and hope are the moments that change lives in myriad ways.
Every aspect of our lives seems to be in a state of fluidity, in between and liminal, with
globalisation, technological advancement, media, natural disasters and violence.
Turner (1979) suggests that “man’s” (sic) performances are reflexive, and with
every performance, he reveals “himself to himself” (p. 72), and thus individual
performances are the result of social roles. Parsons (1951) states that the person is
different from the role he/she is playing. Goffman (1959) resonates with this when he
describes our role in society as a theatrical performance. Lawler (2014) argues that
identity is perceived as performance “not because it is false” but because “truthful forms
of identity get to be done” (p. 9). Thus, it is understood that putting on a veil in a
multicultural Australia which boasts an egalitarian ethos and acceptance of migrants is
an act of performance. Butler (1993) explains that “performativity must be understood
not as a singular or deliberate “‘act”‘, but, rather, as the reiterative and citational
practice” (p. 2). Thus repeated performances gain the force of authority and act as proxy
for agency, and therefore these performative acts not only describe the subjects but also
shape their identities. Markussen (2005) describes performativity as a “theory of how
reality comes into being” and a “deconstructive practice” (p. 329). Applying the phrase
“deconstructive practice” to identity formation would imply there is no stable reference
or identification of subjects. Alternatively, we could view performativity as
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deconstructive in the way it places the responsibility for meaning making on humans
and disrupts the fixedness of meaning making (Kincheloe, 2005). Therefore, without
integrating metaphysical and ethnocentric assumptions in the real-time context, nothing
gets deconstructed. So, performativity is a theory of how identity comes into being.
2.6.2 Place and belongingness
The migration of people can bring insight into the importance of place in forming
identity, as immigration has become a widespread phenomenon of the modern world.
Adams et al. (2001) state that every place manifests its own significant culture. With
increased mobility, the dynamics of identity formation is changing, too, as we are
transforming into more flexible and hybrid types of identity. Adding to the study of the
construction of identities, Giroux (2004b) states that culture is the social field where
practices of social beings in relation to goods are not only “produced, distributed, and
consumed but also invested with various meanings and ideologies” (p. 59) aiding the
construction of diverse identities.
According to Gruenewald (2003), “places teach us about how the world works
and how our lives fit into the spaces we occupy. Further places make us: As occupants
of particular places with particular attributes, our identity and our possibilities are
shaped” (p. 621). Identities are influenced by the economic, social and spiritual
relationship of the self with the place. As Easthope (2004) states, identity is formed
when we “interact with the outside world” (p. 130). It is constructed in synchronisation
with a place and relationship with its people. Easthope (2009) points out that identity is
fastened to a place by the sense of belonging, attachment and emotional ties to the place
and a “place can become entwined with a person’s sense of self” (p. 72). However,
some geographers and researchers state that cultural and personal identities are
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anchored in a place, and migrants (whether short term or long term) need both “a home
and horizons of reach” (Easthope, 2009, p. 72).
The feeling of being ‘at home’ comes where one has spent time in a place
developing one’s habitus. This habitus is a complex web of intertwined physical, social
and mental dimensions (Adams et al., 2001). The habitus created in a new place is
different from the one where one grew up; the new place is a new environment and a
new set of circumstances. Keith and Pile (1993) point out that in the process of identity
formation, the significance of place cannot be undermined. Bonding with the
environment of the place also has an essential dimension of social attachment to the
place (Rapport & Dawson, 1998).
Rapport and Dawson (1998) believe that “home is a proxy for identity” and a
sense of belonging synthesises the constructs of people and the environment, further
talking about the “city-ness” with which people identify their positive self, feel good
about and make a home (p. 181). Rapport and Dawson (1998) explain the three
modalities of the relationship between the identity of people and place – “moving in to
stay”, “refusing to move” and “keeping moving” – in synthesis with the construction of
new identities, shielding old identities and redefining identity in a sustained manner (p.
16). Identity construction in this world is affected by lifestyles, popular culture, social
institutions, electronic mediation and mass migration. These are the new resources and
multiple forces at work (Appadurai, 1996).
Some research into mobility and econometrics ignores the relationship between
the broader structural factors and individual agency, argues Easthope (2009), which is
relevant and much needed to understand social life. Thus, it becomes imperative to
understand the ambivalence that exists due to migration, negotiation of identity and a
sense of belonging when starting a new life at a new place. The sense of belonging and
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connection to place is rapidly changing as there is “trans-national culture flows, and
mass movement of populations” (Gupta & Ferguson, 1992, p. 10), thus changing the
dynamics of the place and territorial anchors. The sense of loss, erosion of cultural
distinctiveness of place and “a generalized condition of homelessness” (Said, 1979, p.
18) de-territorialise identities and blur the concept of cultural certainties.
The contact, conflict and contradiction between cultures and between societies
involves a struggle between past and present relevance, which Gupta and Ferguson
(1992) describe as “naturally discontinuous spaces”. There is no doubt that concepts
like ‘Indian-ness’ and ‘American-ness’ are conventional and outdated, yet vital
importance is placed on them by many geographers and researchers. However, these
concepts are contentious. Adams et al. (2001) state that, in the 1970s, the emotional
bond between people and place was fractured by growing “placeless[ness]”. Gupta and
Ferguson (1992) state that identities are becoming “differently territorialized” (p. 9).
There are different meanings, connotations and definitions of the word ‘place’. Some
researchers understand it as “social constructs” (Easthope, 2009, p. 70) and “products of
the society in which we live” (Massey, 1995, p. 50).
A place may mean different things to different people. Still, for VMW, a place is
suggestive of an anchor, an imaginative home in a new homeland, and making a home
in reality and cognitively. Easthope (2009) argues that the movement of people
continuously impacts the macro-micro social and economic structures, developments
and routines. She further adds that mobility and place impact identity construction in
three ways. First, “the rise of reflexive individualism” in postmodern times transforms
identity. Second, “there is a shift of rooted identities based on place toward (routed)
hybrid and flexible forms of identity”, and last, she places importance on the
“attachment to place in shaping the identity” (Easthope, 2009, p. 62). Thus, mobility is
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an essential part of modern social identity, where identity is reframed amid economic
and political reforms, insecurities, violence and social suffering. Hence, identity is
dynamic (Rutherford, 1990), positional (Gupta & Ferguson, 1992) and hybrid (Bhabha,
1994). In short, identities are not fixed or permanent but evolving and transformational.

2.7 Public pedagogy informed by critically compassionate
intellectualism
When those who have the power to name and to socially construct reality
choose not to see you or hear you, whether you are dark-skinned, old, disabled,
female, or speak with a different accent or dialect than theirs, when someone
with the authority of a teacher, say, describes the world and you are not in it,
there is a moment of psychic disequilibrium as if you looked into a mirror and
saw nothing. (Adrienne Rich, as cited in Maher & Tetreault, 2001, p. 201)

This section draws attention to the role of public pedagogy in fostering a better
understanding of culture and social change. This study is speckled with accounts of
violence and acts of racism specific to the participants (refer to Chapter 4). Violence
and authoritarianism have been resurgent worldwide, which undermines public spaces,
leading to a crisis of democracy (Ball, 2006). Simon (2015) is more forthright when he
describes it as “governing through crime”. Public pedagogy, on the other hand, attempts
to re-create the social imaginary where education is central to social change in order to
democratise the character of politics, power and public discourse. Giroux (2004a)
believes that the formative culture that creates the social fabric, critical agents, habits
and dispositions necessary to sustain and strengthen democracy is in peril. In its
broadest sense, education is a vehicle to foster character, competence and compassion.
It seeks to nurture critical thought, shared values, ethics and rationality to embrace
differences through understanding.
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Education is not only central to justice and politics but to democracy itself. It is
critical to create a space for communication and solidarity that is ever-evolving and
ever-growing to take conscious political action to change systems and structures
(Castoriadis, 1997). The becoming of public space engages in the possibility of creating
a space with freedom of thought, expression and assembly. Becoming enables the
conception of a “space for civic action based on distance and the conservation of a
degree of strangeness rather than on commonality and common identity” (Biesta, 2012,
p. 683). To become is to create something new and, as Freire (1972) argues, it is in the
unfinished or incomplete nature of the human condition that education becomes
possible. Biehl and Locke (2010) state that “in becoming … life is simply immanent
and open to new relations – camaraderie – and trajectories” (p. 317).
In contemporary times, under the influence of neoliberal ideology, the core
focus of education is on human capital formation, vocationalisation and job preparation.
Education is valued only to the extent to which individuals can contribute to economic
productivity and global competitiveness. As a result, there has been a gradual erosion of
civic education, a lack of critical compassionate consciousness that furthers democracy
and justice (McLaren & Kincheloe, 2007). To live in a more socially just world, the role
of public pedagogy becomes crucial to the processes of social transformation. Giroux
(2004b) urges the need to embrace culturally responsive methods to educate people
culturally, politically and economically to create a linguistically diverse community
where all people feel safe, supported, respected, trusted and included. Keeping the
tumultuous times and Islamophobic climate in view, this study necessitates the need to
re-envision public pedagogy as institutions no longer aim to be spaces of radical
possibility as they were once thought to be (hooks, 1994). The notion of inclusion is
significant because it is essential to accommodate multiple perspectives and diversity
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creatively. Understanding this need is crucial in creating a shared vision of a better
society and future.
Public pedagogy involves an array of cultural paraphernalia comprising
multimedia, print media, the internet, phones and social networking sites. Public
pedagogy is a technique to engage people as learners who are mindful and responsible
for fostering compassion, trust and justice as the cornerstones of community life. With
the ongoing neoliberalisation of education, teaching and learning are displaced from the
discourses of democracy and civic culture and defined in narrow instrumental and
methodological terms. Education has become a matter of training for jobs, removed
from any notion of power, critique or creative inquiry (Giroux, 2011b). This study
identifies the kind of public pedagogy which needs to be brought into existence to
address the culture of punishment, stereotyping and intolerance facing VMW in
Australian society today. Burdick et al. (2014) state the critical lenses of public
pedagogy suggest that inquiry and theorising of multifaceted phenomena of schooling
must continue away from schools so that challenges, potentials and issues can be
represented holistically or in the entirety. To enable public pedagogy to be an effective
tool, it is essential to understand the need for quality public space. The need is for
educative work to improve the quality of public spaces to foster democracy, dialogue,
curiosity, critical inquiry, civic action and humanity.
Given the changing geopolitical landscape and demographics of Australia,
public pedagogy plays a pivotal role in countering the deleterious effects of
Islamophobia on VMW. Public pedagogy will be a focus of Chapter 6. Here I shall
draw on research participants’ experiences to begin the task of framing an alternative
set of pedagogical responses based on the values of trust, care and respect (Danowitz &
Tuitt, 2011). Australia’s social reality is a multicultural society that requires a new
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social imaginary committed to justice and freedom for all. So, it is critical to enact a
public pedagogy that would involve making connections between civic/public spaces,
reconnecting people and places to form a new learning space.

2.8 Chapter summary
In this chapter, I have brought together the theoretical framework for this research.
First, I outlined the nature of critical qualitative inquiry as the guiding paradigm for this
study. It is located in the ethical framework of social justice and human rights agenda.
Further, I discussed the importance of balancing theory, reflexivity and methodology as
crucial components for qualitative research. Second, this chapter conceptualises many
key ideas like nomadic subjectivity, identity, the veil, agency and performativity and
how a sense of place and belonging impact an individual identity. To conclude, I
discussed how a more humanising public pedagogy can be the way forward for a better
society.
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3.1 Introduction
This chapter describes the research design employed in this study, outlining the
research’s underpinning philosophy, methodology and positionality. This chapter is
divided into six main sections. Section 3.2 explains my ontological and epistemological
stance and how they guide me towards a critical interpretive approach to the research.
Section 3.3 focuses on my research methodology, specifically critical ethnography. In
this section, I examine the nature, purpose and processes of critical ethnography as well
as the usefulness of autoethnographic dimension of the emotion of pain in this kind of
research. Section 3.4 outlines the specific data collection methods adopted and the
processes involved in recruiting participants, such as making connections with research
participants’, developing focus group discussions, and conducting purposeful
conversations. Section 3.5 describes the phases of data collection and Section 3.6
explains the approach taken to data analysis, then finally Section 3.7 examines this
research in terms of Tracy’s (2010) ‘Eight big tent criteria’ of quality in research.

3.2 Overview of philosophical and theoretical perspectives
Explaining a research design through the researcher’s philosophical and theoretical
perspectives helps bring clarity and transparency to the research process (Creswell,
2012). In this section, I provide an overview of my orientation to the more significant
philosophical issues around ontology and epistemology. I will then explain how this
influences my choice of critical ethnography to help me understand how VMW
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negotiate their subjectivity and identities against the backdrop of Islamophobia in
Australia.
First, I provide an overview of the debates around two well-defined paradigms
in research, namely positivist and post-positivist approaches. According to Bryman
(1984), these competing positions are about philosophical issues related to the nature
and outcomes of research. At a very general level, the positivist approach seeks to
understand human behaviour through a scientific hypothesis and generalisation, which
Maxwell (2013) refers to as a ‘structured approach’. Structured approaches are “equated
with quantitative research, positivism, or power inequalities between researcher and
researched” (Maxwell, 2013, p. 88). Further, Silverman (2013) states that positivism
“treats ‘social facts’ as existing independently of the activities of both participants and
researchers” (p. 86).
On the other hand, Lather (2009) states that, in a post-positivist approach, the
focus is on “constructed versus found worlds” (p. 89). This perspective is centred
around the fact that there are multiple realities. There is no single truth; it cannot be
generalised because knowledge is not neutral and all knowledge is socially constructed
(Henderson, 2011). In my research, I am neither seeking an objective reality nor a
generalisation of the findings. Instead, I am exploring everyday experiences of VMW in
a new country by entering into their world to understand their intersubjective meanings
and the culture of fear and hate that has been created over the years. Therefore, I refute
the assumption of positivism that knowledge is ‘out there’. It is vital to consider specific
philosophies and devise a suitable approach for research. Willis (2007) argues that
research is about choosing the appropriate design because each approach has its
strengths and weaknesses. In other words, a researcher must rationalise their selection
of approach based on their beliefs, assumptions, values and ethics.

59

This brings me to the synthesis of critical interpretive approaches for this study
which draws on post-positivism/interpretivism. There are multiple realities in this study
because each individual’s/participant’s experiences are different and in a different
cultural context. Therefore, I needed to use a methodological approach that enables
understanding and exploration of people’s experiences. Every experience and event has
a meaning(s) that is essential to the research phenomena. An interpretive stance reasons
that people’s lives and their experiences can be understood through their own
perspectives, which echoes my purpose for this research. To recap, my research aims to
understand the experiences of VMW in Australia against the backdrop of Islamophobia.
This chapter explains my research stance and the choice of critical ethnography
to address my research questions. Good research makes the researcher’s beliefs and
worldviews explicit as they have implications for the research design and how the
research is conducted (Creswell & Creswell, 2018). A researcher’s view of the world
regarding knowing and creating knowledge informs the entire research design, namely
the data generation, data analysis and interpretation of the findings. Thus, suitable
methodologies need to be determined and made explicit for good qualitative research
(Carspecken, 1996; Creswell, 2012). Figure 3.1 represents my philosophical and
methodological worldview, which is explained in the following sections.
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Figure 3.1
Methodological Framework

This section outlines and explains my philosophical position about the nature of
human reality (ontology) and the theory of knowledge (epistemology) and how they
have guided me towards an interpretive stance.
3.2.1 Ontological stance
The researcher’s ontological stance is significant in establishing the research design, as
outlined in Figure 3.1. Heigham and Croker (2009) state that ontology is a set of beliefs
about the nature of reality or perceptions about the world which is open to examination.
For this research, it is about how people make meaning of their everyday experiences in
their world (Creswell, 2013; Oppong, 2014). My ontological stance is that there is no
single truth, and there are multiple realities that can be defined on a social basis
(Creswell, 2013) in a particular context(s). For me, VMW’s perspectives can be
different based on their experiences. Thus for me, constructing knowledge focuses on
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exploring each participant’s reality through their lived experiences in a different cultural
context against the backdrop of Islamophobia. Dey (1993) argues that context plays a
significant role in locating action:
Contexts are important as a means of situating action, and of grasping its wider
social and historical import. This can require detailed descriptions of the social
setting within which action occurs; the relevant social contexts may be a group,
organization, institution, culture or society; the time frame within which action
takes place; the spatial context; the network of social relationships, and so on.
(p. 32)

To better understand the experiences of VMW in an Australian context, I seek to
understand their individual experiences, whether their experiences are similar or
different in public spaces and how they negotiate their identity. Thus, my investigation
involves interpreting research participants’ identities and subjectivity in the light of
Braidotti’s (1994) notion of ‘nomadic subjectivity’. Braidotti (2014) argues that we are
in the process of becoming as there is a continual transition at all levels of personal and
social self as every element of today’s world is impacting and influencing every aspect
of our lives and thus continuously transforming us. For example, changes occur because
of day-to-day lived experiences, the influences of technology and social media.
3.2.2 Epistemological stance
The second philosophical stance is my epistemological standpoint, which reaffirms that
knowledge paradigms are fluid. They are constructed through interaction between
individuals, and in research it is the interaction between the researcher and the
researched/participants which is most profound (Denzin & Lincoln, 2011).
Epistemology is the study of the constitution of “valid knowledge and how we can
obtain such knowledge” (Oppong, 2014, p. 242). Keeping my standpoint, knowledge
construction is subjective as a body of knowledge is created through interactions with
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participants. Denzin (2010) states that the presence of a researcher is central in
qualitative research:
The researcher’s presence in the interpretive process does not preclude an
analysis and interpretation of how social processes were constituted, or what
consequences they produce. The researcher stands in the center of the events
under consideration … the researcher is an advocate for change … a model of
active engagement in the world. Effects and consequences, not causes, are the
objects of inquiry. The researcher is not a disinterested observer. (p. 45)

I see myself as an important tool in the research process, but this does not lessen
participants’ involvement in the process of knowledge creation as, when I interviewed
them, I modified the questions as I continued to explore and understand their
experiences against the backdrop of Islamophobia. Denzin and Lincoln (2011) argue
that knowledge is “transactional, subjectivist and co-created” (p. 100). The body of
knowledge I gained was created with participants’ help in a particular context. This
means that their experiences and their meaning making from their experiences were
essential to the data in this study.
My epistemological and ontological standpoints influence my interpretive
stance. The following section seeks to explains my positioning.
3.2.3 Interpretive stance
There is a strong link between ontological and epistemological considerations and the
research design. Each dictates the other. The interpretive paradigm, applied to this
study, emphasises exploring the lived experiences of VMW in public spaces against the
backdrop of Islamophobia, which involves understanding the participants’ perceptions,
understandings and derivation of meaning from their experiences (Dey, 1993). It is
essential to understand research participants’ lived experiences in negotiating their
identity.
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An interpretive stance is about understanding the subjective world of human
experiences; this means getting inside the participants’ experiences through focus group
discussions and interviews as the foundation to interpret meaning. Crotty (1998)
suggests that “meaning is not discovered, but constructed” (p. 9), and different people
will make sense in different ways. Thus, a critical interpretive paradigm offers me the
opportunity to interpret and make sense of “what is” and “what could be” (Carspecken,
1996, p. 9) in understanding the participants’ experiences and endeavouring to create an
educative vision of a better world (Blumer, 1969). This research attempts to understand
what goes on inside research participants when they wear a veil in public spaces in this
Islamophobic climate and how they deal with it. To assist in this task, I draw on Freire
(2011), who asks ‘what could be’, as a means of creating an alternative set of values and
practices to help build a more democratic and socially just world devoid of hate and
fear.
The following section discusses the theoretical and methodological perspective
of critical ethnography. This section elaborates on the usefulness and contribution of
critical ethnographic methodology to the study of VMW in an Australian context.

3.3 Critical ethnography
This section will provide an overview of critical ethnography and why it is useful to this
research.
3.3.1 Definition and features of critical ethnography
To begin, I draw on Levinson’s (2001) succinct definition of critical ethnography:
critical ethnography denotes a research method informed by a critical theory of
some sort, committed to an analysis of domination and the research for an
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alternative project of social justice, and enacted through a constantly reflexive
approach to the practice of gathering data and generating knowledge. (p. xvi)

Critical ethnography speaks to the audience on behalf of the participants as a
means of empowering participants by giving them more authority as they represent their
concern about “social inequalities ... and direct [their] work toward positive social
change” (Carspecken, 1996, p. 3). Hence, this study seeks to create spaces to hear the
subjugated voices of VMW and, based on their stories, create an alternative set of
pedagogical practices to enhance social justice. It seeks to change society as the
research empowers the researcher and the researched by becoming agents of
transformation (Carspecken, 1996). What this means is that research brings to the fore
past and present experiences, including the experiences of those typically silenced or
marginalised in public discourses with a view to re/writing their identities.
Critical ethnographers identify and reflect on their own positionality, including
their biographies, histories, culture, values and principles and how these impact their
research. They recognise that all research is value-laden as ethnographic research is
based on an ethical responsibility to “address processes of unfairness or injustice within
a particular lived domain” (Madison, 2005, p. 5). Carspecken’s (1996) definition of
critical ethnography as a methodology captures a sense of both “what is” and “what
could be” (p. 9), which is a strong focus of this research. The key is to critique the way
things are in society and offer a spirit of hope and optimism for social action based on
the principles and values of democracy, social justice and civic engagement.
Critical ethnography paves the way to connect the meaning of a situation to
broader structures of social power and control as the premise is that there is tension
between control and defiance. This includes understanding the meaning of “behaviour,
interaction, rituals, normative systems, and structure, all of which are visible in the
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rules, communication systems, and artefacts that constitute a given culture” (Thomas,
1993, p. 9). In this sense, public pedagogy becomes a critical site for exploring power,
oppression and social justice. Hence, in this research, I endeavour to understand the
implications of my research for the role of public pedagogy in understanding the world
with a view to changing it for the better in some way, no matter how modest.
Importantly, critical researchers seek to create a literal dialogue with the
participants. Madison (2005) states that they are studying in order “to probe possibilities
that will challenge institutions, regimes of knowledge and social practices that limit
choices, constrain meaning and denigrate identities and communities” (p. 6). These
dialogues and possibilities help create spaces for pedagogical interventions to engage
with vital social issues like Islamophobia.
Thus, critical ethnography provides a timely and relevant methodology to
investigate the lives of VMW in Australia by getting up close to their lives. Critical
ethnography is about the researcher’s moral obligation to exposing injustices wherever
they might exist to create a more socially just and humanising world. With this comes
the ethical responsibility and answerability to co-present the participants’ lives in
culturally sensitive, transparent, ethical and purposeful ways (Patel, 2015).
Representation has its ramifications, value and significance as conveyed by the
ethnographer in conjunction with the participants.
Madison (2005) argues that critical ethnographers need to “resist domestication”
by “breaking through the confines” (p. 5) to uncover the hidden, challenge the status
quo, and throw light on the assumed and misunderstood elements of culture by sharing
the participants’ lived experiences. This study on VMW employs an ethnographic
approach which is interpretive, descriptive and analytical, which focuses on examining
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inequality, elements of supremacy and other social dimensions in an open way (Gray,
2014).
The powerful and penetrating voices of individuals in any ethnographic work
cannot be dwarfed; instead, “reading about them reminds us what it means to be human
and thus always in the process of becoming” (Biehl & Locke, 2010, p. 339). What
makes critical ethnography different from other research is the impact and meaning it
constructs and how we make sense of the world around us. Further to this, Madison
(2005) states that ethnographers bring to the field “how our epistemologies are yet
another site of our belonging with and for others” (p. 9). Therefore no one is purely an
individual but a subject in continual formation who is continuously influenced by
others.
Ethnographic research is not only about data collection. Instead, Bochner and
Carolyn (2002) state that it is about linking “the ink on the page to the articulation of
body and voice” (p. 85). It is about the performances that originate in people’s lives that
we as researchers compose and present. “These lives carefully attune to the
interpersonal contract we strike when we ask our subjects to reveal their lives to us”
(Bochner & Carolyn, 2002, p. 85). This research is about understanding people’s lives;
gaining insights into their emotional dimension is equally important.
The importance of being an insider has two dimensions in my study. I have
explained earlier that I am ‘one of them’, not as a Muslim woman but as one who has
experienced cultural racism for just covering my head and being mistaken for a Muslim.
Merriam et al. (2001) state that “the more one is like the participants in terms of culture,
gender, race, socio-economic class and so on, the more it is assumed that access will be
granted, meanings shared, and validity of findings assured” (p. 406). The impact and
meaning it constructs and how we make sense of the world around us make critical
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ethnography different from other approaches. Madison (2005) states that “communion
with another brings the self, more fully into being, and in doing so, opens you to know
others more fully” (p. 11). My experience of verbal abuse left me bruised and shattered,
which changed the course of my academic life. I decided to study and research
Islamophobia to understand how VMW in a parallel world negotiate their everyday
lives where a culture of fear and hate dominates. I agree with Spry (2011) when he
writes that talking about the self in the research is not about the self at all; perhaps it is
instead about a wilful embodiment of ‘we’: ““I” becomes a plural pronoun, a “we”
narrative rather than a “me” narrative” (p. 52).
As stated earlier, my personal experiences are one of the critical points in this
research, so I have considered the relevance and usefulness of considering aspects of
autoethnography in my research methodology.
3.3.2 The autoethnographic dimension of pain
My personal story of pain, anger and frustration at the discrimination mentioned in
Chapter 1 gives this study an autoethnographic dimension around the emotion of pain.
Naples (2003) asserts the value of going public about painful life experiences. Why
remember the pain and talk about it? This question is answered through the words of
hooks (1989):
Because I am sometimes awed, as in finding something terrifying, when I saw
how many of the people who are writing about domination and oppression are
distanced from the pain, the woundedness, the ugliness. That it’s so much of the
time just a subject – a “discourse” … I say remember the pain because I believe
true resistance begins with people confronting pain, whether it’s theirs or
somebody else’s, and wanting to do something to change it. And it’s this pain
that so much makes its mark in daily life. Pain as a catalyst for change, for
working to change. (p. 215)
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Sharing personal pain and the pain of others can be a catalyst for change and, at
the same time, it is like healing oneself by penning narratives of self that can be
therapeutic for participants and readers (Ellis et al., 2011). On the other hand, there is an
unsaid understanding that if emotions are disclosed which underpin or inform the
research the validity of the study and the researcher’s suitability to engage effectively
will be questioned (Jewkes, 2012). Ellis (2009) criticises the tendency to downplay
emotional experience in research as, in her words, emotion is “simply another variable
to add to rational models for studying social life” (p. 85). Research can favour or benefit
from the choice to incorporate emotional experience over the “rational actor model of
social performance” (p. 105).
Writing about self is healing as we make sense of ourselves and our experiences.
It empowers the narrator and the reader by not creating a victim story and instead
enlightening our lives in many ways (Bochner & Carolyn, 2002; Poulos, 2016).
Additionally, it makes personal intervention (through writing) a responsibility and also
an act of agency (Pelias, 2000, 2007) by questioning and influencing the leading
conventional ideas of how to live in “ideal social selves” (Bochner, 2001; Tololyan,
1987). Thus, it can help individuals understand their relationships with others (Adams,
2006; Wyatt, 2008) by consciously encouraging people to be a voice (Boylorn, 2006;
Magnet, 2006; Qutoshi, 2015) for cultural change (Ellis, 1999, 2002).
Autoethnography as a method is both a process (doing) and product (writing). It
is “an approach to research and writing that seeks to describe and systematically analyse
(graphy) personal experience (auto) in order to understand cultural experiences (ethno)”
(Ellis et al., 2011, p. 1). It is also the assimilation of personal stories into academic
learning (Chang, 2008; Nash, 2004). Autoethnography has traditionally been associated
with autobiography and ethnography (Ellis, 2004; Reed-Danahay, 1997); however,
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Chang (2008) argues that autoethnography “should be ethnographic in its
methodological orientation, cultural in its interpretive orientation, and autobiographical
in its content orientation” (p. 48).
Autoethnographers use their personal experiences as primary data. Like
ethnographers, autoethnographers attempt to better understand self and others through
analysis and interpretation of culture. Having said that, I am not using my experiences
as the primary data, but I see my experiences as significant in the initiation and conduct
of this research. In the same vein, Jackson (1989) states that stories are a shared journey
among individual experiences, social dynamics, relationships and how value is added to
experiences uniquely understood and interpreted by others.
Autoethnography as a process studies cultural, relational practices, shared values
and beliefs, and shared experiences to help insiders and outsiders better understand the
culture (Atkinson, 2001; Maso, 2001) by making the elements of a culture
comprehensible for outsiders and insiders. My experiences enable me to relate as an
insider while being an outsider. As stated earlier, it is not a ‘me’ narrative, but a ‘we’
narrative. Thus, the matrix of relationships is ever-widening when ethnographers
embark on an inquiry of the researcher and the researched.
The sensitisation about the “politics of representation” (Bochner & Carolyn,
2002, p. 13) is illuminated by sharing stories, narratives and lived experiences. A unique
relationship with others gets created through words that are opposed to every other and
distinctive in their own way. My experience of cultural racism presented parallel with
the experiences of VMW told through narratives creates an interdependent relationship
when placed in a cultural context (Razack, 2005). Thus, the range of representation is
deepened by softening “the rules of tradition and enrich[ing] the possibilities of
relationship” (Bochner & Carolyn, 2002, p. 31). In the words of Bochner and Carolyn
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(2002), “my accountabilities are inescapably my own” as I perform, I play and I am a
co-scriptwriter of my stories (p. 82), thus bringing forth and representing the voices of
the participants. To this effect, Maguire and Mohtar (1994) state that “uppermost in our
minds was the knowledge that no matter how much privilege the voices of the Center,
our voices asked the questions, our pens cut the transcripts, and our imaginations
created the structure for their expression” (p. 248).
Denzin (1997) argues that “a text must do more than awaken moral sensibilities.
It must move the other and the self to action” (p. xxi). The narratives and stories that
translate a becoming into words (in a particular time and space) make us think and feel
and, consequently, move us to action. This process of becoming, which Braidotti (1994,
2011) terms nomadic subjectivity, is my chosen analytic lens. Chapter 2 explained my
analytical lens and how it is suitable for understanding VMW’s negotiation of identity
formation in everyday life against the backdrop of Islamophobia.

3.4 Data collection methods
Data collection is one of the most crucial research processes in any research endeavour.
To answer the research questions gathering evidence is the key. In this section, I
explain:

i.

Recruitment of participants

ii.

Focus group discussions

iii.

In-depth semi-structured interviews

iv.

Participant observation

v.

Fieldnotes

vi.

Staying in touch and reflective journaling
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3.4.1 Recruitment of participants
I was convinced about going ahead with this research topic from day one; on the other
hand, negative media coverage related to Muslims and Islam was growing in Australia,
as mentioned in Chapter 2. The more I became convinced about the research, the more
difficult it was to find participants for this research. I met the President of the University
Muslim Student Association (at the primary research site) in November 2017 and was
disheartened that they do not have women in the association. I went to the worship
centre at the university and attended the iftar during Ramadan in June 2018. I still
wallow in the warmth of the welcome, affection and nostalgia. An intense mental
struggle surrounded me when I went to the iftar to recruit potential participants for this
study. The dilemma and regret in going to the iftar were about being hesitant to talk
about my research to a group of women who had been fasting all day and then asking
them to help me. I met about 15 women, but no one came forward. My search for
participants went on for months. I regularly visited the prayer room at the university
where women come to pray. I would talk about my research to recruit participants;
many purportedly agreed to be part of the study but furnished incorrect email addresses
and contact details. Again, I decided to meet the new president-elect of the University
Muslim Student Association in June 2018. He introduced me to one of research
participants, and then I pursued a more relational and networked approach (snowball
sampling) to gain access to some women in four universities.
Recruiting research participants is essential to ethnographic inquiry but fraught
with a range of practical and ethical dilemmas, primarily when recruiting so-called hard
to reach populations who are unwilling to participate in sensitive research (Mohebbi
Mehrsa et al., 2018). My story became a form of “insider status”, which was crucial to
develop trust, for I am a non-Muslim researcher. It was challenging to gain access, but
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snowball sampling helped me recruit participants. I agree with Mohebbi Mehrsa et al.
(2018) when they claim that to develop trust one should use an “insider or preferably be
yourself one” (p. 26). I became both – an insider and an outsider – as I have shared
experience of discrimination, and thus insider status, and being a non-Muslim gives me
outsider status. May (2014) states that insider status emerges during “insider moments”
when interests converge between the researcher and subjects, and they can share
important insights into their interactions. These “insider moments” helped me recruit
participants (p. 117). I eventually recruited research participants, and I am in awe of
these women who showed their willingness and generosity to share their stories and be
part of the research.
The participants consisted of 14 VMW (9 international students and 5 domestic
students) from 6 countries, excluding Australia (Iraq, Malaysia, Indonesia, Singapore,
Maldives and Pakistan). The participants were studying at 4 different Western
Australian universities. Eleven of them were PhD students, one EdD student and two
undergraduate students from varied disciplines (like molecular sciences, metallurgical
engineering, communication and cultural studies, biomedical sciences, psychology,
commerce, forensic sciences, and information and technology). The participants are in
the age group of 18–50 years. The participants in this group have been living in
Australia for three months to 19 years. The group is diverse regarding ancestry, culture,
identification, disciplines and backgrounds, but the unifying element is the hijab – the
‘veil’. In the next section, I discuss the use of focus group discussions (FGDs) in detail.
3.4.2 Focus group discussions
Howell (2013) states that focus group discussions “incorporate an evolving method of
data collection, which is continually being adapted and expanded” (p. 10). The purpose
of the FGDs was to break the ice, build rapport and bond with the participants. I thought
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there would be nothing better than asking them to create drawings as a response to my
questions (both individual drawings and group drawings). Interestingly, the veiled
women in this study come from six different countries and nationalities. The notion of
nomadic subjectivity comes into play when a unique nomadic community is defined by
a new place, an intention and practice where there are no boundaries in expressing
oneself through drawings. I agree with Barndt (2008), who recognises that there are
“multiple connotations and contestations about who does [community art], in what
contexts, and how”(p. 4). It is like laying bare the private precincts of our
consciousness, making “the private public by sharing it with others” (Eisner, 2002, p.
3).
Gray (2014) states that the aim of a focus group is “eliciting information” and
“to gain a range of perspectives about their subjects and situations” (p. 468). FGDs
helped me explore individual and collective experiences and opinions, and to scrutinise
the participants’ issues. “The universe is made of stories, not of atoms”, states Muriel
Rukeyser in her poem “The speed of darkness”. Stories conveyed through drawings are
as powerful as words. Arts as an expression have the potential to be both instantly
gratifying and long-lasting at the same time. Leavy (2018) argues that a drawing has
immediate impact as “it can grab attention, provoke us, or help us to transport us”(p. 3).
Further, it is emotional before it is intellectual, and the impact is profound and longlasting as it has “unlimited potential to educate” (Leavy, 2018, p. 3). It suggests a
collective representation of local interests and issues which are educational rather than
commercial (Cole, 2004).
Group drawing is the process with which I engaged research participants, who
represented their “collective identities, histories and aspirations” (Barndt, 2008, p. 2), as
an expression of life. Drawing together is unique as it anonymously reflects the
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“cultural perspective of living” (Cajete, 1994, p. 154). This can be seen when
considering Aboriginal art as synonymous with a community. In my study, I want to
show how community drawing helps bring together people from different continents
and countries to share a unique cultural perspective as it stimulates a “synergistic
process of collective knowledge production” (Barndt, 2008, p. 5). It is about the
collective voice linking marginalised communities with the expression of their issues.
These expressions help translate cultural racism, discrimination and extreme disparities,
and inspire change in current power relations while visualising utopias of more
unprejudiced and fair societies (Arnold & Burke, 1983).
As a researcher, I used FGDs to generate voice, awareness and a sense that what
the participants had to say matters. I wanted their contribution to be ‘critical[ly]
conscious’ and ‘action-oriented’ (Freire, 2011) by posing a problem and reflecting on it
to lead to action. Sharing their ‘experiential learning’ (Dewey, 1963) would bring forth
their “common struggle for deepening the possibilities of autonomy, critical thought and
a substantive democracy” (Giroux & Giroux, 2006, p. 21). Community arts can foster
various purposes by enlightening us and the world around us. It can be therapeutic for
the self and the community by building and improving community capacity (Knowles &
Cole, 2008). In the same vein, Cipolle (2010) shares four elements of critical
consciousness development that can transform individuals for social change: developing
a deeper awareness of self, developing a broader perspective of others, developing a
deeper awareness of social issues, and seeing one’s potential to catalyse change (p. 40).
(These will be discussed in detail in Chapters 5 and 6).
All these elements were in play in the FGD activities as participants showed a
greater awareness of their personal circumstances and willingness to listen and share
with others. There was evidence that they were locating these stories in the context of
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the social conditions in which they found themselves, especially in this Islamophobic
climate. Notably, through this project, there is evidence that each of the participants
envisioned a more socially just world. Drawing provided a space where they could
meaningfully connect with others, explore experiences and engage in genuine dialogue
around how things came to be this way and how they might change. Alexander and
Schlemmer (2017) put this well when they state that “the hope is to provoke new
knowledge and deeper understanding of their own values, beliefs, attitudes, and
behaviours as well as the world around them” (p. 16).
Drawing together makes performance a form of agency, and it brings culture and
person into play. I wanted to use performance as an act of doing, as an intervention, a
participatory experience, a personally transformative experience and hope for a better
society that is less exclusionary and more democratic. This performance is where
everything intersects (Giroux, 2016). To this end, the purpose of this study is juxtaposed
with the field of education. Making people aware through public pedagogy helps us
delve into the issues ignored by neoliberalism and globalisation, thus bringing our focus
back to equity, social justice and collective responsibility (Alexander & Schlemmer,
2017). Braidotti (2011) points to space where moral dialogue serves:
to destabilize dogmatic, hegemonic, exclusionary power at the very heart of the
identity structures of the dominant subject through nomadic interventions … we
need to enact a vision of the subject that encompasses changes at the in-depth
structures. The point is not just mere deconstruction, but the relocation of
identities on new grounds that account for multiple belongings, i.e., a
nonunitary vision of a subject. This subject actively yearns for and constructs
itself in complex and internally contradictory webs of social relations. (pp. 910)

Looking through the lens of nomadic subjectivity, the FGD’s and activities
helped me ascertain the transformational nature of the participants’ identities as an
76

individual identity and a group identity when these women find themselves in a
complicated web of social relations. The drawings brought forth their experiences,
influences and how these VMW shape and negotiate their identities. The drawings were
a critical and creative representation of an individual’s life. My intention was to produce
“a mode of collective inquiry and a form of communicating that [silent, hidden]
knowledge” (Barndt, 2008, p. 3). The use of colours helped these VMW translate a
piece of art into a commitment to change, simultaneously, creating an emergent sense of
power to make a difference by building cultural capacity for transformation.
3.4.3 In-depth semi-structured interviews
Ethnographic studies generally employ interviewing as a method of data collection to
collect information. It allows the participants to share their lived experiences and also
allows the researcher to seek clarifications when necessary. Howitt and Stevens (2000)
state that an interview “involves respectful listening, difficult and challenging
engagements, careful attention to nuances in the lives of ‘others,’ and a critical longterm consideration of the implications of methods in the construction of meaning” (p.
29). By recording the participants’ views, I was able to see their unique perspectives
and reveal the context and the lens through which readers would determine their
situations from their lived experiences. Further, Charmaz (2016) states that the power of
face-to-face interaction results in “connection, reflection, disclosure, intimacy and
emergence”, thus making interviews “sites of emergent reconstruction of meaning” (p.
46). For my interviewing process, I prepared a question guide with several prompts. I
modified my interview questions when necessary while conducting interviews with
different participants. Bloor and Wood (2006) state that semi-structured, in-depth and/or
ethnographic interviews are friendly and conversational. Interviews are shaped to some
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extent by the pre-existing question guide, and then they are partially shaped by the
concerns emerging in the interview.
Burgess (1985) states three reasons for selecting interviewing that resonate with
my purpose. He suggests that interviewing enables a researcher to gain entry into past
events, places and situations. First, it was essential for me to understand the influences
that shape VMW’s identity in this Islamophobic climate. Second, I wanted the
participants to share their lived experiences in their new Western context and how they
negotiate their identity. And, finally, I wanted the participants to share situations and
events that have shaped their lives and how the larger society needs to bridge the gap of
Islamophobia.
3.4.4 Participant observation
Participant observation is fundamental to ethnography, argues Boellstorff et al. (2012),
who called this method of data collection the “cornerstone of ethnography” (p. 65).
Participant observation is built on the arrangements between engaging in activities with
participants on the one hand and chronicling and studying those activities on the other.
With this method, I, as a researcher, moved into the social frame when I was invited to a
social gathering at a participant’s home. In many instances, we met for a coffee as a part
of ‘staying in touch’. Thus, I became directly involved with half of the participants,
which provided an intimate view of their life and gave extra meaning to my study.
DeWalt and DeWalt (2011) mention two significant advantages of doing
participant observation: first, it enhances the quality of the data and second, it enhances
the quality of the interpretation of the data, making it a “data collection tool and an
analytic tool” (p. 19). As a researcher, I intentionally practised specific skills of active
looking and listening, retaining important observations and writing detailed notes as
there is a real world out there to be discovered (DeWalt & DeWalt, 2011). Further,
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participant observation allowed for the building of greater rapport, and better access to
participants and their activities, thereby enabling the representation of a “continuum of
closeness to an accurate description and understanding of the observable phenomenon”
(DeWalt & DeWalt, 2011, p. 101).
3.4.5 Fieldnotes
The data, when recorded in the form of words during observation, are called fieldnotes
(Creswell, 2012). Fieldnotes, also called ‘scratch notes’, have been a critical component
of qualitative research since the early twentieth century. They are essential for rigorous
qualitative research to enhance data and provide a rich context for analysis (Creswell,
2012; Phillippi & Lauderdale, 2017). Fieldnotes enabled me to construct thick
description which supported other data collection methods like interviewing and FGDs.
Fieldnotes are written memos to oneself that help the researcher link different themes
during data analysis (Swaminathan & Mulvihill, 2017). Fieldnotes were valuable when I
was analysing the data. It reassured me when I was tentative about my thoughts
regarding some information (see Appendix I for a sample).
3.4.6 Staying in touch and reflective journaling
‘Staying in touch’ was an intentional effort (of not using participants for the benefit of
my research and then forgetting them). This approach enriched my data, and eventually,
I came to be friends forever with some of research participants. ‘Staying in touch’ was
sometimes a conversation over the phone, meeting for a coffee or for a walk at the
university, or gathering to share meals. These were individual meetings; I met up with
all research participants at least once, and then with some participants, it was more
often. Five of the participants reciprocated on their own and made an effort to stay in
touch with me by sending messages and wishes on occasions like festivals and New
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Year. Staying in touch with research participants was also combined with reflective
journaling. I could not write when I was with them but made some notes on my phone
to elaborate later. Research participants would often talk about their research projects,
families and how they are made to feel because of the hijab at university or in their
search for jobs.
For me, learning what research participants encounter as VMW in their
everyday lives is essential to understand the negotiation of their identity. Data gathering
in this way is usually unstructured, which means it is emergent and progressive
throughout the process (Hammersley & Atkinson, 2007, p. 3). In the context of my
study, this resulted in many informal meetings like going for coffee, meeting for a
conversation, along with planned meetings like FGDs and interviews. More specifically,
it involved making notes on these activities through reflective journal writing during the
research process. These reflections complemented my research in rich ways and helped
me stay connected with research participants. An example from my reflective journal is
given in Appendix H. However, staying in touch had its own limitations because 12 of
research participants are research students, and the other 2 are in undergraduate courses,
and they all had their own familial and academic commitments. ‘Staying in touch’
meetings were limited, but they all turned up for member check meetings for the
interview transcripts. In summary, my approach of ‘staying in touch’ complemented the
data collection methods to understand better and to validate the data.

3.5 Phases of data collection
My ethnographic research design was divided into three phases of data collection. In
each phase, the data led to a better understanding of my research participants and how
they negotiated their identity in a new place as a visible Muslim.
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Figure 3.2
Phases of Data Collection

3.5.1 First phase: Focus group discussions (FGDs) and activities
I conducted two FGDs (in July and August 2018), each ranging from 60 to 80 minutes,
which helped me understand the participants better and explore their views. The
intention was to share everyday experiences, gather a collective voice, questions, issues
and concerns in a safe, secure and confidential environment. To break the ice, I engaged
participants in the following three activities:

•

Activity one: Individual drawing activity – ‘How do you see yourself today
and five years from now?’

•

Activity two: Individual writing activity – Sentence completion (Krueger &
Casey, 2000, p. 61): I was surprised/shocked/happy when I was asked about
my dress/hijab/or the way I speak …
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•

Activity three: Group drawing activity – ‘who are we?’ (together) and ‘who
am I?’ (individual) – my group identity and my identity as an individual.

I observed that this non-threatening platform with drawing activities translated
into an ease in sharing their personal stories, questioning one another and giving their
points of view. FGDs allowed me to understand research participants’ vocabulary and
better understand their social situations as they interacted with their group, which was
diverse in many ways (except that all of the women wore a hijab/headscarf).
In the FGDs, participants collaborated at various levels (their ages ranged
between 18 and 50 years, and they came from different countries and cultures) to draw
out issues, voice concerns, spark each other’s strengths and work towards a more
optimistic future. At the heart of this process was a preparedness to explore their own
histories, identities, struggles and hopes with an intention to negotiate for a better self,
society and the world (Barndt, 2008).
3.5.2 Second phase: In-depth semi-structured interviews
I conducted in-depth semi-structured interviews (as illustrated in Figure 3.2) in the
second phase from 27 August 2018 to 14 September 2018. I conducted individual
interviews with all 14 participants. The first task was to organise a suitable interview
time with each participant. The day before the interview, I reminded the participants and
confirmed the interview time. The interview schedule is given in Appendix C. The
interviews were audio-recorded and lasted for about an hour and sometimes more. At
the start of each interview, to make the participant feel comfortable, I asked them to
share something about themselves and their family. I had a question guide (refer to
Appendix D) for conducting the interview. Still, I did not always follow the sequence as
participants covered many areas I intended to ask before I asked.
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Thirteen interviews were conducted in my office at the university, and one
interview was conducted at a science laboratory at the participant’s request. Both
locations were in quiet areas, which was an advantage for audio recording the
interviews. I had prepared an essential question guide for the participants, but there was
no standard set of questions. This facilitated free-flowing stories from the participants
about their lives. On many occasions, I probed their responses with ‘Can you elaborate
with an example …?’, ‘What does that mean?’ or ‘What sort of change have you
noticed?’ These prompts enabled them to share their experiences in detail and in depth.
The interviewing process (listening, recording and transcribing) allowed me to
notice and reflect on the conversations and later discuss them in our coffee meetings for
my ‘staying in touch’ approach. I listened to the recordings repeatedly to collect
information, noticed important things, and thought about them before asking about them
in the next meeting or during the member checking meeting. To document this, I made
entries in the fieldnotes about the new things and other insights into their lives. While I
was interviewing, I began transcribing the interviews, which helped me to probe for
more engaging answers from other participants. The following section describes the
third phase of following up and member checking.
3.5.3 Third phase: Follow up and member checking
Member checking, according to Lincoln and Guba (1985), is “the most crucial
technique for establishing credibility” (p. 314) which is located in the active interaction
between the inquiry and the participants (Cho & Trent, 2016). This technique leads to a
more consistent, objective picture of reality when the “collected data is ‘played back’ to
the informant” to check for accuracy and reactions (Cho & Trent, 2016, p. 322).
Member checking can also be reflexive for the participant and the researcher when there
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is “constant backward and forward confirmation” to “illuminate a better representation
of the lived experiences” of the participants (Cho & Trent, 2016, p. 332).
All the participants remained connected through messages and emails. We
would send messages to check on each other’s general well-being, sending wishes on
festivals and other important occasions. For the member check, all participants were
sent a message inviting them to a meeting to read the transcripts for validity and
accuracy. In this meeting, apart from member checking, I asked participants whether
they wanted to make amendments or note points that needed more elaboration, or if
something significant had happened that they would like to add to the transcript (refer to
Appendix N for the member checking consent form).
Follow-up with research participants for member checking took place between 1
April 2019 and 30 June 2019. I approached all 14 participants for member checking and
clarifications of the interview transcriptions. Cho and Trent (2016) state that the process
of member checking is considered “a purposeful social invitation in which the
participants, especially people living at the margin of society” (p. 336), establish the
images that they wish to become public. It also helps the participants to nominate the
realities by sharing their lived experiences and “engag[ing] in ever-higher levels of
participation in the social inquiries that shape their lives” (p. 336).
During the member checking phase, two of the participants shared new stories.
One participant (Ibti) shared a story about her daughter’s job interview (her daughter
wears a hijab). Ibti’s daughter shared that ‘it is essential to shake hands with seniors’,
which was a compromise of Islamic culture in the eyes of Ibti. Another participant
(Wahi) shared her experience of being interrogated by the border police at the airport.
There was a keenness among participants to share their experiences, probably hoping
that things would change when this real image is presented, or maybe it was therapeutic
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for them to share as they had found a listening ear. After analysing the data from the
previous phase and writing research participants’ narratives, I needed more clarification
and explanation on certain issues. Thus, I got back to some participants for clarification
in this phase.

