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Abstract

This study focuses on the Muslim community in Glasgow, the largest in Scotland.
The establishment of the first successful independent Muslim school in Scotland
1s uscd as a backdrop to ascertain the Muslim perspective on educational issues.
Issues related to Muslim or Islamic education including race, ethnicity,
Islamophobia and identity of Muslim children are explored. Mosque-schools and
related institutions that supplement the education of Muslim children are
discussed and contextualised to appreciate fully the experiences of Muslim
children in Scotland. Historical developments pertaining to the establishment of
the Muslim school have been explored. Parents who send their children to the
Muslim independent school have been interviewed to establish the reasons for
their choice as have the parents who have decided not to support the Muslim
school by sending their children to 1t. A survey of a larger samiple of the Muslim
community was carried out to gauge their opinions about educational issues and
determine their priorities. The results should be of interest to those who work in

the fields of multicultural education, ethnic minority issues and social inclusion.

Key words: Muslim education, Islamic education, Muslim identity, Muslim

schools, Mosque-schools, Islamophobia, multicultural and anti-racist education.
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1 Introduction

Scotland, in common with other parts of the United Kingdom, has a fairly substantial
Muslim pbpulation. The Muslim community is spread throughout Scotland, but the
greatest concentrations of Muslim population are to be found in the larger cities,
principally Glasgow, Edinburgh and Dundee. Although there has been a Muslim
presence in Scotland since the nineteenth century, there has only been a significant
presence at least since the nineteen sixties (Maan, 1992). The steady increase in the
Muslim population in inner urban areas of Scotland has created new dynamics. The
Muslims, originally from Pakistan and Bangladesh (Audrey{ 2000), have become part.
of daily Scottish life, with a Member of Parliament and four Glasgow City Councillors
in their ranks. They are seen in the hospital corridors as doctors, and 1n the educational
establishments as teachers and students, but little of substance is known about them.
There have been some studies (Saeed ef al., 1999; Audrey, 2000) that have focused on
different aspects of Muslim life in Scotland. Research on education of Muslims, on

the other hand, has been prominent only by its absence (Powney ef al., 1998).

On the whole Muslims of Britain tend to live in what Bhatti (1999) describes as
‘encapsulated’ communities where ethnic communities' commercial, social and
other day-to-day needs are met from within the ethnic enclaves, for example by
Asian-run shops, travel agents, banks and so on. This encapsulation is breaking
down, as the younger generations of Muslims have a much greater interaction with
the white majority community. Arguably it 1s in the field of education that the
Muslims of Scotland have "the greatest interaction” with other communities,
including the white majority population (Neilsen, 1991). For the Muslims,
education of their children is one of the most important 1ssues facing them in this
country. Most of them have migrated from countries where Muslim culture was
all-pervasive, the school, the mosque, in fact the whole society was geared towards
supporting the transmission of Islam to future generations. In Scotland, in common
with their brethren in other western countries, they are navigating uncharted waters
as a minority group (Lewis, 1984). They fear the loss of their future generations to

the forces of materialism and secularism in the West (Parker-Jenkins, 1995). They




do not regard the day-schools as providing a comprehensive education for their
children, particularly lacking in moral and religious dimensions. This has resulted
in the emergence of a supplementary sector of Mosque-schools that attempts to fill

the void left by the day schools.