3.6 Data analysis process
Qualitative data analysis (QDA) involves making sense of collected data concerning
both the research questions and participants’ contexts. Dey (1993) suggests that QDA is
vital for “situating [people’s] action, and of grasping its wider social and historic
import” (p. 33). This idea was useful for my analysis as my research aims to explore
how VMW understand the actions of others while negotiating their identity. The current
study design supported me to actively enter the world of the participants through their
drawings and my observations in the FGDs, helping me understand their experiences.
Further, through interviewing, I was able to gain insight into their perspectives and
feelings as they negotiated their identity in a new place.
In this study, I employed thematic analysis to gain insight into how these women
interpret stereotyping and cultural racism, and assert notions of agency. Thematic
analysis is guided by the combination approach, which draws on (a) Boyatzis’ (1998, p.
51) data-driven method and (b) Owen’s (1984, p. 275) critical analysis through
recurrence, repetition and forcefulness, which helped me to create the pathway to
analyse the data for this research.
This study applied a hybrid approach to analyse the data, i.e. analysing the data
through the traditional method and driven by technology, in particular NVivo 12
(Bazeley & Jackson, 2013). The qualitative inquiry employed the following six steps for
the thematic analysis, summarised in Figure 3.3.
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Figure 3.3
The Six Stages of Data Analysis

Boyatzis (1998) suggests a few stages of thematic analysis for developing a code
inductively (data-driven code). Given below are the stages employed in this study to
develop a code:

➢

Stage 1: Reducing the raw information on paper

➢

Stage 2: Importing data into NVivo 12

➢

Stage 3: Identifying and comparing emerging themes across the sample

➢

Stage 4: Interpreting overall trends on paper and through NVivo 12

➢

Stage 5: Creating and validating a code

➢

Stage 6: Understanding the bigger picture using the nomadic subjectivity
lens
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Stage 1: Reducing the raw information on paper. Transcribing is a crucial
step in data analysis because it is where primary analysis starts. Transcription is a
technical process that researchers undertake to represent spoken data in a written form
(Bloor & Wood, 2006). Transcribing involves close observation of data, becoming
familiar with the content, and repeatedly listening to participants’ conversations,
expressions, tones and pauses in their conversations (Bailey, 2008). I transcribed 14
hours of interviews and approximately 5 hours of FGD’s, fieldnotes and participant
observations. To reduce the transcribed data, I read and listened to a few transcripts and
created an outline of emerging themes using Owen’s (1984, p. 275) critical analysis
through recurrence, repetition and forcefulness. To explain this more fully, let me
unpack the terms recurrence, repetition and forcefulness and process of analysis.
Recurrence is observed when different words with the same thread of meaning occur
more than twice in the report generated (after three activities were conducted in FGDs
and interviews). Repetition is the copying or repeating of keywords and expressions
over and over again. Forcefulness refers to verbal and/or written messages representing
verbal articulations or dramatic pauses, bringing back the focus to the specific,
underlining words, increasing the font size for emphasis, or use of marking (Owen,
1984; Sekalala & Niezgoda, 2018).
The themes that emerged reflected how these women make sense of their reality
with their personal experiences and how they perceive the world. Examining the data
(drawings, written pieces, interview transcripts and fieldnotes) through this lens offered
a representation of the underlying phenomenon of identity formation as the participants
developed their own sense of “renewed understanding of autonomy and reflexivity,
understood as critical awareness that arises from self-conscious relation with others”
(Rozmarin, 2011, p. 5).
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Stage 2: Importing data into NVivo 12. I imported all data sources to NVivo
12 (a QDA digital tool). These sources included audio recordings of interviews,
drawings from the FGDs, observation notes and reflective journal entries. Data were
imported at different times between various phases of data collection. Managing all data
sources in one place was one advantage of using NVivo. Roberts and Wilson (2002)
state there is an uneasy equation between qualitative data and technology-driven
analysis as it is difficult to shed light on the complexities of lived experiences.
On the other hand, traditionally, analysing data is time consuming. Computerassisted data analysis is more logical and objective, as used in quantitative studies. On
the other hand, qualitative research is more subjective and interpretive in nature, and
identifies richness with meaning making and the researcher’s reflection. Thus, the role
of computer software in a qualitative study is limited because it enables the researcher
to organise, store, reproduce and retrieve data more systematically than manually. The
ease of organisation and retrieval of data helps researchers concentrate more on
interpretive and creative tasks (Mason & Dale, 2010; Roberts & Wilson, 2002; Welsh,
2002).
Keeping the pros and cons of both the methods in mind, I decided to choose
both, i.e. traditional analysis on paper and then using NVivo 12. I did this for two main
reasons: (i) to organise and store data in one place; and (ii) to generate diagrams/visuals
for a better understanding of the codes and themes for each participant. The use of
technology can help in data reduction, storage and cataloguing of data, making it
efficient and manageable because of the speed and sophistication of the technology.
Creswell (2007) believes that technology-assisted analysis enables researchers to code
data by reading line by line more systematically than coding manually. I applied this
approach as I read through my transcriptions and created nodes in NVivo 12.
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Figure 3.4
Screenshot of NVivo 12

Stage 3: Identifying and comparing emerging themes across the sample. The
information generated regarding the themes from the first stage was then used for
comparison, to find similarities and patterns with the rest of the data. At this stage of the
data analysis process, the key was to reduce the raw information further, which Boyatzis
(1998) terms as creating “smaller packets”. These small packets will “contain most of
the energy of the raw information and be more manageable than the complete raw
material” (p. 47). Critically analysing the raw information based on recurrence,
repetition and forcefulness enabled me to identify the emerging themes.
Qualitative thematic analysis embraces treating data bit by bit and assigning it
into a category; that is, ‘coding’ data (Bazeley, 2013). The initial or open coding starts
by probing each line of data and then describing actions or events hidden within it. It
also means “categorising segments of data with a short name that simultaneously
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summarises and accounts for each piece of data” (Charmaz, 2006, p. 43). For systematic
analysis, whenever I found something interesting, like themes that were speculative or
emerging, or something that was affirming, provocative or contested, I created initial
node folders, and some created nodes are seen below in Figure 3.5.

Figure 3.5
An Example of Coding

Stage 4: Interpreting overall trends on paper and through NVivo 12. This
process of reading through each piece of data and creating nodes helped me seek the
commonalities among participants. At the initial stage, I created a considerable number
of nodes that helped me make sense of research participants’ stories and lived
experiences. Coding generates a working skeleton by assembling the bones of analysis
(Charmaz, 2006). These codes helped me to deepen my understanding. With time and
repeatedly listening to the audios and reading the transcripts, the codes changed. During
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my initial coding, I also used NVivo’s memo option to analyse the data better.
According to Bazeley and Jackson (2013), memos and annotations help researchers
generate more ideas and augment reflective thinking. This process helped me to find the
gaps in my analysis.

Figure 3.6
An Example of Comparison of Codes between Participants

Stage 5: Creating and validating a code. Boyatzis (1998) states that the “set of
preliminary themes is a code” (p. 48). At this stage, there were about 20 codes. I took
the codes and again sifted through the entire data to see if new codes emerged. Then I
applied the codes again to the whole of the data by comparing codes between different

91

participants (refer to Figure 3.6). This helped me to determine the degree of consistency
with my judgement. Then these codes translated into the significant themes for this
study.
Stage 6: Understanding the bigger picture using the nomadic subjectivity
lens. Diagrams helped me see connections between different nodes and themes. This
approach enabled me to learn more about research participants’ lived experiences.
After every meeting, I would write notes and make reflective journal entries about
research participants’ conversations. Denzin and Lincoln (2005) state that writing
stories enables researchers to construct knowledge about the area being researched. I
often returned to my original transcripts and my notes on my observations to relate them
to the theoretical lens of nomadic subjectivity and the continuous process of becoming.

92

Table 3.1
Summary of Data Analysis
Steps

Tools

Activities

Useful outcomes

Importing and
transcribing data in
one place

Nvivo12

• Enabled to manage all data
• Allowed annotating some
parts of the transcripts

Open coding

Nvivo12

Initial coding

Nvivo12 & MS
Word

Understanding the
bigger picture

Coggle Mind Map
MS Word
MS Excel

Using diagrams to
see the connections
between various
nodes

Nvivo12

•Import all data sources
and organise them into
folders
•Transcribe all
interviews
• Read data line by line
• Create nodes/codes on
any conversation
relevant to research
• Write notes and
annotate reflecting on
field journal entries
• Create node
summaries
• Read through each
conversation and
perform relevant code
• Investigate themes
• Export the created
codes to MSWord
• Read through the
codes and write some
interpretations
• Create a spread sheet
on MS Excel using
main concepts
• Develop a mind map
on Coggle
• Create a visual
overview of individual
participants'
contributions
• Examine each concept
with the nodes and the
conversations

Leveraging
Nomadic
Subjectivity lens

MS Word

• Draft narratives
according to themes
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• Enabled to understand data
in depth.
• Led to identification of
common themes and patterns
across participants
• Examine how themes are
connected to each
conversation

• Allowed to capture in-depth
story of each participant.
• Enabled to identify and
understand the latent concepts.
• Helped to understand
missing links of the story.

• Enabled overall
understanding of the
established links.
• Helped to produce
understanding of the concepts
through the lens of nomadic
subjectivity.
• Enabled to produce thick
descriptions.
• Allowed to anticipate indepth understanding of data
with research questions.

3.7 Markers of high-quality qualitative research
Tracy (2010, p. 840) proposed eight markers for high-quality qualitative methodological
research: (a) worthy topic; (b) rich rigour; (c) sincerity; (d) credibility; (e) resonance; (f)
significant contribution; (g) ethics; and (h) meaningful coherence. Each of these
markers is now explored against this research.
3.7.1 Worthy topic
Tracy (2010) identifies a research topic that is highly relevant, timely, significant and
interesting as the first marker of quality. Worthy topics are located in societal or
personal events, the current political situation or contemporary debates, which brings a
raised level of awareness through research (Guba & Lincoln, 2003). This research on
the identity formation of VMW in an Islamophobic climate is significant and timely.
For example, I observed how specific events and news adversely impacted research
participant’s’ well-being, which they shared during the interviews and FGDs, and how
they negotiated their identity in day-to-day life. Second, as stated in Section 1.6, this
research is primarily located around the identity formation of VMW against the
backdrop of Islamophobia through the lens of nomadic subjectivity and the ideas of
becoming, identity formation, agency and performativity of Muslim women, and public
pedagogy. At the same time, existing research and news articles from Australia (Aly &
Walker, 2007; Aslan, 2009; Bouma, 2011; Briskman, 2015; Hegarty, 2017; Itaoui,
2016) offer insights into Islamophobia but with no or very little attention to VMW’s
day-to-day experiences of Islamophobia. Third, this research also uncovers assumptions
and issues of power, and does not remain neutral or passive. This makes the research
interesting as it shakes common-sense and taken-for-granted assumptions
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(Swaminathan & Mulvihill, 2017; Tracy, 2010). This research seeks to provide a more
thorough and contemporary understanding of the VMW’s experiences.
3.7.2 Rich rigour
The need for rich rigour is addressed using appropriate theoretical constructs, data
collection samples and analysis. Tracy (2010) states: “a researcher with a head full of
theories, and a case full of abundant data, is best prepared to see nuance and
complexity” (p. 841). This means a researcher should focus on flexible and multifaceted
tools to study the phenomena. Stake (2010) explains that “a description is rich if it
provides abundant, interconnected details, and possibly cultural complexity, but it
becomes thick description if it offers direct connection to cultural theory and scientific
knowledge” (p. 49).
In this research, “richness” and “thickness” are constructed by using a variety of
data collection methods (FGDs, interviews, participant observation, fieldnotes, ‘staying
in touch’ and reflective journaling). All the data sources helped in generating a robust
platform from which to understand the experiences of VMW in the current
Islamophobic times. Due rigour was maintained during the data collection process over
months and continued meetings with participants through the ‘staying in touch’
approach. This allowed sufficient opportunity to understand the experiences of VMW.
Further, diligently recording every step during FGD’s, interviews and fieldnotes, which
is prescribed by Denzin and Lincoln (2008) and Liamputtong (2013), further added to
the rigour of this research.
3.7.3 Sincerity
Tracy (2010) suggests that the third marker is characterised by “Self-reflexivity about
subjective values, biases, and inclinations of the researcher(s) and transparency about
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the methods and challenges” (p. 840). Authenticity and genuineness are paramount in
qualitative research. I intentionally practised self-reflexivity during data collection,
analysis and writing the stories. Johnson and Waterfield (2004) assert that researchers
must acknowledge their experiences, beliefs and personal history. Therefore, to
highlight my own experiences, emotions and knowledge about the findings, I have used
my voice by sharing my own story at the beginning of this research and clarifying my
positionality as an insider-outsider. I have also shared my possible biases (particularly
during the Christchurch event discussed in Chapter 6) and the limitations of this
research (in Chapter 7). While ethical considerations are mentioned in detail in the
seventh marker of quality, deliberate attempts to remain transparent and honest can be
assessed through the following examples: first, detailed reactions of the participants
were recorded during FGDs, interviews, participant observation, and ‘staying in touch’
meetings in my fieldnotes; second, I maintained a dialogue through ‘staying in touch’
and a record of meetings with research participants even after the interviews. During
‘staying in touch’ meetings, participants shared their new experiences of violence; for
example, Sija shared an incident of violence when she went to Sydney for a research
conference; and third, all interviews were transcribed verbatim and the transcripts were
verified by the participants through member checking. These self-reflective measures of
transparency have assisted me in achieving sincerity in this research.
Reflexivity is the process of consciously experiencing the self as a researcher
and a respondent, someone who understands the self through the process of research, as
Hertz (1997) stated: “[we not only] bring self to the field [but also] create the self in the
field” (p. 3). She describes three selves – research self, personal self created through our
experiences and situational self. Each self has its role to play in the research to bring a
distinctive voice. Writing about the experiences of research participants was a process
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of discovery of research participants. In this process, I discovered myself, which adds
value to the research by giving rise to more dynamic, problematic, open-ended, and
complex forms of writing and representation. Keeping reflexivity at the forefront while
collecting data, I was aware of several self-reflective techniques like writing a journal,
creating mind maps and diagrams, and discussing my concerns with my colleagues from
different fields. Reflexivity, to me, is about the relations and connections with the
participants. It enables me to transcend my subjectivities and my cultural context so that
I can (re)present the participants and their “hauntings, silences, and traces of the notyet-visible and not-yet thought” (Cannella et al., 2015, p. 65) experiences through
narratives. It is about giving a voice to these VMW’s lived experiences in constructing
new knowledge and meaning. Greene (1995) argues that becoming reflective is “to
think about [my] own thinking and become conscious of [my] own consciousness” (p.
65), thus contributing to making the research more transparent and open.
I pursued reflexivity consciously on three fronts: (i) to balance the insideroutsider dimension (my story, as mentioned in Chapter 1, being the reason for this
research); (ii) to provide justifications and explanations for my concerns and issues; and
(iii) to be aware of the soft spots and vulnerabilities as a researcher and also to capture
the in-depth stories of the participants. There is a delicate balance in an insider-outsider
position, as many researchers (Delyser, 2001; Kim, 2012) have criticised the overfamiliarity of the researcher with the participants (either emotional familiarity or
belongingness due to similar experiences). This may lead to difficulties during the
research process, and individual experience can complicate dilemmas and challenges
depending upon the research process. I needed to be reflexive throughout my data
gathering process to separate my own experiences and knowledge from the knowledge I
gained from research participants’ experiences. In this journey of sharing participants’
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experiences through narratives, I discovered myself too. This discovery of research
participants and myself was located in a process of nomadic subjectivity and becoming.
Tuval-Mashiach (2017) refers to transparency as “the researcher’s responsibility
to disclose what (and how and why) he did what he did, but not what he did not do, or
what he did not report” (p. 134). To be transparent in qualitative research, Parker (2005)
offers three types of audience: researcher, researched (i.e., participants) and
readers/research community. To achieve this, after collecting the data, I transcribed the
data myself. Then I shared the transcripts with research participants for accuracy and
confirmation through member checking. Lincoln and Guba (1985) also recommend
member checking to validate the participants’ responses. The participants were given
the option to suggest any changes or clarifications. The clarifications were pertinent for
being transparent in the research process (Tuval-Mashiach, 2017). This is an excellent
way to balance subjectivity and reflexivity by seeking a balance between the
participants’ voices and the researcher’s meaning making or interpretations (Lincoln &
Guba, 1985). During the data collection, I maintained a reflective journal that contained
my records of meetings, staying in touch with research participants, notes and
reflections. I have attached a screenshot of my reflective journal in Appendix H, as an
example of observing transparency in the research process.
3.7.4 Credibility
Credibility is the fourth marker of high-quality qualitative research. Credibility or
trustworthiness is achieved through thick description, triangulation, multivocality and
member checking (Tracy, 2010). Detailed and thick descriptions and multivocality are
crucial, and this research provides an in-depth picture of how VMW negotiate their
identity by retelling their lived experiences. Denzin (2001) states that thick description
“presents detail, context, emotion, and the webs of social relationships that join persons
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to one another” (p. 100). Further, it is not the endpoint of the analysis process, but it is
an “intellectual effort … an elaborate venture in … ‘thick description’” (Geertz, 1973,
p. 6). Another critical focus as a researcher was to present the stories of the participants
as accurately as possible. Therefore, member checking was a crucial technique in
establishing the credibility of my analysis (Cho & Trent, 2016; Lincoln & Guba, 1985).
Qualitative researchers have also utilised the practice of triangulation as it holds
considerable merit. Triangulation is a strategy to check validity by merging information
from different sources to develop a thorough understanding of the phenomenon (Patton,
1999). Triangulation is a term used to refer to exploring phenomena from multiple
viewpoints. Denzin (1970) and Patton (1999) have identified four types of triangulation:
(a) method triangulation – involves using multiple methods for gathering data, (b)
investigator triangulation – involves multiple researchers collecting and interpreting
data, (c) theory triangulation – involves using multiple theoretical strategies, and (d)
data source triangulation – involves people, time and space (social situations) and how
they are interrelated (Denzin, 1970, p. 472; Patton, 1999, p. 1195). These data points
represent commonalities in different settings (Denzin, 2009; Fusch et al., 2018). This
research used method and data triangulation to enhance its credibility and validity.
Variation in events, situations, times, places and persons added to the study, revealing
the possibility of uncommon data.
Angrosino (2007) states that a good ethnography is the result of triangulation,
i.e. “using multiple data collection techniques to reinforce conclusions” (p. 35). As
shared in Figure 3.2, phase three of my data collection was member checking and then
ongoing informal meetings with research participants through my ‘staying in touch’
approach. Meeting research participants over two years helped me triangulate my
understandings and thus validate my findings. Every phase brought more clarity about
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my findings. Data were collected through various methods such as focus group
discussions, semi-structured in-depth interviews, observations and staying in touch.
Thus, triangulation was achieved through the data collection method and worked as a
barrier against the biases resulting from pure observation (Angrosino, 2007). In the
same vein, Maxwell (2013) asserts that the use of different methods enables the
researcher to reduce biases and, at the same time, help take care of the limitations of a
particular method. He further suggests that observation generates a description of the
participants’ behaviour; on the other hand, interviewing enables gaining participants’
perspectives. When information is collected from diverse individuals and settings, using
various methods can provide a more complete and accurate account than either could
alone.
3.7.5 Resonance
The fifth marker, resonance, aims to influence and affect the reader through “aesthetic,
evocative representations, naturalistic generalisations and transferable findings” (Tracy,
2010, p. 840). To achieve aesthetic merit and evocative representations, I have
employed the participants’ stories to present vivid accounts of their experiences, which
reveals much about their experiences of Islamophobia in Australia, including their
moments of crisis, hope, resilience and courage. Consequently, these stories enrich our
understanding of how they negotiate their daily lives in this Islamophobic climate,
which may resonate with readers who may or may not have prior experience of the
topic. Transferability also relates to what Ellis (2018) calls “evocative and emotional
storytelling” (p. xi), drawing attention to human touch, which is social and humane.
Although lived experiences get translated into language, and something gets lost in
translation, storytelling is engaging, connecting and not isolating (Ellis, 2018). To
enhance resonance, Tracy (2010) emphasises the need for transferability and naturalistic
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generalisations in research not “across cases” but aiming to generalise “within them”
(Tracy, 2010, p. 845). In the same vein, Charmaz (2005) emphasises that the “findings
can be extrapolated beyond the immediate confines of the site both theoretically and
practically” as against formal generalisations of qualitative practices (p. 528). While
located specifically in Islamophobia and VMW (a marginalised community), the
knowledge generated through this research is useful in other settings and contexts; it
may resonate with other marginalised communities. For example, the themes of racism,
violence, isolation, stereotyping and struggle to find employment may resonate with
other marginalised communities, for instance black women (Beal, 2008), or Hispanic
adolescents facing discrimination in education (McCarthy & Crichlow, 1993).
3.7.6 Significant contribution
The sixth marker highlights the importance of making a significant contribution through
qualitative research by extending knowledge, improving practice, generating further
research, liberating or empowering (Tracy, 2010). At its core, this research aims to be
significant by bringing lived experiences to light that reveal the substantial challenges
faced by the VMW. The research also points to a number of factors that incite the
Islamophobic climate, for example, biased coverage by a few media companies and
politicians’ divisive discourses, impacting VMW. These challenges lead us (as readers)
to think and to lead informed change.
Tracy (2010) shares pointers that make research contribute significantly to the
existing body of knowledge: theoretically significant, heuristically significant,
practically significant and methodologically significant. This research has theoretical
importance because it contributes to understanding social life with deeper insights into
the daily life of VMW, which may bring relevance to other contexts theoretically and
conceptually. Heuristically, this research generates curiosity for further research, which
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is explained in detail in Chapter 7. Practically, this critical qualitative inquiry
encourages critical intelligence and capacity to engage in moral critique, which ties the
reader to ethical responsibility to address unfairness or injustice (Guba & Lincoln, 2003;
Madison, 2005). First, this research did not engage participants in traditional FGDs for
their methodological significance, but used this space for participants’ expression
through drawings. Second, my ‘staying in touch’ approach helped me stay connected
with research participants as I did not want the recruitment of participants to be merely
a brief encounter for research. Third, I employ Braidotti’s (2011) lens to study the
identity formation of VMW against Islamophobia. Finally, this research benefits from
the pluralistic, multiperspective orientation called ‘bricolage’, which justifies the
amalgamation of social, cultural, philosophical and theoretical positions (Kincheloe,
2005).
3.7.7 Ethics
The seventh marker sheds light on the importance of qualitative researchers attending to
their ethical practices, including procedural, situational, relational and exiting ethics
(Tracy, 2010).
Bloor and Wood (2006) describe ethics as “guidelines or sets of principles for
good professional practice, which serve to advise and steer researchers as they conduct
their work” (p. 65). The first step towards ethical research was obtaining ethics
clearance from the Murdoch University Ethics Committee (Appendix K). However,
Savin-Baden and Major (2010) argue that while obtaining institutional ethics clearance
for conducting a research is important it is insufficient. Ethics is about how a researcher
engages with research on and off the field, pointing to two key dimensions – research
ethics and the researcher’s ethics. The former is about rules, regulations and
considerations that need to be taken care of while conducting research. The latter is
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about moral obligations such as honesty and athenticity in interpreting and presenting
research findings.
Procedural ethical considerations relate to obtaining informed consent,
confidentiality and anonymity. Informed consent in research is a process of gaining the
approval of the participant to participate or not to participate in a particular study as a
participant is treated as an autonomous agent (Erlen, 2010). It is a critical part of the
participant recruitment process for the research, and must include explaining the risks,
benefits of participation, and time commitment to the study. All of the participants
involved in this study were volunteers and were provided clear information about the
nature of the project, its aims, the procedures and the purpose (Cohen et al., 2000)
through the participant information letter (refer to Appendix A). I gained consent from
the participants before the commencement of the research. The participants could
withdraw at any time during the study without any inhibitions (refer to Appendix B for
the consent form).
Wiles et al. (2008) state that the participants’ right to protection is closely linked
to confidentiality and anonymity. There is a reciprocal relationship between
confidentiality and anonymity. Confidentiality amounts to keeping the shared
experiences and information between the researcher and the participant and not sharing
with other participants. On the other hand, anonymity is about protecting the
participants’ identity when their data is quoted in any research output like a thesis or
articles.
More than half of the participants wanted their identities or names not to be real
in this study, and some suggested their pseudonyms. On the other hand, some
participants wanted their real names to be disclosed. In the same vein, Wiles et al.
(2008) discuss the wishfulness and wilfulness of participants about revealing their
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identity. Regardless of their requests, all participants have been assigned a pseudonym,
and privacy and confidentiality are treated with special care to fulfil my ethical
obligation towards them. Participants were told to write their names on the back of the
drawing sheet during the drawing activity in the FGDs. I am aware that my research
topic is sensitive and that it involves sharing these Muslim women’s lived experience.
All participants were asked to read their transcriptions to ensure harmony and
truthfulness as their stories would be the manifestations of their self.
The researcher’s ethics are related to an ethic of respect and care, which Ellis
(2007) calls “relational ethics” (p. 4). She recognises the researcher’s connectedness to
the participants and that the research should be based on the values of mutual respect
and dignity. Bloor and Wood (2006) state that ethics do not appear in specific moments
of action and decision making in research; instead, ethics are associated with the
researcher’s everyday actions and decisions that uphold ethical standards. I invested in a
‘staying in touch’ approach to get the stories of research participants and to give
primacy to the relationship and compassion. Freeman (2011) explains the importance of
revisiting ethical principles for researchers to bring “moral judgement into reflective
equilibrium” (p. 50). He presents five ethical principles for researchers to evaluate when
making decisions: respect for autonomy (respecting the human capacity for selfdetermination); beneficence (acting for the benefit of others); non-maleficence (do no
harm); justice (fairness of deciding the rights and deserts); and fidelity (being honest
with and respectful of the participants and the data). Some of these principles, such as
respecting participants’ autonomy, doing no harm, and being open and respectful
towards participants and the data, were essential in this study due to the nature of this
critical ethnographic research. An ethnographic methodology demands close contact
with the participants to understand their life experiences. Ethics, therefore, play a
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crucial role in collecting the data and reporting the findings. Bloor and Wood (2006)
state that ethics do not appear in specific moments of action and decision making in
research; instead, ethics are associated with the researcher’s everyday actions and
decisions that uphold ethical standards.
3.7.8 Meaningful coherence
The final component of this conceptualisation of high-quality qualitative research is
“meaningful coherence” (Tracy, 2010). Meaningfully coherent studies are eloquently
interconnected because of the ease with which research design, data collection and
analysis with their theoretical framework and situational goals all “hangs in together”
(Tracy, 2010, p. 848). The measured steps that I have taken to attend to this marker are
illustrated in the methodological framework (Figure 3.1) and the conceptual framework
developed for this research. Miles and Huberman (1984) described a conceptual
framework as “the current version of the researcher’s map of the territory being
investigated” (p. 33). The conceptual framework of this research shows how the
impetus for the research was supported by the research design and literature that
situated the findings and attended to the study’s research questions. Each research
question is briefly addressed in Chapter 7 to show how each concept is interlinked.

3.8 Chapter summary
This chapter has outlined my methodological framework explaining my reasons for
conducting this research and justifying my philosophical and methodological stances to
steer through the research process (Figure 3.1). These philosophical stances require a
research approach that allows me to collect data through interactions with research
participants, which led to a critical ethnographic study to pursue my research aim to
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understand VMW’s experiences. My insider position and my analytical lens supported
my understanding of the data and data generation in order to answer my research
questions through interviews, observations, FGDs and the ‘staying in touch’ approach.
This chapter also provided details of the data analysis process and the steps for
generating themes. The last section examined the research’s credibility and validity by
addressing eight quality markers identified for quality qualitative research (Tracy,
2010).
The next chapter discusses the narratives of VMW in such a way that they do
not lose their political, personal and social edge. The multiple voices of VMW are a
series of testimonies, and each story is a link to a larger tapestry of meaning making. In
their narratives, these women identified their inhibitions, fears, strengths and the
ambiguities surrounding them and the dominant culture.
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4.1 Introduction
This chapter documents the lived experiences of VMW who struggle daily with
Islamophobia and its impact on their identity. Drawing on their individual and collective
experience, the aim of this research is to understand how Islamophobia functions at
personal, social and political levels to demonise Muslim women by framing them as an
imminent threat. These narratives of crisis reveal that VMW themselves feel threatened,
and their experiences reveal how the words and actions of the perpetrators can scar their
self-esteem.
In response, this thesis seeks to create a set of counter-narratives (Chapter 5) and
public pedagogies (Chapter 6) capable of interrupting Islamophobia with a view to
creating a more socially just world. Central to this thesis is the argument that VMW
require community support and solidarity for their personal safety and well-being as
well as a sense of belonging, care and respect in their new home.
Each of the narratives described in this chapter is organised around the notion of
crisis. Amin et al. (1982) argue that crisis is not an end, rather a turning point for
transformation in critical times, pointing to a new lease on life: “only failing these [the
new adaptations] the end will become unavoidable” (Amin et al., 1982, p. 109). I chose
the term ‘crisis’ to shed light on the harsh realities of everyday life for many VMW in
Australian society. The participants experience Islamophobia in different forms –
violence and intimidation, the struggle to gain employment, victimisation, stereotyping
and racial profiling. While I do not wish to create another text of despair around these
107

matters, I want to authentically name the problem in ways that honour the experiences
described by research participants. Listening to the narratives described in this research
is a profoundly emotional experience. The stories of racism and violence, both physical
and symbolic, that permeate these courageous women’s daily realities are unsettling.
Crisis in contemporary times takes various forms, including socio-cultural,
environmental, economic and political crises (Visser & Ferreira, 2013). The notion of
crisis itself presents particular conceptual difficulties in the context of “social
complexity and multiplying knowledge systems” governed by social media (Lewis,
2011, p. 2). The relentless flow of information through digital technology creates a
whole new level of political, social and cultural problems. We need to look no further
than the recent events in Washington, DC, where white supremacist groups were
emboldened by the power of social media to attack the Capitol building to advance their
racist and anti-democratic views.
Holton (1987) argues that the notion of crisis can be “overly inflated” because of
the devalued analytical specificity, which means less attention is given to the deserving
real-life crisis and there is undue focus on the theoretical dimension. This is further
explained as “discontinuous change”, meaning shorter crises blur the vision and distract
from the real crises that exist for longer periods and with more frequency (Amin et al.,
1982, p. 55). In the same vein, Holton (1987) argues that if
virtually everything is perceived to be more or less unending crisis the
possibility arises that we are losing the capacity to discriminate between social
pathology or breakdown, on the one side, and social normality and social order
on the other. (p. 503)

Holton refers to devalued specificity as the ignorance of the investigative eye because of
the reinforcement of particular news items that reinforce misinformation, biases
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(political and personal) and beliefs, such as Fox News. In many ways, this has created a
climate conducive to Islamophobia, or fear of Muslims.
The intensity with which Islamophobia is spreading globally poses a crisis for
the Muslim community and the well-being of society in general (Sway, 2005). The
various forms of Islamophobia experienced by the VMW in their daily lives reveal how
social media manufactures dangerously divisive stereotypes that only serve to reinforce
and legitimate acts of public violence and discrimination. Against this backdrop, this
chapter examines how research participants negotiated their embodied differences in the
face of troubling and distressing memories and experiences of Islamophobia. The
extracts used in this chapter are drawn from individual interviews and organised around
seven emergent themes for purposes of discussion:
i.

Experience of violence and intimidation

ii.

Experience of hostility

iii.

Experience of struggle for employment

iv.

Experience of fear of cultural takeover

v.

Experience of stereotyping

vi.

Experience of racial profiling

vii.

Experience of negotiation

4.2 Experience of violence and intimidation
Research participants’ experiences reveal that Islamophobia is complex and
multifaceted, and it is manifested in different forms (Elahi & Khan, 2017). It is
sometimes constructed around colour, religion, culture, people and appearance and not
just based on one’s heritage and/or place of birth. Visible ‘Muslimness’ attracts racism,
which is about being Muslim and about dress and skin colour. This visibility, therefore,
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transforms public spaces like shopping centres, parks and universities into hubs for
violence and intimidation, especially against women. Based on my analysis of
interviews and drawings with VMW, there are two dominant ways in which violence
and intimidation experiences can be broadly categorised, first, physical assault and,
second, emotional intimidation.
4.2.1 Physical assault
I begin with Sal’s experience of physical assault, which was not uncommon among
research participants. Sal finished her Masters in Micro Nanotechnology and a
professional assignment in the same field with SINTEF (one of Europe’s largest
research institutes). She arrived in Perth, Australia, from Norway in 2018 to pursue her
PhD. On her second day in Perth, she was excited about exploring the city with her
friend with whom she was staying. She went to a local IGA supermarket in the suburbs,
where she described the following incident:
I was living with a friend at that time, and we were in the market, and someone
threw a shoe at me, and I was like, I have heard stuff like this happening to
people, but it’s never happened to me. And though the shoe did not hit me, then
they tried again … Yeah, twice. And I was kind of amazed, and there were
people around, and no one said anything. These people, everyone, just kept
looking at me like I am going to make some kind of noise or something, and I
just decided to ignore it. (Sal, 32, Interview)

Sal shared another incident. It was her third day in Perth, and she was travelling
on the local train when a teenager pulled her scarf a couple of times and then abused
her. In her words:
We [she and her friend] were on the Transperth [local train], and there were
kids. I think they were just 15–16 years old, and he kept touching my scarf, and
I thought initially that they are just kids. They are just playing around. So, I felt
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it twice, but then someone really pulled my scarf, and I just turned, and I was
angry, and I said something loudly, and the mother was just sitting to the right
of me, and she was just looking at me and smiling, and she didn’t say anything.
And then her kid, he became really abusive, and we got off at the next stop. We
got out at the next stop and then just ... I thought that if even kids are allowed to
be like this here, because I was in Norway, and I have never experienced
anything like that.

Sal’s experience reveals that wearing a hijab/veil is a visual identifier for
Islamophobia (fear of Muslims). Along with other participants, Sal is acutely aware of
Islamophobia and its manifestations in her daily life. There is a sense of fear associated
with the hijab in the wider community, which is intensified by continuous anti-Muslim
rhetoric in public and political debates. For Sal and many other wearers, however, the
veil has multiple meanings like modesty, religious and cultural identity, and a sense of
belonging. I shall examine some of these more positive connotations in Chapter 6.
In both incidents described by Sal, bystanders were reluctant to intervene and
remained silent. In Sal’s words, “there were people around, and no one said anything”.
She believed their silence was an affirmation of Islamophobia in the community. Iner
and Ozalp (2019) report that most Islamophobic attacks occur in public, and only 14%
of bystanders get involved or intervene. Moreover, of those, only one in three defend
the victim. The majority of witnesses simply pass by without intervening. Sal was upset
and wondered why “kids are allowed to be like this here”. Jennifer Richeson, a Yale
University social psychologist, reasons in an interview published in The Washington
Post that parents are not the only ones who teach; people learn whatever society
teaches. In her words, “this is not the product of some deep-seated, evil heart that is
cultivated. It comes from the environment, the air all around us” (Richeson, as cited in
Wan & Kaplan, 2017, p. 1).
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Most of research participants shared a constant fear of physical and/or emotional
abuse. I met another research participant, Sija, for the first time in July 2018. At this
meeting, she thanked God that she had not experienced physical assault; however, in
January 2019, as a part of ‘staying in touch’ over coffee, she recounted a conference in
Sydney where she was “threatened with a knife” by a young white man at a railway
station. The perpetrator followed her at the station platform calling out “Allah” again
and again. She ignored him and went ahead, seeking help from a Chinese couple to
assist in locating her destination as well as security in a strange city. While this violent
threat shook Sija, she described the unsettling impact of constant staring from strangers
and verbal abuse. In her words, “I feel very disregarded, very disgraced and feel very
sad, but this was scary, and I ran for my life”. Sija cried and said she was too scared to
go to another conference and wanted her husband to accompany her. For Sal and Sija,
these violent events continue to haunt them whenever they appear in public spaces. Fear
and anxiety are a part of everyday life.
More than half of research participants expressed the view that non-Muslims
“hate” them because they falsely assume their religion is associated with radical
fundamentalism and acts of terrorism (Zempi, 2014), reinforced through persistent and
biased media reporting. According to Itaoui (2020), Muslims are “susceptible to
indoctrination or radicalization, and conflicted between Islam and Western values” (p.
481). Fear and violence against VMW generated over time through negative media and
public debates can readily slip into anger, resentment, alienation and reprisal. In trying
to make sense of acts of evil, Arendt and Kohn (2003) argue that the perpetrators may
not have evil intentions and instead have disengaged from the reality of evil. It can also
be understood as behaviour that has been normalised by the society in which they live.
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On the other hand, Perry (2001) argues that hate crimes generate messages of
hatred, terror and vulnerability in the broader community to which the victim belongs –
thereby destroying their self-esteem and confidence by targeting the intrinsic identity of
the victim, which is central to their sense of self. This kind of antipathy to others can be
labelled old racism, biological racism, colour racism or cultural racism (Grosfoguel &
Mielants, 2006; Modood, 2005). The result is that racist attitudes convert to racist
actions. However, the media hostility that enables the racialisation of violence against
VMW to flourish appears to be proliferating. Thus, moral panics and acts of terrorism
linked to Islam only create and perpetuate fear and acts of violence against Muslim
women like Sal and Sija (Dunn et al., 2007).
4.2.2 Emotional intimidation
Aks decided to volunteer with two community organisations as she loves to interact
with people. She wanted to gain an understanding of the local culture by helping others.
Aks believed that volunteering would also enhance her own sense of purpose and
happiness. For this reason, she started tutoring refugee children in literacy and
numeracy and volunteering at a St Vincent De Paul Society shop. She was aghast when
a fellow volunteer at St Vincent De Paul’s described the hijab as ‘shit’. In her words:
One of the volunteers said the SH word about hijab without realising that I was
standing behind him. And he said I am hoping that after a few generations, the
kids and the grandkids of those people will never wear the SH hijab, and I was
like standing there … it just exposed that even they seem very friendly in front of
you, and they accept you, there are some different intentions inside their heart.
(Aks, 47, Interview)

Aks’ experience illustrates how acts of violence are not only physical but
emotional as well. Aks’ co-worker, on the surface, appeared to be convivial toward her
but behind her back felt comfortable expounding Islamophobic attitudes with his/her
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‘in-group’. Aks’ experience illustrates how Islamophobia manifests in different forms,
including verbal abuse impacting her emotional health and well-being. Islamophobia is
a contemporary form of racialisation ranging from physical assault to abusive language
to rude remarks, screaming and rude gestures. Incidents of physical and emotional
assault can impact the victims through feelings of fear, insecurity, anxiety, vulnerability,
isolation and depression, leading to lower self-esteem and confidence just because of
their appearance and being easily identifiable. All VMW see this abuse as an attack on
their identity (Elahi & Khan, 2017).
Tara, another participant, had high hopes for her new life in Australia, where she
believed human rights would be respected. Tara is an international PhD student from
Iraq, which has been at war since 2013. However, it was not long after her arrival that
Tara’s dreams were shattered too. In her words:
When I arrived here at the end of November 2015, I have suffered some
situation. That made me just cry, and I was thinking to go back to my country
because this is not the thoughts that I had heard before I came here. I heard
there is freedom; nobody can attack other people. Even though they are
different in religion, in the language, in everything, but when I came here, I was
surprised and shocked with some situations that happened to me. (Tara, 42,
Interview)

Tara naively thought that people would be warm and accepting in Australia.
Unfortunately, she felt intimidated in a climate of hostility towards VMW. On
reflection, Tara believed that Australia’s reputation for safety and civil rights was overrated. Consequently, young VMW like Tara feel disillusioned and often suffer in silence
with low self-esteem as their expectations are gradually eroded through experience.
Alice described a similar feeling of disenchantment after she was verbally
abused. In her words, “when I go to the mosque and crossing the road to the mosque,
they [young white males] just drive and showing rude fingers and so on and screaming
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to go back to your country”. Like Aks, Alice was deeply hurt but believed
optimistically that someday these young white males might understand the harm caused.
The experiences of VMW like Aks, Alice and Tara point to a crisis-ridden world
where forms of symbolic violence are experienced daily by marginalised groups.
Samuel (2013) defines symbolic violence as “the experience of feeling out of place,
anxious, awkward, shamed, stupid and … [it] consists of both the objective hardship
and the subjective experience of self-blame, hesitation, self-censorship and so on” (p.
402). Bourdieu and Thompson (1991) believed that the suffering and pain that social
hierarchies and inequality produce are not caused by physical force but by forms of
symbolic domination. Thus, the overwhelming power of structural differences and
social distinctions is produced and reproduced actively using language and symbolic
power. Such experiences tear the social fabric of society. Giroux (2015) deploys the
notion of ‘a culture of cruelty’ to describe the damage wrought on individuals. He
explains:
When I refer to a culture of cruelty and a politics of humiliation, I am talking
about the institutionalisation and widespread adoption of a set of values,
policies, and symbolic practices that legitimate forms of organised violence
against human beings and lead inexorably to hardship, suffering, and despair.
(p. 14)

These experiences of physical and emotional assault reveal a great deal about
the sense of inferiority, exclusion, humiliation and anxiety experienced by VMW. There
is no single form racism in contemporary Australia, as race and racism are dynamic and
ever-changing concepts in the context of particular historical, social and political
moments (Jayasuriya, 2002). Different forms of discrimination, like exclusion and
assumptions of inferiority, have co-existed in various combinations over time. Rightwing groups use the latest patriotic calls for national unity and social cohesion reflected
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in Australia Day celebrations to justify discrimination against those who do not fall into
the social imaginary of what it means to be truly Australian. Social cohesion is
considered a marker of national identity, like Australian-ness or American-ness, which
calls for distinctiveness. VMW are considered racially inferior on the grounds of
difference and incompatibility with a largely Anglo-Celtic white vision based on the
dominant cultural heritage of British Australia (Jordens, 1995).
The scholarship on the racialisation of religion and its perceived incompatibility
with the dominant culture is understood as a new form of racism (Dunn et al., 2007;
Itaoui, 2016). In a similar vein, Jayasuriya (2002) argues that “being a good Aussie
requires the development of an independent Australian identity” (p. 43), which conflicts
with the racism orbit of (different) skin colour, clothing, language and religious symbols
(Selod, 2015). Racialisation denies visible Muslim women cultural citizenship based on
their religious identity like the hijab, thus announcing their incompatibility with
Australian-ness. In a similar vein, Sayyid and Vakil (2010) highlight that “religion is
raced, and Muslims are racialized” (p. 276). Silence on the part of spectators, as in Sal’s
experience, can be viewed as a form of passive acceptance or tolerance of racism. These
acts of incivility are so widespread now that they are normalised, as one Islamic
community representative explained when he stated: “we have learnt to accept this sort
of bad behaviour” (Browning et al., as cited in Dunn et al., 2007, p. 582).

4.3 Experience of hostility
The physical assaults and emotional intimidation described in the previous section
reveal the victimisation of these women and an increased risk of hostility. This section
further reveals how religious clothing can lead to heightened stigmatisation resulting in
explicitly negative or hostile responses in public spaces to the extent of dehumanising
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VMW. This experience results in alienation and greater struggle for these women to
become part of the mainstream culture. The experiences described below can be
understood in two ways: first, being excluded at academic institutions (in this research)
and second, hostility in public spaces.
4.3.1 Being excluded at academic institutions
In one of our conversations, Tila confided that students in her class at university
avoided sitting next to her or speaking to her. She struggled with this sense of being
different or foreign. In her mind, she felt it might have something to do with the Bali
bombings carried out in 2002 by Muslims belonging to Jemaah Islamiyah, a radical
Islamic group with affiliations to Al-Qaeda, an international terrorist organisation.
Consequently, Tila felt a sense of remorse and guilt as she tried to explain to herself
why her classmates were reluctant to speak to her. She was deeply concerned that the
headscarf somehow linked her to terrorist acts. Tila was grappling with historical
events, conditions and socio-political forces which might motivate people to mistreat
her. As Foucault (1982) states, “we need a historical awareness of our present
circumstance” (p. 778) to check the reality of contemporary experience.
Tila experienced racism in one of her classes at university, as she explained in
the following exchange:
Joy: What does it mean to be a Muslim woman with a hijab studying in
Australia? How do you feel about it?
Tila: Before, I felt very happy, but it has been challenging. I remember that
many Australians died due to the explosion in Bali, and Muslim did it. I
was aware that this might be from the first week I’m here. Yeah, I don’t
know how I can be not aware of this, but since in the class at university, I
found people do not really want to be beside me, so I try to relate to what
happened. I remember that incident in Bali that most of the victims were
from Australia.
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Joy: So, how do you feel?
Tila: Very ashamed.
Joy: Ashamed?
Tila: Yeah, and I’m feeling, yes, they are reasonable … opinion to judge me.
But I just want to show them that this is not my religion. This is only done
by people who are … who do not know? Who knows nothing about my
religion? (Tila, 31, Interview)

In this exchange, Tila was not only searching for ways to explain the toxic
representation of Islam and Muslims in general but the sense of being ‘ashamed’ of the
acts of terrorism being committed by radicalised Muslims. She was upset and
questioned the unreasonable parallel drawn between acts of terrorism and her religion.
Along with all other participants, she repeatedly echoed that “Islam is all about peace”.
In the focus group discussion held on 17 August 2018, the group drawing was titled
“Islam is Peace” (see Chapter 5). In her interview on 12 September 2018, Tila said:
Whenever I do not obey my religion very well, bad things happen with me. So,
with this kind of phenomenon in my life, it makes me happier being a Muslim. It
makes me, yeah, believe that God exists. God exists, and my religion is good.

Tila’s unwavering faith in her religion as a guiding force in her life helps her
justify her religion’s goodness. Like Tila, the other participants also feel under siege and
continually need to explain the criminal actions of others to defend their religion and
attachment to their faith.
Sija usually dons an immaculate colourful hijab with salwar kameez (traditional
Punjabi dress). Like the other participants, she takes great pride in wearing her hijab and
finds no reason to compromise her beliefs, customs and dress. Sija also shared a sense
of (in)difference she felt in her class at university: “if people, they do not, welcome you
… Yes, a couple of times I felt so. Yeah, that is not a good feeling, actually. I do not
want to sit with those people again.”
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One way to explain Sija and Tila’s experiences is through the concept of
rejection-identification theory, where people are rejected due to their association and
belongingness to a particular group (Branscombe et al., 1999). This rejection or
exclusion results in increased identification with a specific group, leading to an
increased sense of isolation. Isolation can negatively impact an individual’s well-being,
mainly when these incidents occur in public spaces. These experiences and sentiments
translate into mental maps of exclusion, affecting people’s sense of belonging and
security in public spaces like universities, parks and shopping centres where incidents of
Islamophobia are on the rise (Brief et al., 2000).
Another attributed reason for isolation is the perception that Islam means
terrorism, heightened in recent years by geopolitical conflicts and media reporting. The
media depicts Muslims as fanatical, narrow-minded, militant, fundamentalist,
misogynist and unknown (Dunn et al., 2007). The media has been a robust tool in
reproducing a discourse of VMW as a threat, which is isolating for them. On the other
hand, Wilson (2019) argues that Australia’s enthusiastic participation in the war on
terror has led to Islam and Muslims being “treated as public enemies and hate speech
against them has inexorably been normalised” (p. 1). Thus, negative news skews the
perception of the public towards the Muslim community. Drawing on data from the
Issues in Multicultural Australia Survey, Norton (as cited in International Centre for
Muslim and non-Muslim Understanding, 2018) examined the social distance of five
groups (the British, Indigenous Australians, Greeks, Asians and Muslims). The findings
reveal that the respondents felt more distance from Muslims than the other four groups.
In the same vein, the 2018 report Australian Muslims: The challenge of Islamophobia
and social distance states that Australians maintain social distance from Muslims.
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Moreover, in that respect, Muslims come last among other groups in social distancing
(International Centre for Muslim and non-Muslim Understanding, 2018).
Reflecting on Tila’s experience, Muslims in Australia still feel the tremors of
fear and conflict generated by the 9/11 incident in New York in 2001, the Bali
bombings in October 2002 and Australia’s participation in the Iraq War (the Second
Gulf War, 2003–09). Most of the participants accepted these incidents as the main
reason for racism and violence. All participants in this study acknowledged that their
experiences of racism escalate in the aftermath of terrorist acts. Research conducted in
Britain by Tell MAMA (2019) shows how experiences of Islamophobia are strongly
influenced by and interconnected with geopolitical events. In a similar vein, the
Islamophobia Register (2014) reported that 79.6% of victims of discrimination in
Australia were women wearing hijabs following such events. A survey conducted by
Kevin Dunn and colleagues revealed that 66% of respondents viewed that Islam posed a
threat at some level. One hundred and seventy-six comments by the respondents were
concerned about the military threat posed to Australia by Islam and the second strand of
seventy-six comments was concerned about cultural threats, pointing to anti-Muslim
sentiment (Dunn et al., 2007, p. 571).
On the other hand, Wahi, who is about to submit her PhD thesis, thinks
differently. She feels that universities are more tolerant because they get business
through international students. The business motive is understood as the reason for more
inclusivity and acceptance in the university than other public spaces. In her words: “I
think all the universities are very careful. It is their business, right? They are getting a
lot of money from the international students so to sustain their business they have to
make international students happy.” She tried to justify why universities are more
inclusive than other public spaces. Naqvi (2019) shares similar views about
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international students being an essential source of income for universities. Higher
education has become a commodity globally as universities are forced to compete in a
highly aggressive market. Thus, universities cannot ignore their international business
because it is an essential source of revenue as federal funding diminishes.
4.3.2 Hostility in public spaces
Zahisa was visibly upset when describing an incident at a shopping centre with her
friend. In her words:
There was a sale going on, on some clothing, and me and my friend just chose
some of the clothing to put them on … the lady from the shop, she said, “You
cannot try these dresses because of certain smell you have, there would be a
smell in the dress too.” (Zahisa, 32, Interview)

Zahisa’s experience reinforces the extent to which anti-Islamic rhetoric
permeates daily life. For her, it was not about trying on a dress but the disapproval and
hostility involved. Zahisa shared that how the lady shop keeper looked at her reflected a
deep disdain for women with a hijab/headscarf. Tara also recalls her experience of
isolation when she wanted to board the local bus: “Some bus driver just when I flag to
them; they do not stop if I am alone at the bus stop.” Tara’s experience further
compounds the sense of exclusion and isolation which characterised the stories of many
participants.
Stories such as those narrated by Zahisa and Tara are dehumanising. These
experiences are examples of the victimisation of specific individuals who are at a
disadvantage because they are perceived as easy targets (Chakraborti & Garland, 2012).
The analysis of data in this research is supported by other studies (Dunn et al., 2007;
Modood, 2005; Zine, 2006b), which point to the poor public perception of Islam in
Australia. For many women, the hijab has become a simple physical reminder of
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difference and otherness. Equating Islam to terrorism and the obstinate narrative of
Muslim women’s need to be liberated from the veil/hijab overpowers the media, such as
reports on the ban on the headscarf in schools in France, thus making their way into the
collective psyche as an overarching public narrative.
This negativity impacts the women’s well-being, and their negotiation of
identity and subjectivities. Further to this, Iner and Ozalp (2019) state that there has
been an alarming increase in the prevalence of Islamophobic incidents in public spaces
over the years (referring to the Islamophobia Register of Australia 2016 –17). They
further point out that safe places, such as shopping centres, train stations and other
crowded areas, saw 60% more harassment than unguarded places – an increase of 30%
since the previous report. Islamophobia in shopping centres was most common,
accounting for 25% of reported incidents.
The sentiments of Islamophobia continue to persist in the popular consciousness.
It has gradually replaced the rhetoric of cultural difference and cultural distinctiveness.
Jayasuriya (2002) states that “non-possession of desirable cultural characteristics and/or
lack of social acceptability such as language, religion, or other personal attributes” is
central to the new racism (p. 42). However, overwhelming suspicion, fear and
stereotyping of VMW at the university and or in public spaces also damages the
psychological well-being, public life and social relations of many Muslim women. The
construction of cultural ‘otherness’ based on ‘colour racism’ and ‘cultural racism’
(Grosfoguel & Mielants, 2006; Modood, 2005) is a critical tool of contemporary racism
in Australia. The notion of otherness refers to the perception of a lack of civility,
inferiority and compatibility (Dunn et al., 2007) within the dominant community and it
is encapsulated as the ‘new racism’ (Donald & Rattansi, 1992; Gilroy, 1987; Jayasuriya,
2002).
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The excerpts from the interviews with the participants also point to the
controlling behaviour of the perpetrators in this Islamophobic climate of racial
categorisation. Negatively evaluating racial groups and thus subjecting them to unequal
treatment gives rise to exclusionary social behaviours. The hijab as an identifier and its
non-acceptance equates to what Modood (2005) calls ‘cultural racism’. There has been
a shift in understanding about racism since it has taken centre stage from the fringes, for
it is dislike and fear of strangers and foreigners (Jayasuriya, 2002). However, in
contemporary times where globalisation and mass migration are part of the new world
order, there has been a rise in nationalist and populist governments that reject outsiders
as a new form of racism. Jayasuriya (2002) argues that British racism was “transplanted
into the Australian folk psyche as a part of Australia’s British heritage” (p. 41). It is not
a matter of individual bias but a deeply rooted phenomenon of language and
perceptions. There is a complex interplay of colonialism, racism, personal attitudes and
behaviours (Jayasuriya, 2002). Thus, the concept of race is not monolithic but a cultural
process whereby socially significant groups like Aboriginals and Asians are regarded as
populations of unequal merit (Cole, 1997). So, the logic of inferiority and inequality is
translated to a logic of differentiation (Jayasuriya, 2002) when cultural grounds and
attitudes to difference make racists differentiate between the ‘in-group’ and ‘out-group’,
‘them’ and the ‘other’ and ‘us’, which is what Modood (2005) terms ‘cultural racism’.
The National Multicultural Advisory Council (1997) report titled Multicultural
Australia: The way forward seeks to accommodate multiculturalism and maintains that
racism is socially unacceptable but ironically it downplays the continued existence of
racism in Australia. It shrouds the reality of colour and cultural racism based on
inequality, discrimination and difference. The construction of otherness assumes a lack
of civility on the part of the new migrant, a feeling of superiority on the part of the host
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and an understanding of the incompatibility of host and migrant. This is the key to
contemporary racism. Research participants’ experiences call for the restoration of our
humanity as it provides the “flesh to what may otherwise remain abstract” (Dossa, 2009,
p. 5). Public spaces like shopping centres, public parks and public transport where they
encounter racism should be a hub for leisure and entertainment, and spaces to
experience Australian culture. Instead, these places are becoming sites for cultural
exclusion, humiliation and ‘othering’.

4.4. Experience of struggle to gain employment
The participants’ stories reveal that Islamophobia persists despite the rhetoric of
multiculturalism, diversity and inclusion. Nowhere is this more apparent than in the area
of employment, where constant job rejections are commonplace, leading to long-term
volunteering work and economic struggles. The yearning of research participants to
support their families financially resulted in some participants compromising their
cultural identity and forgoing the hijab/headscarf to find employment. To become part
of the workforce, these women feel the need to compromise their identity and culture to
‘fit in’. Based on the stories available in this research, participants faced two sets of
issues, first, entry barriers to the employment market and, second, accommodating
cultural biases in the workplace.
4.4.1 Entry barriers to the employment market
Aks planned to submit her PhD thesis in September 2018 and then seek a job at the
university. She explained something about the difficulties of finding secure work in the
university sector:
A few things, especially at university, when there is a job opportunity, they will
use you. You know, me and my friend we are both international, but sometimes
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the university use international students as their minions, but the jobs will not
be offered to them because we are the minions. We do the job and get applause,
“Yeah, well done”, but if a job will come, they will call their friend. who
probably did not finish, she is not qualified, and I heard a lot of stories of this
just because she is the white or blond. (Aks, 47, Interview)

Aks’ experience reveals a great deal about the impact of casualisation on
academic labour and the subtle ways Islamophobia perpetuates exploitation, exclusion
and hidden prejudice. Cultural diversity, acceptance and inclusion in the workplace
seem far from reality for many VMW despite the rhetoric of inclusivity and diversity in
organisations. Aks’ story reveals the multiple perils facing hijabi women regarding
gender, religion, cultural difference, skill recognition, societal stereotypes, and crosscultural and religious differences. Aks questions the selection criteria, competence,
qualifications and skills of a preferred candidate who was European and ‘white’. She
believed this incident reflected the systemic failure of management to honour the
institution’s official inclusion policies, cultural democratisation and diversity in the
workforce. As a volunteer, Aks described herself as a “minion” who was vulnerable to
exploitation. I met Aks again on 28 February 2020 for a coffee as a part of ‘staying in
touch’ with research participants. Unfortunately, she was still looking for full-time
work. One of her friends advised her “to loosen up the scarf” to find work, but Aks was
clear that “giving up the hijab is not an option”.
Wahi, who was also about to complete her PhD, raised similar concerns and
fears about workplace diversity and acceptance. She stated: “I have not worked in the
workforce, so I think most of the times this kind of negative experiences, you get when
you go into the workforce”. She believed times have changed from blatant forms of
discrimination to subtle but persistent manifestations. The prejudice and exclusion faced
by many VMW daily have “transmuted to a more subtle, indirect, and rationalizable
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type of racial bigotry” (Brief et al., 2000, p. 74). This also points to the complex
attitudes of friendliness and rejection existing side by side as racial bias and prejudice
are present at an unconscious level (Brief et al., 2000). Deitch et al. (2003) argue that
racism is not disappearing but disguised and restored in different forms, for example,
‘modern racism’, ‘aversive racism’ and ‘ambivalent racism’. ‘Modern racism’ is about
the incompatibility of cultures where diversity is considered a threat to the dominant
culture (Davies, 1988). ‘Aversive racism’ is about subconsciously holding a negative
attitude towards a particular religion/community (Dovidio & Gaertner, 1986), and
‘ambivalent racism’ is the coexistence of mixed feelings of friendliness and rejection
towards other racial groups (Katz & Hass, 1988).
These more subtle forms of racism allow individuals to maintain their prejudice
despite their belief they are not racist because they do not engage in overt expressions of
prejudice (Essed, 1991). Sadly, the everyday encounters the VMW describe are not rare
instances but recurrent patterns of devaluation in “varied ways and across different
contexts”; therefore, the focus should be not only on overt discriminatory acts but those
covert and unwitting experiences of discrimination as well (Deitch et al., 2003, p.
1301).
Prasad et al. (1997) argue that diversity and social inclusion policies have
become a “fashionable piece of memorabilia … and organizational and educational
buzzword[s], simultaneously signifying anything, everything, and nothing” (p. 17). Like
Aks and Wahi, other participants attributed their exclusion from the workforce to the
veil/hijab and the associated stereotyping attached to hijabi women (see Section 4.6:
Experience of stereotyping).
Aks’ comment that employers “will call their friend” points to how ‘in-group
and out-group’ practices of ‘us’ and ‘them’ function. Eric Knowles, a psychology
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professor at New York University, stated in The Washington Post that there is much
evidence that people have an ingrained even evolved tendency toward people who are in
our so-called ‘in-group’ (as cited in Wan & Kaplan, 2017). The creation of an ‘ingroup’ results in exclusionary practices in workplaces, creating a dominating culture
that is impermeable for the ‘other’. The incidents shared by participants in this section
illustrate deep professional-cultural fissures in the employment market and deep-seated
institutional and structural racism. Macpherson (1999), in the Stephen Lawrence Inquiry
report, defined institutional racism as “the collective failure of an organisation to
provide an appropriate and professional service to people because of their colour,
culture or ethnic origin” (Macpherson, 1999, para 6.34). When seen in procedures, this
prejudice and behaviour such as unwitting exclusion, unawareness, negligence and
racist labelling brings significant disadvantage to VMW seeking employment.
4.4.2 Accommodating cultural biases
Ibti started to apply for jobs after she finished her PhD in 2017. One of the recruiters
told her to remove the profile picture from her resume because she was in hijab. The
well-intentioned recruiter did not want her to be rejected for an interview because of the
hijab. Ibti shared another incident where her friend never made it to the interview stage.
Her friend believed the hijab was a significant barrier, so she decided to remove it. As
Ibti explained it:
[T]ake off the picture [in hijab] because this affects the resume … She [her
friend] found a job after taking off the hijab, and she says that the bosses they
say ... this is one of the things that they prefer ladies without hijab [headscarf]
in office. (Ibti, 50, Interview)

While Ibti’s friend decided to remove her hijab, she did not feel comfortable
compromising her religious identity. I met Ibti again in August 2019 and, while still
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unemployed, she was volunteering with two organisations. Ibti’s own story and her
friends’ experiences indicate that many organisations focus on a narrow set of norms,
values and cultural preferences, all of which raise issues of identity, style and culture
leading to an extraordinary monocultural entity (Prasad et al., 1997). It is practically
impossible to break through employment barriers which maintain dominant cultural
values over others (Kavaratzis & Ashworth, 2015). The experiences shared by Ibti and
other participants can be explained by the fear of one’s cultural hegemony shifting to
include the ‘other’, whereby outsiders or foreigners are perceived to be taking jobs. In
the American context, Brief et al. (2000) argue that there is pressure to “hire the right
type of person (i.e., a white)”, thus excluding ‘others’ (p. 78).
Therefore, it is hardly surprising that Ibti’s friend removed the hijab to find a
job, even though it may have compromised her cultural identity. The reasons for
compromise are varied, including financial, societal and familial pressure or personal
stress. Khamush (2017) argues in her research in the American context that “women
dynamically craft their selves and construct their experiences in contexts defined by
instability, pressure and tension” (p. vii). In trying to become a part of the workforce,
some VMW like Ibti’s friend are willing to compromise on wearing the hijab to avoid
being stereotyped and excluded from the workforce.
Sija’s sister-in-law also gave up wearing a hijab/headscarf after being threatened
by her neighbours because they did not want people in a hijab in their locality.
According to Sija, “She quit hijab for that period when she was living in that area”.
This experience adds to evidence of the non-acceptance of cultural differences, which is
not specific to any work organisation. Instead, it points to the “geography of
Islamophobia”, highlighting how forms of racism evolve and operate from the
geopolitical context of racial tensions at the local level (Itaoui, 2020, p. 479), leading to
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a further weakening of diversity and social inclusion (Wan & Kaplan, 2017). Appadurai
(2006) refers to this spatial dimension of Islamophobia as the “geography of anger” (p.
100). It entrenches the idea of the “unwelcomed other” in social and physical
landscapes (Itaoui, 2020, p. 499).
As evidenced, VMW may find it challenging to abide by their religious clothing,
i.e., the hijab/veil, for fear of being harassed, denied jobs and experiencing hostility in
public spaces. This accommodation of cultural biases is further heightened by various
controversies surrounding the veil/hijab. Controversies about banning the hijab around
the world have impacted political leaders and the public in Australia too. For example,
The Telegraph newspaper reported that Pauline Hanson, a senator from Queensland,
caused a major uproar in the senate when she entered the chamber disguised in a burqa.
She proceeded to describe the burqa as a sign of radical Islam and a threat to the
Australian way of life ("Australian far-right leader: 'We are in danger of being swamped
by Muslims'", 2016). According to Sanghani (2017), the veil has been surrounded by
controversies across the world, with governments imposing different levels of bans on
wearing the veil/hijab. Some countries like the Netherlands and Spain have partial bans
whereby women cannot have their faces covered in public spaces, and in some countries
like Chad, France and Switzerland there is a national ban on wearing the full veil. Full
veil is a full body covering that leaves the area around the eyes clear (niqab) or a mesh
screen allowing the wearer to see (burka) (see Appendix L).
Zine (2006b) argues that women’s bodies have become “a site of social control
and regulation”, and these mechanisms of social control function to ideate “docile
bodies” (p. 244) that are compliant with the objectives of specific structures of cultural
power and domination. Hence, the barriers for these women who don a headscarf/hijab
to get into the workforce points to balancing “macro-societal and micro-individual
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issues” like gender, prejudices, biases, stigmas, ethnicity, religion and skill (Syed & Pio,
2010, p. 115). The challenges and compromises described here impinge on one’s sense
of security and belonging. Social inclusion and the prospects of navigating dilemmas,
conflict and tension are crucial to an individual’s sense of belonging and connectedness
(Elahi & Khan, 2017; Ghorashi, 2017; hooks, 2009; Levitt, 2009).
The narratives in this section reveal that the values of diversity and inclusion are
a sham for many VMW. Prasad et al. (1997) argue that the trouble with workplace fads
is that their impact is transitory and short-lived, and they seldom address underlying
structural and institutional arrangements that perpetuate Islamophobia and other forms
of racism. To make a fundamental impact on the lives of people and organisations, valid
and active diversity management initiatives need to be in place. Syed and Pio (2010)
point to the paucity of “organisational literature on diversity management which seems
to be focused on business benefits and legal compliance aspects of diversity while
paying relatively less attention to issues related to social justice, social group
differences and intersectionality” (p. 116). The Human Rights and Equal Opportunity
Commission (2003) reported on the experiences of 1423 Arab and Muslim Australians
who participated in 69 consultations in all states and territories around Australia
between April and November 2003. It recommended that the federal government
strengthen anti-discrimination laws and acknowledged that education is the key to
addressing racism. The experiences shared by the participants show that they have
walked a tightrope between the experiences of violence, emotional assault and
workplace discrimination. Yet, they seek to maintain a sense of identity, dignity and
grace with a deep desire to transform unjust social relations.
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4.5 Experience of fear of cultural takeover
The participants shared how the broader cultural undertones reflected in the rise of
nationalism and the far right have led to perceptions of a cultural takeover. The fear of
cultural takeover has been brewing for many years in the West and in Australia too. The
participants’ experiences reveal that fear of cultural takeover by Muslims is one of the
forms of Islamophobia. This civilisational threat of Muslims taking over is emerging in
new and toxic ways (Elahi & Khan, 2017).
Zahisa voiced that one of the crucial reasons for racism is the fear of cultural
takeover:
I think that is also the fear of the non-Muslims because Islam is the fastest
spreading religion. So that is also the issue of the non-Muslims. They are
thinking that we are capturing their religion, or we are eliminating their
religion. (Zahisa, 2, Interview)

Islam is regularly portrayed as a threat to the norms and values of Western
culture. The advocates of a ‘clash of civilisations’ claim there is a war between the
cultures of Islam and the West. Islam and Muslims are seen as culturally dangerous and
hostile to the Western way of life (Huntington, 1996; Zempi, 2014). The fear that Islam
is taking over Australia resurfaces in social and academic discussions. These
constructions of a cultural takeover are the racialisation of Islam, damaging racial
tolerance and cultural harmony.
Nearly half of the participants feel that one of the key reasons for racism against
Muslims is fear of cultural takeover; this fear on the part of non-Muslims was evident in
this research study. The fear that Islam was taking over Australia has been voiced by
politicians and people in power and influence. The Telegraph newspaper reported
Pauline Hanson (the anti-immigration politician and senator) warned Australia was in
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danger of being swamped by Muslims. She further warned that “if changes were not
made now, ‘there will be no hope in the future’, she called for an end to Muslim
immigration and a ban on the burqa” ("Australian far-right leader: 'We are in danger of
being swamped by Muslims'", 2016).
This anti-Muslim rhetoric is not new. For example, in 2006, Dana Vale, a
prominent member of the John Howard cabinet of ministers, expressed fear that
Australia would be a Muslim nation unless mainstream Australians were supported with
childcare and other family services (Dunn et al., 2007). In August 2018, Australian
Senator Fraser Anning, in a speech, made a bid to eliminate all immigration problems
by ending Muslim migration as a ‘final solution’. He further called for a plebiscite to
allow Australians to decide whether they want non-English-speaking immigrants,
particularly Muslims, thereby resurrecting the controversy about the White Australia
Policy and cultural takeover by Muslims (Murphy & Remeikis, 2018).
The stories in this study, along with those from other researchers, confirm that
the construction of fear of Muslims and their religion is core to the Islamophobic
sentiment (Clarke, 2005; Dunn et al., 2007; Zempi, 2014). Ibti, who is from Iraq, shared
an incident. She was with her husband, waiting to find a parking space in the shade on a
hot summer’s day. Ibti’s husband asked a white man if he was moving so that he could
park the car. The white man became physically aggressive, looking at them and starting
to scream: “He looked at him [husband] and looked at me, this is our country, not
yours, why you come here? What makes you come here?” This encounter Ibti shared
reveals Australians’ fears of cultural takeover. A similar and commonly used remark
was recounted by many participants like Alice: “go back to your country”. In different
ways, these words have been said to her on various occasions, from being stated politely
in a formal forum to being rudely put by strangers and passers-by. Alice also
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understands that these remarks are a response to the threat and fear of cultural takeover
felt by non-Muslims. On the other hand, these sentiments also highlight the perceived
inferiority, incompatibility and lesser status of Muslims with the Australian culture
(Dunn et al., 2004; Peatling, 2006), which receives political legitimacy when driven by
parliamentarians and sections of the media furthering exclusion and hate.
The incidents shared by some participants resonate with other studies, which
point to the new language of exclusion that implies that Muslims are culturally
different. Many think Muslims do not adhere to the norms and values dictated by the
dominant culture and hence they are outsiders. This language of exclusion is acceptable
and morally justified to the perpetrators as it rests on ideas of unity, social cohesion and
universalism, where the question is no longer only about inferiority, but a threat to the
cultural integrity of the dominant culture (Jayasuriya, 2002; Markus, 2001).
The experiences of Zahisa, Ibti and Alice reveal the increasing exclusion of
VMW and their awareness of how others see them. Zahisa and some other participants
(Sija, Aks and Ibti) feel that the traditions, unity and willingness of Muslims to remain
faithful to Islamic traditions might scare the West, and the fear of cultural takeover
lingers within the dominant culture. Moreover, when parliamentarians use race to
advance their agendas, they inescapably stimulate racial anxiety and stir up social
division by cementing the stereotypes thus making Muslims the target of racial revenge
(Crocker & Major, 1989). In a similar vein, Fekete (2001) talks about xeno-racism or
xenophobia, which is fear of strangers, which primarily relates to those who lead a
particular way of life and do not adhere to the dominant culture. It becomes clear that
Islamophobic victimisation is the result of the fear of Muslims. Negative images of
Muslims are regularly fed and inflamed by the mass media, politicians and religious
leaders. This misinformation (about cultural takeover) trickles down in communities
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and takes the form of derogatory remarks, insults, harassment and physical abuse as
manifestations of Islamophobia.
Itaoui (2016) states that in France, Muslim visibility in public space has been
presented as problematic since 2004 when France’s National Assembly voted to ban
headscarves in schools. This Muslim visibility is conflated as a sign of Islamic invasion.
The physical visibility of Muslims by their dress, in this case the veil/hijab/headscarf in
public space, has become a controversial issue in many countries. Many governments
have issued a partial or full ban on the hijab like France, Switzerland, Chad, the
Netherlands and Spain (as mentioned in Section 4.4.2). Many governments worldwide
are putting policies in place to ban the burqa/full veil or the headscarf on the pretext of
the security threat it poses and terming it a dehumanising symbol of segregation and
oppression. A similar bid was made by the Australian Senator Pauline Hanson, founder
of the political party One Nation in her speech in 2016 in the Australian Senate
(Hussein, 2017). These demands to change government policies have augmented a cycle
of retaliation and hatred. Moreover, these kinds of narratives hinder intercultural
coexistence and try to legitimise Western hegemony.
At the same time, the media paints a narrow, sensationalised and distorted
picture where positive representations of Muslims are non-existent. The stereotype that
Islam is taking over, which is encouraged by the media, also erodes Muslim women’s
social, economic and cultural diversity and completely ignores that the Islamic world
comprises many nations, traditions, languages and experiences. The manufactured
identity of the Muslims taking over Australia by some politicians and media has
constructed hatred and fear of Muslims. Cultural racist discourses have changed and
overpowered the biological racist discourse in the last few years, focusing on the
cultural inferiority of a specific group. The habits, beliefs, behaviours and values of
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Muslims are being undermined, thus essentialising the culture of a group. The
Australian Bureau of Statistics (2016) census shows that the Muslim population is 2.6
per cent of the total Australian population, countering the claims of many Australians
who overestimate the size of the Muslim population and treat it as a threat. The
influence of divisive media and populist parties further stokes xenophobia, moral panic,
fear and suspicion, leading to further alienation of the Muslim community.

4.6 Experience of stereotyping
The participants in this study shared their experiences of being stereotyped as ‘good for
nothing’, ‘oppressed’, ‘passive’ and ‘powerless’, making them easy targets for
perpetrators to express Islamophobia. These stereotypes have been well-rehearsed for
years by many media outlets, and political and religious leaders. This has resulted in
painful moral exclusion for many VMW. They experience two types of stereotypes: (a)
conventional stereotypes and (b) contemporary stereotypes.
4.6.1 Conventional stereotypes
Wahi shared that most people think Muslim women wear the hijab because they are
oppressed, and they look down on Muslim women. In her words:
A lot of people think that we wear hijab out of oppression. That is definitely a
misconception, and also, some people think that all those who wear hijab they
are like not capable of a lot of things. They are actually good for nothing kind
of people; some people do really look down on us, thinking that we do not have
the same career path. (Wahi, 45, Interview)

Conventional stereotypes include the historical representation of Muslim women
through literature as objects of otherness. Zine (2002) traces the transition of VMW, in
her words, from “being bold queens of medieval literature to colonial images of the
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seraglio’s veiled, secluded, and oppressed women” (p. 1). Edward Said rightly states
that viewing Muslim women as “static, frozen and fixed eternally” has regained
currency in the two decades after 9/11 (as cited in Zine, 2002, p. 15). The experiences
of Wahi, Aks and Ibti (discussed below) point to the power of conventional stereotypes
where these women are understood as lacking agency, modernity and freedom.
However, these women participants shared stories of academic success in their own
country and how they received the support of their families and governments (through
scholarships) to gain education outside their country as an example that challenges the
stereotypes attached to them.
Wahi and many other participants shared that it is their free will to choose to
wear the hijab/veil, but stereotypes like “we wear hijab out of oppression” are based on
ignorance. These women articulate that their identity and personal choices are based on
their moral stands, religious beliefs and cultural backgrounds. After discussions with the
participants, I understood that veiling in a foreign land is motivated by many factors.
The factors that came to the fore are opposition to stereotypes, discrimination, hostility
towards the dominant culture, and overcoming the psychological violence of racism.
They take pride in donning the headscarf, even more so now when the world is obsessed
with Islamophobia. Like Wahi, Aks also emphasised how her agency, volition and
professional status is obscured by just putting on a headscarf: “[p]eople here think that
Muslim women are hopeless … when we wear [the hijab] we cover our minds”. These
women want to be acknowledged for their competence and skills. They want a
measurement for their achievements, rather than being discriminated against and
stereotyped as oppressed or hopeless for being a visible Muslim.
Wahi further explained her experience of stereotyping at the university. She
graduated from the UK on a scholarship and then came to Australia for postgraduate
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studies on another scholarship. She shared her experience at a university in Perth, where
she was doing her postgraduate study. The lecturer appreciated her presentation, which
was part of the assessment for one of the subjects in business management:
He [lecturer] really complimented us a lot, but then in the end, when the marks
came, it was very different. Then I went up to him and asked why, but you had
complimented us so well, but it does not match with what you have given, and
then he was very rude and telling me that you think those who are coming from
Asia, studied in your own country. They can get A’s; do you think that? That
was actually a bad experience. This shows that I have the calibre to do equally
well … as the Australian students. Then I just gave a good fight on it, but at the
same time, I cried as well. (Wahi, 45, Interview)

Wahi’s experience at the university when the lecturer made generalisations by
saying “those who are coming from Asia, studied in your own country. They can get
A’s” highlights the stereotypical image that the lecturer at the university possesses and
imposes. Wahi’s experience reminds me of Selasi’s TED talk titled “Don’t ask where
I’m from, ask where I’m a local”. She refers to the human experience as an unarguably
messy affair (Selasi, 2014), pointing to how experience shapes identities. She further
emphasises that experiences are far more relevant to a person’s becoming than
constructing a fixed identity. Wahi’s encounter also points to creating an identity about
the assimilation of experiences and influences over the entire life span. Moreover,
Berset-Price (2017) states in the Huffington Post that understanding identity is not about
where people were born but how they identify with the formative influences that
continue to shape their lives.
4.6.2 Contemporary stereotypes
Stereotypes about women in the hijab and Islam are well-rehearsed through the media
(TV, films, newspapers) and the discourses of political leaders. The constructed image
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of a stereotypical Muslim largely ignores the diversity of people in the community. It
unjustifiably labels Muslim women in the hijab as the ‘other’ in the Australian social
imaginary, as many participants explained. The participants shared their fears about
being stereotyped due to geopolitical events impacting their day-to-day lives. Moreover,
in the eyes of many Westerners, just donning the headscarf leads to Muslim women
being depicted as backward, helpless, victims of their culture, dumb, old fashioned and
uneducated. Many visible Muslims follow their Islamic traditions and thus are often
assumed to be radicalised or sympathisers of terrorism (Nathan, 2012). The mass media
play an essential role in reinforcing the social reproduction of this stereotyped image
(Eijberts & Roggeband, 2016; Navarro, 2010).
Ibti shared her amazement when people in Australia questioned her education,
the opportunity to study, and her professional occupation in her country (Iraq). In her
words:
They [people here in Australia/Western society] have a bad idea about women.
They think our government did not give us a chance. And when I meet with the
lecturers or colleagues [in Australia], they see that we have a chance, we
studied, we graduated, they [Iraqi government] give us a scholarship; it is all
so good. (Ibti, 50, Interview)

Ibti shared that the common perception that all Muslims are refugees and their
government has not done enough: “They [Western society] think our government did
not give us a chance”. Stereotypes inform these prejudices, and these stereotypes are
reinforced by how much news media one has consumed. Ibti shared with pride that her
country’s government financially supported her PhD to the cohort in the discussion.
However, most of the time, it is believed that these visible Muslims, being immigrants
or refugees, are an economic burden. In the American context, Suárez-Orozco and
Suárez-Orozco (2017) state that “a common charge is that immigrants do not pay taxes
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and do not contribute to Social Security” (p. 2) and are a financial drain. This also
highlights that immigration (of visible Muslims) causes mild annoyance to some and
intense concern for others because of the attached stereotypes. This annoyance and
concern transitions into a panic when there is any untoward incident geopolitically, thus
impacting the lives of these VMW in many ways.
When we let the media rule the world, then identities are manufactured by the
media. Just a difference in appearance affects the way one is treated. Such an attitude is
strongly influenced by the media and the media’s negative representation of a particular
community (Muslims). There is an everyday fear generated by the media and routinised
by ordinary people who practise racism and hate crimes.
Aks recounted her experience whenever there is an accident, shooting or
terrorist attack. She prays that the perpetrator will not be Muslim:
Please, God does not let it be a Muslim, the killer. I was like, please God, do
not make him be a Muslim and then it is mental health; the media stopped
talking after two days, but if it is a Muslim, they will go on and on and on. (Aks,
47, Interview)

Like Aks, Cindy, too, feels that the media is biased. She has been consistent
with her opinion in all the interactions (during the FGDs and interview) about the media
being solely responsible for marring the image of Muslims and creating toxic
stereotypes. In her words:
The media have to stop demonising people who are not Caucasian. You know,
like if a Muslim wants to kill, a black person wants to kill, they say, you know,
this black and then there is a terrorist act, or there is a Muslim terrorist act. But
then if a Caucasian, then we say, oh, this person is deranged. They should
understand that blacks, Muslims, other people are the same as humans do. We
have mental health issues. (Cindy, 21, Interview)
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According to Cook and Cusack (2010), a stereotype is a “generalised view or
preconception of attributes or characteristics possessed by or the roles that are or should
be performed by, members of a particular group” (p. 9). These VMW participants are
presumed to own those traits or perform those roles merely because they are members
of that group, regardless of the numerous ethnic differences they possess as they come
from six countries. Just because they all wear the hijab, they are identified as belonging
to one group. They are attributed with ‘tribal identities’ (Goffman, 1990) and bear
‘collective stigma’ (Biernat & Dovidio, 2000). Aks’ and Cindy’s accounts reaffirm that
the media has a pervasive and relentless impact on people’s fear of Muslims. Ibti also
shares a similar fear and anxiety after any news related to terrorism. She is afraid that
any event worldwide will impact her life significantly, and she prays, “it should not be a
Muslim; we do not want more trouble”. The trouble that Ibti shared is common and felt
among most of the participants as these VMW are fearful and anxious about being
labelled and stereotyped as if they belong to a terrorist group. Aks’ words express this
clearly: “I will be judged through the eyes, their looks like they are telling me your
religion is a terrorist religion”.
This study and the fieldwork of this research cannot be separated from the
undercurrents of the media, and political leaders who are in a position of power to
influence the media. The media has created a culture of fear by featuring headlines that
demonstrate a long past and present of violence, bombs and images of Islamist terrorists
and women in burqas. The dominant story in the media creates devastation, deprivation
and persecution. Aks’ complaint that the media “will go on and on and on” is echoed by
research in the American context, which shares startling figures that “Muslim attacks
receive on an average 449 per cent more media coverage” (Corbin, 2017, p. 460). This
biased media reporting creates dangerously divisive stereotypes. These stereotypes and
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generalisations magnify differences and disregard the fear felt by Muslims, as shared
and experienced by Aks and Ibti.
Hall (2013) states that there is “the special status of violence as a news value”
(p. 70), which can be lifted into news visibility if violence becomes associated with
Muslims. Violence generally represents a primary violation, a fundamental rupture in
the social order (Hall, 2013), thereby painting all Muslims as homogenous. Ibti’s fear,
which she expressed in these words: “I feel afraid [after the news] I would stop, and in
my heart, I am praying that it should not be a Muslim … we do not want more trouble”,
brings us closer to reality. It tells us how news items and stories impact the lives of
these women in many ways. Said (1997) argues that the image of Islam in the media is
stained and that the media is ultimately responsible for the distorted, unbalanced
coverage. Said (1997) states: “instead of scholarship, we often find only journalists
making extravagant statements, which are instantly picked up and further dramatized by
the media” (p. xvi). The media needs to have greater wisdom, maturity and tact, rather
than being socially reckless and morally cavalier, to repair the rupture in the social
order. The media has been bombarding continuous insults to the Muslim culture and
religion over the past many years. Islamophobia represents, by far, the most severe
threat to the idea of multiculturalism, and religious and ethnic toleration in Australia
(Manne, 2002).
There is a fear that these participants share about being stereotyped after every
geopolitical event related to terrorism because public opinions become the background
for the conversion of racist thoughts into racist actions. Public opinion reveals a
structured pattern. It is a social process where social media defines subjectivities when
free rein is given to social media to form our personal and public opinions (Hall, 2013).
Thus, it controls our lives and manufactures our identities. The stereotyping becomes
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highly structured if any specific news item continues to stay on the public stage for
some time. As a society, we are active in mobilising socially validated feelings,
emotions and attitudes by detecting the presence of more extensive networks of
meaning and feeling; thus, “public opinion is structured in dominance” by the news
(Hall, 2013, p. 136). The negativity in the news impacts the social fabric in many ways,
such as by fostering Islamophobia and different forms of racialisation, thereby
corrupting the belongingness of Muslim Australians and the ‘feel-good factor’ for
international students.
Cindy and other participants (Aks, Ibti) feel that the media narrative is racist and
Islamophobic. People of colour, specifically Muslims, are morphed into potentially
menacing adults, victimised and vilified by being associated with terrorist organisations.
These women see that the current conflict regarding the hijab has been induced by
political leaders and the media instead of being induced by religion or faith, or culture.
Cultures always intermingle and are created as a result of the interaction. Humans
should not be treated as “immutable facts, but as the fluid reference points” (BersetPrice, 2017, p. 2). The media and personal experiences shape this fluidity, which further
plays a part in shaping our opinions. Opinions about an event begin to be shaped at a
primary level even before the media appropriates it because of the interaction and
reciprocity of knowledge, gossip, stories and opinions (Hall, 2013, p. 135). Opinions are
then further shaped by interpretation through common sense and then receiving all the
wisdom from the news channels about the event. Thus, stereotypes are processed, and
public opinions are crystallised. Biernat and Dovidio (2000) state that stereotypes are
unjustified as they “reflect faulty thought processes or overgeneralization, factual
incorrectness, inordinate rigidity, an inappropriate pattern of attribution, or a
rationalization for a prejudiced attitude or discriminatory behavior” (p. 88).
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Zahisa was visibly upset when she discussed Pauline Hanson’s burqa stunt in the
Senate. In her words: “[she]wore the burqa in the Senate and she removed it ... the way
she did it ... was really full of hatred towards the Muslim”. Zahisa felt this incident
further smeared the image of Muslims and Muslim women. Stereotypes are further
crystallised when the public watches political leaders take a stand on othering and
stigmatisation. Iner (2017) points to the words of Jeremy Hillman (a political advisor to
the former Australian prime ministers - Kevin Rudd and Julia Gillard), who states that,
when those in high offices articulate prejudiced views, it helps them “gain a degree of
social currency and legitimacy that perpetuates them further” (p. 18). When people are
in a position of power and influence, they become part of stereotyping, which is then
cemented further.
The changes in media constructs are based on the “ideological color of the
government in power”, and the interests of political power are surpassed by the
dominant discourse, which is termed a “monologue with various voices” (Navarro,
2010, p. 96). These acts enhance stigmatisation and the stereotypical image of a
particular community (here VMW). This further cements the label of difference by
‘othering’, which legitimises Islamophobic thoughts and practices.
Another commonly used stereotype is ‘terrorist’. Sal shared that she went with
her friends during Ramadan to King’s Park, and they had an iftar (evening meal during
Ramadan) in the park and decided to pray before going home: “We prayed in the open,
and there was a bunch of kids; they were partying. I was finished [with praying], and
Sidra [friend] was praying, and they kept saying, ‘Terrorist, terrorist.’ They were a
large group” (Sal, 32, Interview).
Sal and many other participants felt that calling Muslim women terrorists is
commonplace; all participants feel this labelling is unjustified and voice their concern

143

about their stereotypical association with terrorism by the public. Zara shared a similar
incident when she took her kids to a park in Fremantle (a suburb in Perth). Her son is
eleven years, and her daughter who wears a hijab is nine years old. Her daughter came
running to her to share what another kid told her: “You will be changed to another
person, criminal person … a terrorist”. Marjorie Rhodes, Associate Professor of
Psychology at New York University, states in an article in UWire that children develop
their sense of the world through conversations with essential adults in their lives and
hearing these generalisations contributes to the tendency to view the world through the
lens of social stereotypes (Rhodes, 2017). News about terrorism and its association with
Muslims are magnifying the fear of Muslims. The multiple meanings attached to the
veil including respect and modesty have been erased over the years. The meanings that
now stand out are fear and stereotyping visible Muslims to have an association with
terrorism.
To further this argument, Iner and Nebhan (2019) point to “Islamophobia
through reductionist binarism”, which means creating the ‘other’ or ‘them’ as terrorists
and ‘us’ as ‘counter-terrorists’ (p. 200). They also argue that the media plays a role in
creating the ‘other’ by propagating the structuring of human language in binary terms as
‘us’ and ‘them’ and thus reducing reality to conflicting facts. Therefore, stereotyping
and homogenising a vastly diverse group of people is not only myopic but erroneous.
Dunn et al. (2007), in their research, revealed that the construction of otherness is the
key to contemporary racism faced by Australian Muslims.
Social media is limitless because of the amount of information. A constant flow
of news is considered a significant influence on people’s lives. Media can play many
roles, being a mediator, promoter and influencer. Media mediates between subjects
(governments) and objects (the public) in a power play because it collaborates with
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power centres to create, magnify and develop a culture of fear (Altheide, 2002; Brissett,
2003). The media promotes fear with negative news, always highlighting crises and
violence in society while overlooking the consequences. The contemporary forms of
media can affect people and communities at a click of a button. Furthermore, while
entirely disregarding the individuals’ emotions, media can sell “realities” to its
audience, thereby producing a culture of fear (Matsaganis & Payne, 2005, p. 380).
Media acts as an influencer because it shapes public opinion by continuously
defining preferences, biases, beliefs and fears. Hostile media generates many types of
political fears like fear of terrorism, fear of the unknown, fear of crime, and fear of the
‘other.’ This study focuses on the fear of the ‘other,’ which leads to racialisation. Fear
of the ‘other’ is generated and manufactured socially, economically and politically by
reinforcing that which appears unfamiliar, adverse and extreme, and that is how the
‘other’ is constructed (England & Simon, 2010). We approach and understand cultures
with a fear of difference. However, instead we could imagine a tolerant society, where
people accept cultural differences. In that case, there will be no fear of the ‘other’. We
may end up blaming the media and politicians for succeeding in creating the ‘other’, but
it would not have been possible if we were not receptive. The success of ‘othering’
proves that we are not a tolerant society. The result of this change is an increase in trust
and harmony inside homogenous groups and a decrease among heterogeneous groups
(Abu-Orf, 2013).
We, as the public, are a receptive audience, and our actions manufacture fear of
the ‘other’. We need to blame someone for social, political and economic crises (Glass,
1988; Kilp, 2011). Thus, the ‘other’ is manufactured as a threat to security and safety.
Ironically it is the ‘other’ who fears the dominant culture because it has power over
them. It is in the interest of power holders to use this fear of the ‘other’ as an influential
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and functional tool to remain in power. Fear of terrorism and fear of the ‘other’ are two
sides of the same coin in the current political and social climate. So, the manufactured
image of the other is sinister, furthering the perception that the ‘other’ is a potential
terrorist.

4.7 Experience of racial profiling
Some participants revealed experiences of deep-seated racism linked to the association
between visible Muslim women and terrorism. They said that law enforcement agencies
(like border security forces and the police) consider them a threat to security as the
headscarf/hijab becomes an easy identifier. The stories of moral exclusion continue with
every item of news of terrorism, and the surveillance of visible Muslims is heightened.
Wahi was travelling to the Maldives in July 2016 to collect data for her PhD.
She was at the airport for an immigration check. There were many people in the queue,
but she was asked to step aside. In her words: “I don’t know if they were pinpointing
only who wore hijab … I was the only one who was asked to go to the separate cubicle,
and they checked my details over and over, but I felt weird … why me?” (Wahi, 45,
Interview).
Like Wahi, Aks shared two incidents, one when she drove her friend to the Perth
airport in September 2016 (after the terrorist attack in France in July). When they
stopped to take a photo, the police started to follow them. In her words:
It is not nice to be … I do not wish this feeling for anyone. Here in Australia, in
the airport and every time you had a bag, or you drop your bag, or you try to
search your bag, the police will stand and wait for you; what are you going to
do next? It’s funny after a while … but it is not a nice feeling. I do not know
how to describe my feeling, but someone is telling you, you’re not trustworthy.
(Aks, 47, Interview)
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The second incident happened in December 2014 in New Zealand after the Lindt
Café siege in Sydney. This incident involved police officers following her on the street
in New Zealand because she had a backpack. In her words:
I remember when the Lindt Cafe happened, I was in New Zealand. Oh God, that
day New Zealand is not like Australia. You cannot see a police officer as much
as you see them here in Perth. And that day I was like walking [on the street]
what is happening … and there is like 20 police officers in the street, and
everyone is following me because I was holding a backpack.

Racial profiling or bias-based policing is another manifestation of Islamophobia
which the participants shared. The primary cause of biased policing is probably the
implicit biases that function outside of conscious understanding and control but sway
and impact behaviours in general, and more specifically, those of law enforcement
agents. Implicit biases (e.g., stereotypes linking visible Muslims with suspects of
terrorism or associates of terrorist organisations) regulate judgements through processes
of misattribution and disambiguation (Locklear, 2017; Spencer et al., 2016).
To understand the experiences of Wahi and Aks, the notion of racial profiling in
policing cannot be ignored. There are debates about the definition of racial profiling, but
the core factor in racial profiling is using race as a criterion for treating people
differently. Racial profiling is loosely referred to as race-based policing (Withrow,
2004) and racially biased policing (Gumbhir, 2007). Racial profiling, according to
Ramirez et al. (2000), is:
any police-initiated action that relies on race, ethnicity, or national origin rather
than the behaviour of an individual or information that leads the police to a
particular individual who has been identified as being or having been, engaged
in criminal activity. (p. 3)
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The definition suggests that police officers base decisions on stereotypes, leading to
differential treatment. Holbert and Rose (as cited in Gumbhir, 2007) refer to a study in
the American context, where 25%. i.e., 162 out of 650 officers, believed that racial
biases and prejudices impact the work of fellow officers and how they treat minority
suspects. In a similar vein, in the Australian context, Al-Natour (2017) states that the
NSW police investigation into the Cronulla riots revealed their constant usage of
racialised descriptors. Calling Muslim Arabs as of ‘Middle Eastern Appearance’
legitimises anti-Arab racism.
Wahi “felt weird … why me?” and Aks was unable to describe her feelings “but
someone is telling you, you’re not trustworthy”. These voices point to the corrupted
sense of personal safety when law enforcement agents act without thinking and
unpredictably at the visibility of a hijab or visible Muslimness. In the same vein,
Withrow (2004) describes policing as “a dynamic and reactive process” where “officers
make and remake thousands of decisions based on fluid and incomplete fact situations”
(p. 238). This policing is not an investigation based on evidence but based on social
anxieties and moral panics, further fed by the media. These panics and anxieties also
arouse undue suspicion and fear of Muslims in the general public. The experiences are
heartbreaking for many of the participants and leave an indelible mark of ‘otherness’
with them.
Wahi expressed concern about how her civil liberties were being infringed in the
name of national security because she wore a headscarf. Her feelings are in line with
Sivanandan’s (2006) observations that “we wear our passport on our faces or, lacking
them; we are faceless” (p. 2). His argument points to contemporary
racism/Islamophobia. Being identified as a Muslim and showing cultural difference
through clothing is understood as a threat. The fear of Muslims generated due to the
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geopolitical conditions and media representations of 9/11, the Iraq war and the Bali
bombings has perpetuated an image of Muslims and Islam as a menace. So, any visible
or recognisable Muslim is subjected to “official stops and searches by the police and
unofficial racial attacks and harassment in the community” (Sivanandan, 2006, p. 3). A
study called the Open Policing Project conducted in the US revealed that black and
Hispanic drivers are searched, fined and arrested more frequently than white drivers.
The data from 31 state police agencies including 130 million records pointed to the
unconscious biases in policing and the need for work to improve police interaction with
the public (Locklear, 2017).
Islamophobia is produced due to the conjunction of two lines of thought – the
war on asylum seekers and the war on terror – implying that all Asians and Blacks are
terrorists at first sight or ‘illegals’ (Corbin, 2017). Constant reporting on the current
‘crisis’, ‘war on terror’ and ‘stop the boats’ makes sensational headlines. The media’s
anti-Muslim and anti-asylum seeker rhetoric further damages the social fabric of the
country. Briskman (2015) states that Australia is “a country where no attack by a
Muslim terrorist has ever occurred” (p. 117), but Islamophobia is continuously
generated by the media. The recent rise of right-wing extremism and the media’s daily
Islamophobic statements put Muslim women at the receiving end of hatred and hostile
behaviour. These women choose to wear the veil and suffer the most because of their
visibility.
Both Wahi and Aks reported deep-seated prejudice among law enforcement
agents as they solely based their actions on the women’s appearance. These women are
also concerned that they do not have a full veil; their face is visible; it is just their hair
hidden under the scarf. It is just a headscarf. Their treatment as terrorist suspects is one
of the most demeaning and damaging things to come out of the increasingly
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Islamophobic conditions in Australia and elsewhere. Wahi asked, “why me?” and Aks
could not describe her feeling, but she did not “wish this feeling for anyone”. Both the
participants were candid in describing how difficult it is to talk about their experiences
with Islamophobia.
Some participants like Ibti and Tara shared that these incidents of police
following them and experiences of being questioned at the airport bring alive memories
of the 9/11 attacks, from where they trace this religious and racial profiling. These
incidents reveal that law enforcement agencies like police and border security forces
further isolate the Muslim community by unconsciously declaring them suspects. To the
same effect, Ramirez et al. (2000) point to “a sudden approval of racial profiling as a
sacrifice of civil liberties to achieve greater security” in public opinion polls after 9/11
(p. 1195). Racial profiling and acceptance of sacrificing civil liberties further builds a
lack of trust in Muslim women. These women in hijab would keep away from these
agencies in times of need and help as they would be less willing to confide and trust.
Thus, increased scrutiny, suspicion of neighbours, various forms of discrimination and
sometimes physical attacks on Muslims can further alienate the community rather than
bringing them closer (Modood, 2005). It is a social construction of suspicion that every
hijabi/veiled woman is a symbolic suspect. Moreover, the practices of law enforcement
agencies are indicative of a disproportionate application of ‘suspicion pretext’.
In the same vein, Evans (2012) writes that the extension of the Patriot Act by
President Obama in the US and the Terrorism Hotline in Australia have generated “an
environment where individual liberties are perceived to be infringed … where the
broader community is encouraged to be suspicious of, and uniquely target Muslims” (p.
74). The perceptions of the community are influenced by the social construct, which has
further isolated these women. The increased scrutiny of visible Muslims at airports has
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entrenched the idea that they are suspects. The creation of a new dimension of otherness
and difference leads to a lack of belongingness to the broader community. The social
encounters mentioned in this chapter reveal that participants feel the actions of law
enforcement authorities are consistent with unfounded stereotyping and generalisation.

4.8 Experience of negotiation
The stories in this section reveal the position these VMW take when their group is under
siege. When they are stigmatised, their subjectivities are at play, and these lived
experiences highlight how they negotiate their identities in day-to-day life against the
backdrop of Islamophobia. This section examines experiences of resistance and how
VMW negotiate their identities in the face of Islamophobia. The literature identifies five
categories of coping and negotiating strategies: (i) concealing, (ii) accepting, (iii)
circumventing, (iv) compensating, and (v) asserting (Bird et al., 1991; Eijberts &
Roggeband, 2016; Hinnen et al., 2008; Miller & Kaiser, 2001; Shih, 2004). I will now
examine each of these in turn.
4.8.1 Concealing
Sal gave up the hijab because of her experiences of violent racism in the supermarket
and the local train (Transperth). She feels that to integrate into Australian society she
needed to do so as she is here for four years only for her PhD study. She shared that she
has been uncomfortable taking off the hijab, but feels it will reduce her day-to-day
stress. In her words:
I decide to forego hijab as I had horrible experiences, so I think I’m going to be
here four years, and this idea popped into my head that I’m going to be here for
four years so I might try to more integrated into the society rather than just be a
person they view as an outsider. (Sal, 32, Interview)
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Zara, after giving up the hijab, decided to wear a cap. The reason was her fear
and discomfort of getting into any untoward situation, being a visible Muslim woman.
She explained:
One day I was just walking to shop, and I was wearing a hijab, some teenagers
they just said swear words in front of me. Yeah, I did not feel comfortable at
that time. So after that, I said that I have to put off a scarf because it’s difficult
to walk in this place ... so I put a cap now. (Zara, 42, Interview)

Concealing, according to Eijberts and Roggeband (2016), is when “individuals
belonging to a stigmatized group try to hide their stigmatizing trait/identity” (p. 134).
Some participants use this strategy to overcome the harmful consequences of a hostile
situation. Sal gave up the hijab after encountering violence and is keen to wear the hijab
again after she completes her PhD. Zara uses a cap to mask/conceal her identity because
she fears that someday she could be harmed. To avoid getting into an awkward
situation, she chose to wear a cap and at the same time be a good Muslim by covering
her hair. Similarly, Sija’s sister-in-law gave up the hijab while she lived in a particular
area: “when they left that area, she again started wearing the hijab. She was facing
some threats from the people around.” To combat racism and intolerance, these women
play hide and seek with their identity. They hide Muslim aspects of their identity to
avoid hostility. They accept that their camouflaging manoeuvres are intentional because
they feel isolated, which further impacts their day-to-day lives.
In a similar vein, Perry (2014) states that the impact of gendered Islamophobia is
that these women are “forced to prioritize their safety over their expression of identity
and over their independence” (p. 85). In this study, concealing or masking their identity
as a visible Muslim is an ephemeral negotiation to overcome the fear of the unknown
and being in a new place, as the women wear the hijab again when they are in their
comfort zone where there is acceptance.
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4.8.2 Accepting
Sal shared that when she was on the train, and a teenager pulled her headscarf, she
decided not to confront him and to get out of the situation.
I never confront anyone … if someone is doing that, I am not going to get down
to their level. I just tend to avoid certain situations. I do not think if someone
has their mind set on something they are just going to change because you are
confronting. (Sal, 32, Interview)

When asked why she did not seek help and kept quiet, she replied:
It’s not about keeping quiet. If someone has a question, I am really open. If
someone is up for a discussion or a debate or if they want to talk about it, I
really do not mind if someone asks, like, really weird questions. I do not mind
answering them, but if someone is abusive and this kind of behaviour and
showing this aggressive attitude, I want to stay away.