There has been a growing dissatisfaction with day schools and the Mosque-
schools in the last decade. Muslims have tried to explore other solutions too, like
the establishment of independent Muslim schools in Scotland. There was a short
lived Muslim girls' school in Glasgow in the nineteen seventies, an independent
Muslim school(Igra Academy) was established in Glasgow in 1999 (Appendix 1)
and there is a boarding school for girls being established in Dundee (Appendix 2).
There is unease in the Muslim community: they are in pursuit of holistic solutions
to the problem of educating of their children. On the one hand most Muslims of
Scotland would subscribe to the state-education of their children but they would
like the state schools to educate their children so that they would become good
Muslim citizens of Scotland. The attempt of some Muslims to 'opt-out' a primary
school in Glasgow was seen as an attempt at the creation of a school that would do
exactly that - a Muslim school. The controversies it generated highlighted the fact
that the Muslim minority of Scotland have not been able to make their case in the
eyes of the majority population. The views and perspectives of the Muslims have
largely been ignored. This may be in part due to the fact that the Muslims of
Scotland lack an education authority that would monitor/ raise standards in the
Mosque-schools and liase with the local and national governments to enhance
provisions for the Muslim community. This study explores these complex 1ssues
and establishes what the Muslims mean by 'Muslim education' and how does it

relate to education of Muslims in Scotland.

Since most of the Muslims of Scotland have originated from Pakistan and other
Mushim countries, their presence in Scotland poses many complex issues, among
them being questions of race, ethnicity and identity. These issues need to be
investigated more fully, to understand the plight of the Muslims in Scotland.
Studies of multiculturalism, antiracism and Islamophobia have also been carried

out to determine how they affect the thinking and the actions of the Muslims.




The way the Muslims see themselves and the aspirations they have for their
community in Scotland differ from the perceptions of the majority white
community. The authorities and the majority white community often group the
Muslims with other minoritics, such as Sikhs and Hindus, as Asians and more
recently as Blacks. They are expected to make common cause with other Asian
and Black groups but a closer examination reveals the superficiality of this
'common cause'. Although there is some co-operation between Muslim groups and
other minority groups of Scotland, the Muslims have charted a different course for
themselves. Other minority groups may struggle to prescrve their ethnicity, like
campaigning for Hindi or Punjabi to be taught to Indian children. The Muslims 1n
essence struggle to preserve their religious identity; they would rather have Arabic
taught to their children than Punjabi-, which was the mother tongue of most of the
Muslims who settled in Scotland in the sixties. There does not secm to be the
same kind of pressure from other minority groups for their own schools. The
reasons behind the Muslim demands have to be explored with the help of the
Muslim community. From their perspective they are locked in a survival struggle
in an environment that 1s largely hostile to their objectives. The dilemma facing the
Muslim minority has been characterised by Lewis (1994) when he argued that
Muslims of Europe find themselves 1n a situation where they differ from the
majority among whom they live, not only because they profess a different religion,
but also because they hold a radically different concept of what religion means to
them. Muslims wish to operate in a rcligious paradigm, in countrics that have
drifted away from their religious moorings. Modood retlecting on the Muslim
predicament argued that Muslims have to come to terms with the idea that British
culture "in its hegemonic arrogance all too readily sees non-European cultures, not
least religious, as relics of primitivism" (1993, 72). Their needs and demands are
often seen as irrelcvant to modern living, rooted in a primitive culture. The 'new
orthodoxy’ Bishop Richard Londin (1998) talked of, docs not leave much room for
rcligious cultures, least of all those of minority groups to develop and be supported

by the instruments of government:




A new orthodoxy in which it is suggested that access to a realm of universal
spiritual experience can be achieved by primal intuitions unconstrained by any
religious traditions. In this new orthodoxy, Christianity and Islam are represented
as local and often limited editions of this Universal Spirituality” (1998: 9).

The Muslim community may be good at talking to themselves, but not across cultural and
ethnic boundaries. Within the community there is a major concern for the education of
Muslim children, but this concern 1s not presented appropriately to the education
authorities. Their apprehensions are sometimes translated into actions like the provision of
prayer rooms, halal meals etc, which the authorities may regard as major indulgences to
the minority groups, but are viewed by the Muslim community at best as 'piecemeal
concessions' (Halstead, 1986). This gap in understanding can only be bridged 1f the
authorities start listening to the voices in the Muslim community and enable the
community to master the complex choreography of power structures in this country.
Whereas it is incumbent on the Muslims of Scotland to make and present the case for
Muslim education in Scotland, it is equally the duty of those with political or executive
power in Scotland to empower their Muslim citizens, in the spirit of social inclusion In
Scotland. This study looks at education from a Muslim perspective, documents the fears,
concerns and dilemmas of the Muslim community and attempts to understand the reasons

behind the demands for Muslim schools in Scotland.