The second category of negotiation is accepting, which participants use to
overcome the stigma. It is often seen as a passive strategy. However, the participants
choose not to challenge the stigmatiser but accept the fact that the stigma exists and
show tolerance for and acceptance of violent behaviour (Bird et al., 1991). At the same
time, these women use their agency at an opportune time to prove their knowledge and
social skills. Sal’s response is similar to the response of many participants that
aggression is rooted in emotions. For conversation, one needs rationality, which is very
unlikely to be present in an emotionally charged situation. In a similar vein, Cindy, who
is twenty years old and from Singapore, has a very similar way of coping and
negotiating to Sal. In her words:
Ignore them because there is no point of trying to calm the person down, but if
the person is beside me and is like talking to me, like personally, then it opens
up avenues for me to talk to them.
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Sal and Cindy accept that the stigma exists, and they cope with negativity in an
identical style. They feel they can deal with it when the stigmatiser is genuinely
interested in understanding. In their varied responses, the participants said that they are
committed to creating space by initiating conversation. They are keen to educate people
about the hijab, their religion and their lack of understanding of the hijab. On the other
hand, most of the participants conceive of victimisation in public spaces as ‘normal’ and
‘expected’ and thus generate acceptance and build a ‘let it go’ attitude.
Some participants escape the stigmatisation by praying and reciting Quranic
verses. Dea shared her way of negotiating, which is very similar to Wahi’s. In her
words:
I am just like mumbling to myself ... what’s wrong and then I try to, like, digest
bad part, and I try to avoid the negative thinking and then try to find positive
possibilities and then if I do not feel comfortable or feel secure if something
happens … I just pray. (Dea, 32, Interview)

Like Dea, about half of the participants shared they find refuge in the divine by
accepting the situation. They shared that when they walk alone on the street they are
fearful and contemplate being attacked, then they remember God and pray for their
safety. Wahi shared that her relationship with God helps her negotiate and cope with an
unusual situation: “I always rely a lot on my faith ... Of course, when you feel that you
don’t belong here and you feel that you are, like, different to this environment, yeah, it’s
always ... I always take refuge from the creator.” Wahi and Dea deal with bad situations
(like verbal abuse and screaming) by praying to God and invoking the divine to be by
their side, control the outcome in their favour, and protect them from untoward
situations.
Sitiah shared her forms of negotiation as she does not find any logic in what
perpetrators do. In her words:
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I do not really do much. There is nothing I can do; they all sort of drove by so
… yeah. Yeah, it is just a regular comment. Telling us to go back to our country.
I was born here. White people … really care so much. “Towel heads”, it is not
even a towel. I do not know why people call you “Towel heads”. And the middle
finger ... It is a middle finger. Like it does not represent anything. (Sitiah, 19,
Interview)

Sitiah does not relate to the term ‘towel heads’ and the practice of showing the
‘middle finger’; she takes in her stride by sharing that it does not mean anything to her.
Perpetrators seem to take for granted that she does not belong to this place, which is
ironic in Sitiah’s case as she was born in Australia. This kind of abuse and
stigmatisation exemplifies the regulation of cultural differences, where public spaces
become “landscapes of social exclusion because they define who belongs and who does
not” (Noble & Poynting, 2010, p. 496). Eventually, the participants accept things as
they are and pretend nothing happened. Ignoring or accepting the abuse can also be
understood as a conscious effort to prevent further violence (Zempi, 2014).
4.8.3 Circumventing
Aks shared that she avoided going out after her experience in New Zealand when police
followed her because she had a backpack. She shared:
Sometimes when things happen, even in London, I will try to avoid going out a
few days until people start to get familiar with the idea then afterwards, it does
fine. Like if I have to go to the city [Perth city centre], I will avoid this. (Aks,
47, Interview)

She added that she would be stigmatised for following the same religion, which makes
her stay indoors. In her words: “When something bad or terrorist attack happens, I will
be like, you are part of this community. So, I will be judged through the eyes, their looks
like they are telling me your religion is a terrorist religion.”
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Circumventing is another crucial negotiation strategy. Eijberts and Roggeband
(2016) explain how “an individual can circumvent the stigma in various ways. One
form of circumventing entails physical avoidance or withdraw from situations in which
the stigma might be salient” (p. 135). Circumventing is termed avoidance coping.
According to Miller and Kaiser (2001), “avoidance coping involves physical and/or
social withdrawal or disengagement from stigma-related stressors” (p. 79). Aks used
complete avoidance as a strategy to avoid stressful interactions whenever there is an
incident in any part of the world. The continuous coverage of events involving Muslims
by the media for days affects VMW’s lives. Aks negotiates passively by completely
bypassing the situation. However, Aks shared that she uses different coping strategies
depending on the intensity of the situation. These kinds of brief negotiations seldom
cause long-term change; instead, the ephemeral fear has led Aks to build up the
conviction that she should act to repair the rupture. She is keen to participate in
discussions on Islamophobia and to initiate a dialogue regarding the misconceptions
about Islam and its followers.
4.8.4 Compensating
Alice believes smiling is the best way to negotiate. She shared:
I just smile at them because I do not have to defend myself. This [pointing to the
hijab] is my belief. I do not need to defend myself, and then I just hope that with
this positive feedback [a smile], they will think something positive – why this
woman, even though I did a bad thing to her, she just smiled to me. (Alice, 43,
Interview)

Tara compensates by sharing incidents with her family, and crying also helps her
cope with the situation. In her words:
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How can I say they are good people if they do wrong with other people? And I
am treated badly. So why just blame other people they are terrorist, but you are
equally terrorist ... I just cry. Yeah, and also contact my family [in Iraq]. Just
when I cry I feel better. Because then you get out the negative energy and
emotion, you know. (Tara, 42, Interview)

The fourth negotiation strategy is compensating, which is used by many
participants at the individual level to compensate for their stigma. They hone their
social skills to cope and negotiate with the stigma (Eijberts & Roggeband, 2016; Miller
& Kaiser, 2001; Shih, 2004) either by smiling or crying. Alice feels that by smiling, she
is making a gesture of goodness representing her community and upbringing. Tila
shared: “I just be myself. Yeah, by smiling to everyone, by making them comfortable, by
making them know, oh, this is good Muslim”. Tila also prefers to smile and make others
comfortable in her presence. She believes that she represents her community wherever
she goes. Leading by example is essential to make others understand that Islam as a
religion and Muslims as its followers can be good. Sija tries “to be very nice, very polite
and just be … to the point, just to make their internal fears go away”. Sija feels that
others are fearful of her, so she tries to be polite and kind to change people’s mindsets
about Muslims. Alice, Tila and Sija choose to smile as a strategy to develop resilience
towards stressors like abusive language by the perpetrators.
On the other hand, Tara used to cry and share her pain with her family in
isolation while maintaining a calm composure when the incident happens. Tara shares
her anger but calms down with the thought that these perpetrators will realise their
mistake eventually. She equates behaviour like abusive language and violent outbursts
to terrorism because it generates fear. To her, anything that generates fear is equivalent
to terrorism.
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These women are breaking the barriers of stigmatisation by being agents of
change themselves. They are challenging stigmatisation and generalisation by
displaying goodness through their actions and deeds by being empathetic and sensitive,
thereby keeping away the negativity of stigma. The display of positivity under
challenging circumstances is considered the key to being a devout and good Muslim by
these women. However, this strategy creates a sense of empowerment and potentially
resolves the stigmatisation for some participants as they can ward off negativity.
4.8.5 Asserting
Aks communicates through her body language, especially her eyes, by directing her
energy and strength to create a defence mechanism for herself to stop the perpetrator
from doing any harm to her. In her words:
When I feel that someone will start to attack me ... by action, I just direct all my
energy and my strength towards them, which is in my eye, but it’s a defensive
mechanism. So, I would look at them like very angry where my eyebrow is like
this [tweaks her eyes brows to show anger] … do not even think about doing
anything to me. It is my body language, which speaks. I am not like that kind of
women that I will sit peacefully, please do not approach me ... with my peaceful
calm face and no I would not. I defend myself ... attack them before they attack
me with my attitude, body language, but never say a word. (Aks, 47, Interview)

Asserting is the last strategy used by participants to help control stress and anger
by improving their coping mechanisms and boosting their self-esteem (Hinnen et al.,
2008). Aks shared that she uses different strategies in different situations. She uses this
assertive strategy very confidently without undue anxiety, and this enables her to stand
up for herself and channel her emotions to overcome the intimidating situation.
According to Compas et al. (2001), coping is “conscious volitional efforts to regulate
emotion, thought, behaviour, physiology, and the environment in response to stressful
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events or circumstances” (p. 89). The individual response of some participants reflects
that strategies vary depending on the situations, location, time of the day, and whether
the participant is alone or in a group. When these women are in a group, the response
dynamics change as, collectively, they create a safe space for each other.
All the participants use various coping and negotiation strategies by regulating
their emotions to conquer their hostile feelings about certain situations. The
stigmatisation of VMW has increased in public and political discourses. Goffman
(1990) explains stigma with the help of two elements: first, it categorises a group of
people who share socially relevant features (for this study, women in the
hijab/headscarf); and second, the bearers of stigma are diminished to less than human
(dehumanised). In the context of this study, these VMW’s responses to their treatment
in public spaces augments an understanding of their negotiation strategies (emotional
regulation and emotional expression).
Stigmatised people display a range of responses to stressors resulting from their
devalued social identity and dehumanised status. They are thus impacting their
subjectivity and identity. Subjectivity is the unconscious dimension of the self, which
may be rational or irrational as we are subject to forces beyond our control that imply
contradiction and change. Woodward (1997) rightly states that “the unconscious is the
repository of repressed desires, and it does not obey the laws of the conscious, rational
mind but rather has an energy and a logic of its own” (p. 43). The position these women
take up as individuals when their subjectivities are at play define their identities. They
have many heart-rending memories and experiences when faced with stigma in their
daily life. Each woman resisted and negotiated in her own style and fashion. A victim
can feel incapable or paralysed in a fearful situation or a crisis, but motivation to
overcome a dreadful situation can also make people do extraordinary things. I equate

159

these negotiations by the VMW as their attempts to live a better life, which is nothing
less than a remarkable act on their part (Joseph, 2008; Moisi, 2009). Stigmatisation can
have a tangible negative impact, and it is essential to know how VMW negotiate and
cope at their own level. Some women choose to accept these incidents of everyday
stigmatisation silently and refrain from openly reacting, while some choose to negotiate
differently.

4.9 Chapter summary
This chapter explored various forms of Islamophobia by discussing the lived
experiences of VMW in public spaces through narratives of crisis. The stories presented
are woven together to construct a larger and more politicised picture of the shared
trajectories of their lives and shared past of cultural racism. The participants’ stories
resonate with studies of the construction of the ‘other’ and constitute testimonials that
speak of the significant social issues of racism and the media’s role in creating a divide
between the ‘other’ and ‘us’. Finally, the coping strategies these women use in response
to their experiences of Islamophobia, impacting their subjectivity and identity, were
discussed.
The next chapter considers the narratives of the veil and a spirit of hope. I
discuss what the veil means to these women and how they create space to foster social
relationships by breaking stereotypes. Their drawings and stories reveal their innate
desire to be accepted in the Australian/Western society with positive acknowledgement
of their differences of colour, gender, dress, nationality and race-based identities. The
participants identify as strong women, but the bold and robust identity that stands out is
a peace-loving strong woman in the veil/hijab.
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5.1 Introduction
This chapter analyses the manifestation of the veil as a signifier of identity and the veil
as a pivot of hope for VMW. This chapter is organised around three key themes. First,
the meanings attached to the veil/hijab are discussed and how it is open to reinterpretation as a symbol of individual identities and subjectivities (the conscious and
the unconscious process that shapes the self through everyday experiences). Second, it
discusses how the veiled/hijabi participants, through the use of drawings, represent hope
and possibility as a response to the Islamophobic crisis. Further, I attempt to understand
the drawings as a representation of critical consciousness by employing Cipolle’s
(2010) concept of critical consciousness development to find depth and magnitude in
the drawings to communicate action-oriented change. Finally, I examine how the
unspoken ways of knowing produced through drawings are meaningful to the individual
participants and, more broadly, to the field of critical ethnography. Here I seek to
understand how drawing can bring forth explicit accounts through sensory knowing to
reflect everyday realities and sensitivities through the lens of Braidotti’s (2011)
nomadic subjectivity.
How people dress communicates their identity. Clothes convey meaning; so
does the hijab or headscarf as a signifier of Muslim women’s identity. The public
visibility of Islam through the hijab is stereotyped; for many observers, this signifying
practice has resulted in cultural racism, as discussed in the previous chapter. Muslim
women in hijab have received significant attention in academic and political debates in
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the context of rising levels of Islamophobia (Gottschalk & Greenberg, 2008; Shin,
2015). Referring to the visible difference of Muslim women in the hijab, Scott (2007)
states that a mere piece of fabric, the veil/hijab, has been denied its due acceptance.
Misinformation and misleading cultural connections and associations have filled the
mass media, popular culture and even academia. The image of a veiled/hijabi Muslim
woman is marred with ambiguity and often used as a trope for “repulsion and
fascination” (Grace, 2004, p. 1); it is seen as “conspicuous signs of religious affiliation”
(Scott, 2007, p. 1), and is associated with “illusion … imprisonment … eloquent
silence, holiness, ethers beyond consciousness” (Heath, 2008, p. 3) and also “prima
facie evidence of Muslim backwardness” (Zempi, 2014, p. 91). This highlights that
different observers have varied and often ambiguous interpretation of the hijab.
Thus, the hijab/headscarf attracts intense social scrutiny in the Western world,
fuelling curiosity and biases, which the participants have highlighted. However, for
many non-Muslim observers, the headscarf is a mystery. They are unwilling to explore
the reality and symbolic meaning attached to the veil and instead, believe in
generalisations. Thus, the identity of these VMW is undermined in the sense that nonMuslims/outsiders do not make an effort to understand or value the identity behind the
veil and the veil itself. This is a necessity for better social understanding in this
Islamophobic climate.
In Chapter 4, I examined the manifestations of Islamophobia experienced by
VMW in public spaces. By focusing on the participants’ descriptions and drawings in
this chapter, I wish to create a space for them to respond to the dominant narratives of
crisis discussed in the previous chapter. The participants in this study demonstrated a
remarkable sense of optimism amidst experiences of oppression and discrimination and
somehow still maintain a belief in good deeds that are capable of creating a better
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world. Despite their experience of being socially isolated and excluded, notably in
public spaces, they were able to reclaim opportunities for social transformation based on
the principles of agency, resilience, courage and hope in the context of Islamophobia.

5.2 Narratives of the veil
There are different versions of the veil, like the hijab, niqab and burka (for definitions
and details, refer to Appendix L). The hijab covers the hair and neck and is worn by
Muslim women, but there are various meanings of the term hijab. Ruby (2006) defines a
hijab as “a thing that prevents, hinders, debars, or precludes; a thing that veils, conceals,
hides, covers, or protects, because it prevents seeing, or beholding … a partition, a bar,
a barrier, or an obstacle” (p. 55).
The hijab is a signifier of personal, cultural and collective identity and represents
many elements of the personal and social self for the woman who wears it. Woodward
(1997) states that cultural identity reflects “the common historical experiences and
shared cultural codes which provide us, as ‘one people’, with stable, unchanging and
continuous frames of reference and meaning, beneath the shifting divisions and
vicissitudes of our actual history” (p. 51).
The oneness of cultural identity that Woodward (1997) talks about is reflected in
the response of the participants, who came from 6 countries, evidenced through
individual drawings and group drawings in the FGDs and individual interviews. In this
research, the 14 participants gave varied and multiple responses to my questions about
the meaning and motivations for wearing a hijab as a cultural identifier, which resonates
positively with other studies (Hoodfar, 1992; Poynting, 2009; Ratthinan & Selamat,
2018; Scott, 2007). The participants expressed overwhelming commitment to the hijab
and what the hijab means and represents to them. The excerpts in this chapter are from
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individual interviews with the participants and the FGDs, and the responses have been
summarised into three emergent themes:
i.

Hijab as a representation of a ‘good’ Muslim

ii.

Hijab as resistance to the male gaze

iii.

Hijab as a fashion statement

5.2.1 Hijab as a representation of a ‘good’ Muslim
All the participants believed that the hijab allowed them to express what it means to be
a ‘good’ Muslim, particularly in this Islamophobic climate. They see the hijab as a
means to make their identity visible. The performance of the hijab is not an individual
act but a social performance emphasising the ‘goodness’ of Muslims in an environment
of hate and anger against Muslims. It also acts as a social identifier of group identity,
emphasising in-group norms subtly, but boldly challenging stereotypes attached to the
group. Donning a hijab fortifies the feeling of security, confidence and pride in these
women. Further, the participants stated that goodness is expressed as an in-built
characteristic of the followers of Islam, and they see the hijab as a symbol of their
relationship with God.
The analysis of the excerpts of interviews with VMW reveals four
understandings of the hijab related to being a good Muslim: first, performing identity
and goodness; second, pledging allegiance to Islam and the divine; third, as a social
identifier of belonging to a group identity; and finally, defining public modesty,
confidence and pride.
Performing identity and goodness. Sitiah started wearing the hijab at the age
of twelve. Her friends did not wear the hijab, and Sitiah believed they were not
respecting the hijab, or representing Islam, in its entirety. In her words:
They [her friends] were not giving it its due respect. So, if you are wearing it as
a scarf, you have to, in a way, behave like a Muslim. So, you are not supposed
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to do so much wrong but, of course, we do wrong and then to them, they just
thought if they are not paying it its due respect then take it off and sort of
become a better person. And then ... Like, step away from the bad things that
are sort of drifting you away from Islam. So, they took it off and yeah, for
example, going to a club, swearing, drinking, drugs. Being very touchy-touchy
with boys. Those things you are not supposed to do whether you are wearing a
scarf, or you are not. But what I said about the scarf, it is representation, so you
are to represent yourself as a proper Muslim woman. (Sitiah, 19, Interview)

When asked why they wear the hijab/veil, many participants, like Sitiah, said
they believe the hijab is their identity or in the words of Davis (1992), a “kind of visual
metaphor for identity” (p. 25) because the act of veiling guides them and brings their
consciousness to being a good Muslim. For Sitiah, the hijab is a statement or
performance about being a Muslim. Wearing a hijab is more than just donning a visible
identity. It is an identity of consciousness of goodness in order to “behave like a
Muslim”, which challenges one to respect the core values of being a Muslim. Sitiah
emphasises that decency and modesty in her interaction with others is one of her core
beliefs. Sitiah believes the hijab will help her to “become a better person [and] step
away from the bad things that are sort of drifting you away from Islam”. For Sitiah,
donning the hijab represents being a proper Muslim because one gives “due respect” to
the hijab by abstaining from prohibited forms of social behaviour (like drinking, going
to a club, swearing, taking drugs and being intimate with boys) which defines the role of
hijab as an “ethical protector from forbidden practices” (Hamzeh & Oliver, 2009, p.
167). For example, Sitiah’s friends took off the hijab when they wanted to go to a club
or be part of prohibited forms of socialising as a mark of respect for the goodness that
the hijab reflects. Glapka (2018b) argues that the hijab is not just a way of controlling
women but allows them to assert agency by refusing to participate in prohibited forms
of social behaviour deemed disrespectful of Muslim beliefs.
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Like Sitiah, Cindy stated, “you don’t be rude because, you know, you are the
icon of Islam”, showing that she identifies the hijab with goodness and what it means to
be a true Muslim. Cindy believes that wearing the hijab also increases one’s
accountability or responsibility as a good Muslim by regulating everyday behaviour.
Most of the participants believed the hijab regulates their everyday behaviour, thus
demonstrating good Muslim practice and submission to the divine will. Being a good
Muslim is also understood as practising the pillars of Islam like veiling, praying five
times a day and fasting during the month of Ramadan.
Like Sitiah, Ibti loves wearing a hijab. She also started wearing the hijab at the
early age of eleven years. She was strongly influenced by her brother to wear the hijab.
She recounted her brother’s words: “It will protect you, and it will give you this identity
as a Muslim lady”. Like Ibti, most of the participants see the hijab as a symbol of
Muslim identity (Read & Bartkowski, 2000).
Further to this perspective, the participants also shared that they need to practise
their cultural traditions even more resolutely in a new country to pass them on to their
children. Zevallos (2007) argues that women in Western countries like Australia are
keen to emphasise and communicate their Islamic identity by wearing the hijab. This
involves wearing a hijab to reinforce their religion in a new non-Islamic country
(Bouma & Brace-Govan, 2000). All the women in the study openly shared that donning
the hijab represents that they actively practise the core values of their religion, which is
key to their Islamic identity and commitment to their faith.
Pledging allegiance to Islam and the Divine. Sal shared that she has seven
sisters. They veil according to their own choices, which are driven by faith, but as a
family, they do not insist that wearing the hijab is modest or not wearing it is immodest;
it is about the relationship with God:
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A sister of mine, she does not wear hijab or even a dupatta [a kind of shawl].
Then I have another sister, she does full veil from head to toe, and she is an
engineer as well, and she is working full time. She is a full-time mother. And
then it is me, and we have like different categories in our home, so maybe that is
why we have a more broader perspective of what hijab means to me. (Sal, 32,
Interview)

Most of the participants believe the hijab is a statement of their submission to
the divine. It is like a barometer of their relationship with God. Sal explained, “we have
like different categories in our home, so maybe that is why we have a more broader
perspective of what hijab means to me”. Sal’s reflections suggest that individual choices
about wearing the hijab are quite deliberate but ultimately reflect the intensity of their
relationship with God further amplifying the understanding of hijab as “multiple and
negotiable” (Hamzeh & Oliver, 2012, p. 337) amongst sisters. Bilge (2010) states that
submission to God or being devoted is not “counterproductive to women’s agency” (p.
21). In this way, wearing the hijab should not be viewed reductively in terms of
oppression but as a statement of agency based on belief.
For many other participants, the hijab is a reminder that they live in harmony
with Muslim values and beliefs, which comply with Quranic teachings. The prominent
justification for veiling stems from how religious texts are interpreted and critically
understood, such as the following Quranic passage (33:59): “Oh Prophet, tell your
wives and daughters, and believing women, to draw their cloaks around them so that
they may be recognised and not harmed” (cited in Zempi, 2014, p. 29). Wearing the veil
can be understood as a badge of allegiance as a follower of Islam and protection from
sexual harassment. These verses can be interpreted in the context of contemporary times
or in the strict understanding of the times of Prophet Muhammad: “Veiling is not seen
as a Quranic obligation for all Muslim women, although it becomes a Quranic
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obligation for some”, depending on individuals’ understanding and the purpose of
veiling (Zempi, 2014, p. 29).
Tila explained how the “Hijab means the way I obey my religion … it is my
obedience to God”. She and many other participants shared that choosing to wear the
hijab is a moral choice, a religious commitment, and is about personal growth and
transformation, which highlights their relationship with God as part of their identity.
Tara’s experience was different. She felt that day-to-day news associating Muslims with
terrorism was deeply disappointing and challenging for her. Consequently, she started to
question her faith in Islam. After a while, she returned to Islam’s fundamental principles
and teachings to rediscover her faith, spirituality and worship. She donned the hijab
again after getting married and after becoming a mother of two sons. For her, the hijab
is not about covering her hair, but it defines her relationship with God: “I obey my God
when I wear hijab … If somebody is wearing hijab by force, it is easy to take off ... it
depends on the relationship between God and herself”. Tara’s words depict a sense of
agency in donning the hijab to define her relationship with God.
Cindy believes that Islam is like a guide for her. It is not only a protection for
her but for others too:
I think it is like a form of covering to protect not only myself but to protect
others. And what I mean by protecting others … like, it is a boundary for me.
Yes, because this hijab is like an icon, right icon of a Muslim ... it is like a guide
for me, so it is kind makes me bring my character in check and also my
personality and how I treat others. So, it is like a reminder of my religion ... it is
a form of dignity for me. I feel like they [my friends] did watch themselves [not
to use curse words] around me. (Cindy, 21, Interview)

Almost all participants in this study feel the positive resonance of the hijab.
Brenner (1996) reiterates the positive resonance by stating that the hijab is not only
about the reconstruction of self but also about society when “their subjective
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transformation is informed by, and in turn contributes to, larger processes of social
change” (p. 673). Cindy’s words, “I think it is like a form of covering to protect not only
myself but to protect others” are in line with these ideas about the transformation of the
self and the society. Similarly, Tarlo (2007) states that “the adoption of hijab transforms
not only their sense of self but also their relationship to others and the wider
environment” (p. 132), signifying the agency of these women when they choose to wear
the hijab.
Further, Tarlo (2007) argues that the hijab transforms Muslim women’s inner
self and defines their relationship with God and the human ecosystem that exists around
them. In a similar vein, Cindy shared that donning the hijab is “a boundary for me”. It is
considered a process of developing into a better human in the pursuit of spiritual
growth. Cindy expressed, “it makes me bring my character in check”. For Cindy and
some other participants, the hijab also functions as a reminder to guard their behaviour.
It helps them live in congruence with the teachings of Islam and they believe that this
act pleases the divine. For some women, the role of the hijab is to keep their behaviour
in check. Droogsma’s (2007) research in the American context resonates with this, as
one of the purposes of hijab is described as a “behavior check” (p. 304).
The hijab works as a controller of behaviour and sets an example of a good
Muslim through everyday actions. Sal shared a fascinating, insightful experience of
wearing the hijab for more than a decade and then not wearing hijab. At the time of her
interview, she had gone almost three months without the hijab. Sal shared her
experience of being physically assaulted and then decided to give up the hijab while she
lived in this new country for her degree (see Chapter 4). In her words, “now [after
giving up the hijab] I have to limit myself, and before that, it was just automatically
happening for me”. Sal felt the connection between the divine intervention and the hijab
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as if some spiritual power controlled her. After giving up the hijab, she has to make a
conscious effort to control herself. The hijab is like a moral compass that acts as an
orienting device to the way one should live (Tarlo, 2007).
The commitment to wearing the hijab shown by Tila, Tara and Cindy confirms
Bracke’s (2008, p. 63) view that the hijab involves a conscious decision to forego some
freedom to be devoted to God. The emphasis on the relationship with the divine is in
line with Mahmood’s (2012) analysis of veiling as a transformative technique of the
self. On the other hand, it also foregrounds “the agency of hijab in people’s lives”
(Tarlo, 2007, p. 132). The hijab is an icon of Islam, depicting a relationship with God.
The importance of the hijab in VMW’s lives is about the transformation of the
self and their relationship with others and the wider environment (here the Western
world). The impact of the hijab is closely linked to the effects of the hijab on the wearer
and the outside observer. On the other hand, the visibility of VMW in Western
consciousness is really about invisibility rather than visibility. It is related to
concealment and the unknown. Tarlo (2007) rightly points to the (in)visibility through
the “effacement of women’s presence in the public sphere” (p. 132), but this invisibility
of certain parts of the body like the hair, head, neck and bosom (in case of the
headscarf) increases VMW’s visibility.
The hijab may appear to be a simple piece of cloth to many outside observers,
but it possesses transformative capabilities for the wearer. All the participants in this
study identified the transformative potential of hijab, which expounds on their
relationship with the divine. For many participants, the hijab is an icon of Islam. It
depicts the religious affiliation of Muslim women who consciously shape their identity
by resisting contemporary Western standards and represents an expression of liberation
from colonial legacies (El Guindi, 1999). Cindy’s comment that the “hijab is like an
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icon, right icon of a Muslim” resonates strongly with Tarlo’s (2007) argument that the
“hijab is a flag for Islam [that draws] infidels to submission to Allah” (p. 144). An
image is constructed that women in the hijab are pious and modest, thereby presenting
an alternative role model for a good Muslim. A dual image has been constructed among
the Western public where the veil/hijab is seen as controversial, emphasising the
difference between Western and Muslim values. The veil is seen as a sign of
backwardness that conflicts with Western values and a security threat.
Mahmood (2012) believes that VMW are willingly becoming moral subjects of
Islam. On the other hand, Tarlo (2007) cites the case of Shazia Mirza, a British
comedian who was physically assaulted for not respecting the veil when she gave a
stage performance in London and decided to stop wearing the hijab, calling it “a burden
she ultimately could not sustain … [because] the weight of expectation associated with
it [hijab] was too inhibiting” (p. 146). Some insiders/Muslims could not associate a
comedian with a hijab. This case reflects the gap between how the hijab resonates with
the values of the wearer and the outside observer. All the participants in the study
indicated that they see the hijab positively and as an affirmation of agency and faith.
However, as Tarlo (2007) argues, for some observers (Muslims and non-Muslim), there
are also negative connotations because the hijab can create an ecosystem of fear and
suspicion towards women in the hijab.
Participants like Ibti continued wearing the hijab in their adopted country
irrespective of fears of racism, abuse and exclusion. Her elder brother introduced her to
the hijab and suggested that it was essential to follow the teachings of Islam, including
wearing a hijab, because it would benefit her. She echoed her brother’s words: “it will
give you benefits in this life and life after that”. Like Ibti, some participants believed
that VMW would be rewarded in their present life and afterlife if they commit
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themselves to God; this commitment would secure a place for them in paradise. Afshar
et al. (2005) contend that women who choose to hijab/veil in their everyday life
appreciate the rewards, duties and obligations that Islam affords its believers.
Social identifier of belonging to a group. The hijab is more than a religious
identity; it is a social identity, an expression that marks in-group belongingness and
security within a broader Islamic community in a foreign land. Cindy articulated this
well when she said:
We can identify each other, I like that part, yeah, like we walk to [in the
university] you know, and we see another hijabi, and we are like, oh, you are
Muslim, I am Muslim so like, just like an instant sisterhood. (Cindy, 21,
Interview)

This spirit of sisterhood, according to Zempi (2014), can be understood as a
“sense of belonging to the ummah (the global Muslim community)” (p. 31). Sija
explained: “It is my identification. If I am not wearing hijab, it shows there is no
difference between Muslim and non-Muslim”. Wearing a hijab creates a collective
identity and expresses solidarity with their community in a foreign land. Afshar et al.
(2005), echoing both Cindy and Sija’s sentiments, state that the collective identity
described as ‘ummah’ is a dynamic, unbounded world community that crosses the
boundaries of race, geography and ethnicity. Many participants had a deep sense that
the hijab helps women from different countries connect in a foreign land, strengthening
their identity as Muslim through a visible indicator of difference (Tarlo, 2007). The
need to connect and communicate with their group in a new country is vital to them for
security and a sense of belonging as a visible Muslim.
Cindy, along with other participants, believes that wearing a hijab is a
performance that endeavours to communicate individual and collective identity.
Entwistle (2000) describes this performance as a process of renovating “flesh into
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something recognizable” (p. 323). Making one’s identity visible can be consequential
for one’s awareness of oneself as a representative of a group or follower of a particular
religion. Thus, the hijab motivates personal identity and subjective experience because
one becomes an ambassador for one’s group (Hopkins & Greenwood, 2013). Groups
regulate members’ behaviour by controlling their dress, and some participants’
narratives affirm what it means to be a ‘good’ Muslim (O'Neil, 2010). Behaviour can be
regulated by ‘symbolic boundaries’ (Lamont, 1992), defining the periphery, making
distinctions for the group and establishing identities. Symbolic boundaries work as the
nuts and bolts of the machinery of social life.
Defining public modesty, confidence and pride. Alice feels like a queen when
she dons the hijab. She experiences more confidence and protection, and feels that her
identity as a Muslim is being affirmed. In her words:
It is my identity as a Muslim. I feel more Muslim when I wear hijab ... more
confident about myself as a Muslim, and I feel like I am a queen when I wear
hijab because I feel protected. I am being modest, and then I feel like my
identity as a Muslim is being approved. (Alice, 43, Interview)

For Alice and all the other participants, the current hostile rhetoric about Islam
and its followers is frustrating, but they take pride in donning the hijab. Her words
“more confident about myself as a Muslim” depict that her declaration as a Muslim to
the audience resulted in her feeling more confident. These women reaffirm their identity
and faith through their practice and regular performance of the hijab. Ignatieff and
Gutmann (2001) argue that to belong is to feel safe. In the same vein, Hage (1997)
claims four elements – security, familiarity, community, and a sense of possibility and
hope – are central to making one feel at home. The hijab is evidence that a sense of
belonging in a new place is essential, especially in a climate of Islamophobia that has
gripped the world, leading to a social crisis. The public resonance of the hijab/veil may
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have both positive and negative connotations. Still, it is an emotional and spiritual quest
for the wearer with a positive resonance and its “primary association is with modesty,
goodness and virtue” (Tarlo, 2007, p. 140).
Furthermore, wearing a hijab/veil puts the wearer on a higher moral ground than
non-hijabis/non-wearers. Sal shared that she relates the hijab to modesty, peace of mind,
personal satisfaction and pride. She also communicated that, after finishing four years
of study in Perth, she would again don the hijab when in her comfort zone. Where the
hijab is accepted and is the norm, “For me it is my decision; it brings a certain level of
modesty in my life”. It is important to recognise that many participants found wearing
the hijab empowered them to move out of their homes into public spaces with
confidence and pride.
5.2.2 Hijab as resistance to the male gaze
One of the key themes emerging from the participants’ narratives is how veiling helps
them resist the male gaze. Many researchers regard the male gaze as a socio-cultural
construct (Glapka, 2018a, 2018b; Ponterotto, 2016) influenced by popular culture and
social media. Nearly half of the participants in this study associated the male gaze with
beauty and sexual appeal. The analysis of interview excerpts and discussions with the
participants suggested the hijab offers a way of resisting the male gaze in two ways:
first, resisting sexual harassment, and second, challenging the notion of female
commodification. I will now discuss each of these in turn.
Resisting sexual harassment. Dea is an international PhD student from
Indonesia, and for her the hijab protects her from the male gaze, as she explained:
I think the hijab means to protect women from someone who has a bad thing ...
Evil eye, bad eye because I think a woman has a good shape, and sometimes a
man can have a lust for it. It [hijab] is a protection for you. So can only take it
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off in front of relatives who are blood relatives like your father, your father-inlaw, your husband, you only take your hijab off in front of them. Perhaps the
protection that I mean is in sexual protection because we cover all our body so
no one will get attracted. (Dea, 32, Interview)

In much the same way, Alice, who migrated from Malaysia about a decade ago,
believes the hijab offers safety from sexual harassment:
I feel safe and plus nobody trying to do like sexual harass[ment] to me
compared to when I’m not wearing hijab before, and then I’m proud of myself
... I feel safe. People respect me. Yes, people respect me. They know that this
woman is protected. I don’t want to touch her. I don’t want to play something
nasty with her. (Alice, 43, Interview)

Both comments illustrate the strong relationship between the hijab and the
repertoire of the male gaze. Both Dea and Alice are clear about their desire to maintain
privacy regarding a woman’s beauty. For them, viewing a woman’s beauty is restricted
to the husband and family, reinforcing that the hijab embodies both femininity and
modesty. Hasan (2011) suggests that the critical reason to veil is to discourage infidelity
and restrict sexual relations outside the matrimonial alliance, thus avoiding immoral
acts and pronouncing the ethical manifestation of hijab (Hamzeh & Oliver, 2012).
On the other hand, according to the Quranic prescription described below, the
practice of veiling allows women to participate in the public sphere with men. It also
emphasises the modesty of the dress, which is believed to have roots in the Quran
(24:31) (as cited in Zempi, 2014):
And say to the believing women that they should lower their gaze and guard
their modesty; that they should not display their beauty and ornaments except
what (must ordinarily) appear thereof; that they should draw their veils over the
bosoms and not display their beauty except to their husbands, their fathers …
their sons … their brothers … or their women. (p. 28)
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This perspective demonstrates what Dea and Alice mean about their conformity
to Quranic devotion, submission to Islam and veiling as a sign of humility and public
modesty, which demands respect (Wadud, 1999). Following this line of argument, the
veil/hijab allows women to engage actively in the public sphere without worrying about
their beauty and physical appearance. Dea and Alice point to ‘feeling safe’ as they
believe that the hijab works as a safeguard or protection from being treated as sexual
objects. In a similar vein, Hasan (2011) argues that women in Islam should be protected
from the masculine gaze, thus empowering women to be part of the public domain
without feeling powerless or worrying about their privacy or dignity.
Aks feels that Islam treats women like a piece of jewellery that needs to be
covered in velvet and not left in the open for people to see:
I would say Islam treated woman like precious jewellery ... no one can touch,
and if you have a diamond, you will not leave it on the table of your kitchen.
You will leave it in a nice, velvet place covered in your safest safe. This is for
me how Islam treated me. I am precious. No one can touch me. No one can hurt
me. No one can see me without consent. (Aks, 47, Interview)

Aks drew an analogy with precious jewellery to reflect her own sense of worth
and the need to be protected. In her words, “no one can touch, and if you have a
diamond, you will not leave it on the table of your kitchen”. The idea of a veil for
women can be understood as sacred and private, which is in line with religious
teachings. On the other hand, Aks expressed the vulnerability attached to not being
veiled, although her understanding is that women are protected and valued in Islam.
According to Islam, the function of the hijab is to protect women from the lustful gaze
of men and to make them feel safe and secure, as described in “Chapter An-Nur(24)
Verse 31 of the Quran” (Hassan & Harun, 2016, p. 478). Many participants feel that the
hijab is designed to shield women from being judged sexually by men, and from
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unlawful behaviour and having inappropriate thoughts. Thus, veiling encourages respect
for women and their intrinsic values and attitudes like intelligence and kind-heartedness
(Hassan & Harun, 2016). Alice remarked that “I feel safe ... People respect me. Yes,
people respect me. They know that this woman is protected. I don’t want to touch her. I
don’t want to play something nasty with her”. Alice expressed that choosing to wear the
hijab is like emphasising respect for herself within her community and outside. She is
respected within the community for donning the hijab because it identifies her as a
practising Muslim. A practising Muslim is one who adheres to the Islamic values (like
praying five times a day, fasting during Ramadan). The hijab reassures her feeling of
safety and security, being protected by her faith, and the hijab draws a line in terms of
proximity to others.
Zara said, “if you don’t wear hijab, they [non-Muslim men] quickly, come to you
and shake your hands, kiss you for the welcome”. Zara’s comments reflect Hannan et
al.’s (2011) explanation that wearing a hijab means one is recognised as a believing
woman, the hijab is an affirmation of faith, and dressing immodestly may invite undue
attention or improper behaviour which does not serve to preserve women’s chastity. For
Zara, the hijab defines and sets boundaries for men: “if women wear hijab, they [nonMuslim men] do not like to shake hands”.
For Alice, Zara and Dea, the veil is a refuge from the male gaze. It is about
demanding more respect from men. According to Zine (2006a), women are disciplined
within their bodies and sexuality. Thus, they can strengthen these norms, and by
donning the hijab, they can communicate control and restrictions. Alice said that veiling
for her also means that “nobody trying to do like sexual harass[ment] to me compared
to when I am not wearing hijab before, and then I am proud of myself”. For Alice, she
can avoid sexual harassment because the hijab separates the sacred from the profane.
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Wearing a hijab is not an embarrassment but a way to respect her body and her privacy
(Bunting, 2001). Consistent with Dea and other participants’ veiling is “sexual
protection because we cover all our body so no one will get attracted”. Such views can
be understood in two ways. First, when these women veil, they follow the tenets of
Islam in terms of gender relations and, second, they create a forbidden space or a sacred
space which is signified as modest – creating a hijabi identity as sacred and regal
(Hasan, 2011).
Glapka (2018a) argues that the male gaze reinforces patriarchy where feminine
corporeality is controlled, shaping “women’s bodies and their subjectivities” (p. 215).
She describes the male gaze from two points of view: firstly, the male gaze represented
through the culture industry of Hollywood denotes the characterisation of females as
objects; and secondly, from feminist literature, it is about portraying the world from a
primarily patriarchal perspective (Glapka, 2018a). On both counts, the veil serves the
purpose of enacting corporal piety and modesty, thereby challenging the
commodification of women.
Challenging the notion of female commodification. Zahisa expressed the
strong view that women should not be judged by their beauty but by their character. For
her, the hijab helps prevent women from being commodified. In her words:
It means like covering yourself, and it symbolises modesty to me, like you feel
more protective … we are not a showpiece or a thing to be displayed. So, the
people should know us from our values, we have like the capabilities we have,
the strengths we have, rather than just think oh, she is a girl, or she looks nice,
she is beautiful, not like that. So, I think that will create more respect to a lady
if she is known by her values and by her capabilities rather than her body.
(Zahisa, 32, Interview)

Zahisa’s statement that “we are not a showpiece or a thing to be displayed”
endeavours to speak back to a consumer-capitalist culture where everything has a price
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tag, including women’s bodies. Zempi (2014) argues that the veil protects Muslim
women from provocative fashions and the increasing sexualisation and
commodification of women in the Western world. According to Bullock (1999),
commodification places the female body in a subordinate position to the male gaze.
Many participants feel the hijab allows them to resist the male gaze, thus liberating
them from the demeaning impact of commodification. According to Glapka (2018a), it
involves “establishing an image of a hybrid subjectivity of a free, self-managerial and
veiled Muslim” (Glapka, 2018a, p. 224) who controls her own body and how others
relate to it (Ruby, 2006) in ways that can reverse the gaze (Keddie, 2017).
The hijab is a means for Muslim women to resist objectification and
commodification by curbing the male gaze and taking ownership of their bodies. It is
not about avoiding the male gaze only but taking up a strong position of
counterattacking the domination of popular culture, which seeks to define women by
their looks rather than their values and capabilities. Zahisa seeks to invoke her own
agency by veiling as a form of resistance to commodification and, on the other hand,
keeping the capitalist consumer culture of the twenty-first century in check. The hijab is
a powerful way to resist the detrimental aspects of objectification and commodification
of women’s bodies in capitalist culture by lessening the harm done to women by beauty
ideals. In the same line of argument, wearing a hijab can be an empowering and
liberating experience for VMW in capitalist culture. At the same time, covering their
body means they are not forced to conform to the unrealistic goals of slim body images
circulating in the Western media. It also acknowledges that they as wearers of the hijab
lie outside the grip of modern fashion and promiscuous clothing, and they take pride in
not being slaves to the beauty standards of the West. These women want to control their
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appearance, thereby not being identified and judged by their physical appearance
(Hasan, 2011).
5.2.3 Hijab as a fashion statement
For some participants, the hijab is also an expression of fashion and provides an
uplifting feeling of grace and liveliness. Many VMW participants support wearing
colourful hijabs that match their jewellery and outfits. Drawing on participants’
experiences, there are two main reasons for donning the hijab as a fashion statement:
first, asserting self-expression through fashion and second, refreshing cultural traditions
with a contemporary outlook.
Asserting self-expression through fashion. Aks loves to change her scarf every
day and match it with her dress. She uses different fabrics and prints depicting flowers,
multicultural motifs and/or geometrical designs, representing her expansive outlook.
According to her, “Being able to change every day … like I will look new with different
scarf every day”. On the other hand, Alice, who works part-time with kindergarten
children, attracts kids’ attention by donning a brightly coloured hijab, “I try to wear
bright most of the time, so it is kind of attracting attention from the kids especially”.
For Aks and Alice, the hijab is a means to express their feelings, attract attention
and raise consciousness by breaking stereotypes. These women thoughtfully choose the
colour of their hijab to match their outfit, as against wearing the black hijab, which has
evolved to be understood as a sign of radical Islam. Through their colourful hijab, they
fiercely want to oppose Islamophobia. The hijab is a form of self-expression through
fashion; these women communicate ‘who I am’ (Mittal, 2006). The growing middle
class within the VMW cohort is far more privileged and have more fashion choices and
sophisticated tastes than ever before to convey their religion with pride. In Aks’ words,
“[b]eing able to change every day” is about variety, a trendy look and fashion. Afshar et
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al. (2005) argue that, as a reconstructed emblem of Muslim identity, the hijab is a
product of the twentieth century, especially in Western countries. This new outlook
allows women to match their hijab with their dress, while keeping their cultural
traditions in place. Paton (2016) believes that Islamic fashion is expanding in the global
marketplace because of the consumption of fashion and the rising attributes of modest
fashion where faith and modernity go hand in hand. She states that “the global Muslim
clothing market is forecast to be worth $327 billion by 2020” (p. 2). The majority of
Muslim nations have embraced Islamic cosmopolitanism, which allows VMW to
express their individuality through the latest fashion trends with various styles,
accessories and bold colours despite having to conform to covered dressing (Potts,
2009).
Refreshing cultural traditions with a modern outlook. Whenever I saw
Cindy, she was dressed in a beautiful colourful hijab with matching accessories. Her big
dangling earrings were always pinned to the hijab as her ears hid behind the hijab. She
shared with pride that this is her way of expressing her style with modesty. In her
words: “Now is the time of fashionista hijabis so, like I have many ways to do a hijab,
not necessarily one”.
At least half of the women in this study supported the hijab as a fashion
statement that is different from traditional views implying conformity with cultural
tradition but with a new (out)look (Gilliat-Ray, 1998). Cindy, Aks and Alice
consciously make an effort to don a colourful hijab to make a fashion statement with
modesty. Aks said, “I can look new every day with colourful hijab”. The hijab may have
new, contemporary and sophisticated meanings, but it does carry residual meanings and
purposes from earlier times, which may be different for different women who wear the
hijab (Hopkins & Greenwood, 2013). When Cindy elaborated on her expression “now is
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the time”, she explained that the present times are filled with bigotry, hate and fear of
Muslims. Through their colourful hijab, she feels that women can fiercely express and
oppose Islamophobia and challenge stereotypes associated with Muslim women.
Keeping this as her focus, as a photography enthusiast, she is very active on Instagram,
intending to represent hijabi women in a different light through photographs.
In these challenging times against the backdrop of Islamophobia, the hijab has
multiple connotations for observers. But for many VMW, “fashion is essential in these
difficult times, paradoxically, to keep us in touch with our dreamy, fanciful, selfpleasing natures” (Pham, 2011, p. 387). Thus, these women participants conveyed an
image of “visually poised, powerful and trendy” women along with an identity of
traditional women who carry out their roles at home with an image of “conventional
feminine representations” (Hassan & Harun, 2016, p. 479). A fashionista identity comes
to the fore, which communicates a social identity as a code and also as a form of selfexpression (Cardoso et al., 2010; Paton, 2016).
As stated earlier, there are different types of veiling, but Nasser (1999) terms the
hijab ‘new veiling’, as the hijab has evolved to be a new form of social action in liberal
societies (Macleod, 1987; Nasser, 1999). It is an individual choice these women make
in liberal societies against the often conflicting and competing traditional and more
conservative cultural values. Hassan and Harun (2016) believe that VMW have become
conscious of their image, physical attractiveness and social identity, thereby becoming
consumers of fashion. Adding further, Potts (2009) analyses how VMW in the
American context are at the integration stage of the acculturation process. They prefer
“dressing modestly with a fashionable twist” through their modestly beautiful hijab (p.
61).
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Wearing the veil/hijab is a bold statement as it represents a woman’s confidence
to set her own fashion standards and not conform to the fashion standards of the West.
Macleod (1987) conducted a study in Cairo, Egypt, which revealed that women took up
the hijab as a protest against their changing roles from being mother/wife to working
women. For these women, veiling symbolises both “accommodating protest” situated in
resistance and their acquiescence with the status quo (Macleod, 1987, p. 4). They hope
that the hijab will come to be seen in a new light rather than stereotypes of oppression
and patriarchy. The participants in this study challenge the image of oppression – a
commonly held view of VMW. The politics of knowledge production reminds us of the
need to re-script the dominant stories. The participants have an urge to dispel widely
held notions. The analysis of the narratives of VMW calls out to listeners to re-consider
their voice, which showcases liberation and equality of women as critical Islamic
values. The hijab is being reclaimed as a material representation of pride and should not
be viewed as oppressive or an impediment to freedom.

5.3 Narratives of hope
A series of drawings by the participants depicted in this next section reveals a great deal
about VMW’s feelings of empowerment, their liberated views and their willingness to
stand up against stereotyping and cultural racism and instead, advocate for justice and
dignity. The participants want to break barriers and the stigma that they are oppressed, a
burden they have been carrying far too long. These VMW are keen to represent an
alternative image of themselves. As we shall see, these drawings speak of VMW not as
weak or disempowered but bold, moral, emotional and hopeful. These accounts portray
authentic stories that thwart the image of VMW as powerless victims who are silent and
voiceless (Zine, 2000). The data collected through FGDs and semi-structured interviews
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create a body of alternative knowledge which seeks a new representation of VMW’s
identities. In their drawings, they represent ‘hope’ as a form of agency rather than
passive acceptance. They impatiently look for opportunities for action within the realm
of real possibilities to change the harsh rhetoric associated with Islamophobia in the
broader community.
Zournazi (2002) defines hope as “a space for dialogue … where ideas are
allowed, and there is a space made possible for those yet to be heard” (p. 10). Hope is a
word that is generally used with a positive connotation but, as discussed by Zournazi
(2002), it can be positive or negative. Hope has been given a negative connotation
dating back to Spinoza, where it is considered “deferral of life” (p. 151) and also “the
absence of the pursuit of joy”, which means living with the idea of hope instead of joy.
However, Zournazi argues that hope should not be like delayed joy, which exists in a
vacuum. Instead, Bourdieu calls hope as “illusio – the existence of something to live
for, what gives life a meaning”, which Jacques Lacan defines as “constituting fantasy”
(cited in Zournazi, 2002, p. 152). The defining moment arrives when there is a
collective will, a moment of hope and not an empty signifier. In a similar vein, DuncanAndrade (2009) calls for ‘audacious hope’ demanding “solidarity with struggling
communities, sharing the burden of undeserved suffering as a manifestation of hope and
developing the collective capacity to heal” (p. 190). Hope is the horizon of expectations
through which the collective will of the participants in this study constructs a social
imaginary of transformation. Greene (2005) situates hope in a world in which the notion
of becoming of self is incomplete, thus making space for “remarkable possibilities of
awakening” by resisting apathy and withdrawal (p. 80). Thus, hope colonises the
participants’ dreams as their present is speckled with everyday struggles of cultural
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discrimination, which deconstruct their subjectivity and identities. Their hope is to be
accepted without fear of being excluded because of being visible Muslims.
The FGDs revealed this sense of audacious hope and the strong collective will of
the participants. They provided me with a space to get to know research participants
better by creating a non-threatening platform for them to be part of this research project.
The FGDs consisted of group drawings, individual drawings and sentence completion
writing activities to encourage conversations. These additional tools were a fun and
engaging way to deal with sensitive issues and generate talking points for participants
(Brett, 2021). Throughout the FGDs, there was a candid and open expression of
thoughts and feelings by the participants. The purpose and scope of the group drawing
exercises addressed two fundamental questions: “who am I” (as an individual) and
“who are we” (as VMW). There was a richness in diversity given the varied
backgrounds (language, culture, countries) of the participants who showed a willingness
to work together and express their views in the FGDs. The individual drawings focused
on the question, “How do you see yourself today and five years from now?” First, I
discuss the two group drawings (Figure 5.1 and 5.2) then the individual drawings.
Based on my analysis of the FGDs and drawings, I have identified three emergent
themes:
i.

Hope originates from adversity

ii.

Hope expects leaders to step up and deliver

iii.

Hope is confidence in a better tomorrow

5.3.1 Hope originates from adversity
This section explains how, through group drawings, VMW communicate a spirit of
hope as they endeavour to negotiate their identity in adverse and challenging situations.
These unfavourable situations are sometimes governed by current events (news and
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media) and shape their individual and group drawings. It also explores how drawings
can become a performance and a form of agency whereby culture and individual
identity are enacted to make sense of the world. The group drawings are titled “The
football team” (Figure 5.1) and “The peace fairy” (Figure 5.2).
As a researcher, I was apprehensive that the participants who had given consent
to be part of this study might not turn up for the first FGD. On 14 July 2018, six women
donning colourful hijabs gathered for a FGD. It was satisfying and encouraging for me
when all six participants turned up. There was an air of excitement among the
participants when they met VMW from other countries, who spoke different language
and were studying various research fields, but the binding thread was the
hijab/headscarf, which all of them wore. The room was full of laughter, enthusiasm, and
conversations on topics ranging from their families to their respective research projects.
Each participant introduced another participant as an ice-breaking activity. The common
interest which all the participants shared was their interest in outdoor sports, be it
watching on television and/or taking a keen interest in their children’s outdoor sports
activities. Ibti shared that her two daughters play football wearing the hijab at school.
Then other participants like Aks and Dea joined in to share their considerable interest
and excitement about the World Cup Football finals 2018 scheduled the next day. In
some ways, the World Cup served as a helpful ice breaker for the participants. It
provided a sense of commonality and interest to kick start the FGD. They voiced their
disappointment about the low rate of participation of hijabi women in sports further
voicing that the hijab is “visually perceived as the “cultural barrier” to muslim girls’
physical activity” (Hamzeh & Oliver, 2012, p. 332).
This flow of discussion helped the participants reach a consensus to draw a
football team of hijabis. Aks was leading the group drawing, and each participant drew
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herself in the drawing. In the first FGD (Figure 5.1), research participants drew the
football team with ‘goalposts of harmony and peace’.

Figure 5.1
The Football Team (Group Drawing – FGD 1)

The participants drew a football field and hijabi women players in colourful
hijab. To complete the team, Sija suggested that they also draw “Australian players”
(five non-Muslim players). The football field is a metaphor used by the participants to
depict the world as a playground. For them, the themes of ‘peace’ and ‘harmony’ – the
goalposts of the football field (refer to Figure 5.1) – were central to their thinking.
These women discussed that they are actors or players who must be reliable, fit and
willing to contribute by playing the game with their headscarves that pronounce their
identity in real life. They, with pride, want to display a vision of a more harmonious and
multicultural world. The drawing also highlights their keen interest in sports and their
love for football. The football season did dominate the discussion for the group
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drawing. Choosing to draw non-Muslims to complete the team can be interpreted as an
act of “resistance [to stereotyping and discrimination]” informed by a sense of what
Greene (1995) describes as “imagination, open[ing] capacities, inventiveness, and
surprise” through visualisation and creative self-reflection (p. 15). Choosing to wear the
hijab in the playing field is a signifier of identity, which translates into pride in oneself,
belonging to a religion/faith and a bridge to strengthen multicultural understanding,
peace and harmony.
The 14 participants in this research come from 6 countries and varied cultural
and linguistic backgrounds (see Chapter 1). The experience of drawing together opened
up what Barndt (2008) describes as “aspects of peoples’ being, their stories, their
memories and aspirations, in ways that other methods might miss” (p. 5). Based on the
visual representations in Figure 5.1, the participants did not want to be stereotyped but
viewed as progressive and sporty rather than ‘oppressed’. The group drawings depict
the yearning of the participants for a harmonious future that holds the possibility of
solidarity and peace.
The second FGD occurred on 17 August 2018, and seven participants attended.
The atmosphere in the room was not as vibrant as the previous FGD. It was a more
sombre and thoughtful environment. The dominant words throughout the discussion
depicted frustration, shock, surprise and denial as this FGD happened two days after
Senator Fraser Anning’s speech (then Senator from Queensland) calling for an end to
Muslim migration to Australia as ‘the final solution’ (Murphy, 2018). The government
and the opposition condemned his speech as it threatened the fabric of the cohesive
Australian society. However, for many Muslims and non-Muslims, politicians and
media set the tone of public conversation and built a culture of fear by promoting
dangerous and extreme ideologies of hate. This controversial speech had a certain raw
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freshness for the participants. Through their drawing, the participants expressed their
readiness to adjust and come to terms with what they heard on television and the
growing controversies surrounding them and their faith.

Figure 5.2
The Peace Fairy (Group Drawing – FGD 2)

After discussion with the group, Tila took the lead to draw the ‘the peace fairy’
in the hijab (Figure 5.2). Each participant drew the flag of their home country together
with a flag of Australia. Noteworthy is that two participants, Sitiah and Alice, are
Australian citizens. Sitiah, who was born in Australia (her parents are from Somalia and
Yemen and migrated to Australia about 25 years ago), drew a flag of Yemen and
Somalia before drawing the Australian flag. Alice, who migrated from Malaysia about
ten years ago, drew the Malaysian flag. Sitiah and Alice felt that the hijab originated
from their country of birth, which made them draw the flags of their country of birth or
ancestry. These women reiterated that Islam should not be equated to the radicalisation
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of a few individuals/groups. Through their drawing, they conveyed that their religion is
about peace and love. Mindful of the political and social situation, the participants are
hopeful. They attempted to articulate a sense of hope in Figure 5.2 that ‘Islam is Peace’
where the Muslim woman is a fairy of peace, taking all the flags of the participants’
countries under her wings and embracing the world.
In Figures 5.1 and 5.2, it is evident that current events and circumstances shape
the participants and their responses. Their drawings reflect their feelings about the
things happening around them, held together by a strong desire for peace and harmony.
In addition to these two group drawings, the participants also produced several
individual drawings in which they were asked to address the question “How do you see
yourself today and five years from now?” I have taken two of these illustrations, one by
Dea (Figure 5.3) and the other by Tila (Figure 5.4), to illustrate how the current
circumstances and media coverage influenced their feelings and perspectives at the
time. Like the group drawings, there is a marked difference in tone in the drawings from
each FGD, primarily influenced by current affairs and media coverage at the time.
For Dea, it was a regular day, and she planned to watch the Football World Cup
with her husband and eleven-year-old daughter as the grand final was scheduled the
next day. However, Tila’s drawing reflects her disgust, anger and anxiety about
politicians like Fraser Anning who promote hate and fear of the Muslim community,
thus making many non-Muslims or outsiders generalise and equate Muslims with
radicals like ISIS.
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Figure 5.3
Drawing by Dea, 37, FGD 1

Dea has come to study in Perth and is joined by her husband and eleven-year-old
daughter. During our conversations, Dea shared that her family is supportive of her
higher studies and takes pride in her chosen field of study, which men dominate. Dea is
full of life and highly optimistic about her promising future back in her country after
completing her PhD in engineering. Looking at Dea’s drawing (Figure 5.3), we can see
how she endeavours to represent herself as a woman who firmly believes in herself,
with high achievement orientation who dreams for a better tomorrow. Dea, through her
drawing, reinforces her empowered self. She portrays herself as a “multi-tasking
woman” today and balances daily prayers, reading for her PhD, house chores, cooking,
and doing experiments related to her research as essential tasks in her busy life. She
dreams that she wants to start her venture named “Dessy Corporation” five years into
the future. She hopes that her research on lithium battery recycling will result in patents
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for her inventions in the field. She also shared her apprehensions of getting consumed
by moving into the world of engineering and research. Her decision to own a paddy
field and a large garden are motivated by the fact that she wants to stay connected with
her family tradition of paddy farming. She shared that she would love to travel around
the world and do the Haj – the Muslim pilgrimage to Mecca, one of Islam’s five pillars.
All this portrays the desire to be successful with every dream turning into reality. She
further shared her pride in being a Muslim woman in the STEM field, and claimed that
stereotyping of VMW holds no ground. Dea is a multitasking woman with many roles
and responsibilities, including wife, mother, doctoral student and a follower of Islam.
After five years, she believes that she will be able to achieve some of her personal and
professional goals, even when there are many hurdles and adversities.
As mentioned earlier, current events impact the day-to-day life of VMW, which
is observed in their drawings too. Tila did her drawing (Figure 5.4) two days after
Fraser Anning’s speech on banning Muslim immigration. An excerpt from Fraser
Anning’s speech is given below ("Senator Fraser Anning's maiden speech", 2018). For
Fraser Anning’s full speech, refer to Appendix F.
The next critical problem that we need to address is immigration. Australia
currently has the highest per capita immigration rate in the world. Last Tuesday,
Australia’s population hit 25 million – 22 years ahead of previous government
predictions. That means that since 1971 the population of Australia has doubled,
with immigrants now around one-third of our population … Ethnocultural
diversity, which is known to undermine social cohesion, has been allowed to
rise to dangerous levels in many suburbs ...
I believe that immigration to our country should be a privilege, not an
obligation-free right provided to anyone from the Third World who demands it.
First, 457 visas, which simply steal jobs from Australians, should be abolished
unless expressly approved by the immigration minister … Fifth, but most
important of all, diversity should be managed to remain compatible with social
cohesion and national identity.
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We as a nation are entitled to insist that those who are allowed to come
here predominantly reflect the historic European Christian composition of
Australian society and embrace our language, culture and values as a people. In
order for us to remain the nation that we are now, those who come here need to
assimilate and integrate … Historically, however, the one immigrant group here
and in other Western nations that has consistently shown itself to be the least
able to assimilate and integrate is Muslims. The first terrorist act on Australian
soil was in 1915, when two Muslim immigrants opened fire on a picnic train of
innocent women and children in Broken Hill – and Muslim immigrants have
been a problem ever since …
The influence of the religion paralyses the social development of those
that follow it. No stronger retrograde force exists in the world. I believe that the
reasons for ending all further Muslim immigration are both compelling and selfevident. The record of Muslims who have already come to this country in rates
of crime, welfare dependency and terrorism is the worst of any migrants and
vastly exceeds any other immigrant groups. A majority of Muslims in Australia
of working age do not work and live on welfare. Muslims in New South Wales
and Victoria are three times more likely than other groups to be convicted of
crimes. We have black African Muslim gangs terrorising Melbourne. We have
ISIS-sympathising Muslims trying to go overseas to fight for ISIS and, while all
Muslims are not terrorists, certainly all terrorists these days are Muslims. So
why would anyone want to bring more of them here?

Fraser Anning’s speech came as a shock for many in the political and social
domain. It was widely criticised for calling for a ban on Muslim immigration and the
renewal of the White Australia Policy. He believed that there is no regressive force in
the world more salient than Islam. The ‘final solution’ is putting an end to Muslim
immigration, which is both “compelling and self-evident”. He therefore proposed a
referendum on Muslim migration. However, Fraser Anning had a short stint in politics
as a senator from Queensland (for less than one and a half years). Still, he ended up
damaging racial tolerance and multicultural harmony, thereby exciting racial anxiety
and stirring up social division to advance political agendas (Kampmark, 2018).
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Aspects of the political behaviour of politicians are reflected in social reality.
Sometimes politicians leave a damaging effect on the harmony of the community, and
particularly on those who are sensitive about their religion and identity. As stated
earlier, current events vastly influence many from the targeted community and their
everyday life. The impact of Anning’s speech is seen in the drawings of nearly half of
the participants. Nearly all the participants mentioned politicians like Fraser Anning
and/or Pauline Hansen during this FGD or in the interview. Tila’s drawing is a response
to Fraser Anning’s speech and some non-Muslims/outsiders who paint a grim picture of
Islam and its followers. She predominantly conveyed that the negative portrayal of
Islam and Muslims needs to be balanced by the peace-loving Muslims who pursue the
path of goodness and universal solidarity.
Figure 5.4
Drawing by Tila, 37, FGD 2
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Tila initially drew an image depicting a family. Then she asked for a new
drawing sheet and drew a picture with words inscribed “Death will be for those who
separate people” (referring to “ISIS” written on the gravestone). ISIS is a metaphor she
used to describe the forces which separate people; it seemed that there was an ongoing
dialogue about her stand in the aftermath of Fraser Anning’s speech and the
repercussions of the speech on her daily life. She decided to draw all over again on a
new sheet. Fraser Anning’s speech and similar events in the past (like the Bali
bombings, as mentioned in Chapter 4) had a lasting impact on her. Many other
participants shared their personal stories of negotiation when particular news items hit
the media screens. Drawings seemed to provide a space for research participants to
reflect on and conduct an ongoing moral dialogue about the circumstances they found
themselves in. As Cajete (1994) argues, “creativity and transformation are interrelated
in every context or act of artistic creation” (p. 155) as people continually re-create their
personal identities in circumstances not always of their own choosing. For Tila and all
other participants drawing was a performance (as an act of doing), an intervention, a
participatory experience. It allowed them to reveal something, no matter how modestly,
of their emotional journey, their transformative experience. They hope for a better
society that is less exclusionary and “more democratic in form, content, function, and
effects” (Giroux, 2016, p. vii); it is the performance where everything intersects.
Tila was visibly upset on the day of the FGD. Her drawing reflected a
manifestation of hope that, in the future, “[n]o matter where you from, what your
religion is, people are loving each other” and “Death will be for those who separate
people”. Tila’s drawing was not dissimilar to many others on this point. For example,
Cindy wrote, “Fraser Anning and Pauline Hansen are exemplifying bigotry and
racism” (Figure 5.5). Alice hopes that “society will have better understanding of Islam”
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and “media will become more trusted” in the future (Figure 5.7). This points towards
how challenging situations and adversities augment hope in VMW.
During the FGD, all the participants shared that, with every negative news item
and geopolitical crisis related to Muslims, it becomes more difficult to express how they
feel. The element of how they are made to “feel” is represented honestly in the drawings
of Tila, Cindy and Alice. Poynting (2009) resonates with this when he states that
second-generation Lebanese Australian Muslims are lost between cultures: their own
culture, and the culture of their new country where they are seen as the ‘other’. This
situation points to the continuous moral dialogue, challenges and journey of exclusion,
but with a hope of a better tomorrow.
5.3.2 Hope expects leaders to step up and deliver
The second FGD sparked a debate about hate politics being promoted by politicians and
the media (as a result of Fraser Anning’s speech, as mentioned earlier), which creates a
negative resonance for the general public. The drawing by Cindy is an example of hope
that expects leaders to step up and deliver. Cindy’s focus at that time was to graduate in
biomedical sciences with a specialisation in forensics. She shared that her choice of
course and specialisation interests her keenly and she is keen to make a niche for herself
in this field and would inspire other Muslim women to join this field. In the ‘now’ of
her drawing, she mentioned– “ISIS”, “fake news”, “America going back to dark ages as
well as Australia where people like Fraser Anning and Pauline Hanson are
exemplifying bigotry and racism”. She vividly points to the political and moral chaos
that dominate the present debates about religion, migration and Islamophobia.
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Figure 5.5
Drawing by Cindy, 20, FGD 2

On the other hand, she is proud that Singapore had its first female Muslim
President in 2017 while criticising the US and Australia for epitomising racism. Five
years in the future, Cindy wants to become a parent and give back to society by being
part of a humanitarian aid program. She wants to write research papers and learn more
about Islam. Cindy’s drawing depicts her strength as a Muslim woman who is
empowered to make her own decisions. She is keen to challenge stereotypes of hijabi
women by playing an active role in community development. This depiction points out
the growing intolerance of people who look or act differently from the dominant
culture. The drawing also offers pockets of hope and a compelling answer to the rightwing ethos that dominates the present. However, in the next five years, she hopes for a
world with ‘No ISIS, No Trump”. Instead, she hopes for progressive thinkers and
leaders like “Penny Wong for Australia”.
The acts of political leaders like Pauline Hanson’s ‘2016 maiden speech’ and
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‘burqa stunt’ in the Australian Parliament (senator from Queensland) and Fraser
Anning’s ‘immigration ban’ (former senator from Queensland) were part of the
discussion in the FGDs, and that continued in the interviews. Hanson’s burqa stunt
occurred in the Australian Senate on 17 August 2017 (Hussein, 2017), nearly a year
before the participants came for FGDs and interviews. Almost all the participants at
some point in the FGDs or the interview mentioned Pauline Hanson’s actions. Nearly
half of the participants talked about her 2016 maiden speech calling for an immigration
ban and burqa ban (See Appendix M for a full transcript of Pauline Hanson’s 2016
maiden speech to the Senate). When remembered after a year and more, these VMW
participants testified that they still feel hurt after their religious garment was ridiculed in
the Australian Parliament. The following excerpts from the interviews show what
participants had to say.
Sal shared mixed emotions, finding Pauline Hanson’s speech funny but
disturbing. In her words: “I had a lot of fun with Pauline Hanson’s speech. That was
quite humorous. Apart from ... though I felt it is offending … she found a good way to
get attention and to make her point” (Sal, 32, Interview).
Tara felt unhappy and shameful when leaders undermine Islam and its followers,
especially after watching Hanson’s burqa stunt in the news. “Pauline Hanson is
fabricating the niqab in bad light by doing this act, she is trying to bring shame to
Muslims ... but I admire the guy [Attorney-General George Brandis]” (Tara, 42,
Interview).
Sitiah found it distressing to watch Pauline Hanson’s protest in the Australian
Senate. In her words:
Sometimes you just watch the news, and you’re like, honestly, you did that to
yourself. Like you just embarrassed yourself. Like “Whoa!” But it does not
affect me where it makes me uncomfortable with myself. It makes me
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uncomfortable watching it because she is just embarrassing herself, and that is
when it is just like, well, I do not want to watch this anymore. (Sitiah, 19,
Interview)

Sal, Tara and Sitiah found Pauline Hanson’s act “offending”, “fabricating” and
“embarrassing” respectively. When a political leader like Pauline Hanson uses
demeaning language and performs an offensive, mean act of using the burqa to
highlight her stand and denounce Muslim migration to Australia, it is not well received
by many. Most of the participants shared their disappointment and were appalled by the
fact that she mocked a religious garment.
In the drawings, these women challenged the traditional production of
knowledge related to Muslim women. These drawings reveal and seek the sociopolitical mediations that have historically informed these meta-narratives and thus
framed their representations. The representation of Muslims is particularly salient with
the discussions in Australian politics surrounding the revival of the White Australia
Policy, and some politicians in the recent past have gained alarming currency. Pauline
Hanson’s stunt as a burqa-clad woman in the Australian Senate does not justify her
concerns for security; instead it serves to defend the position of VMW on the
geopolitical stage as victims of Islamic repression. However, with the colour-blind
rhetoric in Australian politics, plenty of leaders resurrect racial fears and the White
Australia Policy as their electoral agenda. Tara’s words “but I admire the guy” shows
her appreciation for Attorney-General George Brandis’ response to Pauline Hanson’s
burqa stunt as he stood up as an exceptional leader with moral and political clarity
upholding democratic values.
Cindy (refer to Figure 5.5) hopes senator Penny Wong (Senator from South
Australia) will represent Australia as Prime Minister one day, pointing to her
progressive outlook, clarity and desire to see the rhetoric changing from racism and
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hatred to inclusivity and acceptance of differences. Cindy sounds assertive when she
criticises Senator Fraser Anning and Pauline Hansen “for exemplifying bigotry and
racism” in her drawing. Hope expects that civility will prevail and it cannot be left at
the mercy of the whims and fancies of racist individuals. Covey (2003) rightly points
out that the practical side of hope also understands that not everybody will be civil; that
is why formal structures and political systems are put in place. That is why people look
up to elected leaders, and those in leadership positions are expected to provide order in
chaos and preserve civility (Covey, 2003).
As mentioned in Chapter 4, Sal encountered physical violence when a shoe was
thrown at her, and her headscarf was pulled in the local train at another time. Someone
from the crowd could have exercised moral authority by defending her and standing
with her. She shared that the people around her were merely bystanders watching: “I
was kind of amazed, and there were people around and no one ... these people,
everyone would just keep looking at”. In a similar vein, Iner (2019) mentions in the
report titled Islamophobia in Australia II that perpetrators are not deterred by the public
visibility of their attacks or the vulnerability of their targets, which points to the
normalisation of these acts of violence. However, these participants were realistic in
understanding that one person in a position of power cannot be held solely responsible
for maintaining civility. That is where the concept of moral authority comes in. Hope
expects leadership to come from formal authority and from every individual walking on
the street to exude qualities that are fundamentally rooted in ethics and civility (Covey,
2003).
In The power of hope, Maurice Lamm writes, “we know in our bones that hope
is everything, but in the back of our minds, we suspect that it’s nothing at all” (as cited
in Groopman, 2004, p. 43). From everything to nothing and vice versa, there is a strong
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connection between hope and leadership, for leaders should be able to operationalise
hope in their performances. That is what participants seek from the leaders who are in a
position of power and influence. Besides, leadership is not only about formal authority
but also moral authority (Covey, 2003). The second FGD was affected by the divisive
rhetoric of Senator Fraser Anning’s speech, which was visible in the discussions,
drawings and written pieces. The destinies of people, nations, big business and even
sporting teams depend critically on the ethical direction of the leader. As I prepared the
initial draft of this chapter and the next chapter, the horrific Christchurch shooting
gripped the world, but I, along with the world, saw Jacinda Ardern, the Prime Minister
of New Zealand, as a moral leader. She exuded eloquence and strength of character in
testing times. Leaders are expected to keep hope alive through caring relationships
because hope and leadership are not techniques; they are genuine relationships (Lester,
2019).
5.3.3 Hope is confidence in a better tomorrow
A unifying thread that ran through the discussions in both the FGDs was an undying
hope for a better future, a just society and a more democratic world where harmony and
peace will reign supreme. The individual drawings of Tara and Alice (Figures 5.6 and
5.7) are a testimony that hope is a confident expectation of tomorrow.
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Figure 5.6
Drawing by Tara, 42, FGD 1

Figure 5.7
Drawing by Alice, 43, FGD 2
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Tara is away from her family for her research related to cancer. Her husband and
three boys are in Iraq. During our conversations in the interview and through ‘staying in
touch’, she shared some incidents that happened to her in Perth, which were shocking
and disappointing (refer to Chapter 4). Tara often shared her struggles of being in a new
country and managing everything independently as an international student. In the
drawing, she expresses her exhaustion and stress in the present. Tara is hopeful that in
the future (see Figure 5.6) she will find “novel biomarkers that can recognise cancer
earlier to reduce the suffering of people”. She is hopeful that Iraq will become the best
country in the world and expresses her keen desire to return to her country (Iraq) to
teach her students at the university where she is a lecturer.
Alice worked in a multinational company in Malaysia before calling Australia
her home. She shared her happiness at being in Perth and is enamoured by the
picturesque beauty of the city as she compares it with her home country. Another reason
for falling in love with Australia is its cleanliness; it is one of the Islamic values that
Alice finds being practised more in Australia than in her home country (Indonesia),
which predominantly has followers of Islam. In her drawing (Figure 5.7), she takes
pride in being a wife, student, casual educator and mum. Alice expressed in her drawing
that today “media is untrusted”, “people are rude towards Muslim, and they make
Muslim feel insecure”, and it is “hard to find jobs in big organisations”. She is hopeful
of a better future and hopes to be employed in a big organisation like BHP or Rio Tinto
as an accountant or a lecturer (as she is pursuing her PhD). Alice believes that society
will better understand Islam, the media will become more trusted, and the world will
become a better place for everybody. Alice is hopeful that she will achieve her dreams
without compromising the hijab, which she refers to as part of her identity. Reflecting
on Tara and Alice’s words in their drawings elicits that hope is a multifaceted construct
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that can be specific, practical or impractical, natural or supernatural. It can be
understood as an empowered imagination, a virtue, a gift, a journey, a mystery, or all of
the above (Eliott & Olver, 2002; Lamm, 1995; Zournazi, 2002).
Moisi (2009) states that “hope is confidence” (p. 30). Hope has both spiritual
and secular connotations – one is about the salvation of humanity from sin, and the
other one is trusting “one’s ability to interact positively with the world” (Moisi, 2009, p.
30). In this study, the latter connotation of hope is valuable, and many VMW expressed
their hope for a socially just society and change for the better. Hope is a vehicle to
travel with trust, without fear of differences, into a new world devoid of compromise.
The drawings by these VMW are testimony to their vision of a secular society.
Visual representation is central to the cultural construction of social life in
contemporary Western societies, and
all sorts of technologies and images offer views of the world; they render the
world in visual terms. But this rendering, even by photographs, is never
innocent. These images are never transparent windows onto the world. They
interpret the world; they display it in very particular ways. (Rose, 2007, p. 2)

Rose (2007) argues that the interpretation of the world is made distinct through
vision and visuality. Vision is what the human eye is capable of seeing. On the other
hand, “visuality refers to the way in which vision is constructed in various ways: how
we see, how we are able, allowed, or made to see, and how we see this seeing and the
unseeing therein” (Rose, 2007, p. 2). Another parallel connotation to visuality is scopic
regime, and scopic regime is understanding the world, which equates to ‘seeing with
knowledge’ (Rose, 2007, p. 3); what is seen and how it is seen are culturally
constructed.
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5.4 Making meaning of the drawings
During this research, participants interacted positively with each other and their social
world through the use of drawings. In this section, I want to describe the emotional,
intellectual and social functions of drawings as a way of generating knowledge and the
processes by which I seek to make meaning of the drawings. This discussion is
organised around three emergent themes: (i) drawings reveal critical consciousness; (ii)
drawings evoke senses; and (iii) drawings are a language of representation.
5.4.1 Drawings reveal critical consciousness
Understanding the link between the drawings and critical consciousness is helpful in
understanding and communicating action-oriented change. Critical consciousness
involves reflecting on the world, seeing things differently, and inspiring action in
oneself and others to change the world (Lowery, 2013). The performance of individual
and group drawings offers a space to share emotions, experiences, inquiry and reflection
in an environment that is non-threatening. In this context, research participants showed
a genuine willingness to voice their concerns as VMW through a series of visual
provocations. In the words of Greene (1995), the use of arts and imagination is
“interested in the beginnings, not in endings” (p. 15). Similarly, participants echoed
what Zournazi (2002) calls “new social and individual imaginaries – visions of the
world that create possibilities for change” (p. 12). The activities in the FGDs challenged
the participants to investigate the present and envision a different kind of world. It
helped the participants to think and define attributes of self and meaningfully connect to
their world. Knowles and Cole (2008) believe that community arts including group
drawings can have various purposes including enlightening the participants about their
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world. It can also be therapeutic for the self and the group by building and improving
community capacity and developing critical consciousness.
To help me make sense of these drawings, I refer to Cipolle’s (2010) framework
of critical consciousness development and social change. Drawing on Freire (1972),
Cipolle identifies four key elements of critical consciousness: (a) developing a deeper
awareness of self, (b) developing a broader perspective of others, (c) developing a
deeper awareness of social issues, and (d) seeing one’s potential to catalyse change (p.
40). Cipolle explores how critical consciousness can be practised through service
learning and employed to develop counterhegemonic thinking and to encourage
engagement in issues of social justice among teachers. I employ aspects of these
elements, which were reflected through the drawings in the FGDs and individual
interviews. I now briefly explain these different elements:
(a)

Developing a deeper awareness of self – As participants engaged in drawing
in the FGDs, they gradually realised that their voices matter in the sense that
they were actively addressing a problem of immediate social worth, and the
knowledge generated would be helpful at both a personal and community
level in bringing about social change (Freire, 2011). The process of drawing as
performance enabled the participants to comprehend that the world is not a
static reality; rather, as Alexander and Schlemmer (2017) point out, it is
“evolving and transforming” (p. 16) as individuals create self-awareness and
new knowledge about their circumstances in dialogue with others.

(b)

Developing a broader perspective of others – In the drawing sessions,
participants showed a preparedness to share something about themselves in
ways that opened up new lines of communication around common concerns
and struggles confronting VMW. As a pedagogical strategy, the drawings
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provided a means of sharing experiences in order to identify commonalities
and differences and generate new insights in conversation with others. These
kinds of dialogic encounters function more widely to create “possibilities of
autonomy, critical thought and a substantive democracy” (Giroux & Giroux,
2006, p. 21). In the FGDs there was a strong representation of participants’
voices and a belief that engagement with the drawing provided a space to
speak back to the phenomenon of Islamaphobia, not only for themselves but
those who have not yet spoken.
(c)

Developing a deeper awareness of social issues – The participants were selfmotivated and keen to think through political, social and familial issues and
critically assess their role as potential agents of change. Alexander and
Schlemmer (2017) state that it is essential to make sense of experiences to
challenge the status quo by discussing the situation with peers and
community members. In their (2017) words, “the hope is to provoke new
knowledge and deeper understanding of their own values, beliefs, attitudes,
and behaviours as well as the world around them” (p. 16). The drawing
process offered participants from different countries an opportunity to look
more closely at the enablers of cultural discrimination, primarily social
media, where derogatory and demonising views about Islam are often
galvanised.

(d)

Seeing one’s potential to catalyse change – As noted earlier, the participants
in this research see themselves as potential agents of change. There was a
strong sense of purpose in the drawings and conversations about their
capacity to influence and inspire their family, communities and others to
make a constructive difference by advocating for a more inclusive society
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(see Chapter 6 for discussion). The participants understand and witness social
problems like discrimination and injustice. When they reason out their
conclusions, it leads to commitment to social engagement and working
towards the common good (Cipolle, 2010).
5.4.2 Drawings evoke senses
The participants’ experiences illustrated through the drawings add a layer of
ethnographic knowledge through a range of verbal, tactile, visual and written forms of
communication. The drawings are an authentic representation of life for the participants,
as all “knowledge is mediated at some level through the senses” (Wakholi & Wright,
2012, p. 10). The analysis of the drawings resonates with what Walker and Walker
(2004) call “considerable trafficking” between what is presented in social media and the
actual representations in the drawings of participants. Drawings can make a significant
contribution to ethnography because they explore the “visual aspects of culture” (p. 2);
however, they cannot be used independently or as an exclusive approach to
understanding culture and individuals. In this research, drawings provide insight beyond
the more traditional forms of verbal and written data collection.
In this study, the drawings of research participants lay bare their valuable
cultural resources or funds of knowledge. In the process, they also generated a spirit of
hope and optimism. Zournazi (2002) argues that hope is like a sense which is primal
and exists outside reason and rationality, or what she describes as “visceral evocation”
(p. 50). Drawings helped me to create a more vivid mental picture of what is happening
in the participants’ daily lives. The drawings of research participants touch five senses:
(i) auditory, (ii) olfactory, (iii) tactile, (iv) visual and (v) gustatory:
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(i) Auditory senses were evoked by Dea when she wrote words like a “recital”
of prayers (Figure 5.3), and the image of celebration with her hands up in the
air as a sign of victory when touching the goal post of harmony (Figure 5.1).
(ii) Olfactory senses are activated seeing the image drawn by Sija of preparing
meals (Appendix J), flowers in the garden by Aks (Appendix J) and
experiments conducted in the laboratory by Dea (Figure 5.3).
(iii) Tactile imagery is in flow when we see an image of paddy fields, gardens,
beehives and colours, “Paddy field, fish pond and a large garden” by Dea
(Figure 5.3), and a garden depicted in an image by Aks (Appendix J), where
she discussed “I am in a beautiful place where I can see things clearly, and I
have the freedom to do what I want” and she wrote on her drawing that there
are “possibilities where I can flourish”.
(iv) Visual imagery is incited by hues like green, brown and red – “green color
represents my hope; brown colour stands for the start of my journey; red
color stands for my role as a wife and mother, which I think is the most
important role as a female”, explained Ibti in her drawing while describing
herself (Appendix J).
(v) Gustatory imagery (sense of taste) is incited by Sal as she wants to “open a
small coffee [café] of my own”, and by Dea “cooking” (Figure 5.3) and Sija
“preparing meals” (Appendix J).

The analysis of the drawings reveals that behind all these images stands the
bold, empowered image of VMW. Their drawings and words strive to dismantle the
present Islamophobic climate as the participants’ expressions point towards building a
new future based on a spirit of hope by juxtaposing their past and present experiences.
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5.4 3 Drawings are a language of representation
Pink (2009) argues that images, drawings, writing and other forms of representation can
become a significant source in developing a sensory approach to ethnography. A
common thread running through the narratives of the veil and narratives of hope
described in Chapter 5 is the importance of representation. Representation, as Stimpson
(1988) explains,
can be an image visual, verbal, or aural … A representation can also be a
narrative, a sequence of images and ideas … Or, a representation can be the
product of ideology, that vast scheme for showing forth the world and justifying
its dealings. (p. 223)

Stimpson points to a language of representation through images using various
senses (see Section 5.4.2). When meaning is produced and exchanged between
members of a culture, “it operates as a representational system” (Hall, 1997, p. 1).
Drawing is a medium to express thoughts and feelings using signs and symbols. The
link between things, concepts and signs which help in the production of meaning in
language is called representation (Hall, 1997). In this study, performing the hijab
against the backdrop of Islamophobia is a form of representation and sense making.
Meaning gives a sense of identity and purpose which is continually produced in every
interaction, whether personal or social (Woodward, 1997).
Hall (1997) states that representation produces culture, and culture is a
repository of shared meanings and values; however, “social and linguistic conventions
do change over time” (p. 24). Hall (1997) discusses three approaches to representation:
the reflective, the intentional and the constructionist. This study is located in the
constructionist domain (as discussed in Section 3.2): the meaning is not situated in
things; it is constructed and produced in ways that recognise “the social character of
language” (Hall, 1997, p. 25). The women in this research wanted to contribute to a
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better world by revealing something about their lives with a view to addressing the
misconceptions attached to the veil.

5.5 ‘Becoming’: Linking critical ethnography and drawing
Braidotti (2006) calls on researchers “to invent … both new concepts and connections
among concepts” to explain contemporary times (p. 181). In her own writing, nomadic
subjectivity and identity formation provide a powerful explanatory lens for
understanding the idea of ‘becoming’ in postmodern times, as discussed in Chapter 2.
Mass migration (forced and voluntary) and mobility between nations are the reality of
the present historical moment as individuals navigate complex and uncertain times.
Migration is like “living moving borders” (Rozmarin, 2011, p. 39) in which individuals
search for a sense of belonging associated with security, familiarity and community
(Hage, 1997).
Understanding the idea of nomadic subjectivity provides a window into
contemporary life. Nomadic subjectivity is a continual transformation where the notion
of agency takes a productive turn. Braidotti (2014) explains nomadic becomings as
the process of affirmation of the unalterably positive structure of difference,
unhinged from the binary system that traditionally opposed it to Sameness.
Difference as positivity at the heart of the subject entails a multiple process of
transformation, a play of complexity that expresses the principle of not-One ...
Becoming has to do with emptying out the self, opening it out to possible
encounters with the ‘outside’. (p. 171)

To capture one moment of becoming, which entails that change is inevitable, the
drawings in this research work as a powerful tool. The drawings represent aspects of the
self and generate spaces for a new social imaginary based on different experiences of
participants to build a spirit of hope in the struggle against Islamaphobia. Every regime
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of representation has the power to make us see and experience ourselves as
‘other’(Woodward, 1997, p. 52). The blending of ethnicity, culture and race resulting
from migration provides opportunities to create something new. In other words, the
individual and society are not fixed or permanent but always in motion, contested and
open to change. This understanding makes change possible through communicative
action and commitment to the values of democracy, equity, inclusion and fairness.
The notion of nomadic subjectivity is a means of thinking about identity and
agency in a more radical and transformative fashion. As we see through the narratives
of these VMW, the element of critical awareness and the notion of ‘becoming’ are a
continuous process of self-reflection. They testify to the lived experience of VMW and
to the veil as both a religious and cultural symbol of contemporary Muslim women. As
these women navigate new cultures, situations and places, they also reinvent their
identities and sense of belonging (Rozmarin, 2011). VMW have become an intensive
site of power, agency and identity, as observed through the drawings and interviews, a
precondition for social change.
The drawings and written pieces in the FGDs lay bare individual and collective
memories and experiences of racial discrimination and stereotyping, which these VMW
shared with humour and pain. They resist being stereotyped by telling their
professional-personal stories of success and commitment to their religion, culture and
society. The participants collaborated to identify experiences, issues, concerns and
questions by sharing their strength and mutual commitment to creating new ways of
thinking and acting for a better self, society and world (Barndt, 2008).
As Madison (2005) argues, individuals are subjects in dialogue with the ‘Other’.
Braidotti’s work on nomadic subjects (Braidotti, 1994, 2011) and transpositions
(Braidotti, 2006) illustrates that ‘we are in this together’. For Braidotti, this figuration
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depicts an active, responsible citizen who struggles at varied locations in the
contemporary world. The concern for social justice and progressive transformation
motivates this research, and, as Braidotti (2006) argues, it is “the salient manifestation
of our ethical consciousness” (p. 1).

5.6 Chapter summary
This chapter examined the translation of the hijab as a signifier of identity, hope and
possibility, as captured in the title of this chapter – “I stand bold, moral, emotional and
hopeful”. The lived experiences of VMW brought forth stories that made the zones of
visible cultural differences porous and they tried to mitigate these differences by
(re)presenting narratives of veil and narratives of hope and possibility for better
understanding. The veil/hijab is an identifier of Islam, but there is a lot of dissimilarity
in how one wears it and different motivations of the wearer to don it. All the
participants mentioned at some point the ways in which they identify with the hijab: “as
their way of life” (Wahi), “a broader perspective of life” (Sal), “to protect others” from
misbehaving (Cindy), “it’s an attitude” (Sitiah) and as a resistance to the male gaze
(Dea). All these thoughts reveal that it is their personal decision to don the hijab
because these women relate the hijab to personal metamorphosis and also the
possibilities shaped by the hijab as “it imposes a certain way of looking and way of
being” (Tarlo, 2007, p. 154).
As discussed in the previous chapter, the Islamophobic climate has gripped the
world due to a lack of acceptance of cultural differences and identity politics. Further,
drawings as a method, add value to the research findings as an authentic representation
of life. The participants through the senses represent their true and conscious self.
VMW act out what they see as important, urgent and necessary to justify the different
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roles they play, which Louis Althusser, a French philosopher, calls ‘interpellation’. This
describes subjects taking on their subject positions by recognising themselves – ‘yes
that’s me’ (Woodward, 1997, p. 42). These narratives bring forth hidden continuities
and unconscious subjectivities, not by rediscovering them but by producing the
suppressed identities through the drawings. I have called these drawings evidence of
‘becoming’ by linking drawings to critical ethnography.
The next chapter explores potential ways to resist Islamophobia using critically
compassionate intellectualism (CCI) as a framework by relating the possible ways
suggested by participants to initiate change through community, pedagogical and
cultural practices. This chapter highlights ways to fill the gap of fear and humiliation
through compelling steps of a more humanising public pedagogy by delving deeper into
the ideas of CCI.
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6.1 Introduction
As I was preparing this chapter, the horrific massacre of fifty innocent Muslim
worshippers unfolded in Christchurch, New Zealand, on 15 March 2019. I felt
overwhelmed; tears welled as I watched the news. I picked up my phone to get in touch
with research participants, but I could not muster the courage to call them. I felt a
swirling mix of emotions as I tried to comprehend this senseless act of violence against
innocent men, women and children going about their everyday lives.
Following the Christchurch massacre, it was apparent that one cannot
understand the world in which we live without examining emotions because they are the
essence of everyday life and constitute individual and collective identity. In the previous
two chapters, I shared the participants’ narratives based on the themes of crisis and
hope. These narratives provide a set of (re)collections about the experience of
Islamophobia and a spirit of hope for a more humane society. In this chapter, the focus
shifts from stories of fear and racism to the possibilities of agency, strategies of
resistance and developing a performative public pedagogy (Burdick et al., 2014). The
intention is to build an alternative democratic public pedagogy capable of resisting the
violence, racism, discrimination and crimes against Muslim women and humanity more
broadly.
To this end, if I am to create a new social imaginary, then it will require an
alternative set of critical democratic ideas. This chapter brings together various
elements of a new social imaginary as a platform to act against fear, violence and
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bigotry. Giroux (2014b) rightly states that democratic agents are scarce. To create
democratic agents, we need a formative culture, which is equally in short supply and is
necessary for public pedagogy. The present culture is entwined with mass media, which
has become the powerhouse of domination, hate and fear. These existing cultural
apparatuses are the most powerful educational tools in the present times. In pursuing the
task of creating a new social imaginary, my overarching inspiration is drawn from Paulo
Freire, and the chapter is organised around two sets of resources. First, I draw on
Cammarota and Romero’s (2009) idea of critically compassionate intellectualism (CCI)
to help frame a democratic public pedagogy. To open this line of inquiry, I draw on the
exemplary speeches of Jacinda Ardern, Prime Minister of New Zealand (NZ), and
Gamal Fouda, the Imam of the mosque which was attacked during the NZ massacre.
These inspirational speeches provide a set of ideas to assist in reimagining a different
kind of world based on a spirit of hope (see Section 5.3). Second, I draw on Cipolle’s
four elements of consciousness development (discussed in the previous chapter) to
better understand research participants’ experience in identifying a range of strategies to
resist Islamophobia in public spaces and places, including schools.

6.2 Emotions in critical ethnography
As a researcher, ethnographer and outsider, I was confused about how to respond at first
to the Christchurch shooting. As a human being, I felt a deep sense of empathy and
sadness. For the first time, I was acutely aware of the emotionality of doing critical
research. While a deep sense of injustice about the problem of Islamophobia in
Australia was my starting point, nothing prepared me for this level of emotionality. It
was uncharted territory for me to deal with these emotions as a human being and a
researcher.
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In the process of making sense of these events, I struggled with complex moral,
ethical and political dilemmas that were not part of my original ethics application. How
could that be? I was preoccupied with troubling questions, among them: How could
such an event happen? How should I respond to research participants? What could I
say? How could I show support? Will I hurt participants inadvertently? I was struggling
to find the right words to convey my feelings. There was an eerie silence for about two
weeks between research participants and me, and we did not get in touch at all. This
silence is hardly surprising given the unprecedented nature of these events. There are no
prescriptions or instructions on how to deal with such matters. Barter and Renold (2003)
explain something about the dilemma of dealing with emotion in research when they
argue that there is a fear of losing legitimacy because “emotion is deemed to be
epistemologically irrelevant” (p. 200).
On the other hand, Blackman (2007) argues that this awkward “silence relates to
the place of emotion in ethnographic work” (p. 711). He explains that emotion should
not be opposed to ethical codes. Rather, doing reflexive ethnography demonstrates a
“rigorous, responsive and systematic approach” as participants are allowed to access
their private and public space, making space for emotions (Blackman, 2007, p. 712). At
this moment, the issue of emotionality became more urgent in my thinking. I needed to
find a way through the conundrum presented by this horrible set of events and what it
meant for research participants and my own ethic of care both as a researcher and
human being. Zembylas (2020) emphasises the need for compassion, but many times
narratives of suffering lead to moralisation steering to passivity. The emotional
discourse of suffering “evokes pity for the sufferer rather than compassionate action” (p.
255). However, this study attempts to re-engage in the discussion, dialogue and work
towards changing structures that create the crisis, suffering, hate and violence.
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Taking a stance in circumstances of violence, racism and othering can be
controversial as “powerful feelings of emotions from love to hate grip the researcher
and the researched” (Blackman, 2007, p. 711). Although critical research considers that
there is no such thing as neutrality or impartiality when it comes to injustice, no matter
where it occurs, this emotional reflexivity gives meaning and depth to the research by
enabling me to join the dots of personal lives (here VMW) and more significant
historical and social relations (McQueeney & Lavelle, 2017). My fieldwork provided
me with space where I could carefully and respectfully develop a set of conversations to
co-develop insights into how VMW experience Islamophobia and what might be done
about it. In pursuing this task, I endeavoured to create spaces and places where we could
co-jointly share something of our lives, no matter how partial or incomplete it may be.
These opportunities allowed me to bring my biography and sense of identity to these
conversations as we generated new knowledge about our individual and collective
experience. In the process, we gradually forged a bond founded on the values of care,
trust, respect and solidarity. This dialogic space opened opportunities whereby emotions
moved from the margins of research to friendship grounded in empathy and my growing
sense of reflexivity. Thus, emotional involvement and emotional reflexivity provided a
rich resource to this ethnographic study and informed my discussion of how people can
engage with and transform culture and politics (Hoffmann, 2016; Taylor, 2002).

6.3 Critically compassionate intellectualism (CCI): A framework to
move forward
In this section, I discuss the meaning and features of CCI and explore re-imagining
public pedagogy and public space. I draw on Cammarota and Romero’s (2009) idea of
‘critically compassionate intellectualism’ (CCI) to assist in the task of resisting
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Islamophobia by building an alternative public pedagogy to forge a more socially just
society (Burdick et al., 2014; Giroux, 2003). Cammarota and Romero’s (2009) approach
seeks to create a pedagogical counter-narrative to racism by creating an alternative set
of conditions based on societal and individual transformations. It calls upon educators
and researchers to engage in praxis that works towards critical change within
educational sites, community and public spaces (Romero, 2008). Praxis is about the
responsibility to act to create a more just world. According to Freire (1972), it is
“reflection and action upon the world to transform it” (p. 52).
6.3.1 Meaning of CCI and its features
Cammarota and Romero (2009) explain CCI in the following way:
A critically compassionate intellectualism approach combines three educational
perspectives in one framework. Each perspective – cooperative learning,
compassionate educator–student relationships, and social justice consciousness
– carries a set of principles about learning and human advancement. Each of
these is enhanced by the simultaneous presence and implementation of the
others. (p. 466)

The three elements of CCI are described below:
•

Critical. Romero et al. (2009) state that a critical part of learning is to
nurture “the semillas (seeds) of knowledge” (p. 220). For this study, it
means building the capacity to share narratives of VMW, thereby
challenging Islamophobia and its dehumanising effects on VMW by
interrupting the status quo.

•

Compassionate. According to Cammarota and Romero (2009), compassion
“elevates critical consciousness by encouraging a comprehensive
perspective of human suffering” (p. 469). It facilitates cooperation, which
means working collectively and democratically as a result of true concern
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for others. Valenzuela’s (1999) notion of ‘authentic caring’ is extended by
improving the chances of collective participation by building relationships
with the ‘other’. Further, it means not blaming VMW for the situation and
circumstances they find themselves in concerning their faith, religion and
dress, and instead engaging in action-oriented solidarity and altruism
(Zembylas, 2020).
•

Intellectualism. According to Cammarota and Romero (2009),
intellectualism is being “connected to a greater purpose to serve in the
interest of liberating people from the shackles of oppression” (p. 469). It
gives way to analysing the situation and questioning the what, how and why
of Islamophobia. It seeks to understand the fear of Muslims and what can be
done to prevent Islamophobia.

The features of CCI are fastened to a compassionate intellectual praxis (Freire,
1973), which integrates the values of democratic public pedagogy (Freire, 2011) and
authentic caring (Valenzuela, 1999), in this case to interrupt Islamophobia. CCI
encompasses a trilogy of social-educational practices that combine the tenets of
democratic public pedagogy with compassionate social relationships and social justice
content. Pivotal to this work is Freire’s (1972) notion of education for critical
consciousness, whereby people learn to read the word in order to change the world.
Informed by the principles of CCI, I wish to focus on four key themes – (i) critical hope,
(ii) humanising public pedagogy, (iii) critical consciousness and (iv) dialogue – as the
cornerstone of creating a more critically engaged citizenry capable of resisting
Islamaphobia.
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(i) Critical hope. Freire (2007) believes that hope is a fundamental necessity
and calls on us “to transform and re-form the world, not to adapt to it” (p. 25). Freire’s
notion of critical hope is an action-oriented response to the present despair around the
rise of Islamophobia. It is essential to challenge the fears which control our dreams of
freedom and the false consciousness that weakens individual agency. To this effect,
Freire and Shor (1987) state that
The more you recognize your fear as a consequence of your attempt to practice
your dream, the more you learn how to put into practice your dream! I have had
interviews with the great revolutionaries of this century about their fears! But
all of them felt fear, to the extent that all of them were very faithful to their
dreams. (p. 57)

Duncan-Andrade (2009) explains that critical hope encompasses “the courage to
pursue the painful path” of growth, and “the solidarity to share in others’ suffering” (p.
186). It is necessary to transform fear to create and re-create history, as Darder et al.
(2003) argue “fear and revolutionary dreams” are intimately intertwined (p. 499).
Critical hope involves the “possibility of awakening” to the point where we are not
merely spectators but agents of our healing (Greene, 2005, p. 80). Greene (2005)
emphasises that we should avoid becoming “spectators of multiple tragedies, distanced,
unable to grasp others’ pain” (p. 77). At heart then, critical hope, in the words of Smyth,
Down and McInerney (2014), requires an optimism that dominant forces can be
“undermined, usurped and extirpated if only we have the courage to think differently
and to embrace alternatives and speak them into existence” (p. 174).
(ii) Humanising public pedagogy. Freire and Betto (as cited in Darder et al.,
2003) define a humanising education as:
the path through which men and women can become conscious about their
presence in the world. The way they act and think when they develop all of their
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capacities, taking into consideration their needs, but also the needs and
aspirations of others. (p. 498)

Freire and Betto point to consciousness as the key marker in the relationship
with the world. They are pointing to an obvious relationship between dehumanisation
and humanisation as both imply action on reality. Freire’s notion of humanisation seeks
transformation where human beings transform from objects to subjects and are treated
as more fully human and their identities are affirmed. Freire (1970) questions
dehumanisation by not accepting it as the result of destiny but “the result of unjust order
that engenders violence in the oppressors, which in turn dehumanises the oppressed” (p.
44).
A more humanising public pedagogy shifts the emphasis to non-formal
educational sites such as social media, popular culture and politics to address antiIslamic and anti-Muslim rhetoric in Australian society and the world (Giroux, 2004b).
Furthering the understanding of dehumanisation and generated fear, Nathan (2012)
suggests that a particular kind of media can leave a lasting impact which has become a
way of thinking. This way of thinking prevents people from perceiving the truth, which
results in false consciousness.
Freire and Betto emphasise that education in its current forms serves the
dominant interests and dehumanises rather than humanises and liberates. The former is
an act of transferring knowledge, and the latter is an act of knowing. The act of knowing
can foster liberation, break through the silence and promote critically engaged
citizenship. In a similar vein, McLaren (2010) discusses the challenges of historical
time. He states that “the tangled hierarchy we inhabit is kept in place by ideological
forces that delimit our ability to recognize our acts of gross inhumanity” (p. 649),
further pointing to the importance of recognising false consciousness, which deviates us
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from the truth. This encourages us to seek intervention through dialogue and to
recognise knowledge construction from a decolonial standpoint.
A pedagogy of CCI which centres on the lived experiences and literacy of the
experiences of marginalised and oppressed VMW against the backdrop of Islamophobia
would augment consciousness raising. This consciousness raising will displace the
culture of fear and humiliation and fill the gap with hope for social justice.
(iii) Critical consciousness. Brazilian philosopher Paulo Freire devised the
concept of critical consciousness called “consientizacao”, which represents the
awakening of critical awareness (Freire, 1973, p. 19). Critical consciousness entails
consciousness raising, which is learning about perceived social, political and economic
contradictions, and taking action against the oppressive elements of reality, thus leading
to social transformation (Freire, 2011)
Watts and Hipolito-Delgado (2015) explain that critical consciousness is the
“process by which oppressed and socially marginalized people critically analyze their
social and economic conditions and take action to improve them” (p. 848). Critical
consciousness is an ongoing developmental process that requires engagement in critical
reflection and dialogue (Freire, 1974). For this study, as mentioned earlier, critical
consciousness is considered a condition of re-engaging and reinventing a public
pedagogy for a socially just society.
Critical consciousness refers to a level of consciousness that is situated in the
current socio-political climate – in this case of fear of Muslims (Islamophobia) – within
the context of “causal and circumstantial correlations” (Freire, 1973, p. 41). It requires
us to interrogate the identity of VMW and situate their actions and experiences in the
context of the social realities of racism and other forms of oppression (Omi & Winant,
1994). Watts and Hipolito-Delgado (2015) conducted a detailed literature review of
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critical consciousness and they established that socio-political action is an essential core
component of consciousness. Socio-political action was defined as “the promotion of
change in social policies or practices that maintain an inferior status for members of
marginalized groups” (p. 850). They posited that the development of a critical
consciousness consisted of three main components: (i) awareness of socio-political
circumstances, (ii) encouraging critical questions, and (ii) fostering collective identity.
These components are present in the voices of the participants in the second section of
this chapter, pointing to pervasive despair about the current state of society and a
recognition of the urgent need to initiate building a socially just society based on critical
consciousness. The evidence provided by research participants described in Chapters 4
and 5 of this study illustrates the sense of exclusion, false generosity (Freire, 1973),
racist ideology (Arendt, 1968) and gendered Islamophobia (Keddie, 2018) apparent in
their daily experiences and why it is crucial to advance a democratic public pedagogy
informed by the principles of CCI.
(iv) Dialogue. Dialogue, as Freire (1973) defines it, is a horizontal relationship
between persons, and the matrix of dialogue is based on love, humility, hope, trust and
being critical. He claims that we are “born of a critical matrix, dialogue creates critical
attitude” (p. 45). When dialogue is nourished by love, humility, hope, faith and mutual
trust, authentic communication is possible. On the other hand, Freire (1973) argues that
anti-dialogue happens when the relation of empathy is broken, and the matrix becomes
loveless, arrogant, hopeless, mistrustful and acritical; the relationship is vertical and
“anti-dialogue does not communicate but rather issues communiques” (p. 46). Freire
(1973) states:
The oppressed in every society have no difficulty recognizing his [sic] voice as
their own, in their efforts to overcome their cultural silence. Those who are truly
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oppressed do not enjoy the freedom to fail, the luxury of experimenting. This is
why they heed serious ideas which they can put into practice. (p. xiii)

Communicative action or dialogue is the essential component in this
dehumanising environment, which has become an inescapable concern. Freire’s
approach is nothing if it is not created and re-created by human communities in
struggle. Thus, CCI is a pedagogical philosophy, not a teaching method that rests on
lived experience. Freire and Macedo (1987) advocate ‘reading the word and the world’,
thereby studying the experiences of the oppressed groups including VMW in this study.
The experiences of these women highlight cultural reality, and their funds of knowledge
are vital as they interact with a new world outside their own. The non-Muslim public
and VMW should initiate a dialogue and take steps towards building a new world
through the problem-posing process. Freire (1973) states there are four phases of
problem posing which are key to initiating dialogue: (1) identifying the problem, (2)
analysing the causes of the problem, (3) finding solutions to the problem, and (4)
reflecting on the process. Lack of dialogue leads to distorted knowledge and
understanding about Islam and Muslims, which has led to Islamophobic perceptions.
6.3.2 Cipolle’s critical consciousness development
To understand the experiences and suggestions of participants, I again draw on
Cipolle’s (2010) critical consciousness development, referred to in Section 5.4.1.
Cipolle employed these elements in service learning to achieve transformation and
develop engaged citizens for social change. I employ these elements for community,
pedagogical and cultural practices to develop and enhance critical awareness in order to
resist Islamophobia. Section 6.5 identifies and analyses the possibility of developing
strategies to resist Islamophobia.
These elements are:
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(i)

developing a deeper awareness of self

(ii)

developing a deeper awareness and broader perspectives of others

(iii) developing a deeper awareness and broader perspective of social issues
(iv) seeing one’s potential to change (Cipolle, 2010, pp. 39-40)
(i)

Developing a deeper awareness of self. According to Cipolle (2010), critical
consciousness requires developing “a strong sense of self” in individuals by
telling them that what they are doing is essential, fostering “a sense of agency
and the belief that they can affect change” (p. 39). Awareness of self helps in
clarifying one’s values through reflection, discussions and actions. A deeper
awareness of self is highlighted in the conversations of the VMW, which
reinforces a self-image as capable, practical and self-directed.