2 Review of Literature

2.1 Scottish Muslims - a background

Muslims in Scotland make up a diverse community. Most of them came from the
Indian sub-continent and made their home in Scotland as far back as the First
World War, thus producing third or fourth generation of Scottish Muslims. Their
numbers remained very small until the nineteen sixties. They did not make many
demands on the political or economic system around them (Wahab, 1989). They
considered themselves to be "guests" in Britain: here for a short time to seek their
fortunes and return to their homelands within a few years (Anwar, 1979). To all
intents a:nd purposes they were invisible, perhaps adding a little ‘colour’ to their
neighbourhoods or their places of employment, but essentially “out of sight, out of

mind”.

In the nineteen sixties, the main influx of immigrants from the West Indies and the
Indian sub-continent took place. This was in response to a labour shortage in
Britain at that time (Armstrong, 1989; Hewer, 2001). A significant number of these
immigrants who settled in Scotland came from West Pakistan and East Pakistan
(which became Bangladesh in 1976): countries in which Islam was, and is, the
predominant religion or way of life. As Neilsen (1991) rightly observes, Islam

governs all aspects of Muslim life.

In the sixties, the vast majority of the Muslims 1n Scotland were adult males who
were earning a living and supporting their families ‘back home’. The main debates
in Muslim households at the time centred on whether or not to bring families over
to the UK. One school of thought considered it inevitable and started to do so. Of
the South Asians, the Hindus and Sikhs were the first to bring their families over.,
It seems that Pakistanis, who were predominantly Muslims, had some reservations
about bringing their families into a country that was not Islamic (Maan, 1992).
Once the families had started joining ﬂ)eir breadwinners in Scotland, the Muslim
community had to develop the necessary local institutions, such as Mosques and

weekend schools, to preserve and develop their culture and religion.




Powney and her colleagues (1998) estimate that after the 1991 census there were
21,192 Pakistanus and 1,134 Bangladeshis in Scotland. Allowing for population
changes since the last census, it may be reasonable to estimate that Scotland has
about thirty thousand people of Pakistani and Bangladeshi descent. In the absence
of any other firm data, this figure can be taken to represent the Muslim population
of Scotland. However, the number of Muslims is boosted by indigenous Scots
joining the Muslim community either by inter-marriage or conversion to Islam ana
by Muslims from other parts of the world like the Middle East. It will be much
easier to estimate the population of Muslims in Scotland in the future, as the 2001

census carried questions to determine both religious and ethnic 1dentities.

When a Muslim population of thirty thousand is considered as a proportion of the
entire five million population of Scotland, it does not seem to be very significant.
However, Bariatser uséd OPCS statistics to demonstrate that this population 1s not
evenly spread throughout Scotland. There are areas of Glasgow with very sizeable

populations:

The 1991 census shows that nearly three percent of the population of
Glasgow describe themselves as belonging to an ethnic minority. Fourteen
thousand people living in Glasgow are of Pakistani origin and six thousand
are of Indian origin ... (postcodes G41 and G42 ) where 12.7% of the
population identify themselves as Indian or Pakistani (Bariatser,1999: 134).
Thus three quarters of the people of Pakistani origin in Scotland live in and around
Glasgow. This high concentration of population in principally Glasgow, Edinburgh
and Dundee is creating new dynamics in the social and political geography of the
areas. They constitute the largest “visibly and culturally identifiable” (Bhatti,
1999) minority group in Scotland. Glasgow has elected the UK’s its first Mushim

MP, and four Muslim City Council Councillors who have Pakistani origins.