(ii)

Developing a deeper awareness and broader perspectives of others.
Cipolle (2010) argues that situations or personal characteristics teach
individuals “the meaning of in-group and outgroup” (p. 41). Developing an
awareness of the perspectives of others further helps to identify diversity and
enables developing compassion for others by dismantling the wall of “us” and
“them” (p. 41). Working towards understanding the diverse population with
different ethnic backgrounds, economic status, and personal and social
challenges enables understandings of individuals with “their own stories,
rather than as statistics and stereotypes” (p. 41). This way of thinking helps us
to see the world from other perspectives, opening avenues of caring, empathy
and compassion.

(iii)

Developing a greater awareness of social issues. Cipolle (2010) explains
that “accurate information, constructive [individual] experiences, and critical
reflection” (p. 42) enable individuals to develop critical consciousness about
the world. This helps individuals decipher the differences between what is
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being said and practised regarding values, beliefs and injustices experienced
by marginalised communities. It creates “a dissonance that destabilizes their
worldview and leads to self-examination and questioning” the injustices
experienced by themselves and others (p. 42).
(iv)

Seeing one’s potential to make change. By questioning economic disparity,
social inequality and injustices, individuals get an opportunity to compare
their privileges, which leads to “more research and analysis and contributes to
[an individual’s] political formation and commitment to civic engagement”
(p. 43). Debating, discussing and reflecting around the questions, “Who am
I?” and “Why am I here?” in conjunction with “Why are there social
problems and injustices?”, individuals can cultivate “a commitment to the
common good and praxis for social justice” (p. 43).

6.3.3 Re-imagining public space and public pedagogy
UNESCO (2017) defines a public space as an “area or place that is open and accessible
to all peoples, regardless of gender, race, ethnicity, age or socio-economic level. These
are public gathering spaces such as plazas, squares, and parks. Connecting spaces, such
as sidewalks and streets” (para.1)
In the eyes of authors like Marquand (2004a) and Habermas (1989), public
space is not a physical location but a certain quality of social interaction. The
transformation of public space is the becoming of the public space, which is an ongoing
process where the ‘other’ has the freedom to perform and practice like others. The
notion does not entail teaching; instead, it involves creating a public space without
losing the political and public significance of human togetherness and its pedagogical
identity (Ripatti-Torniainen, 2018).
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To make that space, we need some educational work – a public pedagogy that
improves the quality of public space, space for civic action, doing away with the
strangeness that exists and focusing on commonality and shared identity. The concept of
public pedagogy is contested and open to discussion regarding what ‘public’ means and
what ‘pedagogy’ is relevant for our present times. Biesta (2012) states that public
pedagogy should “work at the intersection of education and politics” (p. 693). We need
a better understanding of the notion of public pedagogy and public space, which is not
driven by personal agendas. The role of public pedagogy becomes imperative: as Biesta
(2012) states, “public pedagogy [is] the enactment of a concern for the public quality of
human togetherness” (p. 685) by bringing politics under a regime of learning. In this
understanding, “the public pedagogue – is neither an instructor nor a facilitator but
someone who interrupts” (p. 693). The interruption is staged by “an incommensurable
element – an event, an experience and an object – that can act as a test and a reminder of
publicness” (p. 693). This becomes a testimony to togetherness and public quality.
The experiences and narratives of the participants discussed further in this
chapter reveal that the way we are addressing social justice in an Islamophobic climate
through public pedagogy is conventional, non-critical and hierarchical, which is
counter-productive to addressing racism in its present form. A critical stand must
challenge structural and cultural conventions and redefine the media’s role in fostering
change, rather than marginalising visible Muslims. Thus, the tenets of CCI provide a
transformative and justice-oriented framework for public pedagogy. The unfolding of
the Christchurch massacre and the speeches of the Imam of the mosque Gamal Fouda
and PM of New Zealand Jacinda Ardern after the massacre help me to define the
discourse of compassion and solidarity. They thus changed the dynamics of the public
sphere by demonstrating how a humanising public pedagogy can be enacted.
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6.4 Examining leadership as public pedagogy for social justice
Social justice leadership is about social impact which ensures social justice in society.
The concept and understanding of social justice should be renewed constantly since
outcomes cannot be predicted in this ever-changing world. Giroux (1988) aptly states
that leaders play a crucial role in “producing and legitimising various political,
economic, and social interests through the pedagogies they endorse and utilize” (p. 125)
because the “idea of leadership carries with it legacies of patriarchy, ‘governmentality’,
hierarchal administrative practices, authoritarianism, and domination” (Weiner, 2003, p.
89).
Social justice is widely debated in the literature. The roles and responsibilities of
political leaders to ensure social justice in society are scarcely discussed. However, the
response to the Christchurch massacre by Imam Gamal Fouda, a religious leader, and
PM Jacinda Ardern, a political leader, has led to social justice leadership emerging as a
new type of leadership. The primary purpose of bringing their speeches into the
discussion is to return the focus to the core concepts of critical consciousness,
compassion and dialogue to keep democracy and human rights alive in this era of hate,
fear and violence. Both leaders, Imam Gamal Fouda and PM Jacinda Ardern, are
transformative in their own way. They exercise power and authority to question justice,
democracy and the dialectic relationship between individual accountability and social
responsibility (Weiner, 2003).
I first discuss the speech of Imam Gamal Fouda of the Al Noor mosque in
Christchurch, New Zealand. He delivered a speech a week after the Christchurch
massacre on 22 March 2019 at the Friday prayer service in Hagley Park. In Islam,
Friday is the holiest day of the week on which special congregational prayers are
offered, and in Arabic ‘Friday’ is called ‘Juma’. This prayer service was attended by
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thousands of people, including Prime Minister Jacinda Ardern. Then I discuss Prime
Minister Jacinda Ardern’s address to a crowd of thousands for the national memorial
service at Hagley Park two weeks after the mosque attacks on the 29 March 2019.
The purpose of examining these two exemplary speeches is to focus on how the
ideas of CCI might play out in a more humanising public pedagogy for leaders,
educators, learners and the wider community. I want to explore how leadership, justice
and democracy are enacted in critical moments and how they can contribute to selfreflexivity, consciousness raising, learning and social change (Burdick et al., 2014).
6.4.1 Imam Fouda’s response to the New Zealand massacre
Here I highlight at length some key excerpts from the Imam’s speech delivered one
week after the Christchurch massacre in 2019 (refer to Appendix E for the full speech)
("‘Broken-hearted but not broken’: Al Noor imam's Christchurch speech in full", 2019).
Brothers and sisters in Islam, brothers and sisters in humanity, brothers and
sisters in New Zealand. Last Friday, I stood in this mosque and saw hatred and
rage in the eyes of the terrorist, who killed and martyred 50 people, wounded 42
and broke the hearts of millions around the world.
Today, from the same place, I look out and see the love and compassion
in the eyes of thousands of fellow New Zealanders and fellow human beings
from across the globe that fill the hearts of millions more who are not with us
physically but in spirit …
To the families of the victims, your loved ones did not die in vain. Their
blood has watered the seeds of hope. Through them, the world will see the
beauty of Islam and the beauty of our unity …
Our assembly here, with all the shades of our diversity, is a testament of
our joint humanity. We are here in our hundreds and thousands unified for one
purpose – that hate will be undone and love will redeem us …
To our prime minister, thank you. Thank you for your leadership. It has
been a lesson for the world’s leaders. Thank you for holding our families close
and honouring us with a simple scarf. Thank you for your words and tears of
compassion. Thank you for being one with us …
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Islamophobia kills. Muslims have felt its pain before …
Islamophobia is real. It is a targeted campaign to influence people to
dehumanise and irrationally fear Muslims. To fear what we wear, to fear the
choice of food we eat, to fear the way we pray and to fear the way we practice
our faith. We call upon governments around the world including New Zealand
and the neighbouring countries to bring an end to hate speech and the politics of
fear. The martyrdom of 50 people and the injury of 42 did not come overnight,
it was the result of the anti-Islamic and anti-Muslim rhetoric of some political
leaders, media agencies and others. Last week’s event is proof and evidence to
the entire world that terrorism has no colour, has no race, and has no religion.
The rise of white supremacy and right-wing extremism is a great global threat to
mankind, and this must end now.

Imam Gamal Fouda’s speech can be understood in three ways: first, the
importance of naming the problem – “Islamophobia is real”; second, the need for a
humanising response – “Today, from the same place, I look out and see the love and
compassion in the eyes of thousands”; and finally, articulating a sense of critical hope
– “Their blood has watered the seeds of hope”. I will now address each of these in turn
to understand better what a democratic public pedagogy might look like in practice.
Naming the problem. The Imam reminds us that Islamaphobia remains a social
reality. His words point to a climate of fear and cultural mistrust, which did not happen
overnight:
Islamophobia is real. It is a targeted campaign to influence people to
dehumanise and irrationally fear Muslims … The martyrdom of 50 people and
the injury of 42 did not come overnight; it was the result of the anti-Islamic and
anti-Muslim rhetoric of some political leaders, media agencies and others

He urges that Islamophobia is real and it is eroding tolerance and unity. In a similar
vein, Nathan (2012) states that Islamophobia is not a problem for the Muslim
community, but it is a problem for non-Muslims. A critical role needs to be played by
various agencies like governments, the media and educational institutions to transform
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societies and contain the voices of hate in order to nurture local and global
understanding and peace. We must continue to seek ways to learn about human
solidarity and human togetherness and overcome this reality of fear and hate (Romero,
2008).
The Imam hopes that governments around the world will shun the politics of
hate. He further hopes that the people who have been brought together by this tragedy
and grief will stay united to fight against the anti-Islamic and anti-Muslim rhetoric. The
Imam’s speech highlights the need for a humanising public pedagogy by linking local
and global perspectives on the manufactured fear of the Muslim community. This
rhetoric of fear and hate has led to Muslims’ social and cultural exclusion, pointing to
the fear of his community, in his words, “To fear what we wear, to fear the choice of
food we eat, to fear the way we pray and to fear the way we practice our faith”. These
words publicise issues of power (lessness) and (lack of) privilege in a close-knit
community, further shaping worldviews through an integrated sense of cultural
representation. The culture of fear has reached new heights primarily through the media
broadcasting anti-Muslim rhetoric, which seems to have become naturalised over the
years (Nathan, 2012).
A humanising response. “Today, from the same place, I look out and see the
love and compassion in the eyes of thousands”. The Imam’s spirit of generosity and
hope spoke to his own community and the world more generally. His words provide
comfort by offering a deep sense of possibility and hope amidst a great personal and
political crisis. The Imam is a witness to his fellow worshippers’ killing, yet still
displays compassion and love through his words. His warm-heartedness and strength of
character in grief galvanises a public reaction that embraces a more helpful sense of
respect and care for the different.
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Freire’s concepts of humanising education and liberatory education are about
positive self-esteem and reflection. Darder et al. (2003) describe it as a “deeply
reflective interpretation of the dialectical relationship between our cultural existence as
individuals and our political and economic existence as social beings” (p. 498). What
Freire’s perspective means to this research is that we should look back into the past to
understand better the economic, social and political forces that have given rise to
humanity in its present form where we have lost the capacity to love ourselves to the
point of dehumanising others. The dreams of these VMW are tied behind the
(conditioned) fear of being dehumanised, and the challenge is to conquer cultural
silence through their voices. Freire (2011) describes this fear as “false consciousness”
because it diminishes women’s social agency due to fear. VMW need to embrace
sufficient autonomy and responsibility to struggle for a way of life that supports
democratic forms of social existence.
A sense of critical hope. The Imam’s statement that “their blood has watered
the seeds of hope” is a powerful reminder that hope “is visceral and ever-present”
(Zournazi, 2002, p. 42). The horrors of the Christchurch tragedy reinforce the
importance of critical hope in building a new social order based on the values of
compassion, trust, respect, care and solidarity.
In the light of the devastating event of loss, hate and anger, the unflinching hope
and courage which the Imam displays are praiseworthy. Zembylas (2014) defines
critical hope as a pedagogical tool that addresses unfair and discriminatory systems
through purposeful dialogue and empathic responses. It entails transformative
possibilities as it creates strategic affective alliances to respond to feelings of hate,
despair and pessimism, and to social injustices. The new social imaginary must be
grounded in social praxis and solidarity. The Imam urges critical hope to foster change
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in ethical, emotional and political awareness, paving a path for social justice (Martin,
2016).
Leaders like Imam Gamal Fouda demonstrate critical hope through a continued
commitment to social justice despite the rise of radicalism and white nationalism in the
current socio-political climate. The essential sense of hope that the Imam communicated
through his words “an end to hate speech and the politics of fear” is linked to loss and
humiliation and a desire for transformation in the fight against Islamophobia. He calls
on the world to understand the importance of culture, knowledge and diversity, which
constitute the heritage of humanity. He speaks about the importance of identities and
how they are constructed and how imaginary social boundaries have been mobilised
against Muslims because of the way they look and the way they pray (Martin, 1995).
6.4.2 PM Jacinda Ardern’s response to the New Zealand massacre
Two weeks after the massacre, the PM of New Zealand, Jacinda Ardern, gave a speech
on 29 March at the national memorial service. Excerpts from the speech delivered by
her are given below. For the full address, refer to Appendix G (Small, 2019).
In the days that have followed the terrorist attack on the 15th of March, we have
often found ourselves without words.
What words adequately express the pain and suffering of 50 men, women
and children lost, and so many injured?
What words capture the anguish of our Muslim community being the
target of hatred and violence?
What words express the grief of a city that has already known so much
pain?
I thought there were none. And then I came here and was met with this
simple greeting.
Asalamu Aleykum. Peace be upon you.
They were simple words, repeated by community leaders who witnessed
the loss of their friends and loved ones …
Asalamu Aleykum. Peace be upon you.
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They were words spoken by a community who, in the face of hate and
violence, had every right to express anger but instead opened their doors for all
of us to grieve with them.
And so we say to those who have lost the most, we may not have always
had the words …
Who had sought refuge, or sought a better life for themselves or their
families.
These stories, they now form part of our collective memories.
They will remain with us forever.
They are us.
But with that memory comes a responsibility.
A responsibility to be the place that we wish to be.
A place that is diverse, that is welcoming, that is kind and compassionate.
Those values represent the very best of us.
But even the ugliest of viruses can exist in places they are not welcome.
Racism exists, but it is not welcome here.
An assault on the freedom of anyone of us who practices their faith or
religion, is not welcome here.
Violence, and extremism in all its forms, is not welcome here.
And over the last two weeks we have shown that, you have shown that, in
your actions …
And so to each of us as we go from here, we have work to do, but do not
leave the job of combatting hate to the Government alone.
We each hold the power, in our words and in our actions, in our daily acts
of kindness. Let that be the legacy of the 15th of March.
To be the nation we believe ourselves to be.
To the global community who have joined us today, who reached out to
embrace New Zealand and our Muslim community, to all of those who have
gathered here today, we say thank you …
We cannot confront these issues alone; none of us can. But the answer to
them lies in a simple concept that is not bound by domestic borders, that isn’t
based on ethnicity, power base or even forms of governance.

Like the Imam’s speech, I use Prime Minister Jacinda Ardern’s speech to help
me identify some key elements of democratic public pedagogy: first, championing the

235

cause of social inclusion; second, developing critical awareness to combat hate; and
finally, calling for dialogue amid crisis.
Social inclusion. Ardern’s speech is powerful on the need for social inclusion. It
comes as a form of compelling public pedagogy for rebuilding trust and coalitions as
social and educative effects against hate and racism. In Chapter 5, participants shared
how the lives of VMW are hugely impacted by current events and the discourses of
political leaders. The participants hoped leaders would step up and deliver in the face of
crisis. As a leader, Jacinda Ardern took the opportunity to build large-scale social
mobilisation and create movements for justice and social activism, thus giving a ray of
hope to VMW and the Muslim community. The role of a true leader is not just standing
on the periphery of reflections regarding Islamophobia but taking an ethical and
political stance. When leaders like Jacinda Ardern transform the culture of fear by
promoting social inclusion, it re-emphasises the equity mindset, which potentially will
result in racial awareness and reduce prejudice, discrimination and conflict.
Through Jacinda Ardern’s stance, words and actions, a powerful public
pedagogy came alive, which reminds us that we do not need a classroom to educate us
on being humane and practising social inclusion. In the present times where, mass
media is the dominant educative force enabling the environment of hate, fear and civic
illiteracy, Ardern’s response came as a fresh breeze. She took ownership and
responsibility to lessen the gap of exclusion.
Many researchers have conceptualised oppression and racism through the lens of
discourse and discourse citation (Butler, 1997; McCarthy & Crichlow, 1993; McKay &
Wong, 1996; Walkerdine, 1990). Walkerdine’s (1990) study on nursery classrooms
suggests that oppression originates in discourses. Her analysis suggests harm,
subjugation and ill-treatment not only happen through actions, intentions, social
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ideologies and structures but through discourses. These discourses frame how
individuals think, feel and act, as repeatedly citing harmful stories cements the existing
structures and ideologies of oppression. So, racism is not necessarily about actions and
intentions but primarily about social structures which result in oppression. On the other
hand, Ardern’s discourse embodies strength and sanity by neither stoking fear nor
blame but responding in an inclusive way. This gives hope that democratic institutions
and politicians can respond by taking responsibility for wrongdoing and paving the way
for harnessing a moral voice with authenticity and sincerity.
Critical awareness. Ardern steps up to mobilise change by speaking out against
racism and advocating a transformation of hegemonic structures and ideologies. She
begins her speech with:
Asalamu Aleykum. Peace be upon you. They were words spoken by a
community who, in the face of hate and violence, had every right to express
anger but instead opened their doors for all of us to grieve with them.

These words are a recognition of the Muslim community which creates an
understanding of consciousness raising, or as Freire calls it ‘conscientizaçao’ for the
othered.
Ardern furthers the cause of consciousness raising through her strong words,
orchestrating both formal and informal learning. Public education and consciousness
raising are all-pervasive and located in the experiences of people. They are a process of
reflection and action together as they seek to dismantle the existing Islamophobic
environment (Hochtritt et al., 2018). In her words, “[W]e have work to do but do not
leave the job of combatting hate to the government alone. We each hold the power, in
our words and in our actions, in our daily acts of kindness.” She emphasises the
importance of cultivating consciousness in order to promote political agency and selfreflective practices to enhance collective action and “acts of kindness”. Consciousness
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raising is a dynamic emancipatory process that involves increased awareness of social
conditions and making sense of an individual’s role in the oppressive structures of
society (Pedro, 2016).
Ardern’s words cut through the barriers of hate, anger, humiliation and racism
and make way to soothe the racial wounds. Through her language of compassion,
Ardern engages in what Zembylas (2020) calls “action-oriented solidarity and altruism”
(p. 262). She displays authentic caring and understanding through her words “we are not
immune to the viruses of hate, of fear, of other” and through her transformational
leadership style. Through her words, she enhances CCI, which emphasises
deconstructing the patterns that have led to either human flourishing or suffering, which
is why it is linked to social justice whereby people and communities struggling with
identity, racism and poverty are given tools to critique these forces (Freire, 2011;
Ginwright & Cammarota, 2002). The compassion component of CCI is based on
Valenzuela’s (1999) distinction between authentic caring and aesthetic caring. Aesthetic
caring for VMW is like providing an essential support system, but on the other hand,
authentic caring is establishing a human emotional connection for holistic well-being.
Ardern’s speech and her stance galvanises a more hopeful sense of respect and care for
those who are different. It motivates people around the world towards care, empathy
and compassion. There will always be a potential for humans to do evil; however, this
event crystallises a sense of humanity and the building of democratic values.
Dialogue. Ardern’s speech calls for dialogue to understand identities better,
develop critical consciousness, and engage in activism and social progress. All these
factors can serve as a strategic vision for re-imagining humanising pedagogy to make a
more equitable and just society (Grain & Lund, 2016). Ardern speaks out against
‘othering’ and racism by calling for dialogue with heart and spirit and by her act of
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donning the hijab and explaining the meaning of ‘Asalamu Aleykum’, a simple greeting
used by Muslims. Her speech encourages people everywhere to engage in dialogue,
which Freire (1973) considers a socially responsible way forward. In her words, “But
with that memory [the massacre] comes a responsibility. A responsibility to be the place
that we wish to be.” As Freire (1973) argues, “dialogue is not to invade, not to
manipulate, not to make slogans. It is to devote oneself to the constant transformation of
reality” (p. 114). Ardern’s language provides a welcome antidote to the vitriol of rightwing leaders, racist groups and hate mongers on social media. In contrast, Ardern
portrays feelings of compassion and love, thereby challenging those who seek to
promote fear, hatred and humiliation.
Through her words and actions, she opens up the public sphere for a better social
order where transformation and repair are possible through dialogue and conversations.
Wheatley (2002) argues that human conversations develop conditions for change –
personal, community and organisational change – leading a shift in thinking, believing
and acting. This change or movement that is envisaged is not restricted to the
educational sites but can happen in public spaces like corridors, cafes and parks. To this
effect, Greene (2003) proposes “dialogue, practice, and confirmation processes much
akin to those involved in opening a public sphere” (p. 111) for creating a socially just
society or taking a socially just turn.
The dialectic relationship which Greene mentions is one of knowledge sharing,
which is a dynamic process. It involves learning and unlearning, which leads to creating
and re-creating a body of knowledge. Within these process of creation and re-creation,
actions are framed by the pursuit of social justice. These actions can be identified with
CCI as a living pedagogy.
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6.4.3 Reinvigorating public spaces: A common agenda
Thank you for your leadership. It has been a lesson for the world’s leaders.
Thank you for holding our families close and honouring us with a simple scarf.
Thank you for your words and tears of compassion. Thank you for being one
with us … Thank you for your strength and your forgiveness. Thank you for
your anger that is restrained and for your mercy that is overflowing. Thank you
for your steadfastness and standing tall when others would fall. (Imam Gamal
Fouda)

These stories, they now form part of our collective memories. They will remain
with us forever. They are us. But with that memory comes a responsibility. A
responsibility to be the place that we wish to be. A place that is diverse, that is
welcoming, that is kind and compassionate. Those values represent the very
best of us. (Jacinda Ardern)

Both leaders – Jacinda Ardern and Gamal Fouda – reflect a desire for a more
humanising world in which public spaces are reinvigorated to counter the rise of
Islamophobia. These public spaces open new possibilities for dialogue, self-reflection,
learning, compassion and becoming (Biesta, 2012).
The speeches by both leaders highlight the importance of public spaces as
educative sites for social justice. Biesta (2012) states that public space can be threatened
from two sides, “where citizens are no longer involved in democratic contestation about
the public good” (p. 685) but have turned into consumers who cannot influence the
market and what is being offered in terms of choice, quality and value. That is the
reason why public space is offering stiff resistance to what Marquand (2004a) calls
“revenge of the private” (p. 79), because it should serve the purpose of public interest or
collective interest rather than self-interest.
Public space has immense value in terms of social inclusivity and respect for
difference and the ‘other’, keeping in view research participants. For them, the veil is
the signifier of their identity, their visible Muslimness. The concern is intensified when
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the public space is driven by media (print and online media), hate mongers and rightwing activists who manufacture a culture of fear and hate. In this process, we develop
false consciousness, which lacks human togetherness, causing a decline in human
values and empathy. This reduces the quality of public space and seemingly
foreshadows its extinction. The public space is marred by the media, personal interests
and ultra-capitalism. These factors define these VMW and their community as the
‘other’, not as “equal partners in the common life of the society” (Marquand, 2004b, p.
53).
To this end, CCI could be read through a social justice lens for a more humane
society. My aim is to look more closely at the power of alternative learning sites that
encourage further intervention in these spaces of inquiry. Reference to the Christchurch
event is helpful in understanding the need to develop critical engagement, compassion
and social justice content in our dealings with the public as politicians, educators,
community activists and researchers. Implementing CCI at public sites and schools will
encourage the active participation of the marginalised, countering the institutional
silences around rampant racism. The vital task is to stand with the commitment to
foregrounding consciousness raising and humanitarian principles, not as aims but as key
to educational practice.
The following section highlights the kind of educational work that needs to be
done to reclaim public spaces. Research participants shared the strategies mentioned in
the next section to assist in the task of resisting Islamophobia by creating public spaces
grounded in a sense of ‘becoming’, thereby improving the quality of human
togetherness.
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6.5 Narratives of possibility: Strategies to strengthen public pedagogy
This section seeks to identify what kinds of strategies the participants deploy and
suggest in resisting Islamophobia. These experiences inform a set of conditions to frame
a public pedagogy, that is, actions based on experience that lead to social change,
transformation and social justice. This set of guidelines for public pedagogy are explicit
in the experiences of VMW. This study is a political-pedagogical one because it is about
the dreams, hopes, possibilities, aspirations and struggles of the VMW to have a voice
through this research. Today government policies and practices, media, and political
leaders fail to meet the social needs of the marginalised Muslim community, resulting in
Islamophobia. My aim is to bring together the voices of VMW to break through the
silences and create a new critical consciousness and commitment to work towards the
transformation of public space. When public pedagogy, authentic caring and social
justice content are combined, education can be liberating and full of possibilities.
The role Islamophobia plays in perpetuating gendered violence, inequality of
opportunities and dehumanising treatment in our society is undeniable, and
acknowledging this is paramount for devising an action plan. In this study, the
participants identify a desperate need to resist Islamophobia. They believe the impetus
needs to come from all levels, including their efforts to change the current Islamophobic
environment, improve their image, and change anti-Islam rhetoric. The participants
identify many strategies to resist Islamophobia. Advancing the ideas of CCI from theory
to insightful public pedagogical practice will affect the public’s moral and political
judgement in general (both Muslims and non-Muslims). Keeping my style consistent
with the earlier chapters, I have summarised participants’ suggestions into three
emergent themes:
(i)

Community practices
242

(ii)

Educational practices

(iii) Cultural practices

6.5.1 Community practices
All participants communicated that Muslim women have a vital role in resisting
Islamophobia. The change these VMW want to see in others, and the communities
around them, start with themselves; however, change cannot exist in isolation. They
believe that personal change is essential for one’s sense of self. This shift towards
change is marked by increased awareness to assess, refine and extend change
personally. There may be some discomfort, but one must accept the transition as
necessary on both sides (Muslims and non-Muslims). The participants’ suggestions can
be understood in two ways: (i) change in Muslims and (ii) change in non-Muslims.
Drawing on Cipolle (2010), these suggestions are further discussed and interrogated
using the elements of critical consciousness development, as discussed earlier in this
chapter and Chapter 5.
Change in Muslims. When I met Aks, she was always dressed in trousers or
long skirts complementing a colourful hijab. In one of our conversations, she expressed
unhappiness about Muslim women wearing the full hijab. Many other participants
echoed Aks’ sentiment. In her words:
I went that day to a place in the south [south of the river in Perth], and I was
shocked by the number of ladies who were wearing a full hijab, then a long skirt
and then above the longer skirt, another long hijab underneath their knees and
that is actually not a hijab. It is just a mess. If you want to be 100% Muslim in a
non-Muslim country, you should be considerate. You cannot live according to
your own rules. You have to be mindful. Those people are afraid; those people
would be manipulated by media … under propaganda in the media. So, they
have the right to be afraid of us, and we have to prove to them that we are
peaceful people and we have no intention to hurt them. (Aks, 47, Interview)
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Aks and other participants are keen to take personal initiatives and influence
members of their own community to understand that change starts with them. Aks
believes that some non-Muslims are afraid and easily “manipulated by media”. She
urges her community to be mindful and considerate about the network of hate governed
by the media which guides many non-Muslims. Personal initiatives by these hijabi
women can be transformative in many ways. They can engage them and others in
working towards social change by “developing a deeper awareness of self and seeing
one’s potential to change” (Cipolle, 2010, p. 40). All research participants believe that
there is room for personal growth and healing, but it also requires the support of the
wider community, which Iner (2017) calls societal responsibility. It is a collective
struggle for shared humanity. Shared humanity recognises the elements of compassion,
which in turn recognises the mutuality of the experience of suffering.
The participation of VMW in this study is akin to creating a critical voice that is
meaningful in many ways. My study aims to engage concretely with “their lives,
aspirations, and dreams, and translate them into forms of action and struggle that
promote social justice in schools, communities, and the world” (Julio & Romero, 2006,
p. 311). All participants in this study are keen on developing a greater awareness of self
and making an effort to change by fostering “a sense of agency and the belief that they
can affect change” (Cipolle, 2010, p. 40). Aks’ words “If you want to be 100% Muslim
in a non-Muslim country, you should be considerate. You cannot live according to your
own rules. You have to be mindful. Those people are afraid” demonstrate her sense of
civic responsibility. This Islamophobic environment challenges her community to think
and take actions that affirm and confirm that everyone is responsible for the common
good. Aks feels wearing a neat hijab can show that Muslims are considerate and expand
their awareness of others and understanding of social issues.
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Alice and Sitiah feel the need to display their values through reflection,
discussion and actions to build non-Muslims’ trust for their community. Cipolle’s
(2010) second element is highlighted here – “developing a deeper awareness of others”
(p. 41). Alice’s suggestion to fellow Muslims is: “Do not just only be in your community
… You have to mix with them [Australians and others]. Then show the best value that
you have, and they will be ‘oh’, this is what Muslim people is.” Sitiah sees that she and
her community have the potential to make the change. She feels that having clear values
and living by her humanitarian beliefs are akin to Islamic teachings that can help better
engagement with other people. In her words: “if you do see somebody who does have a
misunderstanding [about Islam/Muslims/hijab] do correct them but correct them in a
very nice manner”. These initiatives will help address social issues, which will become
sources of inspiration, stimulating thoughts and actions for a better world. Cipolle’s
(2010) second element of critical consciousness development focuses on appreciating
diversity and developing compassion for others. Sal emphasised that these women need
to get out of their comfort zone of their own group. In her words, “I think they
[Muslims] need just to uproot themselves and plant themselves in Australian suburbs”,
which implies people of their community and similar racial backgrounds should reach
out to experience as much diversity as possible. Being among people who have different
life experiences and cultural backgrounds will help break stereotypes and foster care
and compassion for themselves and others.
According to Cipolle (2010), these efforts to develop a deeper awareness and
broader perspectives of others will help “dismantle the wall between ‘us’ and ‘them’”
(Cipolle, 2010, p. 41), thus breaking down racism and stereotyping by putting on a
human face of compassion and care for people who look different. Deeper
understanding will come from developing a strong sense of self which can lead to social
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change. There is a craving in the voices of VMW to be understood and for an
opportunity to realise their own potential to improve their world.
Change in non-Muslims. Aks believes that lack of knowledge about her religion
is the key reason for misunderstandings between people. She made the following
suggestion:
Go and read about religion. Mingle with the people. Ask them; do not be shy.
Do not assume things and then you believe it … I think it is what is the Muslims
and non-Muslims need to do is first for the Muslims not to be afraid and offer
your hands in assistance to others and for the non-Muslims give others a
chance. (Aks, 47, Interview)

In understanding Aks’ point, I turn to Arendt’s (1959) argument that “we cannot
act in isolation” (p. 188). Overcoming the hatred or fear of people who look different
cannot be acted upon in isolation. It can only be acted upon when both Muslims and
non-Muslims make an effort to understand each other. Arendt’s philosophy focuses on
human beings as active beings, where humanity is about the capacity to think and reflect
about being human and what one does. She concentrated on ‘action’ as the most
important modality for change, along with labour and work (Arendt, 1958). She defined
‘action’ to be the force behind freedom. This links to the third and fourth elements of
Cipolle’s (2010) critical conscious development – “developing a deeper awareness and
broader perspective of social issues and seeing one’s potential to change” (p. 40).
Burdick et al. (2014) describe freedom as not an “inner feeling or a private experience
but something that is by necessity a public and hence a political phenomenon” (p. 18).
Action is a form of freedom that needs the public realm to be realised, which cannot be
achieved in isolation. We need others (non-Muslims) to respond to the initiatives and
beginnings because an action is not possible without plurality.
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In a similar vein, Zara tried to express the importance of reciprocal relationships.
She feels that people coming together from different countries and different fields of
study can benefit Australia’s progress:
To be more friendly with the people ... Because all humans, all of us have the
same things. And many intellectuals here [in Australia] many international
people with a good level of education and a good level of career and they help
Australia to be more developed. They should be more friendly with these people
because they give benefit to Australia. (Zara, 42, Interview)

Zara highlighted the possibility that economic growth and harmony do not exist
in isolation but together. Cipolle (2010) acknowledges that a reciprocal relationship can
foster a gain in “terms of knowledge, perspective and personal growth” (p. 53). The
focus has to be on a better understanding of others, the world and ourselves. Zara’s
words, “they [Australians] should be more friendly with these people because they give
benefit to Australia”, emphasises the importance of more in-depth awareness of self and
others. In her words, she is seeking development together informed by critical
consciousness. On behalf of Muslims and non-Muslims, she communicates the need to
understand social construction and economic interdependence. The key to survival in
the present times is explained by Ennis and Cahill (2018), who state that “since 9/11
multifaith/worldview issues have become a vital area of social cohesion in Australia,
with our Asian neighbors and with some trading partners” (p. 32). To have continued
engagement with matters surrounding faith and worldviews, sustained interactions via
new policies, more structured programs, trials and innovative evaluations are necessary
on a regular basis.
Dialogue is a commitment to mutual contemplation of viewpoints by respecting
and considering responses between people and cultures. The participants feel that a
commitment to dialogue is essential in the present Islamophobic culture. Dialogue will
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help us to avoid finding ourselves severed by hate or violence and continuing to be
paralysed by divisive forces. The participants expressed that dialogue can transcend the
barriers to mutual understanding by “helping to develop deeper awareness and broader
perspective of social issues” (Cipolle, 2010, p. 40). The participants’ suggestions are
divided into two themes: (i) initiating dialogue and (ii) engaging with multifaith events.
Initiating dialogue. Wahi believes that dialogue is the best way to achieve
solidarity, authenticity, communication and engagement with others:
I think dialogue is the most important thing. I think some of the movements or
organisations; they are trying hard. I remember … I do not know exactly his
role here. One of the Maldivians here trying to put people into a dialogue and
also give presentations, make people aware about what actually Islam is and
telling people about hijab and why they are wearing this … not because of
oppression and why do we pray, and I think this is educating people. We need to
educate them that it [radicalism] is not actually a part of Islam. (Wahi, 42,
Interview).

Verhezen (2010) argues that “dialogue or good conversation is a ‘collective’
work in the process of thoughts and expressions where no final conclusions are reached
but where some guiding generic recommendations are formulated” (p. 11). As a society,
we need to overcome moral silence around complex phenomena such as Islamophobia
by finding ways to encourage people to participate, allow people to learn, value
differences, and cultivate a sense of partnership based on trust, care and respect.
As discussed earlier in the chapter, public spaces, as shared space, play a crucial
role in improving inclusion by acting as a significant resource for individual and
communities for intercultural dialogue and exchange (Biesta, 2012; Cattell et al., 2008).
Public spaces are understood as a representation of power relations in society, which
requires educational work to salvage the public space to improve the shared quality of
human togetherness. According to Biesta, this “human togetherness contributes to the
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‘becoming public’ of spaces and places” (Biesta, 2012, p. 683). The quality of
sociability measures the quality of public space through interaction, which is a marker
of emotional well-being and “sites of civic promise” (Amin, 2006, p. 1020).
Wahi appealed to everyone to look for everyday things to initiate a dialogue:
“We have to find what are the common things because as human beings, there are a lot
of things, more things are common than uncommon”. Public spaces should enable the
mobilisation of a culture based on shared space, reconnection with those who are
marginalised (Amin, 2006), and events and social gatherings that initiate a step forward
for dialogue.
There is no doubt that public space is a supremely visible manifestation of
difference and heterogeneity where the challenge is to negotiate class, gender and racial
differences when placed in close proximity to strangers and strangeness. A chain of
solidarity can be built out of multiplicity by a culture of care and regard, where value is
given to shared commonness (Amin, 2006). Wahi’s comment, “more things are
common than uncommon” reflects Martin’s (1995) findings that “there are many
features common to several or all cultures, even if they are expressed in various ways”
(p. 17); here the emphasis is on cultural hybrids even if we have cultural specificities.
The commonality gets highlighted through connections and linkages where “cultural
and social innovations are possible” through dialogue (Martin, 1995, p. 17). The core
aspect is creating a public space for dialogue, active participation, interaction,
engagement and exchange, in other words making public space that encourages
democracy. Public libraries, parks, streets and other public spaces can foster community
engagement through various community gatherings and street events that breathe life
into the public space.
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Multifaith events. Organising multifaith events can provide a platform for a
sustained dialogue. Wahi, Cindy and Alice think more needs to be done to facilitate
dialogue. Cindy described how a government body in Singapore conducts multi-faith
events once a month to bring people together, thus facilitating a “deeper awareness and
broader perspectives of others and seeing one’s potential to change” (Cipolle, 2010, p.
40). In her words:
[t]he government here should make like a governmental body for multi-faith
people. They should bring everybody together, you know, have dinner or
something. Open forums, let them talk about, you know, Islam, let them talk
about Christianity and talk about Hinduism, and then from there we can
understand each other better because anyways we are sons of and daughters of
Adam, so we are human, so we can understand each other. (Cindy, 21,
Interview)

In the report titled Religion and social cohesion in Australia: An overview of
multifaith activity, Ennis and Cahill (2018) argue that sustained dialogue through
multifaith events can play an essential role in social change. These multifaith events can
be sites of solidarity that can offer an opportunity to critically analyse Islamophobia
through the lens of social, cultural, historical and political locations. These sites can
help create knowledge and understanding by nurturing praxis – the act of engaging,
applying new knowledge, realising and practising ideas to resist present-day
articulations leading to fear of Muslims. Therefore, the thrust of change needs to come
from all sides including personal, community and government engagement at all levels.
The ideology of racism constructs, maintains and justifies repeated injustices against
marginalised groups, which have influenced the practices, institutions and structures
that have become deeply rooted in social life, but dialogue and multifaith events can
diminish the system of ignorance (Cammarota & Romero, 2009; Clarke, 2005; Freire,
2011).
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Multifaith events can play a significant role in creating spaces for dialogue.
These kinds of public events have learning at the core and bring forth space for civic
action like participation in public discussions, which are sites of non-formal learning in
public places. These spaces can be therapeutic landscapes, as these spaces have
restorative properties (Gesler, 1992). Public spaces are patronised by people from
different socio-cultural backgrounds who have different experiences. These public
spaces hold potential for fostering inter-ethnic understanding by providing opportunities
for people to meet. Participation at these events should be primarily organic rather than
an organised approach.
Public space is invested with historical, communal and symbolic meaning for its
occupants. This interaction gives people a sense of community, sustaining and
nourishing bonds, making bridges and directly influencing well-being by raising
people’s spirits (Cattell et al., 2008). These public spaces are integral to community and
valued because of the negotiation of difference that forms part of the everyday
experience. These spaces should not become sites of threat (e.g., strangers pulling off
one’s scarf). To have a positive influence on individuals and the community, these
spaces should be celebrated, and should beam with inclusivity (Carter et al., 1993).
Public space should be a place to celebrate the differences of people’s heterogeneity,
which augments association and sociality. Thus, multifaith event sites can become key
to developing a public culture of solidarity and collective social good, which arises from
engagement with others. Amin (2006) rightly states that the vitality of public spaces is
subject to skilfully negotiating acts of “civic ownership and civic behaviour” (p. 1019).
This vitality points to the public space as a contemporary link between free association
and civic inculcation.
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Alice, too, feels that organising multiracial events will allow people to engage in
a dialogue and develop understanding and respect for other communities. In her words:
have an activity together, open forum so they can really ask openly because
sometimes they are too scared to ask, that is the problem, and they just do not
understand. The problem is understanding. Once you understand, you will
attract respect.

Further to this, Alice shared that the Western Australian government used to
organise multicultural activities but lamented that the local government has stopped
organising multiracial events.
We had multicultural things by the government here in Perth where we did a lot
of like cooking and sewing with all multiracial people … but unfortunately, I
think the government has done away with the budget for that thing already. It is
not happening now. (Alice, 43, Interview)

To amplify Alice’s point, I will refer to a report titled Religion and social
cohesion in Australia: An overview of multifaith activity by Ennis and Cahill (2018).
The report mentions the lack of interfaith activities in Australia, specifically,
Western Australia (WA) appears to have limited multifaith activity, yet there is
one bright light. There have been one or two dedicated multifaith groups, but
volunteering is hard to sustain over many years, and so they are currently in
abeyance. (p. 10)

The Office of Multicultural Interests is a division of the Department of Local
Government, Sport and Cultural Industries, which works to realise the full potential of
multiculturalism in WA. It maintains that many initiatives are being taken by local
councils in WA to promote inclusive practices. The government grants funding to
various individual organisations like the Organisation of African Community of
Western Australia, Perth Indonesian Community, Australian Arab Association and
many more to organise events, festivals and projects. Ennis and Cahill (2018) state that
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the efforts on the part of the government are dismal, suggesting that “Australia’s social
cohesion needs permanent funding and new academics and a few more professional
workers to shift into this faith/worldview space” (p. 14).
There are many national and international events like World Hijab Day,
celebrated on the first of February every year as an initiative to bring awareness about
head coverings of Muslim women and foster religious tolerance. Kay (2019) states that
observing these events counteracts some of the controversies surrounding why Muslim
women choose to wear the hijab. On this day, non-Muslims and non-hijabi women are
taught how to wrap the hijab and experience the hijab for one day to engender
meaningful dialogue among participants. These activities and forums contribute not
only to quality of life but, as Alexander and Schlemmer (2017) rightly state, it also
“embraces practices that are communal, collaborative and interdisciplinary” (p. 2) by
augmenting the renovation of the public space.
The kind of experiential learning and public education work Alice was talking
about can prove beneficial for the community. It would mean complete involvement and
mutuality of purpose and focus on ‘doing with’ rather than ‘doing for’ (Alexander &
Schlemmer, 2017). These gatherings and events celebrate multiculturalism publicly,
using these events to create solidarity, new awareness and shared common values.
These events are successful expressions of ethnic and racial solidarity to combat hate
and embrace cultural differences. These kinds of platforms can be used as catalysts to
promote enriching experiences and meaningful relationships. Public pedagogy is an
intervention to create an active public space that justifies real democracy by bringing
together educational and political dimensions that interrupt public space. These
interruptions do not facilitate, control or instruct a particular learning outcome, but
public spaces emerge as interruptive enactments of human togetherness (Marquand,
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2004a). We need to embrace a notion of public pedagogy and public space that is not
driven by personal agendas but by “fostering publicness, or spaces where freedom can
appear [in] … new ways of being and doing” (Sandlin et al., 2017, p. 828).
6.5.2 Pedagogical practices
To create an effective public pedagogy, I seek to bring together educational and
political awareness to address Islamophobia. Drawing on research participants’
experiences, I seek to identify a set of pedagogical practices capable of interrupting
dominant discourses to create a more socially just world. The participants believe that
educational institutions can play a critical role in resisting Islamophobia by focusing on
educating students about religions, designing a curriculum for cross-cultural
understanding, and augmenting a curriculum of respect for and inclusion of diversity
and difference. The participants’ suggestions can be understood in two ways: (i)
education about world religions fostering cross-cultural understanding and (ii)
promoting inclusivity at educational sites.
Education about world religions fostering cross-cultural understanding. Rus is
an international student from Indonesia. She shared that education about religions of the
world should be part of the school curriculum, and argued that a compulsory unit at
university would increase awareness in a multicultural Australia:
I think in schools they should teach and have an awareness of every religion …
I think that would be easy for the people to understand this because the hijab
that comes from Islam probably a non-Muslim cannot understand why she is
wearing hijab … if people will study culture unit [in university] that would be
great. They have a, like, I think here they have Asian Research Centre, so
maybe they have some studies about Muslims … It is about that. So, perhaps
they can disseminate the result. At least to start so, they understand more about
us … they have to read more, I mean to open their mind and feel about Muslims
and they have to – so they can differentiate, so they can understand that terror
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… Muslim does not mean … Muslim is not identical with terrorism – Because I
think that is like stigma, I think. (Rus, 38, Interview)

All the participants shared that a concerted effort to synthesise knowledge about
race, racism, religion and radicalism in a critical space is essential at educational sites,
or in Rus’ words, “I think in schools they should teach and have an awareness of every
religion”. Rus feels there is a desperate need to educate others to know the difference
between Muslims and terrorism. A culture unit, in Rus’ understanding, will help
students learn about others and at the same time reflect on their own identity, pointing
to Cipolle’s (2010) elements of critical consciousness development.
Ladson-Billings (1995) suggests that students need to be able “to recognize,
understand, and critique social inequities” (p. 476). This would help learners and tutors
to understand social issues from the viewpoints of others. In terms of pedagogical
implementation in classrooms, Freire (1972) suggests a radical approach to achieve
pedagogical goals by engaging students to: (i) identify problems related to the
oppressed group in the society; (ii) develop an understanding about the causes of the
problem; and (iii) engage in practice to counter oppressive forces to create a more
humane society. The type of critical space and dialogue that Paulo Freire suggests is a
path towards social change. In a similar vein, Keddie (2012) highlights the messiness of
the complex realities of educating for diversity and social justice, when diversity and
inclusion policies have existed for years. She highlights how students can be integrated
into “the ‘logic’ of the present system” and how schools can become sites to practise
freedom; however, schools cannot be the panacea for all the ills in society. Still, schools
can become sites of possibility to “make a difference in creating more just, more
equitable and more peaceful societies” (Keddie, 2012, p. 150).
Tila suggested a solution to her own experience of exclusion at university:
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Emphasise the cross-culture understanding. Especially on culture and religion,
and then maybe it is better for the university to provide any unit related to
radicalism. The characteristic of radicalism and wherein this unit the students
will be able to analyse the problem of radicalism and the potential people who
can be enemy for the unity of nations. (Tila, 31, Interview)

Schools or educational institutions cannot be other than society. Tila emphasises
“cross-culture understanding” and sees the merit of dialogue and discussion to
differentiate radicalism from Islam. Riley (2010) talks about her research in two schools
where the novel Bifocal was set in a literature class to examine students’ thoughts on
Islamophobia, racism and intolerance. Introducing literature like the novel Bifocal in
schools can further anti-racist thoughts and present significant possibilities for
discussing the manifestations and effects of Islamophobia among students and
educators. It will further create a self-reflexive relationship with the text.
In the same vein, Zine (2000) recommends ensuring “the inclusion and positive
representation of Islam in the school curriculum” (p. 299), enabling students to question
stereotypes and systems of power and privilege, thus augmenting the idea of “seeing
one’s potential to change” (Cipolle, 2010, p. 40). Further, Bericat (2016) examines the
emotional nature of social reality by focusing on emotions like pain and agony in crises
through the curriculum in a classroom setting. Students through the curriculum can
relate to a pedagogy of hope and social justice. It may work as a therapy for
transforming personal pain into meaningful pedagogy for students who belong to the
oppressed group. Students can look at texts critically by being aware of their own
agency. Students and educators can use texts like prose and poetry to systemically
analyse racism and systems of power. In a similar vein, Kumashiro (2000) advocates a
pedagogy of positionality, which “engages students and teachers in recognising and
critiquing how one is positioned and how one positions others in social structures” (p.
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37). This creates a focus on the lived experiences of the participants/students who form
the oppressed group and the cultural values of the community.
The curriculum should be strategically designed to facilitate critical thinking on
a local and global level. Freire (2011) argues that problem posing education (as
explained earlier in this chapter) and reflection lead to action, which is used by
Alexander and Schlemmer (2017) to describe activist learning in arts-based strategies.
They write that, as learners “continue to discuss problems relevant to them and their
world, the hope is that they feel the need to respond to the status quo and take steps to
end injustices” (p. 17). The importance of a new sense of consciousness is to contribute
to improving quality of life. Incorporating the family and the community into the
educational process would mean experiencing the language, culture and identity of
students from varied backgrounds, using their parents and community as assets. Critical
consciousness about authentic caring needs to build on love and respect for
communities and cultures. An elevated level of understanding and appreciation is
required in this Islamophobic climate to foster a reciprocal sense of respect and love
(Cipolle, 2010; Freire, 2011).
Kincheloe (1999) argues that critical pedagogy and theorising is:
especially concerned with how democracy is subverted, domination takes place,
and human relations are shaped in the schools, in other cultural sites of
pedagogy, and in everyday life. Critical theorists want to promote an
individual’s consciousness of himself or herself as a social being. (p. 71)