Most of these Muslims who have set up permanent residences in the country
remain “visibly and culturally identifiable”. Some of them seem to be fairly well

established 1n various businesses, primarily wholesale cash and carries, retail shop




keeping, restaurants and hot food carryouts. A number of them are in the
professions: teachers, lawyers and doctors. Thus the first generation of Muslims

who arrived in Scotland to seek their fortunes, have done reasonably well in the

economic field (Maan, 1992).

Nevertheless, it would be erroneous to maintain that most of the Muslims of
Scotland are well off, well established and well connected. The vast majority of the
' Muslim population of Glasgow is concentrated in Areas of Priority Treatment:
designated areas of the city with multiple disadvantages. Although most of them
live in ‘bought houses’, they tend to send their children to local state schools. Their
children suffer from all the disadvantages that their white neighbours do, along

with disadvantages peculiar to their communities as established by Powney er al.

Research shows that factors that correlate with low attainment, such as
unemployment, poverty, and poor housing, are more likely to affect minority
ethnic populations in Scotland than their white counterparts. (Powney et a!,

1998: x1).

The variation in geographical spread of the Muslim population in Scotland
inevitably means that the population of Muslim school pupils varies from one area
to another. Powney et a/ (1998) had estimated that 2% of the total school roll in
Renfrewshire comes from minority ethnic groups, whereas in one secondary
school in Glasgow, 45% of the pupils come from minority ethnic groups.
Calculations from figures provided by Glasgow City Council show that there are at
least four primary schools in the City that have an almost exclusive Asian, if not a

Muslim clientele.

The age profile of the Muslim population in Britain 1s also in favour of the younger
penerations. Parker-Jenkins (1993) maintained that 30% of Muslims were of
school age, compared with an overall figure of 13%. Additionally, almost 60% of
Muslims were under 25 years old, compared to 32% overall. Although Parker-
Jenkins’ analyses apply spéciﬁcally to aregion of England, and they are somewhat
dated, they can nevertheless be used, to draw a parallel picture in Scotland. The

high proportion of school-age children in the Muslim community may partly




account for the deep interest the community seems to have in the education of its

children.

Despite their obvious interest in matters educational, it has been very difficult to
Involve Muslim parents in the education of their children: in PTAs, parents’
evenings, school boards and the like (Hart, 1991). The lack of competency in the
English language on the part of the earlier parents may explain this lack of
involvement. Moreover many of the parents did not have a sound knowledge of the
educational system, as they were not educated in Scotland themselves. Bhatti
(1999) noted that Asian parents were not fully aware of the different demands that
the school made on their children. Many Asian parents, she states, did not go to
school in Britain and had little first-hand knowledge of school processes. They
were not fully aware of the different sorts of pressures their children experienced.
For example, they had never experienced compulsory schooling within a multi-
faith and multi-ethnic urban environment, as members who were "visibly and
culturally identifiable". Therefore, although they placed a high premium on
education of their children, they were not fully tuned in to the processes of

education.

It is a very different situation with the second or third generation of Muslims who
are sending their children to schools at this time. Having gone through the system'
themselves they are more confident articulate and vocal. These younger parents
are prepared to question all areas of educational provision. On the one hand they
may be steeped 1n traditional Muslim values, such as respect for elders and
teachers, while on the other they wish to exercise their democratic rights in this
country to educate their children according to their wishes. They would like the
provision of education in this country to be responsive to their needs and reflect
the multi-cultural nature of modern Scotland. Despite Muslims being Scotland’s
largest "visibly and culturally identifiable” minority, there has been very little

research directed towards their problems and needs in this country (Powney ef al.
1998).




The Mushms of Britain may experience “inadequacies of schools and teachers™ but
1f this experience is not based on “objective research evidence” (Swan, 1985) then

- it is treated as being of little or no value. If certain topics do not carry favour with
the research community or with those who fund and finance education research,
then that area suffers from lack of "'objéctive research évidence”. The needs of
Muslims fall in this area. Maud Blair (1998) debunks the myth of neutrality in

education when she writes:

...research is...a political activity in which the researcher 1s heavily
implicated, but also because 1t creates a hegemonic research community.

Through this hegemony, not only are the rules of the game decided by an
established elite, but alternative voices are likely to be excluded 1if they do
not fit within predetermined criteria for what is deemed to be valid research

(Blair, 1998: 14).
Minority ethnic groups in general, and Muslims in particular, have much to say
about the education of their children. However, their voices have been
marginalized, perhaps because they “do not fit within predetemlined criteria for
what is deemed to be valid research.” Mushim researchers like myself have unique
access to, and understanding of, the Muslim community. As a result, issues that
concern the Muslim community are being brought into the public domain. This
study will focus on the value the Muslim community attaches to eddcation, their

perceived needs and preferred solutions to their educational problems.

The situation in Scotland is highlighted by Powney ef al. in their review of
research into education of minority ethnic groups in Scotland. Firstly, they ask the
question, “‘the key issue for research in this area 1s whether people from minority
ethnic grouf)s get a fair deal from the education system in Scotland” (Powney et dl,
1998: vii), and go on to state that issues that concern minority ethnic groups, such
as racism and the development of anti-racist strategies, are largely neglected issues
in research in Scotland. Thus there is very little to go on by way of objective data
to determine whether or not “people from minority ethnic groups get a fair deal
{from the education system”. Nevertheless, the reviewers cite evidence to
demonstrate that Asian pupils are ten times more likely to stay on at school than

white pupils. Across the UK, there are higher participation rates in post-




compulsory education from minority ethnic groups as a whole compared with the

majority population. This may be a reflection of the desire of the parents to open

the doors for their children that were closed to them:

The research available suggests that parents from ethnic minority groups
tend to have high aspirations for their children’s education and career
choices although information and publicity materials relating to the various
education sectors rarely target ethnic minority communities
specifically...teachers and other educational professionals are not always
aware of the particular concerns and expectations of parents from minority
ethnic minority groups (Powney ef al, 1998: 1x).

Neilsen (1991) had no doubt that education had been, and would remain, a major
item on the Muslim agenda. Muslims, in common with other groups, vaiue
cducation very highly. They have a long and honourable tradition of educating
their children and the rest of their communities, which is often ignored. The
experience of Muslim children who learn to adopt situationally-determined
multiple identities - Scots at school and Pakistani-Muslims at home or in the
Mosque - is not readily understood (Saeed et al, 1999). These children juggle two
or three languages at home and school: English at school, Punjabi at home and
Urdu and Arabic in the Mosque. Most of these children atiend evening or weekend
schools and are expected to do their best in their day-school work as well (Akhter,
1993). Educational professionals do not readily understand the pressures imposed
upon these children, the reasons behind these pressures and the roots and origins of

needs and demands of the Muslim community.

2.2 Issues of Identity - Muslims as a minority in Scotland.

The question, of who is a Muslim has exercised the minds of many writers (for
examples, Halstead, 1986; Neilsen, 1987; Christie, 1991; Bhatti, 1999). Mushm
theologians would say those who “conform to certain moral and spiritual principles
of Islam enunciated in the Holy Qur’an and the traditions of Prophet Mohammad”
(Anwar, 1982: 20). In practice, the picture is much more complex, as demonstrated
by the crisis in Bosnia and later in Kosovo. Despite the "principles of the Qur’an

and the traditions of Prophet Mohammad" being thin on the ground, the Bosnians
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and Albanian Kosovans suffered because of the fact that they were Muslims, no
matter how distant from the teachings of Islam. It is primarily a question of
identity: how the Muslims classify themselves, how they are seen by others and

how they make sense of these two, sometimes varying realities.