The participants’ accounts are rooted in their active search which opens
possibilities for social justice and equity (Hamzeh & Oliver, 2009). They echo the
teaching styles rooted in social justice that have several descriptors including ‘radical
pedagogy’ (Freire, 1972), ‘critical pedagogy’ (Giroux, 2011b), ‘pedagogy for socially
just schools’ (Smyth, Down, & McInerney, 2014) and ‘education for diversity and social
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justice’ (Keddie, 2012).
This suggests the varied ways to educate for diversity and inclusion, reflecting
greater democracy through critical consciousness and shared values which foster positive
theorising of marginalised identities and the will to disrupt and transform the
contemporary rhetoric on Islamophobia. In more specific terms, these participants want
more efforts on integration and collaboration so that studies on cross-cultural
understanding, race/racism and religion-radicalism can be part of the pedagogical
encounter.
Promoting inclusivity at educational sites. Rus appreciates the initiative taken
by her university to support social inclusion. In her words:
I think, like here in university they are advertising using women with hijab
models. It is a good thing to see that what they can do, and then we cannot stop
globalisation, so people tend to move around the world, so they have to be open
with this. So they have to respect the plurality and support the need of each
community including a Muslim. (Rus, 38, Interview)

Rus appreciates the step taken by her university to include hijabi women models
in advertising the various courses run by the university. However, this may not be
enough to promote inclusion, and facilitate tolerance and understanding in a globalised
world; there need to be more action-oriented steps. Wahi shares that student
associations can play an important role at universities to bring people together. In her
words, “I think each of these universities has a student body like … Muslim students
association. I think these people can take the initiative actually to bring these different
communities together and initiate a dialogue.” Wahi, Rus and Tara believe that a
welcoming environment and a sense of camaraderie in university students can be
enabled through dialogue which will foster an inclusive environment. Pettway (2019)
states that only 50% of twenty thousand American students who were surveyed had
258

worked with people from other religious and non-religious perspectives on a service
project, and only 19% got involved in interfaith dialogue. This research points to the
fact that students’ good intentions do not always translate into action. Universities
represent micro publics and can encourage interfaith and intercultural understanding,
keeping in mind the diverse populations at Australian universities.
Tara’s experience of verbal abuse at university led her to make the following
suggestion:
Make more presentations, do seminars to present about the bad treatment to
Muslims and how it reflects and affects the reputation of Australian society.
That’s very important if the schools make a presentation or some lectures …
just to teach people, like don’t bully other people. Because if you are with them,
you are also a terrorist. (Tara, 42, Interview)

Tara equates bullying and verbal abuse to terrorism as it creates fear and impacts
personal well-being. Tara believes that presentations and seminars can promote
unlearning for learning afresh. Unlearning has been emphasised by Britzman (1998) to
develop critical consciousness over learning about othering and/or marginalising
processes. Thinking critically involves understanding the privilege of whiteness, and
teaching critically consists of unmasking the ignorance and privileges of particular
identities, including one’s own (Giroux, 1997).
Bastos (2006) rightly explains that the purpose of creating a dialogue within
community settings is to examine “the dialectics of local and global influences within a
particular context … [which] creates opportunities to recognize and transcend our
familiar boundaries” (p. 20). To understand better the familiar boundary by unlearning
is key to relearning. Critical education involves critique and transformation of structures
of oppression. Knowledge is the first step in a practical plan of action (Giroux &
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McLaren, 1989). This means we need to understand positional dynamics to challenge
and resist oppression and move towards action and change (Maher & Tetreault, 1994).
Julio and Romero (2006) suggest that students “should be partners in the
construction of knowledge, the identification of problems of social injustice, and the
implementation of solutions” (p. 307). A partnership between students, school,
educators and community representatives should consistently institute this kind of
intervention.
6.5.3 Cultural practices
Cultural practices are shared perceptions of how people routinely behave in a culture
(Frese, 2015). The media is the most contemporary effective cultural industry that
dominates and determines who we are (Hoechsmann & Poyntz, 2012), which has the
potential to alter and shape the meaning and experiences of learning for individuals
(Giroux, 2011a). Participants shared their awareness of political and cultural
apparatuses involved in miseducation about a particular community through the media.
They feel that the media can be an essential educative force in this age of a crisis of
public values, hate, discrimination and anti-Muslim rhetoric. The participants’
suggestions can be understood in two ways: (i) the media as a catalyst for positive
change and (ii) leaders as role models.
The media as a catalyst for positive change. Ibti shares how social media and
news negatively impact her life as a Muslim woman (as mentioned in Chapter 4). She
and all the participants believe that the media should be supportive in changing antiIslamic rhetoric. Ibti cites an example of Muslim women becoming involved to generate
a positive influence:
First of all, it starts with the government, for they are the responsible … one has
the power to correct this view. The situation can be improved; for example,
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when we see a policewoman, a Muslim [hijabi] policewoman in the street,
people feel comfortable, look they [government] give her this job. When we see,
for example, a Muslim lady in the parliament wearing a hijab and supporting
us, this, within time, people they will change their attitude. So, give a woman a
chance to get there and do different jobs. (Ibti, 50, Interview)

In my conversations with Sija, she mentions how news about cartoons depicting
Prophet Muhammed hurt her personally. She also finds it challenging to explain this
controversy to her children (aged 10 and 8) and hopes that the media’s decisive role can
change their lives and help in creating better public spaces:
Media [news, films, internet] should play a very positive role, like it should not
display only the negative aspects but also should enhance the positive picture
like what is happening, what positive things are happening in the Muslim
community. So that needs to be changed, the way they do, the way they show the
people. (Sija, 32, Interview)

Ibti and Sija are not the only participants who propound these views; all
participants in this study believe that the media’s misrepresentation of Muslims and
anti-Islam rhetoric is crucial in sustaining Islamophobia. The participants suggest the
media is one reason for the violence, intimidation, isolation, fear and exploitation (as
mentioned in Chapter 4). Ibti believes, “it starts with the government for they are the
responsible … one has the power to correct this view”. Edward Said argues “those
sectors [the media, the government, the geopolitical strategists and academic experts]
have the power and the will to propagate that particular image of Islam, and this image
becomes more prevalent, more present, than all others” (as cited in Kincheloe et al.,
2010, p. 100). Ibti sees the power of government and the media to change the narrative,
allowing new ways of seeing by contesting harmful stereotypes when the public sees
“Muslim [hijabi] policewoman in the street … in the parliament”, thus displaying
positive images of Muslim women as regular people.
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Media, be it print media, broadcast media or the internet, has pedagogical force
and is the most effective source of public education. Giroux (2003) states that public
pedagogy through films has an enormous impact on culture through creating “common
sense assumptions” embodying the “absences and exclusions that limit the range of
meanings and information available to the audience” (p. 135). Violent, sinister and
stereotypical images of Muslims have been perpetuated by Hollywood cinema argues
Shaheen (2003) after analysing 900 Hollywood films exposing the degradation and
dehumanisation of Muslims. A continual focus on bigoted images of Muslims tarnishes
the image of Muslims and their culture and further limits the range of possible meanings
and understandings for the viewers. In a similar vein, Brull (2018) reports on a study
conducted at Australian National University which found that 71% of Australians were
concerned about the rise of extremism in Australia. This is a real concern given the
nature of media coverage on Muslims. Brull (2018) also reports on the comparison
between negative articles about Islam in the Murdoch press and Fairfax media in 2017.
Fairfax is less obsessed with Islam, publishing three articles every day, compared to
Murdoch press, which produces eight articles a day for a year. Another study conducted
in England called the Riz test attempts to quantify the poor representation of Muslims
(Khosroshahi, 2019) in films and TV. The results indicate that media representation has
influences the formation of social identity, and impacts the relationship between Islam
and the West, thus threatening a vibrant and meaningful cultural life (Hoechsmann &
Poyntz, 2012).
What surprises Tara the most is how the news is manufactured and presented
differently in Australia (and the rest of the Western world) compared to her own
country (Iraq). She regularly talks with her family in Iraq over the phone to stay abreast
of their well-being. She suggests: “I think number one just giving up the fabricating
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news because, in my opinion, that affects a lot”. She believes that the news is
manipulated in many ways, portraying Islam as a threat to the Western world, but the
story should be the other way round. The Australian newspaper The Sydney Morning
Herald reported ("Time to reset national discourse in favour of inclusion and tolerance",
2019) that right-wing extremists carried out the most terrorist attacks by far in the US in
the year 2018. This reveals that Islamic extremists are in fact not solely responsible for
terrorism. Tara strongly feels that the media is muddying the narrative and fulfilling the
political agendas of the powerful. This reinforces the existing Islamophobia and causes
insurmountable harm to the vulnerable visible Muslims.
The constant flow of news and images about evil radical Islamists supported by
politicians has cemented this rhetoric of hate and anger. On the other hand, social media
sites include platforms that encourage civic involvement called ‘affinity spaces’ (Hayes
& Gee, 2010, p. 186). Affinity spaces have been defined as inclusive spaces that
acknowledge all voices and offer multiple ways to engage. The essential attribute of an
affinity space is that it provides an informal physical or virtual platform for individuals
to communicate and learn from one another based on shared interests and multiple
perspectives. Social media sites should minimise difference and provide opportunities
for strong bonds based on commonality and connecting people to create change and
human togetherness.
Sandlin et al. (2011) state that public pedagogy is enacted in everyday life
(through popular culture, informal institutions and dominant cultural discourses), which
works as an educative force for the public. Evaluating these extra-institutional
pedagogies via an institutional lens and recognising how learning is accomplished in
public sites outside the walls of institutions like schools and universities is complex.
Although the boundaries between public pedagogy and formal schooling are porous, the
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former allows individuals to question how life outside school impacts their lives. The
point to be reiterated here is that the participants in this study voiced how, without
doubt, the media has been a major reason for the anti-Islamic rhetoric that has
negatively impacted their lives in many ways. But at the same time, the participants are
hopeful that media can change the general public’s perceptions.
Most of the participants are confident that the media can change the anti-Islam
and anti-Muslim narrative as it affects many people’s moral and political judgement.
The need of the time is that the media must play an essential role as an educational force
in an age of crisis of public values and stigmatisation of Islam. The media needs to
responsibly paint a picture to identify radicalised individuals and not show them as
representing any particular religion; for example, the Christchurch killer does not
represent Christianity. The democratisation of information is a fundamental element of
public pedagogy and is a critical thread in understanding culture. All the participants
suggested that there is a potential to create alternative narratives as the media can be
used to propagate human togetherness. The media needs to play a responsible role and,
as the public, we must demand better from our media, our political representatives and
leaders.
Leaders as role models. Zahisa feels that sometimes people in leadership
positions lead the way towards more hatred and violence tarnishing the image of
Muslims. She explains:
I think especially on the government’s side, obviously like the people could have
a different hatred level but at least at the government level so they should not
abuse veil and like the senator Pauline Hanson. Yeah, so obviously if the
government will be doing that, then the local community, they will be more
violent in doing that. (Zahisa, 32, Interview)

Zahisa’s words echo her sentiments, explaining how governments and leaders
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around the world need to retune their discourse in favour of tolerance and inclusion. The
speech/discourse of leaders necessarily impacts the public and inaugurates change
(however small or big it may be). For some, it develops critical awareness of harmful
structures and promotes altering discourses and articulating institutionalised regimes of
knowledge (Goodman et al., 2014; Kumashiro, 2000). Leaders have an essential role in
connecting social justice and democracy in public educational settings through their
speeches and discourses. Political leaders and media discourse need to reframe their
language as every word matters, and nothing that political representatives say exists in a
vacuum. It affects lives. There has been a worrying rise in hate speech around the
world.
The whole political class needs to pause and rethink their discourse about social
cohesion and human togetherness. In recent years political leaders have made ugly
comments on race, class and people of colour. Many instances have become part of the
social imaginary like The Sydney Morning Herald report ("Time to reset national
discourse in favour of inclusion and tolerance," 2019) that former PM Tony Abbott
proposed Australia should favour Syrian refugees who were Christian. Deputy PM
Michael McCormack falsely claimed that the Medevac bill would allow rapists and
murderers into Australia. One Nation leader Pauline Hanson has spoken of Islam as a
‘disease’ that Australia needs to be vaccinated against. In 2011, the current PM of
Australia Scott Morrison, who was then a shadow cabinet member, saw votes in an antiIslam strategy, so he spoke about growing concerns about Muslim migrants not being
able to integrate.
This racist discourse by political leaders has led to negative social constructions
of Muslims thus constraining opportunities for greater equality and justice. On the other
hand, a racist ideology that is based on the desire to dehumanise people of colour and
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maintain the racist status quo is driven by the social apparatuses of racist discourse.
These racist discourses are used as political weapons by politicians to pursue their
agendas and enforce power structures worldwide and in Australia (Foucault, 1982;
Romero, 2008).
The discourse needs to be constructive, inclusive, and devoid of hate and
extremism to heal the wounds and atrocities of exclusion and racism. The speeches of
Ardern and Imam Gamal Fouda described in Section 6.4 are good examples.
Undoubtedly, the rise of totalitarianism and populist governments are a threat to
democracy, and it is crucial to stand up against it. The world is filled with highly
contentious, racist and oppressive rhetoric that has thrust several social issues into a
brighter public spotlight than before. Racism has always been on the radar of activists
and socially conscious researchers worldwide. However, the rising threat of
discrimination has also given way to tremendous visible acts of resistance, for instance,
World Hijab Day (Kay, 2019), women supporting the sports hijab (Soman, 2018),
controversies surrounding the burkini (Almeida, 2018), non-Muslims coming forward at
Friday prayers after the Christchurch massacre (Taylor & Kwek, 2019), websites like
Voices against Bigotry (Iner, 2017), and a record number of women, people of colour
and LBGTQ people running for public office in the US (Terkel & Lewis, 2018). These
are a few examples of progressive grassroots activism which has highlighted the
unpredictable and flagrant disregard for human rights and dignity. The participants’
expressions of hope and intentionality in strategising for social action offer inspiration
for the continued fight for racial justice and resistance to oppression.
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6.6 Chapter summary
This chapter commenced by explaining my growing awareness of the role of emotions
in knowledge production in critical ethnography in the light of the Christchurch
massacre. In this context, I examined the meaning, features and purpose of CCI to bring
together politics and education in the public domain to counter escalating levels of
Islamophobia. In this task, I explained the usefulness of Cipolle’s critical consciousness
development approach and its application to community, pedagogical and cultural
practices. The necessity to improve the quality of public space and the intervention of a
more humanising pedagogy comes into play because there has been an alarming
privatisation and depoliticisation of education and public spaces to the advantage of a
few.
The chapter then moved on to consider the leadership of Imam Gamal Fouda
and PM of New Zealand Jacinda Ardern as they responded to the Christchurch massacre
as a public pedagogy for social justice. Jacinda Ardern’s and the Imam’s speeches share
a paradoxical blend of melancholy and idealism, despair and hope to criticise the human
condition but with optimism for a better future. Their words shine brilliantly in these
speeches, which include thoughtful reflections on everything from happiness and
melancholy to self-doubt and public opinion.
The final section of the chapter discussed narratives of possibility, where
strategies to strengthen public pedagogy are highlighted. All the steps and engagements
mentioned in the chapter come together as a framework of CCI that informs public
pedagogy. To resist Islamophobia, the participants shared narratives of possibility
reflecting on the community, educational and cultural practices needed for solidarity,
civic engagement, and public awareness. This chapter provided an example of a more
dialogic public pedagogy by identifying and describing a set of pedagogical and cultural
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conditions that need to be brought into existence to counter the deleterious effects of
Islamaphobia and create a more hopeful vision of a socially just society. The
participants’ suggestions to resist Islamophobia through public pedagogy like the media,
discourses of political leaders and education about world religions are powerful ways to
change the anti-Muslim rhetoric.
The next chapter presents my conclusion, a summary of the findings and
recommendations for future research.
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7.1 Introduction
Hope has two beautiful daughters. Their names are anger and courage. Anger at
the way things are and courage to see that they do not remain the way they are.
(Augustine of Hippo as cited in Smyth, Down, McInerney, et al., 2014, p. 141)

The words of St Augustine ring loudly, depicting the brokenness of the world today. As
critical researchers and educators, we cannot be impartial bystanders in the context of
crisis characterised by the emergence of populist authoritarian governments, violence,
poverty, war, environmental degradation and Islamaphobia. We need to take a
courageous stand against injustices wherever they may occur, and in this research the
primary focus is the escalating levels of Islamaphobia. The call is for collective action,
cooperation and solidarity to change the world for the better. As St Augustine points
out, this requires a sense of anger about racial, classed and/or gendered injustice
combined with the courage to change the way things are.
The previous chapter discussed CCI as a helpful set of ideas to reimagine a new
social order through public pedagogies founded on the values of democracy, justice,
compassion, civility and respect. This final chapter concludes the thesis by
recapitulating my personal reflections with a particular focus on Braidotti’s notion of
nomadic subjectivity and becoming. I also address each of my research questions, share
my thoughts on generating new possibilities, consider my conceptual and
methodological contribution and the limitations of the research offer some directions for
future research and some final reflections.
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7.2 Engaging with Braidotti’s idea of nomadic subjectivity
My personal experience of racism is a journey in which I have attempted to understand
the parallel world of VMW. I came across the ugliness of racism when I covered my
head with a scarf on a cold and windy day in Perth, Western Australia. I was mistaken
for a Muslim and experienced first-hand the kinds of abuse and violence that have
become common for many VMW. This public act of racism ignited my research
journey as I endeavoured to understand the phenomenon of Islamophobia through the
experience of my research participants.
This thesis set out to create a dialogue about present-day racism to build a
socially just world. In this task, I have drawn on Braidotti’s notion of nomadic
subjectivity because it provides insight into how subjectivity is constructed in context
and, importantly, creates spaces and places for generating new ways of becoming. In
other words, becoming critically engaged is rethinking the parameters of human
transformation. Braidotti’s work challenges us to be intellectually restless, and her
provocative style opens a path for critical inquiry and debate about the broader political
and ethical conditions that structure one’s subjectivity and identity.
Becoming is a continual, progressive change that highlights the vulnerability and
great hope for unexpected and innovative ways of experiencing the world. Thus, it
becomes a site of contestation as new possibilities emerge for rethinking the journey
into unforeseen territories of VMW’s experiences in public spaces in a new country.
Experiences of life, exposure to different kinds of knowledge, effects and perceptions
are all part of the subjective multidimensional rhizome that incorporates the individual’s
entirety. Rhizomatic growth is dynamic, non-hierarchical, connectable and yet
disconnectable. The metaphor of the rhizome stresses the conjunctions and additions
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that depict the potential for change in history (Braidotti, 2011; Deleuze & Guattari,
1987).
In particular, Braidotti provides a set of resources to pursue four main themes:

(i)

One’s agency informs performance. The sense of agency refers to the
feeling of control over one’s actions and consequences. It is like being in the
driving seat and being responsible for actions and performances. The lived
experiences of sameness and differences interact with the subject’s agency.
This interaction makes way for nomadic subjects (i.e., VMW) to respond
through their rootedness in their culture, experience and relationships.

(ii)

Affirmation of the subject as rhizomatic. The nomadic nature of the
subject is expressed through the figuration of the rhizome. The rhizome is a
root that grows sideways underground, pointing to connections. It grows in
such a way that it is difficult to figure out which part of the rhizome was
present first. The subject (i.e., the participant) is a force among other social,
political and economic forces capable of variations, of intensities and
connections and hence new ‘becomings’.

(iii) Challenging the status quo. Nomadic subjects have inherent messiness,
which Braidotti often refers to as ‘zigzagging’, pointing to non-linear
processes (Braidotti, 1994, 2011). This results from the nature of subjectivity
(of the participants) which questions representations, contexts and
dominance of power structures (Woods, 2017).
(iv) Setting the tone for the future. Becoming happens when there is dialogue,
discussion, dislocation and/or evolving understandings on this nomadic
journey. The need to undergo change results in restructuring “a more open,
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democratic, creative and arguably a dangerous future” (Woods, 2017, p.
302).

All of the participants in this research referred to notions of agency, affirmed
their rhizomatic nature, challenged the status quo and set the tone for the future by
discovering their own capabilities within cultural and structural constraints in a new
country and setting. For example, many of them were pursuing higher education in a
new country for personal and professional success and economic independence, doing
volunteer work to understand the new culture, and pursuing dreams while adhering to
their cultural identity. The hijab/veil has been the consistent element of VMW’s identity
and it is often peddled as an image frozen in time and burdened with oppression and
cultural imposition, but the reality is far more dynamic and eclectic, further informing
us that the hijab/veil is a way of life for many and changes to subjectivity and constant
reconstruction are also part of life.

7.3 Summary of the main findings
This research set out to describe and explain the experience of VMW in the context of
rising levels of Islamophobia in Australia. In this task, I have done a number of things:
first, provided a brief historical overview of the role of Muslims in Australian society;
second, examined the nature of Islamophobia and the implications for VMW; third,
documented the experiences and stories of 14 VMW through the use of conversational
interviews, focus groups and drawings; fourth, analysed their experiences around a
series of emergent themes based on the notions of crisis and hope; and finally, identified
ways in which a democratic public pedagogy underpinned by the ideas of CCI can assist
in the task of resisting Islamophobia. The crucial goal in countering Islamophobia is to
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create a fair and just society for all, one that values and safeguards its citizens’ human
rights. Based on this notion, critical hope provides a means of reconstructing civil
society by interrupting stereotypes and creating critical awareness through CCI and a
public pedagogy for social justice.
My primary research question was: How do veiled Muslim women
understand, experience and respond to contemporary forms of cultural racism?
In pursuing this question, I examined three interrelated sub-questions:

1.1

What meanings do Muslim women attach to the veil/hijab?

1.2

In what ways do VMW experience Islamophobia?

1.3

How do VMW assert notions of agency, self-efficacy, belonging and
social transformation in public spaces and places?

In addressing these questions, I used the methodology of critical ethnography to
gather and analyse data through FGDs, interviews, observations, fieldnotes, reflective
journaling and keeping in touch with research participants. Data were collected from a
cohort of 14 participants from 6 different countries studying at four universities located
in the Perth metropolitan area. The main themes for reporting the findings were
generated by analysing the data based on recurrence, repetition and forcefulness using
Boyatzis’ (1998) and Owen’s (1984) thematic analysis technique. To organise my data,
I used NVivo 12 software. Drawing on this data analysis, I now present my conclusions.
7.3.1 What meanings do Muslim women attach to the veil/hijab?
The findings reveal that these women prefer wearing the hijab/headscarf as their
personal choice, which affirms their agency to speak back against the rhetoric of
submission and oppression and, more broadly, Islamophobia. The meaning of the veil is
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not singular; it is multidimensional. These women’s stories helped me deconstruct their
veiled identity into multiple and contingent identifications based on religion, gender,
nationality and age. Veiling is not only about religion; multiple factors influence their
decision to wear the veil, among them the desire to be identified as a Muslim, an act of
resistance to the male gaze and liberation from the commodification of women. The veil
is worn for religious reasons, to show their relationship with God, and their
understanding and commitment to their faith, and also to make a fashion statement. The
participants also demonstrated that they must mediate a response in these Islamophobic
times as the meaning of the veil is increasingly associated with terrorism. Research
participants wanted to initiate a dialogue to help others better understand the meaning of
the veil beyond everyday media representations. They feel it is their performance of the
hijab, enacting through their clothing, which needs to be interpreted in a new light by
outsiders. The participants from 6 different countries seek to initiate a sense of
collective understanding through their voices and experiences in order to challenge
narrowly conceived and myopic representations of donning the veil in a new country.
These women bring an understanding of being advocates of their culture and making
space for activism that challenges stigmatisation and stereotypes, intending to explain
the veil/hijab as an integral part of their identity and society.
7.3.2 In what ways do VMW experience Islamophobia?
The thesis highlights the experiences of the participants around two key themes – crisis
and hope. The experiences of participants reveal a sense of crisis as they have been
subjected to physical assault, emotional intimidation, exclusion at workplaces, hostility
in public spaces, barriers to employment, racial profiling and stereotyping. The media is
pervasive, powerful and influential in constructing knowledge about contemporary
culture industries and has become a reflection of the real world. Mirza (2013) rightly
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states that the media manufactures identities and stereotypes, making it “powerful forms
of knowledge which construct a repertoire of possible identities and hence subjectivities
which, through powerful systems of representation, shape the lived experience of the
ethnicised and racially constructed Muslim women” (p. 303).
The Western imagination is further fuelled by social media, where Islam is
portrayed as a violent religion (Stephenson, 2010). Media representations of VMW are
a particular kind of public pedagogy that establishes the trope of oppressed Muslim
women with underlying assumptions that cement the stereotypes. They imply that the
veil signifies tyranny and lifting the veil would mean freedom and democracy (Heath,
2008). The participants’ experiences reveal that in the wake of terrorist attacks around
the world they feel frightened to be seen in public, which speaks of the growing culture
of fear and lack of understanding of people who look different.
I have contextualised the participants’ embodied Islamophobic experiences in
public spaces. There is antipathy to the veil in the Western world, and the media
compounds negative views of Islam and its followers. Banning the hijab in the name of
equality (as some countries have done) and forcing women to wear the hijab (in Islamic
fundamentalist countries) are on par, as both deny VMW their fundamental rights of
self-expression, privacy and religious freedom (Hamzeh et al., 2016; Roth, 2009). The
participants shared their experiences of stigmatisation and how they dealt with
Islamophobia by coping and negotiating in many ways. Some concealed their identity
by wearing a hat or cap, or by taking Islamophobic remarks and comments in their
stride. Some participants shared that they use circumventing to cope, which is altogether
avoiding the situation, sometimes by compensating with a smile or a kind gesture, and
lastly by asserting and passively confronting. Although they are not sustainable, these
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coping strategies provide them with ephemeral adjustment and potentially assist them in
avoiding dangerous situations.
Amidst these narratives of crisis, VMW enabled me to explore narratives of
hope and empowerment. They candidly expressed hope through their individual and
group drawings while examining the crisis. Their experience of hope often originates
from adversity. It is a confidence in the future that gets strengthened when leaders and
the media play a role in changing the divisive rhetoric of hate and exclusion by
embracing differences and practising inclusivity. Hope in a time of crisis offers a
multitude of ways to improve as a community and a nation. Through narratives of hope,
VMW establish a positive motivational force and a clarion call to change alienating and
hostile rhetoric. The quest for hope is the pathway of action, finding ways to celebrate,
in the stillness of mindful moments and in the rhythms of noticing, which leads us to
build a more just community based on the notion of CCI (Shelton & Sieben, 2020).
7.3.3 How do VMW assert notions of agency, self-efficacy, belonging and social
transformation in public spaces and places?
The research findings counter the stereotypical image of VMW; these women do not
lack voice and are powerful agents of change. They believe that education which equips
them with knowledge and experience is a crucial resource for making change. For them,
the hijab is the embodiment of humility and respect, a representation of a good Muslim,
a form of resistance to the male gaze, and a fashion statement.
I want to reiterate that out of my 14 participants, 12 are higher degree research
students in universities (11 PhD and 1 EdD) and, therefore, a unique cohort that may not
reflect the experiences of a more representative demographic profile. My research
participants asserted a strong sense of agency and self-efficacy by choosing to pursue
higher education, establishing their identity as an authority in their fields of study and
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moving into positions of authority, power and influence. Volunteering for various
causes in Australia is another common strategy adopted by these VMW to create a
sense of belonging as they seek to make a difference. They believe education will
influence and break the stereotypes and stigma attached to wearing the veil and being a
Muslim.
Coming to Australia to pursue a higher degree is evidence of the importance to
these VMW of their personal freedom, choice and agency, and their willingness to
challenge the racism associated with the veil and reinforced by social media. These
women did not portray themselves as oppressed. Instead, they conveyed a sense of
agency and control in all areas of their life. They revealed their openness and
willingness to participate in dialogue and discussions organised at the university or
public spaces. They continue to embrace the hijab, maintaining that their form of dress
symbolises strength in their faith, being connected with their traditions and their sense
of accountability.
Public spaces play an essential role in the development of identity and a sense of
belonging and safety. For VMW, the veil reflects modesty, which differs across social
contexts. These women were subject to many and often differing interpretations,
experiences and expectations from non-Muslims and strangers. What proves
particularly striking is the sense of belonging. Nearly all the participants felt excluded in
public spaces and places like streets, public parks, shopping centres, local buses and
trains. They expressed a level of discomfort in their encounters, especially after terrorist
events.
The findings reveal that these women’s core identity, values and consciousness
do not change when they come to a new place. These women decided to study in Perth,
Australia because they perceived Australia as open, accepting and welcoming to diverse
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racial and religious groups. The bond between the place and their identity has
influenced their social formations, and the findings reveal that creating a new social
network outside their own community is a challenge; however, many participants
described their enthusiasm in participation at events in the local community and on a
university campus to educate others about Islam, thus interrupting false constructions of
the Muslim community.

7.4 Creating new possibilities and practices of hope
This brings me again to the framework of CCI, which calls for consciousness that
strengthens individual agency. The three elements of CCI enable us to move forward to
create more positive and inclusive discourses for a more socially just world. In brief,
being critical is to nurture knowledge about dehumanising effects, being
compassionate is a way of living and a way of being by empathising with the suffering
of others, and being open and mindful to others, and intellectualism is following a
more significant purpose by questioning what, how and why some people fear Muslims.
CCI calls for revisiting our knowledge of self and challenging the status quo by
questioning the agencies and institutions that essentialise social and cultural literacies
powered by media influence. We need to recognise and challenge our own assumptions
about those around us.
Further, through dialogue and critical hope, we can embark on a path to
understand how Islamophobia impacts individual lives and what can be done to create a
more inclusive and socially just world. As discussed in Chapter 6, dialogue is a
necessary condition for social change. This dialogue needs to occur across multiple
spaces, including government, universities, schools and the community. Critical hope is
rooted in practice and in the struggle to change; otherwise, there will be despair and
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hopelessness (Freire, 2007). CCI works as an antidote to Islamophobia to break the
cycle of hate and fear and promises a socially just society.
The participants shared new possibilities and practices of hope by highlighting
new forms of community, pedagogical and cultural practices that can forge a way
forward for a more harmonious anti-racist society (discussed in Chapter 6) which is
aligned to CCI. The findings reveal a need to initiate change through dialogue with
Muslims and non-Muslims alike by organising and participating in multifaith events.
Dialogue nurtures self-doubt by giving up moral certainty about VMW and their faith,
which can be replaced with curiosity by accepting logical, rational and emotional
perspectives (Grenny, 2013). At this point, it is critical to enact a public pedagogy that
would involve making connections between civic and public space, reconnecting people
and places to form a new learning space to resist Islamophobia. Islamophobia is a
manifestation of racism that is connected to a fixed notion of race and identity, which
generates fear. Racism is not just the result of fixed notions but also about the struggle
to share resources and the role of the media and populist politicians who shamelessly
exploit the culture of fear. Public pedagogy is a technique to engage people as learners
who are mindful and responsible for fostering compassion, trust and justice as the
cornerstones of community life. Educational sites like schools and universities should
foster cross-cultural understanding through various programs. With the ongoing
neoliberalisation of education, teaching and learning are displaced from the discourses
of democracy and civic culture and defined in narrow instrumental and methodological
terms.
At heart, this larger social project involves a commitment to the idea of critical
hope (see Chapter 5) if we are going to create a more just and harmonious world.
Interventions need to be shaped through public action by fostering greater “equality of
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agency” to address problems of inequality and to foster empowerment (Rao & Walton,
2004, p. 360). Policies must include socio-economic assessments, ethnographic
investigations, and ways of finding the truth based on multiple perspectives and
interests. Simply designing another set of inclusive policies is not sufficient; how
policies are implemented is equally important. Creating an enabling environment of
inclusion and active participation by providing the intellectual, educational and political
tools to interrupt the culture of fear and Islamophobia for Muslims and non-Muslims
alike is crucial.
The process of creating and facilitating social change will require government
involvement, essentially making specific changes to things like school curriculum
design and more broadly fostering popular grassroots engagement, representation and
activism to better reflect the diversity and pluralism of society (Rao & Walton, 2004).
The aim of this more inclusive and participatory process is to create critical awareness
among citizens because a lack of awareness weakens the efficacy of laws and policies.
All social institutions must be grounded in the vision and practice of democratic values
to promote fairness, equality and a strong civil society. There are several implications
for social policy. Stereotypes are manifested within and between communities, yet such
conceptions can be confronted and perhaps transformed through daily interactions. The
government at all levels must examine ways to expedite engagement between various
social groups. For example, additional funding to organisations that foster multicultural
events and interactions will go a long way to supporting local engagement and actions
for a more inclusive society. In a similar vein, Iner (2017) argues that responsibility and
responsible leadership, societal responsibility, and responsibility of the Australian
Muslim community are needed to counter Islamophobia.
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As I look forward from here, I see the urgency of us as individuals taking part in
changing the rhetoric surrounding the Muslim community. I see VMW being welcomed
in a public space devoid of fear in a vibrant and celebrated multicultural Australia,
which demonstrates the values of a democratic, compassionate and just society.
Dialogue and engagement will initiate a new positive discourse for the VMW and other
marginalised communities. Communities at the fringes of society can transform their
subjectivities and differences into tools of change, which will have implications for us
as citizens/residents/international students as we question the institutions that
essentialise people, places and cultures.
The principles and values of CCI inform and guide practical actions, as shown in
Figure 7.1. The figure summarises the steps in creating new social imaginaries of
socially just public pedagogy (Cammarota & Romero, 2009; Hamzeh & Oliver, 2012;
Iner, 2017; Zine, 2000) to resist Islamophobia and become a democratic, compassionate
and just society.
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Figure 7.1
Practical Guidelines for a Democratic, Compassionate and Just Society

7.5 Conceptual and methodological contribution
I draw on Braidotti’s nomadic subjectivity lens as an innovative and quintessential
approach to study and understand the complex and constantly transforming nature of
identity in uncertain times. It is a challenge to study people in a postmodern, highly
connected and ever-changing world. Research participants are from 6 countries that
have experienced rapid social, economic and cultural changes. They have been greatly
influenced by the pluralist and multicultural environment in which they now live and
the impact of escalating levels of Islamophobia. In this context, I have endeavoured to
examine the veil as a signifier of identity in terms of research participants’ individual
and collective struggles as they make sense of their social world. As explained at the
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beginning of this chapter, Braidotti helps me comprehend something about the
postmodern subject through her innovative ideas, which have inspired my current
inquiry. The concept of nomadic subjectivity allows me to critique the traditional
understanding of identity as something ‘fixed’, anchored and uncontested. I have
explored the veil as a signifier of identity which is engulfed in personal, social and
political debates. For me, the process of becoming is crucial to reimagining how one’s
actions can influence the social world through agency and performativity. Central to this
broader social project is the power of public pedagogy as a place and space to generate
a spirit of critically compassionate intellectualism to guide civic action.
Methodologically, I locate this study in the broader field of critical ethnography,
which arms researchers with political and moral purpose and reinforces critique in
ethnography. I felt a sense of duty, commitment and compassion for the suffering of
VMW. My intense commitment translated into the methodology, and aspects of critical
inquiry enabled me to develop the perspective needed to do this study. The research
design, data gathering, data analysis and methods used helped me to establish the
soundness of my findings. Further, this study used innovative approaches to investigate
the experiences of VMW. This critical ethnographic study enabled a more nuanced and
in-depth understanding by incorporating drawings, sentence completion and a ‘keeping
in touch’ approach as a data collection method. The drawings and sentence completion
exercise in phase one informed the in-depth semi-structured interviews in phase two. I
made an effort to collect new and different information about the lived experiences of
VMW. My ‘staying in touch’ approach was appreciated in many ways by research
participants and colleagues with whom I discussed my research. They found this
approach a more relational way of engaging participants beyond the data collection.
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The dilemma of traversing the world of others has been a concern for
ethnographic projects as we are “dependent on each other for the possibility of being
understood” (Madison, 2005, p. 124). A good ethnography is non-threatening, which
creates a world of playfulness by enhancing a sense of safety, further bringing
conscious self-reflection, emphasising the possibility of understanding and affirming the
need for plurality and dialogic performance by creating the opportunity to see ourselves
through the eyes of the other (Madison, 2005). The participants’ stories help us to
become more inclusive and transparent in our approach where we value cultural
differences and nurture a society that is equal and just.

7.6 Limitations of the study
Research ought to be evaluated in light of potential limitations that may impact the
veracity and rigour of the research itself. While this particular research has been driven
by a desire to understand the experience of Islamophobia, I am also mindful that all
research has potential limitations. In the interests of transparency and dialogue, it is
essential to identify potential problems, issues and questions against which to test the
authenticity and quality of the thesis (Tracy, 2010).
First, the time frame of the research was limited. This research is located in
traditional anthropology, where time provides for depth of understanding of the social
structures. Being a doctoral candidate, it was not possible to conduct a full ethnographic
study. However, ethnographic principles are maintained even with the time constraints.
This research captures and employs the “voices of lived experiences … contextualise[s]
experiences … goes beyond mere fact and surface appearances … present[s] details,
context, emotion, and the web of social relationships that join persons to one another”
(Denzin, 1994, p. 83). I was aware of the limitations of the data sources. This study is
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not a traditional ethnography in the sense of living and observing people and culture in
context for sustained periods of time in the tradition of traditional ethnographers like
Margaret Mead. Given the limitations of time and resources, I sought to gather evidence
using a variety of data gathering tools, including interviews, focus groups, participant
observation, fieldnotes and feedback loops. As my ethnography is time-bound, the
elicited data does not represent the entirety of the experience.
Second, the dilemma of being an outsider researcher investigating the ‘other’
preoccupied much of my thinking. While having empathy and shared experience of
being an ‘outsider’ as an Indian woman and migrant myself, there is much I cannot
know about the lives of VMW. Since I worked as an insider-outsider researcher, my
research process reflects my own personal experiences and biography.
Methodologically, there are issues of researching as an outsider, as someone from a
different culture. The critical challenge was the tension of how much one can really
know as an outsider looking in on the experience of different cultures. This involves
grappling with the issue of what you can really know and acknowledging that what is
revealed through FGDs and formal interview processes can only ever be impartial and
incomplete.
Third, the theoretical idea of nomadic subjectivity underpinning this research
presents particular challenges. The general fluidity of Braidotti’s (2011) concepts and
the idea of constant transformations entrenched in theory makes it challenging for the
current research methods to grasp the meaning of the ever-changing subject in its
entirety. Thus, the study reflects the subject at a particular time and space.
Fourth, I am acutely aware that research participants are all well-educated and
privileged with their ability to study abroad. Education is a marker of respect, and this
privilege cannot be ignored at times. Most of research participants were comfortable
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with English communication, had good interpersonal skills and were well travelled.
This research does not present the struggles faced by VMW who are less privileged, and
thus the results of this research may not be generalisable.
Fifth, my research was confined to Western Australia. Data were gathered from
14 participants in higher education settings and may not be generalisable to all VMW in
other contexts. Instead, it is an ecology of knowledge based around ‘local’ theoretical
positioning where localised theorising “is the modality through which the emancipatory
goal of critical theory, in a specific historical, political and social context, is practiced”
(Smith, 1999, p. 186).
Sixth, I was emotionally affected by the horrific Christchurch massacre in
March 2019. At that time, I felt dealing with emotional content was difficult and would
have impacted my own subjectivity. However, there is an increased awareness of
researchers becoming emotionally affected by the work they do. The fundamental
aspect of being human is to feel and to show emotions (Gilbert, 2001). Emotions are
central to qualitative social research, and “emotionality lies at the intersection of the
person and society” (Denzin, 1984, p. x). There has been continued struggle over how
deeply one can integrate emotions as a researcher into the research process. Emotions
management is an integral part of the research process. Therefore, I have endeavoured
to be reflexive about this particular event and the ways in which it impacted my
thinking and response in the research.
Seventh, my research is about contemporary forms of cultural racism known as
Islamophobia. Through the lived experiences of the VMW, I seek to understand how
they negotiate their identity formation in a new country. There were several ethical
challenges as a researcher. I needed to be mindful of my positionality, including my
history, culture and status. I was reflexive about my unique position in relation to those
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I researched. I acknowledge that my own culture, religion and values inevitably
permeate how I see the world and others. They also influence my understanding of
knowledge production and the relationship between the researched and the researcher.
Lastly, theoretically, the research involved developing a set of core values and
principles to guide my interactions with the participants. Much of this was addressed
through the methodology of critical ethnography, which is a way of researching and
theorising the evidence from the field. At heart, it means undertaking research that is
ethically and politically informed and committed to social justice values. My
representation of the participants’ stories also poses essential questions ethically. For
example, how should I re-tell these stories? What format should this take? How do I
negotiate these stories with participants? What can be told and not told? Who gets to
decide, and on what basis? How do I manage cultural sensitivities? How do I protect
confidentiality, both administratively and ethically?

7.7 Directions for future research
This research is a critical ethnographic inquiry exploring the lives of VMW and their
subjectivities and identity in the context of rising levels of Islamophobia. The power of
this research is that it has given voice to these women while constructing a fresh
perspective about the veil as a signifier of identity. The findings reveal a need to initiate
a dialogue with non-Muslims which nurtures self-doubt by giving up moral certainty
about VMW and their faith, and instead fostering a spirit of curiosity, criticality and
compassion. However, the greater value of this analysis will go beyond the findings of
this research to develop ways to understand and improve the culture of fear and hate.
Various other studies can be sparked or continued from this project. I encourage
readers and scholars to use this work as one of many resources to inform future lines of
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research inquiring about identity, culture, community, discourse and transformation.
The following are a few potential research interventions emerging from this thesis:

i.

Understanding Islamophobia as the new racism requires ongoing critical
qualitative research capable of both interrupting the way things are and
reconstructing a more humane world. The stories and the flawed logic used
by perpetrators of Islamophobia needs to be effectively and persuasively
deconstructed and challenged with a view to creating a more progressive
democratic social imaginary. This kind of research must be cognizant of
Islam and the everyday experiences of Muslims in multiple contexts.

ii.

Investigating the experiences of different groups of people who dress up or
perform the visibleness of their religion, like headgear worn by nuns, kippah
(skull cap) by Jews and turban by Sikhs, may help demystify strangers and
signifiers of religion in everyday encounters in public spaces.

iii.

Examining the ways in which Islamophobia operates through the lens of
gender, race and class-based theories would add to the theoretical debates
underpinning existing understandings.

iv.

Mapping the implications of the hijab on existing policy formations,
especially as they relate to employment, education and training legislation,
and equal opportunities in the Australian context.

v.

Developing culturally responsive pedagogies for use in educational sites and
the broader community.

My hope is that from this research and past and future works, we can learn and
continue to become more culturally literate, sensitive, invitational and understanding of
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ourselves and our neighbours. Ultimately, we are all in this together (Braidotti, 2006),
and indeed, it is up to us whether we allow ourselves to become our ever-growing
potential.

7.8 Final reflections
Proposing and completing this thesis has been a challenging, rewarding, humbling and
transformative experience. From the beginning of this study, I was aware of how much
this research would matter personally and socially. My quest to make it real, authentic
and rigorous was ongoing. I had many questions like: What kind of research is helpful?
How can I make sense of research participants’ experiences? How will my research
findings be useful? To whom? Who is my audience? How can I write in ways that
resonate with the reader? How should I represent the lives of others as an outsider? How
do I ensure ethical integrity and authenticity? What values guide my work? These are
pressing questions for many PhD candidates and researchers. In searching for answers, I
audited a unit on advanced qualitative research (which was coordinated by my cosupervisor). Here I started to reflect on some of these questions to help me identify the
markers of what it means to engage in a study that is located in the critical tradition.
Critical qualitative inquiry is enabling and sensitising methodologically and
theoretically. It offered openness and richness to help me understand the lived
experiences of research participants and equipped me with the practical and theoretical
tools to make meaning. I did not want to engage in research that limited possibilities or
perpetuated the status quo. I wanted my research to honour and respect the voices of
participants in ways that might contribute to the development of a critical sensibility in
the struggle against Islamophobia and social injustice more widely.
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For me, the idea of ‘becoming’ emerged as a central organising concept
involving the capabilities of self-reflexivity, compassion, critical consciousness and
hope as a researcher, educator, mother and an Australian citizen. Listening to the stories
of research participants and building relationships with them has been personally and
professionally rewarding. Above all, I have learnt to value personal experience,
biographies, stories and relationships as core ingredients in creating a more humanising
world.
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Appendix A: Participant Information Letter
Experiences of veiled Muslim women studying in an Australian university

Dear participant

I migrated to Australia in 2013 and as a migrant I negotiate my identity in so many
ways when I wear traditional dress from my country and somewhere in a parallel
universe many veiled Muslim women would be doing the same. I would like to invite
you to participate in a research study exploring the experiences of veiled Muslim
women studying at an Australian University. This is part of my PhD Degree in
Education, supervised by Dr. Barry Down (Principal Supervisor) and Dr. Peter Wright
(Co-Supervisor) at Murdoch University.

Nature and purpose of the study
The purpose of this project is to examine the experiences of veiled Muslim women
studying at an Australian university and to understand the processes of inclusion,
exclusion and understanding difference. Based on your stories, the research seeks to
identify the kinds of cultural, political and pedagogical conditions that need to be
brought into existence to create a more socially just and inclusive society. As a
volunteer participant we will invite you to share your knowledge and experience to help
us better understand the complex issue of what it means to be a veiled woman studying
in Australia.
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What the study will involve
You are invited to participate in 2-3 focus group discussions of about 20-30 minutes
each which will have approximately 3-5 volunteers like yourself.
You will also be invited to participate in 2-3 informal individual interviews of
about 30-40 minutes. These interviews will be audio-recorded.
If you agree you will be contacted with further details including logistical
arrangements (time and venue).

Voluntary participation and withdrawal from the study
You will be free to withdraw your consent to participate at any point during any of these
interviews, or decide not to answer certain questions if you feel uncomfortable. Some of
these questions may be seen as personal and private. You can choose not to answer any
of the questions on topics sensitive to you. Please feel free to contact the University
Health Counselling Service (93606664) and Crisis Care – (92231111) (24 hr service) if
you feel the need.

Privacy
Your privacy is very important. Therefore, your participation will be anonymous with
pseudonyms used in the dissertation or in any publications arising from this research to
protect confidentiality. All information shared will remain confidential and used solely
for the purpose of this study. Participants will receive a transcript of these interviews to
review and/or modify before the data is analysed and published.

Benefits of the study and possible risks
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While there is no guarantee that you will directly benefit, the knowledge gained from
your participation may help in paving the way for better understanding of culture,
improving inclusivity and cultural integration. There are no specific risks anticipated
with participation in this study. You can expect to receive feedback on the findings of
the study within six months after these interviews.
If you have any questions about this project please feel free to contact either
myself, Joy Keshwani on mobile, +61 4 72905590 or email my supervisors, Dr. Barry
Down (b.down@murdoch.edu.au) or Dr. Peter Wright (p.wright@murdoch.edu.au). My
supervisors and I are happy to discuss with you any concerns you may have about this
study.
Sincerely
__________________
Jyoti Keshwani (Joy)
PhD Candidate
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Appendix B: Consent Form for Participants
Experiences of veiled Muslim women studying in an Australian university

The information about this study has been given to me. I have received satisfactory
answers to all questions I have asked.

I confirm that (Please tick):
•

I agree to voluntarily take part in this study.

•

I have read the information sheet provided and been given a full explanation of
the purpose of this study, the procedures involved and what is expected of me.

•

I understand that I will be asked to respond to a series of focus groups and
interview questions, and it will be audio recorded as part of this research.

•

I understand I am free to withdraw from the study at any time without needing to
give any reason and I have been advised that once the data is analysed it cannot
be removed from the study and will be presented anonymously.

•

I understand that I will not be identified in any publication arising out of this
study unless I give my consent.

•

I understand that my name and identity will be confidential, and this will be only
accessible to the investigators. All the data provided will be analysed
anonymously using codes/themes.

•

I understand that all the information provided by me is treated as confidential
and will not be released by the researcher to a third party unless required to do
so by law.

•

I have also been informed that I may not receive any direct benefits from
participating in this study.
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Participant’s name:

________________________

Signature of participant:

________________________

Date: ….... /..…../…….

I confirm that I have provided the Information Letter concerning this study to the above
participant; I have explained the study and have answered all questions asked of me.
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Appendix C: Schedule of the Participants’ Interviews
Name of the participant

Interview schedule

Sija

23 July 2018

Tara

30 August 2018

Aks

31 August 2018

Sitiah

3 September 2018

Sal

3 September 2018

Rus

4 September 2018

Cindy

4 September 2018

Zara

5 September 2018

Alice

5 September 2018

Zahisa

7 September 2018

Dea

7 September 2018

Tila

12 September 2018

Ibti

12 September 2018

Wahi

24 September 2018
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Appendix D: Question Guide for Interviews
The following are a set of indicative questions addressed during the individual semistructured interview in Phase 2.
Proposed Interview Questions
Research Question 1. What meanings do Muslim women attach to the veil/hijab?
•

Can you tell me something about yourself?

•

What does the veil/hijab mean to you?

•

How do you feel when you see negative news reports about the burqa/veil/hijab?

•

Do you know anyone who has given up veiling after coming to Australia? What
could be the possible reason/s for it?

•

How do you feel about Muslim women who don’t wear hijab? Why?

•

What are some of the challenges you face wearing hijab in a non-Muslim country
like Australia?

•

What are the benefits of wearing the hijab?

Research Question 2. In what ways do veiled Muslim women experience
Islamophobia?
•

Have you experienced discrimination or racism as a result of wearing the hijab?
How did you deal with it?

•

How do you explain the hijab to your non-Muslim friends and colleagues? How do
you do that?

•

What does it mean to you to be a Muslim? What does Islam mean to you?

•

What does it mean to be a Muslim woman studying in Australia?

•

How do you practise your faith?
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Research Question 3. How do veiled Muslim women assert notions of agency, selfefficacy belonging and social transformation in public spaces and places?
•

Have you received any compliments/complaints for wearing the hijab?

•

Have you experienced any kind of discriminatory comments when you are in public
spaces? If yes what? Where? And how do you respond to it?

•

What are some of the public misconceptions of the hijab?

•

What do you believe needs to happen (by Muslims and non-Muslims) to overcome
misunderstandings about the Muslim faith?

•

How do you address misunderstandings or discrimination?

•

How do you envision Islam’s place in Australian society?

•

How do you feel wearing the hijab in social settings?

•

Does wearing the hijab occasionally lead to lack of confidence or self-esteem in
social settings? If so, how do you overcome these feelings?

•

How do you initiate conversation with non-Muslim/non-hijabi colleagues and
friends? What does this feel like?

•

How do you feel about your new country? Do you feel welcomed or a sense of
belonging?

•

How does this compare with your home country?

•

Do you have a sense of fitting into the local community?

•

What initiatives do you take to be part of this new culture?

•

Do you have any experience where people have made you feel un/welcomed and
ex/included?

Follow-up and verification questions were asked as needed.
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Appendix E: Imam Gamal Fouda’s Full Speech
Place: Hagley Park, Christchurch, NZ
Date: 22 March 2019
("‘Broken-hearted but not broken’: Al Noor imam's Christchurch speech in full", 2019)
Brothers and sisters in Islam, brothers and sisters in humanity, brothers and sisters in
New Zealand. Last Friday, I stood in this mosque and saw hatred and rage in the eyes of
the terrorist, who killed and martyred 50 people, wounded 42 and broke the hearts of
millions around the world.
Today, from the same place, I look out and see the love and compassion in the
eyes of thousands of fellow New Zealanders and fellow human beings from across the
globe that fill the hearts of millions more who are not with us physically but in spirit.
This terrorist sought to tear our nation apart with an evil ideology that has torn
the world apart. But, instead, we have shown that New Zealand is unbreakable. And that
the world can see in us an example of love and unity. We are broken-hearted but we are
not broken. We are alive. We are together. We are determined to not let anyone divide
us.
We are determined to love one another and to support each other. This evil
ideology of white supremacy did not strike us first, yet it has struck us hardest. The
number of people killed is not extraordinary but the solidarity in New Zealand is
extraordinary. To the families of the victims, your loved ones did not die in vain. Their
blood has watered the seeds of hope. Through them, the world will see the beauty of
Islam and the beauty of our unity. Do not say of those who have been killed in the way
of Allah that they are dead. They are alive, rejoicing with their Lord.
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They were the best of us, taken from us on the best of days, in the best of places.
And performing the best of actions. They are not just martyrs of Islam but they are
martyrs of this nation, New Zealand.
Our loss of you is again to New Zealand’s unity and strength. Your departure is
an awakening not just for our nation but for all humanity. Your martyrdom is a new life
for New Zealand and a chance of prosperity for many. Our assembly here, with all the
shades of our diversity, is a testament of our joint humanity. We are here in our
hundreds and thousands unified for one purpose – that hate will be undone and love will
redeem us.
We are taught by our prophet, Mohamed, that you can never truly show
gratitude to the almighty God without thanking your fellow man.
To the people of New Zealand, thank you. Thank you. Thank you for your tears.
Thank you for your haka. Thank you for your flowers. Thank you for your love and
compassion.
To our prime minister, thank you. Thank you for your leadership. It has been a
lesson for the world’s leaders. Thank you for holding our families close and honouring
us with a simple scarf. Thank you for your words and tears of compassion. Thank you
for being one with us.
Thank you to the New Zealand government and to all the wonderful people who
have shown us that we matter and are not forgotten.
Thank you to our police force and front-line services. You put our lives before
your own every day.
Thank you to the neighbours who opened their doors to save us from the killer.
Thank you to those who pulled over their cars to help us. Thank you to those who
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brought us food and helped us when we found it difficult to stand. Thank you, thank
you, New Zealand. Thank you for teaching the world what it means to love and care.
To my brothers and sisters, those who are here today, to perform the weekly
Friday prayer, thank you for coming together once again. It is easy to feel lost after the
trauma you and I experienced. But the promise of Allah made to us is true. Give glad
news to the patient, those [who], when afflicted, say “to Allah we all belong, and to him
we shall return”. These are those upon whom God’s mercy descends.
Thank you for your strength and your forgiveness. Thank you for your anger
that is restrained and for your mercy that is overflowing. Thank you for your
steadfastness and standing tall when others would fall. Thank you.
Islamophobia kills. Muslims have felt its pain before. It has killed people in
Canada and it was used against us in Norway and against innocent people in the UK,
USA, and other countries around the world.
Islamophobia is real. It is a targeted campaign to influence people to dehumanise
and irrationally fear Muslims. To fear what we wear, to fear the choice of food we eat,
to fear the way we pray and to fear the way we practice our faith. We call upon
governments around the world including New Zealand and the neighbouring countries
to bring an end to hate speech and the politics of fear.
The martyrdom of 50 people and the injury of 42 did not come overnight, it was
the result of the anti-Islamic and anti-Muslim rhetoric of some political leaders, media
agencies and others.
Last week’s event is proof and evidence to the entire world that terrorism has no
colour, has no race, and has no religion.The rise of white supremacy and right-wing
extremism is a great global threat to mankind and this must end now.
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I want to take this opportunity to thank my Muslim and non-Muslim brothers
and sisters for attending today and I would like also to thank our international guests
who are with us and have come to our support and aid in these difficult times.
Oh Allah, have mercy upon us all. Oh Allah, have mercy upon those who were
massacred last week. Oh Allah, grant to them the highest level of paradise. Oh, Allah
grant to the injured a speedy recovery and grant to the families of the victims patience.
Oh Allah, grant our nation and country New Zealand peace, security, and protect it and
its people from all evils. Oh, Allah, grant to the entire world peace, security, and
prosperity. Oh, Allah, protect New Zealand, Oh Allah, protect New Zealanders and the
world.
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Appendix F: Fraser Anning’s Full Speech
Place: Senate Chamber, Parliament of Australia
Date: 14 August 2018
("Senator Fraser Anning's maiden speech", 2018)
Thank you, Mr President. I am pleased to advise that this is finally my first speech. On
6 February 1890, Sir Henry Parkes, the man who was to become the ‘Father of our
Federation’, spoke to assembled delegates at the Federation Conference in Melbourne.
He said: And, in this country of Australia with such ample space, with such inviting
varieties of soil and climate … and with a people occupying that soil unequalled in …
nation-creating properties, what is there that should be impossible? … we know the
value of their British origin.
We know that we represent a race … for the purposes of settling new colonies,
which never had its equal on the face of the earth. The crimson thread of kinship runs
through us all. The founding father of our Federation knew that it was not simply a
bounteous land that makes a nation, but the common threads of inherited identity that
unite its people. And what he was telling delegates and, through them, us today was that
a great nation can only be the consequence of the people it comprises. I come from the
bush, born to a cattle-grazing family in far north-west Queensland. I went to school in
Brisbane and then returned to the bush where I met and married the love of my life,
Fiona, the girl next door – 200 kilometres away! We subsequently had two beautiful
daughters who, with their husbands and now our two grandchildren, live in the United
States, and we miss them. Although my family had been graziers for over 100 years,
having settled in the Charters Towers area in the 1860s before there was a Charters
Towers, in my early 20s, drought and predatory banks drove my wife and I off the land.
Thereafter, Fiona and I spent our working lives as our children were growing up in and
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around regional towns over the years covering the length and breadth of the state. I’ve
been a grazier, a builder’s labourer, a pilot, a light aircraft manufacturer, a gas industry
worker and a hotelier. Most recently, before entering the Senate late last year, my
family and I ran a hotel in Gladstone. Like most blokes from the bush 40 years ago, I
was a committed National Party supporter. I was always a Joh [Bjelke-Petersen] man
and, to this day, I regard the Joh era as Queensland’s golden age. It was only the fact
that the National Party abandoned Joh’s legacy and moved to the left 25 years ago that
led me to switch to One Nation. But that didn’t work out so well. I am consequently
very happy to have joined Katter’s Australian Party, a genuinely democratic party in
which senators and members get to vote first and foremost in accordance with their
conscience and their constituents’ wishes. KAP to me represents a continuation of the
conservative values, commitment to rural and regional development, opposition to
migration without assimilation and a focus on economic nationalism of the Joh era
Nationals, which strongly reflects my own beliefs. It is a party in which loyalty isn’t a
one-way street and where leadership is more than a cardboard cut-out. As a
conservative Christian, I strongly support traditional social values, but, as an Australian
nationalist, I also believe in Australia and Australians first. I believe in low taxes and
personal responsibility and in the virtues of hard work and thrift, reward for effort and
the freedom to do and say what you think. I also believe in the right of people to raise
their kids in accordance with their own values, without a bunch of nanny state meddlers
and cultural Marxists trying to re-engineer them. I believe that the key role of
government is to provide laws for the enforcement of contracts, to provide physical
security for businesses and individuals and to build infrastructure. I believe that the
priority for government expenditure is not obligation-free handouts but nation building:
providing the facilities and infrastructure which businesses and farmers need to develop
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and grow, which then provides for secure, well-paid jobs. I believe that ordinary
working people have the right to expect a fair day’s pay for a fair day’s work, to keep
what they have worked for, to get ahead and have a decent life, to be able to provide for
themselves in old age, and to have enough to help their kids have an even better life
than themselves. I believe that the unfettered ownership of private property and the right
to own and use firearms, including for self-defence, are the God-given rights of free
people everywhere. And I believe, as the American revolutionaries did, that government
is usually the problem not the solution and that, in order for people to be free, the power
of government needs to be constrained.
I remember Queensland as it was in the sixties, seventies and early eighties,
when working blokes could get good, well-paying jobs actually making products for us
to buy; when people could start small businesses and not be strangled by red tape; when
car rego, stamp duty and rates were affordable; when electricity was the cheapest in the
world; when, through statutory and orderly marketing, farmers were not bled white by
rapacious corporations or forced to sell to Chinese carpetbaggers; when you could say
what you thought without being charged with a crime; and when we could all enjoy our
leisure time without all the nanny state restrictions and prohibitions.
Fifty years ago, Australia was a cohesive, predominantly Anglo-Celtic nation.
Most people thought of themselves as Christian of some sort, although most of us didn’t
go to church all that often. Everyone, from the cleaners to the captains of industry, had a
shared vision of who we were as a people and our place in the world. Until the late
1960s, prior to the rise of Whitlam in the Labor Party, there was a broad consensus
between the Liberal and Labor parties on the kind of society we were and what we
should be in the future. In the 1960s, both Liberal and Labor parties reflected a common
framework of Judeo-Christian values, supporting the family as the basic unit of society.
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They both supported the principle that marriage was a union between a man and
woman, and both parties recognised the sanctity of the lives of the unborn. Both major
parties agreed that people should be free to live their own lives and say what they
thought without fear of state sanction. Both sides of politics recognised the importance
of our manufacturing industries as well as our farming and mining. Both parties
recognised the importance of our predominantly European identity.
A key part of this great pre-Whitlam consensus was bipartisan support from both
Liberal and Labor for a European based immigration program. The great Labor
statesmen Ben Chifley, John Curtin and Arthur Calwell all strongly supported an
immigration program that actively discriminated in favour of Europeans. Australia’s
greatest conservative, Sir Robert Menzies himself, said: I don’t want to see reproduced
in Australia the kind of problem they have in South Africa or in America or increasingly
in Great Britain. I think – a European based immigration program has – … been a very
good policy and it’s been of great value to us … This continued until 1973 when
Whitlam and his hard Left cronies adopted Soviet inspired UN treaties on
discrimination and banned preferential selection of migrants based on their ethnicity.
Yet the end of the pre-Whitlam consensus between the Labor and Liberal Parties has
been much more than a political sea change. It has allowed the cultural conquest of our
nation.
A tectonic shift has occurred in which the previously agreed social and political
order has been overthrown in an insidious silent revolution. To understand fully what
has happened to our country, I believe that we must look to the work of the Italian
Marxist Antonio Gramsci. Gramsci’s insight was to see revolution in cultural rather
than economic terms, with ‘cultural hegemony’ as the key to supposed class dominance.
The Marxist state, Gramsci argued, could be achieved by gradual cultural revolution –
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subverting society via a long march through the institutions. The tactics of latter-day
Gramsci-inspired radicals were to disguise degeneracy as liberation and tyranny as
compassion. Free speech could be eliminated by appeal to not ‘offending’ or ‘saying
things that were hurtful’. This, of course, subtly creates a subjective test by which all
criticism of the cultural Marxist agenda can be silenced. It is my understanding that
Gramsci himself coined the term ‘political correctness’ to describe obedience to the will
of the Communist Party. However, he made clear that its final purpose was to force
concurrence with those things which individuals knew to be false. If an individual could
be induced to agree and state to others something, they knew to be utterly false such as
black being white, then the party had achieved total moral and ethical surrender in the
subject. Thus, to describe the so-called ‘safe schools’ and ‘gender fluidity’ garbage
being peddled in schools as ‘cultural Marxism’ is not a throwaway line but a literal
truth. Given that everyone knows there are only two genders, if you can be persuaded to
agree to and advocate in support of the false claim that there are ‘an infinite number of
genders’, then, without realising it, you have surrendered your political soul. Today,
with so many unwittingly in lock-step, marching to the cultural revolutionaries’ tune,
options to oppose them politically are increasingly limited. So that’s why I joined
Katter’s Australian Party, the only political force that seeks a return to the pre-Whitlam
consensus. I want to see the defeat of the cultural Marxists and their ilk and a rolling
back of the subversion of Australian culture and values that they have wrought. In terms
of specifics, my political goals are:·to break the oligopoly power of the banks; to get a
better deal for working families and farmers, to achieve major infrastructure
development in Far North and Western Queensland; to reduce immigration levels and
restrict entry to those who will best assimilate; to restore personal freedom and free
speech; to make affordable homeownership a national priority; to counter the growing
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threat of China both outside and within Australia; to slash runaway government
spending and, with it, taxes on productive enterprises; to build coal-fired power stations
to return us to the cheapest power in the world; to slash the regulatory burden that is
crippling the general aviation industry; and to take back our culture from the left-wing
extremists.
My most immediate concern is saving agriculture in this country. Only this
morning, we heard the appalling personal stories of 40 farmers and others whose family
businesses were stolen and who were ruined by the criminal behaviour of the major
banks. This is the reason that I fought, along with my colleague Barry O’Sullivan, for a
royal commission into banking. However, it has quickly become clear that the terms of
reference are far too narrow and the ability of the commission to hear evidence far too
limited. That is the reason that I moved earlier today to increase the time and resources
of the royal commission, extend the terms of reference and consider dispute resolution
processes. Those lenders and particular liquidators, receivers and administrators who
have behaved contrary to any acceptable moral standard must be exposed and made to
pay for their crimes. I’m happy to report that that motion got up. An incident having
occurred in the gallery. However, this is only the first step. I also want to see a
permanent end to the scourge of usury in rural lending. The banks’ criminal treatment of
so many farmers, which has led to the loss of family farms – owned for generations –
and waves of rural suicides, must be ended once and for all. I believe that the solution is
the re-establishment of rural redevelopment state banks, along the lines of the former
Queensland Industry Development Corporation established by Sir Leo Hielscher, the
internationally respected former Queensland Treasury undersecretary and the architect
of Queensland’s Joh-era prosperity. Like the QIDC, a rural development and
reconstruction state bank would not be subject to APRA lending guidelines and would
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be able to make lending judgments based on long-term rural property viability and not
just short-term variations of commodity prices or rainfall, just like old country bank
managers used to do. The RDRSB would also be empowered to buy up existing socalled ‘distressed’ loans from banks, saving tens of thousands of farmers from hardship
and ruin. In this way, the scourge of usury in rural lending can be ended for all time. In
terms of rebuilding rural incomes, the abolition of statutory marketing boards 20 years
ago has generally not seen any meaningful reduction in prices for consumers, just a net
wealth transfer from farmers to middlemen and giant supermarket chains. This has
driven many farmers to ruin and even suicide. I would like to see the reestablishment of
orderly marketing of agricultural products via grower co-ops to allow collective
bargaining by farmers for the sale of their produce. This would return to the farmers
greater control of their own industries and a greater share of the retail value of their
products. Collectively, these measures would go a long way to rebuild our crucial rural
industries.
My next biggest concern is rural infrastructure development. First and foremost,
my priority is water. Thanks to grossly inadequate water capture and storage, less than
one per cent of the rainwater that falls on this continent is captured and used. Nowhere
is this infrastructure failure more acute than in the bush. I want to remedy this. My first
solution is to build the Bradfield scheme. In 1938, JJC Bradfield, the same civil
engineer who designed both the Sydney Harbour and Story bridges, proposed a massive
irrigation plan to turn the far northern rivers inland to irrigate vast areas west of the
dividing range. The scheme involved diverting water from the upper reaches of the
Johnson, Tully, Herbert and Burdekin rivers, which, fed by the annual monsoon,
currently flow out into the ocean. Envisaged was the construction of a series of massive
dams in north and western Queensland. It would also include raising the wall of the
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existing Burdekin Falls Dam by 14.6 metres, as intended in the original Joh-era plan,
which would increase its capacity by nearly five times and droughtproof Townsville for
the next century. Water accumulating was then proposed to be diverted through a tunnel
under the Great Dividing Range. When completed, the Bradfield scheme would be the
greatest nation-building project this country has ever seen, totally dwarfing the Snowy
scheme, and would, at a stroke, ensure the prosperity of Australia for many generations
to come. This would provide employment for many tens of thousands of people and
would not only ensure our own food requirements are met but also provide food for
many hundreds of thousands in other countries as well. To imagine the benefits of the
Bradfield proposal, we only need to see what has been achieved in places like Israel and
California, both places in which virtual deserts have been transformed into enormous
food bowls which help drive their respective economies. My second infrastructure
priority is ports. A key issue in determining the profitability of exports of mining and
primary products is the distance they have to be carried to reach a port. In the UK, there
is a port every 65 kilometres. In the most productive parts of India, its 57 kilometres.
But in Queensland, it’s 1,000 kilometres. Rather than taking the product to the port, the
solution is to take the port to the product. Microports constructed along the Queensland
coast every 60 to 80 kilometres would greatly increase the viability of exports. And it
goes without saying that I’m an enthusiastic supporter of mining, including coalmine
development in the Galilee Basin. I strongly support government building the required
railway to allow mining in this area to proceed. It would be the salvation of Townsville.
Of course, to more effectively manage our resources with regard to proposals like the
Bradfield Scheme, multiple microport construction, Galilee Basin coalmines et cetera,
we have to have the political will to remove the obstacles put in the way of progress by
extreme left-wing Luddites. Only by following the example of true nation-building
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leaders like Ben Chifley, Bob Menzies, John Curtin and Joh can we hope to provide for
the security and prosperity of generations to come.
The next critical problem that we need to address is immigration. Australia
currently has the highest per capita immigration rate in the world. Last Tuesday,
Australia’s population hit 25 million – 22 years ahead of previous government
predictions. That means that since 1971 the population of Australia has doubled, with
immigrants now around one-third of our population. The huge numbers of people
allowed to flood into Australia in recent years are unsustainable, with immigration
quotas apparently set by successive governments on a whim and without any regard for
the necessary infrastructure that these people would require or the ability of those that
came here to assimilate. Ethnocultural diversity, which is known to undermine social
cohesion, has been allowed to rise to dangerous levels in many suburbs. In direct
response, self-segregation, including white flight from poorer inner-urban areas, has
become the norm. I believe that immigration to our country should be a privilege, not an
obligation-free right provided to anyone from the Third World who demands it. First,
457 visas, which simply steal jobs from Australians, should be abolished unless
expressly approved by the immigration minister. This will create more jobs for
Australians and end the massive rorting of these for backdoor permanent immigration.
Second, ‘family reunion’ must be restricted to the husband or wife and/or dependent
children within a family. Third, student visas should be drastically reduced in number.
This will create more university places for Australians, whose parents have actually
paid for the universities with their taxes in the first place. Those studying here who
decide to apply to immigrate should be required to return to their country of origin after
their qualification and to apply as part of the general migration program. Fourth, net
immigration must be reduced to a level which can be supported and, therefore, must be

365

set following detailed modelling and planning for the associated necessary
accommodation, facilities and infrastructure. Fifth, but most important of all, diversity
should be managed to remain compatible with social cohesion and national identity.
We as a nation are entitled to insist that those who are allowed to come here
predominantly reflect the historic European Christian composition of Australian society
and embrace our language, culture and values as a people. In order for us to remain the
nation that we are now, those who come here need to assimilate and integrate. Those
who are most similar to the mainstream majority in terms of ethnicity, culture, language
and values most readily do so. Historically, however, the one immigrant group here and
in other Western nations that has consistently shown itself to be the least able to
assimilate and integrate is Muslims. The first terrorist act on Australian soil was in
1915, when two Muslim immigrants opened fire on a picnic train of innocent women
and children in Broken Hill – and Muslim immigrants have been a problem ever since.
To paraphrase the words of Sir Winston Churchill: The fact that in Mohammedan law
every woman must belong to some man as his absolute property – either as a child, a
wife, or a concubine – must delay the final extinction of slavery until the faith of Islam
has ceased to be a great power.
The influence of the religion paralyses the social development of those that
follow it. No stronger retrograde force exists in the world. I believe that the reasons for
ending all further Muslim immigration are both compelling and self-evident. The record
of Muslims who have already come to this country in rates of crime, welfare
dependency and terrorism is the worst of any migrants and vastly exceeds any other
immigrant groups. A majority of Muslims in Australia of working age do not work and
live on welfare. Muslims in New South Wales and Victoria are three times more likely
than other groups to be convicted of crimes. We have black African Muslim gangs
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terrorising Melbourne. We have ISIS-sympathising Muslims trying to go overseas to
fight for ISIS and, while all Muslims are not terrorists, certainly all terrorists these days
are Muslims. So why would anyone want to bring more of them here?
Finally, it should go without saying that, as a nation, we are entitled to require
that those who come here not only have useful work skills and qualifications but also
the commitment to work and pay taxes. In truth, it appears that many of those who
claim to be asylum seekers are actually just welfare seekers who only come to Australia
to live on welfare in public housing at the expense of working Australians. In the days
of Menzies, immigrants arriving here were not allowed to apply for welfare and that
attracted exactly the right sort of hard-working people this country needed. We should
go back to that and ban all immigrants receiving welfare for the first five years after
they arrive. The final solution to the immigration problem is, of course, a popular vote.
We don’t need a plebiscite to cut immigration numbers; we just need a government that
is willing to institute a sustainable population policy, end Australian-job-stealing 457
visas and make student visas conditional on foreign students returning to the country
they came from. What we do need a plebiscite for is to decide who comes here.
Whitlam didn’t ask the Australian people whether they wanted wholesale non-European
migration when he introduced it and neither has any subsequent government. Who we
allow to come here will determine what sort of nation we will have in the future, so
therefore this isn’t the right of any one government to decide. It’s too important for that.
Instead, we need a plebiscite to allow the Australian people to decide whether they want
wholesale non-English speaking immigrants from the Third World and, in particular,
whether they want any Muslims or whether they want to return to the predominantly
European immigration policy of the pre-Whitlam consensus. I for one will be very
happy to abide by their decision.
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My next political objective is affordable home ownership. Home ownership is a
vital social good. It not only steadily improves the net wealth of Australians but
provides for a comfortable and secure retirement. It also provides an asset for us all to
pass onto our children. However, thanks to foreign property speculators and spiralling
demand from excessive immigration, housing prices have been absurdly inflated and, as
a result, Australian home ownership levels are starting to fall. Today, first homebuyers
see the dream of home ownership receding like a mirage. This disastrous state of affairs
must be reversed. I would like to see a return to the policy of earlier decades in which
those who were not permanent residents or Australian citizens were barred from buying
residential property. In addition to a drastic immigration cut, I want to see a statutory
cap on state government fees and charges, which currently make up 50 per cent of land
cost, reducing them to no more than 25 per cent. In industry, I would like to see the reestablishment of Australian manufacturing via a collaborative relationship between probusiness unions and business leaders, as occurred in Germany in the aftermath of World
War II. Konrad Adenauer’s postwar German economic miracle, which ultimately led to
both high wages and high profits for companies, is a model for the re-industrialisation
of Australia and a means to return to widespread employment in secondary industry.
While Australian wages mean that we cannot compete on price with Third World slave
labour manufacturers, we should not need to. First, products of high quality and value
can already be produced and sold successfully despite paying reasonable wages. A
classic example of this is RM Williams. Second, to help re-establish Australian
manufacturing, import restrictions on certain classes of goods should also be
considered, following the example of Taiwan, which successfully transitioned from a
rural tea-growing province to a manufacturing dynamo with high wage levels. As
Australian icon Dick Smith has asked: are Australians prepared to pay a bit more for
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manufactured goods if it means that their kids will have a job? I think so. That is what
I’m asking the Australian people to do so that we can rebuild our manufacturing
industries and create hundreds of thousands of jobs in manufacturing. I also have fiscal
objectives. I’d like to see a drastic cut in government spending and borrowing, but, with
around 50 per cent of the budget now consumed by welfare, no spending reform is
possible without welfare reform. The age pension should be quarantined from any cuts,
however. Instead, reform needs to begin with working-class income replacement
welfare. We constantly hear that Australia has less than six per cent unemployment
when, in fact, this is simply false. If we count the legions of professional freeloaders
who are of working age and have settled into a life without work, on pensions, we
actually have around 20 per cent paid unemployment in this country. Welfare needs to
be a safety net for those of us who are temporarily in need of income support. If people
of working age receive a pension from the state, then they have opted out of the
workforce permanently and expect everyone else to carry them for life. I believe this is
unsustainable and totally un-Australian. Unless we are going to follow the path of
Greece, we need to stop finding new ways to give handouts and start increasing
workforce participation.
The best form of welfare is a job, and massive investment in nation-building
infrastructure is the first step to helping to create jobs. Finally, and perhaps most
importantly of all, I want to see a cultural counter-revolution to restore a central role for
traditional values, to redefine our national identity and to create a new social contract
between the governing and the governed. So many of the anti-democratic controls on
our liberty, on the restriction of free speech, on our ability to decide who comes to this
country and on the outpouring of foreign aid have been driven by the gross abuse of the
external affairs powers in section 51 of the Constitution. Since Whitlam – and clearly
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contrary to the intent of our founding fathers – the external affairs powers given to the
Commonwealth to sign treaties with other nations has been abused to overrule other
provisions of the Constitution and override other laws made by our own democratically
elected representatives. I do not only want to withdraw from these UN treaties but want
to counter the dictatorial intent of the successors of Whitlam with an amendment to
section 51 of the Constitution. This needs to specifically prohibit the signing of any
treaty contrary to any other provision of the Constitution or existing Australian laws.
More broadly, however, what we need is a cultural reconquest of our own
country to take back Australia from Gramsci-inspired left-wing elites that have
subverted the very basis of our society, for in the end what is Australia? What makes
Australia a nation is not the happenstance of shared geography but what unites us: our
common history, values, language and ethnicity, our common culture and our shared
vision of our future as a people. Ethnicity is not just skin-deep. More than anything else,
it is our ethnoreligious identity that defines us and shapes our national identity. Few
nations are fortunate enough to have so condensed their national character in so short a
space of time that, 60 years after Federation, all who lived here, from children to old
men, from paupers to Prime Ministers, could have a shared understanding of who we
were that crossed the political divide. But today all that is rapidly unravelling, and we
stand now at the turn of the tide. The great cohesive vision of our nation’s founding
fathers, all that those who came before us struggled to build, all that our fathers and
grandfathers fought wars to defend, stands at hazard as the stranglehold of the Gramsciite elites on our institutions, political organisations and the media continues to tighten.
Now, on the brink of irreversible change, it is time for us to decide whether we as a
people will rise up against this, hold fast to the crimson threads of kinship that define
and unite us and strive once more for the light on the hill or concede the field to
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enemies of Western civilization and see all that we were and all that we might yet have
become fall away to ruin.
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Appendix G: The Prime Minister of New Zealand Jacinda Ardern’s
Speech
Place: Hagley Park, Christchurch, NZ
Date: 29 March 2019
(Small, 2019)
In the days that have followed the terrorist attack on the 15th of March, we have often
found ourselves without words.
What words adequately express the pain and suffering of 50 men, women and
children lost, and so many injured?
What words capture the anguish of our Muslim community being the target of
hatred and violence?
What words express the grief of a city that has already known so much pain?
I thought there were none. And then I came here and was met with this simple
greeting.
Asalamu Aleykum. Peace be upon you.
They were simple words, repeated by community leaders who witnessed the loss
of their friends and loved ones.
Simple words, whispered by the injured from their hospital beds.
Simple words, spoken by the bereaved and everyone I met who has been
affected by this attack.
Asalamu Aleykum. Peace be upon you.
They were words spoken by a community who, in the face of hate and violence,
had every right to express anger but instead opened their doors for all of us to grieve
with them.
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And so we say to those who have lost the most, we may not have always had the
words.
We may have left flowers, performed the haka, sung songs or simply embraced.
But even when we had no words, we still heard yours, and they have left us
humbled and they have left us united.
Over the past two weeks, we have heard the stories of those impacted by this
terrorist attack.
They were stories of bravery.
They were stories of those who were born here, grew up here, or who had made
New Zealand their home.
Who had sought refuge, or sought a better life for themselves or their families.
These stories, they now form part of our collective memories.
They will remain with us forever.
They are us.
But with that memory comes a responsibility.
A responsibility to be the place that we wish to be.
A place that is diverse, that is welcoming, that is kind and compassionate. Those
values represent the very best of us.
But even the ugliest of viruses can exist in places they are not welcome.
Racism exists, but it is not welcome here.
An assault on the freedom of anyone of us who practices their faith or religion,
is not welcome here.
Violence, and extremism in all its forms, is not welcome here.
And over the last two weeks we have shown that, you have shown that, in your
actions.
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From the thousands at vigils to the 95 year old man who took four buses to
attend a rally because he couldn’t sleep from the sadness of seeing the hurt and
suffering of others.
Our challenge now is to make the very best of us, a nation that.
Because we are not immune to the viruses of hate, of fear, of other. We never
have been.
But we can be the nation that discovers the cure.
And so to each of us as we go from here, we have work to do, but do not leave
the job of combatting hate to the government alone.
We each hold the power, in our words and in our actions, in our daily acts of
kindness. Let that be the legacy of the 15th of March.
To be the nation we believe ourselves to be.
To the global community who have joined us today, who reached out to embrace
New Zealand and our Muslim community, to all of those who have gathered here today,
we say thank you.
And we also ask that the condemnation of violence and terrorism turns now to a
collective response. The world has been stuck in a vicious cycle of extremism breeding
extremism and it must end.
We cannot confront these issues alone, none of us can. But the answer to them
lies in a simple concept that is not bound by domestic borders, that isn’t based on
ethnicity, power base or even forms of governance.
The answer lies in our humanity.
But for now, we will remember those who have left this place.
We will remember the first responders who gave so much of themselves to save
others.

374

We will remember the tears of our nation, and the new resolve we have formed.
And we remember that ours is a home that does not and cannot claim perfection.
But we can strive to be true to the words embedded in our national anthem
Men of every creed and race,
Gather here before Thy face,
Asking Thee to bless this place
God defend our free land
From dissension, envy, hate
And corruption, guard our state
Make our country good and great; God Defend New Zealand.
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Appendix H: Sample of Reflective Journaling
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Appendix I: Sample of Fieldnotes
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Appendix J: Drawings of Other Participants – Aks, Sija, Sal and Ibti

Drawing by Aks

Drawing by Sija
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Drawing by Sal

Drawing by Ibti

379

Appendix K: Ethics Approval
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Appendix L: Different Versions of the Veil

Source: https://www.abc.net.au/news/2014-10-02/what-are-the-differences-between-the-burka,niqab-and-hijab/5785816
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Appendix M: Maiden Speech by Pauline Hanson
Place: Senate Chamber, Parliament of Australia
Date: 15 September 2016
("Pauline Hanson's 2016 maiden speech to the senate: Full transcript", 2016)
First of all, I would like to welcome everyone in this house and thank you for your
attendance. It is very much appreciated.
When I cast my mind back to the last day on the floor of the House of
Representatives in 1998, just prior to the election, I called out across the chamber, ‘I
will be back!’.
Those around me cried out, ‘No, you won’t!’ My electorate boundaries were
changed, forcing me to stand for the new seat of Blair. Also with the introduction of full
preferential voting, this cost me the seat. Although I polled 36 per cent of the primary
vote, this was not enough against the Liberals’ 21 per cent and Labor’s preferences
delivering them the seat.
It has taken numerous elections, countless legal battles and doing a stint in
maximum security on trumped-up charges – of which former speaker Bronwyn Bishop
stated I was Australia’s first political prisoner – to find myself here.
Some call it persistence and tenacity. My daughter describes it as a Johnny
Farnham comeback. I call it standing up and fighting for what you believe in and not
allowing the bastards to grind you down. So, to all my peers in this place and those from
the past, I have two words for you: I’m back – but not alone.
I cannot begin to express the pride and honour I have in being joined in this
place by three of my colleagues – Senator Malcolm Roberts, also representing
Queensland; New South Wales Senator Brian Burston; and Western Australian Senator
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Rod Culleton – elected under Pauline Hanson’s One Nation. As a strong, united team I
guarantee we will make a difference.
It has been 20 years and four days since I last delivered my first speech in this
house, a speech that shook a nation, woke up many Australians and gave hope to those
who thought no-one was listening. That speech was relevant then and it is still relevant
today.
The problem is we have not had leaders with the foresight or the intestinal
fortitude to cast aside political correctness. They have failed to discard old treaties and
agreements that are not in our best interest and have signed new ones giving away our
sovereignty, rights, jobs and democracy. Their push for globalisation, economic
rationalism, free trade and ethnic diversity has seen our country’s decline.
This is due to foreign takeover of our land and assets, out-of-control debt, failing
infrastructure, high unemployment or underemployment and the destruction of our
farming sector. Indiscriminate immigration and aggressive multiculturalism have caused
crime to escalate and trust and social cohesion to decline. Too many Australians are
afraid to walk alone at night in their neighbourhoods. Too many of us live in fear of
terrorism.
In my first speech in 1996 I said we were in danger of being swamped by
Asians. This was not said out of disrespect for Asians but was meant as a slap in the
face to both the Liberal and Labor governments who opened the floodgates to
immigration, targeting cultures purely for the vote, as expressed by former Labor
minister Barry Jones – to such an extent that society changed too rapidly due to
migrants coming in the front door but also the back door, via New Zealand. Now we are
in danger of being swamped by Muslims, who bear a culture and ideology that is
incompatible with our own.
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I love my country, culture and way of life. My pride and patriotism were
instilled in me from an early age when I watched the Australian flag raised every
morning at school and sang the national anthem; watching our athletes compete on the
world stage, proud to salute the Australian flag being raised to honour them as they took
their place on podiums.
It is about belonging, respect and commitment to fight for Australia. This will
never be traded or given up for the mantras of diversity or tolerance. Australia had a
national identity before Federation, and it had nothing to do with diversity and
everything to do with belonging.
Tolerance has to be shown by those who come to this country for a new way of
life. If you are not prepared to become Australian and give this country your undivided
loyalty, obey our laws, respect our culture and way of life, then I suggest you go back
where you came from. If it would be any help, I will take you to the airport and wave
you goodbye with sincere best wishes.
Australia is predominantly a Christian country, but our government is secular.
Our Constitution prevents governments from imposing religious rule and teachings. The
separation of church and state has become an essential component of our way of life,
and anything that threatens that separation threatens our freedom.
Australia has embraced migrants from all different races, making us one of the
most multiracial nations on earth. Most have assimilated and are proud to call
themselves Australians, accepting our culture, beliefs and laws. I welcome them from
the bottom of my heart. As they integrate and assimilate, the disruption caused by
diversity diminishes.
Why then has Islam and its teachings had such an impact on Australia like no
other religion? Islam sees itself as a theocracy. Islam does not believe in democracy,
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freedom of speech, freedom of the press, or freedom of assembly. It does not separate
religion and politics. It is partly a religion, but it is much more than that. It has a
political agenda that goes far outside the realm of religion. It regulates Muslims’ social
and domestic life, their legal system and politics – their total life.
Australia is now seeing changes in suburbs predominantly Muslim. Tolerance
towards other Australians is no longer the case. Our law courts are disrespected and
prisons have become breeding grounds for Muslims to radicalise inmates. Muslims are
imprisoned at almost three times the average rate. The rate of unemployed and public
dependency is two to three times greater than the national average. Muslims are
prominent in organised crime, with associated violence and drug dealing. Antisocial
behaviour is rampant, fuelled by hyper-masculine and misogynist culture. Multiple
social surveys find that neighbourhoods of Muslim settlement are suffering from
collapsing social cohesion and fear of crime. Australians, in general, are more fearful.
Not only is terrorism seen around the world but it is now part of our society,
with Muslim refugees involved in the Lindt Cafe siege, the Curtis Cheng murder in
Sydney and the stabbing of the two police officers in Melbourne. The Grand Mufti and
other Muslim leaders are deafening with their silence, or lack of sympathy.
Radicalisation is happening on our streets, in our suburbs and mosques. Yet, our leaders
continue to tell us to be tolerant and embrace the good Muslims. But how should we tell
the difference? There is no sign saying ‘good Muslim’ or ‘bad Muslim’. How many
lives will be lost or destroyed trying to determine who is good and who is bad?
Many more Australian Muslims have volunteered, or have tried to volunteer, to
fight for ISIS than we have in our own Defence Force. ASIO has over 509 terrorist
suspects under surveillance. Civil tension is on the rise across the country, led by
Australians feeling the impact of Islam in their lives and a distaste for its beliefs.
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Their tolerance to our customs has seen Christmas carols no longer sung at some
schools and bibles not to be found in most hospitals. Some public swimming baths have
times set aside for Muslim women only, and drivers licences are obtained by Muslim
women wearing the burqa and niqab. Prayer rooms are now provided in universities,
hospitals, schools, airports and shopping centres to accommodate Muslims.
Halal certification tax has been forced upon us, costing Australians
approximately $10 million a year. Halal certification is not a religious requirement but a
moneymaking racket, and certification is unnecessary for Muslims’ welfare because
non-halal products can be consumed, provided the word ‘Bismillah’ is said over the
food and a prayer is recited.
Muslims want to see sharia law introduced in Australia. This law is a totalitarian
civil code which prescribes harsh feudal rules imposed on everything, firstly for
Muslims, later for everyone. As long as Islam is considered a religion, sharia conflicts
with our secular state.
Islam cannot have a significant presence in Australia if we are to live in an open,
secular and cohesive society. Never before in Australia’s history have we seen civil
unrest and terror associated with a so-called religion, or from followers of that faith. We
have seen the destruction that it is causing around the world.
If we do not make changes now, there will be no hope in the future. Have no
doubt that we will be living under sharia law and treated as second-class citizens with
second-class rights if we keep heading down the path with the attitude, ‘She’ll be right,
mate.’
Therefore, I call for stopping further Muslim immigration and banning the
burqa, as they have done in many countries around the world. Burqas are not a religious
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requirement. Most Australians find them confronting, as did two of our former prime
ministers.
I am sure a lot of the women forced to wear them would love to cast them aside
but live in fear to do so. In addition, no more mosques or schools should be built, and
those that already exist should be monitored with regard to what they are teaching until
the present crisis is over. Sharia law should not be acknowledged or allowed. And
Australian companies should be banned from paying for halal certification.
Australians have never been permitted to vote on immigration and
multiculturalism. When have we been asked or consulted about our population? We
reached a population of 24 million this year, 17 years ahead of prediction.
Governments have continually brought in high levels of immigration, so they
say, to stimulate the economy. This is rubbish. The economy is stimulated by funding
infrastructure projects, creating employment. What major projects have we had in this
country for the past 30 years? How many dams have we built in the past 50 years? The
only stimulation that is happening is welfare handouts – many going to migrants unable
to get jobs.
At present, our immigration intake is 190,000 a year. High immigration is only
beneficial to multinationals, banks and big business, seeking a larger market while
everyday Australians suffer from this massive intake. They are waiting longer for their
life-saving operation. The unemployment queues grow longer – and even longer when
government jobs are given priority to migrants.
Our city roads have become parking lots. Schools are bursting at the seams. Our
aged and sick are left behind to fend for themselves. And many cities and towns
struggle to provide water for an ever-growing population. Our service providers
struggle to cope, due to a lack of government funding, leaving it to charities to pick up
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the pieces. Governments, both state and federal, have a duty of care to the Australian
people. Clean up your own backyard before flooding our country with more people who
are going to be a drain on our society. I call for a halt to further immigration and for
government to first look after our aged, the sick and the helpless.
Foreign investment and foreign ownership are great concerns. The government
finally released its register of foreign ownership, which reveals that foreign interests
owned 13.6 per cent of Australia’s farmland. That is 52 million hectares. It includes 30
per cent of the Northern Territory’s farmland and 22 per cent of Tasmania’s. The
register fails to show the quality of the foreign owned land. Is it the jewels in the
nation’s agricultural crown?
Let’s have a register on all land owned by foreigners, including non-agricultural
land and housing. And why is there no information on who owns our country’s vital
irrigation and water assets, despite this being promised? The registry is a disgrace. It
makes me wonder whose interests this government is serving.
Australia needs a national government, not a corporate one, not a union one, and
not an alternative lifestyle one. Any foreign ownership is regrettable, but why are we
allowing the Chinese government, an oppressive communist regime, to own our land
and assets? Why are we allowing our ports, utilities, services, agricultural land, and
industries, to be acquired by foreigners of any nationality?
It is foolhardy to sell our water, agricultural land – our food source! – essential
services and ports. This is not in Australia’s national or security interests. This foreign
takeover is destroying small towns across the nation. A farm once the home of an
Australian family is now run by a manager.
People move, less money is spent, schools lose students and then the town starts
to die. Now these foreign owned properties become food bowls for their own countries.
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Tax is avoided, or very little paid, because they go straight from paddock to plate.
Transfer pricing, which involves minimising taxation by artificially charging high prices
or operating costs to subsidiaries in Australia, and other forms of tax minimisation, are a
certainty.
Housing is beyond the dreams of ordinary Australians. Why? Because they
cannot afford to buy, due to foreign investors driving up prices. Officially, foreigners
can only buy new housing, but this is not policed.
If the Liberal Party wants a pat on the back for having reduced the purchase
price to $15 million before it has to go to the Foreign Investment Review Board, they
will not get it from me. I intend to give them a kick up the backside. Australians have
given their lives protecting this great land from foreign takeover. I can guarantee most
did not want to go to war but knew it was their duty to ensure their loved ones lived in
peace. But, more importantly, they fought for freedom.
I want Australian land, houses and companies to remain locally owned, and I
believe I speak for the majority of Australians. Our land and assets are not for sale.
Governments are only caretakers of our assets. No contract has been signed giving them
permission to sell them.
If they cannot rein in the budget with overpaid public servants – one being the
head of Australia Post, who is on $4.8 million per year – foreign aid, welfare fraud,
politicians lurks and perks, including former prime ministers, and backroom deals for
government jobs, then get out of the job of running this country. I warn this government
and future governments: you never miss the water till the well runs dry.
Australia’s federal gross debt is currently $499 billion. Our interest payments
are over $43.5 million a day. Out-of-control government spending, mismanagement of
taxpayers’ dollars, multinationals not paying their fair share of tax and welfare that was
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introduced to provide for the aged and sick, or as a helping hand for those going through
tough times, has now become a way of life for some and is abused and rorted by others.
Welfare costs the Australian taxpayer approximately $158 billion a year and this
is expected to rise to $191 billion by 2019-20. Nearly one half of our budget is spent on
welfare. This is out of control and must be reined in.
Farmers are screaming out for workers and small businesses have difficulty in
finding people who want to work. Welfare is not a right, unless you are aged or sick. It
is a privilege paid for by hard-working Australians. I support the government in wanting
to stop school leavers going immediately onto welfare. What message are we sending
them?
Teach them how to apply for a job, rather than encouraging them to become
dependent on money they have neither earned nor worked for. Then we have the single
mums having more children just to maintain their welfare payments, and Muslim men
marrying multiple wives, under their laws, then having multiple children at our expense
while they collect thousands of dollars a week from the taxpayer. How many have ever
held a job? Why would anyone want to work when welfare is so very lucrative? If
people bring children into the world, it is their responsibility not the taxpayers’.
Therefore, I propose that if a woman has a child, the taxpayer will support the first
child, but, if they have more, there will be no increase to the welfare payment. Get a job
and start taking responsibility for your own actions.
Not only are we facing a crisis with welfare but also with our health budget. It
also is being scammed, abused and rorted and is costing taxpayers billions. The Health
Care Card has no identification on it, just a name and number. Anyone can, and does,
take another person’s card when visiting a doctor, especially those who bulk-bill.
Prescriptions are collected at a cost to the taxpayer, if the cardholder is on welfare.
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Overseas tourists, illegals and those not entitled to Medicare use their family’s
card or a friend’s card. Let me give an example. When one tourist visiting family fell
sick, he went to the doctor and used his cousin’s Medicare card. He ended up in hospital
and died. The owner of the card had to admit it was not he. ‘What happened?’ you ask.
Well, he just had to pay the hospital bill.
We have to stop the rorts, mismanagement and abuse of our taxpayer-funded
services, whether it be welfare, health or education. If you want to access these services
then apply for an Australian identity card. You must prove you are entitled to apply for
the card on a points system. There should not be any complaints because applying for a
$30 phone plan is the same. So I will not accept do-gooders complaining about people’s
privacy. The card will have an identification chip, a photo and electronic fingerprint. If
we are ever going to pull back our deficit we must stop the thieves. If you are not
prepared to apply for the card, that is your choice, but expect to pay full price for
doctors and prescriptions, and no more welfare handouts will be coming your way.
Family Law would be the most discriminatory, biased and unworkable policy in
this country. I referred to it in my maiden speech 20 years ago and still nothing has
changed – if anything, it is worse. As a nation, we should hang our heads in shame
when, on average, three men, and occasionally a woman, suicide a day due to family
breakdowns.
The whole system is unworkable and is in desperate need of change. Children
are used as pawns in custody battles where women make frivolous claims and believe
they have the sole right to the children. Children have two parents and, until we treat
mums and dads with the same courtesy and rights, we will continue to see murders due
to sheer frustration and depression and mental illness caused by this unworkable system.
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Suicide is the only way out for those who feel there is no hope after facing years
of costly legal battles. Their lives having been destroyed and the pain of missing their
children are the reasons many end up in a state of depression caused by the trauma and
in some cases the blatant vindictiveness from former partners.
Child support is another contentious issue and should be revised. Some parents
are left caring and providing for children without any financial help from the other
parent. Others refuse to work so they do not have to pay child support.
The system needs to be balanced, taking in the age of the child on a sliding scale
and both parents’ incomes should be taken into account. Non-custodial parents find it
hard to restart their lives, with excessive child support payments that see their former
partners live a very comfortable life. Make it fair with both custody and child support
and most parents will gladly take on their responsibility.
I ask all parents: is it worth the pain and anguish to deny your child the love they
so deserve from both parents? They are only children for such a short time and all
children need both parents. Please put your differences aside, make your peace and
come to agreements outside of law courts.
The only ones to gain are the legal professions, who are rubbing their hands
together watching the thousands of dollars coming their way. Is it worth losing the
family home? Is it worth the grief it brings not only to you but also to your extended
families, not to mention the children? At the end of the day, the answer is no. I speak
from experience not only as a mum myself but also as a grandmother.
I am not going to do a Derryn Hinch and speak for 45 minutes – oh, he’s still
awake! I have a lot more to say but I have six years in this place – Derryn, sorry, you
only have three – so there will be plenty of time. Oh, I can feel the Greens cringing –
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no, they have left – and squirming in their seats at the thought that I could possibly be
here for six years.
In closing, I will finish on this note: very few of us ever travel a journey alone
and nor should we. Our loved ones and friends we have accumulated along the way are
an integral part of who we are. Three of my children are here today. They have been
with me every step of the way sharing my triumphs and battles, my high points and the
lowest in my life. I did not know my life was going to be such a roller-coaster of a ride.
I love you with all my heart. But I hate to tell you guys: it’s not over yet. Buckle up.
There are those who kept the political party I launched in 1997 alive for 13 years
after I left in 2002 till I came back in November 2014. Special thanks to Ian Nelsen for
never giving up and for asking me to come back and lead the party. James Ashby is a
man I have the utmost respect and admiration for. Like myself, the establishment has
also kicked him about unfairly. Your dedication and hard work beside me added up to
the clincher that not only saw me win my seat but also saw the other senators win their
seats. With deep appreciation and sincerity, thank you.
Thanks to Sarah Beric. You took on a task unbeknown to you, from performing
as a professional violinist to running a political office and campaigns. You have been
invaluable. A couple of strangers came along at the right time, helped me spread my
wings and gave me the support and assistance I needed that now see me standing on this
floor today. These people are no longer strangers but dear friends, welcome at home any
time for another lamb roast. Thank you, Bill and Renatta.
As I said earlier, I was imprisoned in 2003 for three years, held in maximum
security on electoral fraud charges. My sentence was quashed on appeal after 11 weeks.
If it were not for my sister Judy and brother Peter fighting for my freedom and justice –
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and Alan Jones, along with approximately 90 per cent of Australians who believed I
was wrongly imprisoned – I would have been behind bars for three years.
My father always said, ‘Politics is a dirty game.’ I was one of seven children and
the quiet one of the family – believe it or not! Believe me: you are lucky to have me
here and not the rest of the Seccombe clan. We come from a breed of Australians who
were taught values, morals, honesty, work ethic and common sense – things very much
lacking today.
I will never take my position as a senator in this place for granted and nor should
I. To the people of Queensland and Australia who voted for me and my party: thank
you. You have given me a great honour. Now it is up to me to prove my worth to you. I
can guarantee Pauline Hanson is a name that carries with it independence, honesty,
assurance, quality and reliability – things the Chinese can never buy. Also, Halal snack
packs are never provided – isn’t that right, Sam?
Mr President and my fellow senators: thank you for your indulgence. We may
not agree on everything, but we need to work together for the future of our country and
its people. I look forward to working with each and every one of you, including the
Greens, if you are prepared to see this country prosper rather than shut down.

Source: https://www.abc.net.au/news/2016-09-15/pauline-hanson-maiden-speech-2016/7847136
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Appendix N: Member Checking Consent Form
I, _____________________________________ hereby confirm that the audio
transcript is accurate and true representation of my interview held on _________ with
Ms. Jyoti Keshwani (Joy).
Furthermore, I would also confirm the following with regards to the transcript
(please X relevant option):
1. I ‘do not’ wish to add any further comments as an addendum. ☐
2. I ‘do’ wish to add further comments as an addendum. ☐
If option 2 selected, please use the space below to add your comments:
________________________________________________________________
______________________________________________________________________
______________________________________________________________________
______________________________________________________________________
______________________________________________________________________
______________________________________________________________________
______________________________________________________________________
______________________________________________________________________
______________________________________________________________________
___________________

Signature:
Full Name:

Date:
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