Social psychologists like Henri Tajfel would classify Muslims as a social group
that is striving for positive social identity, which is derived from their group

membership. In his opinion:

For a minority to become a distinguishable social entity, there must be
amongst some, many, most or all of its members an awareness that they
possess in common some socially relevant characteristics, and that these
characteristics distinguish them from other social entities in the midst of

which they live (Tajfel, 1978: 4).
According to Tajfel, it can be difficult for members of a minority group like the
Muslims to achieve a positive social identity. Minorities are usually accorded an
inferior status in comparison with the majority. Like many minorities, Muslims
will not readily accept an infertor status, and therefore reinterpret and redefine
their group characteristics in an effort to transform their social 1dentity into a
positive one. This process has indeed forced the Muslims of Scotland to re-
examine themselves and redefine their essential characteristics. This was a new
phenomenon for the first generation of Muslims, who had come from countries
where they were part of the dominant culture and did not have to define who they
were. Their migration to Western countries, including Scotland, has made them

part of a small minority community.

Parker-Jenkins found that though the Muslims are a diverse community, they are

bound by a common feature, which 1s their defining characteristic: their common

faith which “many, most or all” possess. In her opinion:

It 1s more useful to perceive Muslim as a generic term, encompassing people
who are adherents to the same faith operating within Muslim communities,
who differ markedly in cultural, linguistic and socio-economic features, and
who have differentiated views on what Islam means to them and how it
affects their lives (Parker-Jenkins, 1995: 03).

11




Neilsen, on the other hand, regards Muslims as a “religio-cultural tradition” that
has not yet been seculanised to a significant degree. As Muslims possess this
common “religio-cultural tradition”, he provides what he calls a working

assumption: that “Muslims are those whose family }background 1s Muslim” (1987,
-380).

Therefore 1t 1s generally accepted that, at best, Muslims are a broad church that
encompasses within itself a wide spectrum of individuals and communities. They
range from those who are very devout in their faith, to those with little faith; from
those who devote their lives to the service of their cause, to the ones who
occasionally call upon these services. They may argue and debate amongst
themselves about the necessary or sufficient qualities of a Muslhim (Ahmed, 1988),
but are realistic enough to know that not everybody in the community 1s going to
come up to the mark. Christie maintains that, in common with other faith
communities, Muslims carry with them those who wear Islam as an “ethnic
badge”. To understand fully the dilemmas facing Muslims in the West it has to be

understood that religious identity supersedes ethnic identity:

Recent decades have seen a revival of an explicitly Islamic consciousness
throughout the Muslim world; it 1s a key principle of Islam that religious
identity should prevail over ethnic identity. Islam, in other words, cannot be
treated as a mere ethnic badge, but must be treated on its own terms, if we
are to understand properly the dilemmas facing Muslim minorities in a non-

Muslim world (Christie, 1991: 457).
Muslims in the West have had to re-examine their belief systems and their
practices to ascertain what precisely constitutes the non-negotiable precepts of
Islam, which believers have to follow (Wolffe, 1993). This examination is an
ongoing process in the community and may result in a British Muslim community
that, while having roots in the faith, also has practices that deviate from those of
their parent communities. Much of the culturally derived traditions, such as modes
of dress or marriage traditions may be transformed in line with British customs
while retaining “non-negotiable precepts of Islam”. Teasing out culturally derived
traditions from those that are religiously derived has never been an easy exercise.

As Wollfe puts it, there 1s an “inextricable entwining with Islam of beliefs and




practices” (1993, 157). Knott and Khoker also emphasised that the division
between culture and religion was not always clear in Islam, especially for the
young or those who were not particularly learned about the religious traditions of

Islam:

Religious interests and cthnic traditions are both envisaged as part of the home
environment over against seccular, western alternatives which are on offer at
schools. They are not distinguished but viewed as part of the same cultural
domain...Culture is not merely reinforced by religion, culture is religion (Knott

and Khoker, 1993: 595).

- Knott and Khoker (1993), also observed that young Muslim women in Bradford
did not consider themselves as having one static identity; rather, their identity was
an expression of the young women’s negotiation of religious and ethnic factors at a
particular point in time. Their place on the perceptual map changed with time as
their values and attitudes developed. In other words, identity was not fixed, but
changed with the development of the individual. Tajfel (1978) had called this
phenomenon “social change and social creativity”; individuals changing their
group to change the society and secking new, more favourable ways of looking at
themselves. They also had a need to belong to a group they could readily associate
with. A number of them had moved away from some of the characteristics that
defined them as being members of the Muslim minority group but there were
insurmountable barriers to being accepted by the majority community as ‘one of

their own’.

Anwar (1982) had found that on the one hand, religion was an important and sensitive
part of a group’s ethnic identity - and in this context the religious needs of the

Muslims in Britain are very important - and on the other:

...in a pluralistic society, ethnic minority groups want to keep their cultural
identity, while adapting to other aspects of the dominant culture such as the
language, the educational system, employment patterns and the civic life of
the society. For them integration means acceptance of their separate cthnic
1dentity by the majority population and its institutions (Anwar, 1982: 6).

The Muslims of Scotland are constantly making efforts, both as individuals and as

a minority group, to get their Muslim identity to be accepted by the majority
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community. The wearing of a headscarf, or hijab, by Muslim women can be seen
as symbolic representation of this struggle on the part of some individuals. Mushm
airls in schools and women at work have sometimes used their right to wear hijab
to challenge the dominant culture, and asserted their right to express themselves as
Muslim women. Tajfel (1981) would have seen their actions in terms of a response
to the majority’s non-acceptance of the Muslim minority, thus putting them in a
position to identify with their own culture and its representative symbols even
more strongly. Parker-Jenkins had discovered from the responses of Muslim head

teachers in her study that:

The hijab was seen as demonstrating Muslim identity through attire. It
represents the negotiation by Muslims of their position and presence in the
British setting; the symbol chosen to preserve identity and clearly the
visibility of Islam in schools, whether Muslim or non-Mushm (Parker-

Jenkins, 1993: 95).
Armstrong (2000) noted that many Muslim women feel that veiling 1s a symbolic
return to pre-colonial period, before their society was deflected from its true

course. She maintains that wearing a headscarf:

...can be seen as a tacit critique of some of the less positive aspects of

modernity. It defies the strange Western compulsion to ‘reveal all’ in sexual

matters (Armstrong, 2000: 146).
Muslims in the West see themselves being overwhelmed by a tide of permissiveness
and secularisation that is taking over Western societies (Neilsen, 1987; Sarwar, 1994).
They struggle to preserve as much of their religio-cultural tradition as they can, both
individually and with the help of their institutions, notably the Mosques and the
Muslim schools. As a minority group, their struggle 1s to preserve the important
characteristics of their community, while exploring the boundaries for acceptability by
the majority community. Although they may believe that they live in Western
countries “‘where the envtronment 1s un-Islamic and unsympathetic” (Anwar, 1982, 9),
they have to engage with the majority community to achieve even the most basic of
their objectives. They may fear secularisation of their children, but can not cocoon

them from the influences of the “un-Islamic and unsympathetic™ environment.
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Parker-Jenkins (1991) noted this struggle and the reaction of the majority
community. She states that the Muslims are often perceived by some as cores of
resistance (to integration) in liberal democracies, whereas they see themselves as
fighting against the tide of secularisation. She also notes the effect this struggle 1s

likely to have on the Muslim community and their lcaders:

Muslim parents aspire to keep their children faithful in the face of perceived
Western materialism and permissiveness. Accordingly, those who remain
within the state school system may choose to have their needs advocated by
more assertive parents, and community leaders (Parker-Jenkins, 1991: 570).
This disparity between how one group of people see themselves and how they are
viewed from ‘outside’ is one of the defining characteristics of a minority social
group according to Tajfel (1981). The other two characteristics being the difficulty
experienced by the individuals in moving out from the group, and possessing
shared defining criteria such as colour of skin, descent. language and so on.
Muslims on the whole fulfil these criteria very adequately. As most Muslims of
Scotland are descendants of South Asians, they share common colour of skin,
descent and languages and experience difficulties to varying degrees in being
accepted by the majority community. This common experience has helped to gel
this group together so that it now acts and behaves as a social group. According to

Tajfel, “three sets of conditions lead to the appearance or strengthening of in-group

affiliations in members of minorities™;

1. Common identity: they are at the receiving end of certain attitudes and
treatment from ‘outside’;

2. A group wishing to preserve its separate identity is reinforced by an
interaction between the ‘inside’ and the ‘outside™ attitudes;

3. When a group’s wishes to dilute its separateness are resisted, new and
intense forms of common group identity appear (Tajfel, 1981: 314).

Therefore, though the Muslims of Scotland may not be a racial minority for they
do not all belong to one racial group; nor are they an ethnic minority for they do
not share or wish to preserve their ethnicity, they are a group “that has to be treated

onits own terms’ (Christie, 1991). Muslims view Islam as all-pervasive and

unifying force in every aspect of life. They do not separate their religion from
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everyday events of their lives, whereas this is an increasing trend in western liberal
democracies. While western scholars grapple with questions regarding whether
religion affects ethnicity or is merely a part of it (Knott, 1986), Muslims regard
Islam not only as a religion but also as “a regulating agency for all aspects of
life...” (Anwar, 1980). This fundamental point has to be borne in mind at all times
in order to understand the views of Muslims on various aspects of Scottish

education, which will be discussed below.

2.3 Multiculturalism - Muslim viewpoint
Development of Multicultural Education

As Asian and Afro-Caribbean children started eﬁrolling in British educational
institutions in fairly large numbers in the mid-sixties, the institutional response was
to reach out to the minorities and attempt to assimilate them into the majority
(Massey, 1991). The education system, which was almost exclusively white at the
time, conferred inferiority on minority cultures by not valuing them, and provided
the channels for people to ‘escape from their inferiority’ by assimilating with the
‘majority. It was expected that these new pupils would be hungry for what was on
offer in British schools and would therefore give up their cultural baggage in
favour of new British uniformity. Britain had been the colonial power for most of
these people. British culture had been the dominant culture in all colonised iands
for many years. ‘Social mobility’ was achieved by emulating the colonial masters
(Altbach and Kelly, 1984). It was thus anticipated that “the immigrants” in Britain
would show the same kind of ‘social mobility’. That was indeed the case in early
nineteen sixties, when these minority groups were relatively new to Britain, tn awe
of the system that had dominated their homelands for so long and were yet
stabilising their feet on the first rung of the economic ladder. Classically, the

authorities interpreted silence or inactivity on the part of these groups as

acquiescence to their treatment.

Tajfel had observed that students from the West Indies had a perception that on

coming to Britain, they would be reaching the shores of the ‘mother country’ and
that:
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A common language, a similar education, and a social background similar to
that of many indigenous British students, would ensure their immediate
acceptance and an easy adaptation to their new surroundings (Tajfel, 1978:

4).
These students soon discovered that they were “in white man's country, (where)
black skin happens to be a socially relevant criterion for distinguishing between
aroups of people” (Tajfel, 1978), thus giving rise to ‘black consciousness’ amongst
the Afro-Caribbean groups: being rejected by the majority and asserting their own

values and culture.

The Asian groups had even less in common with the indigenous white population.
Their different languages, education systems and cultural background all pointed
to difficult times ahead. Whereas some of them may have tried to emulate the

~ customs and practices of their white neighbours, most were very reluctant to tread

the assimilation path, criticised by Finn as:

The incorporation of the minority into the dominant group so that it
conforms (or is made to conform) to the customs and practices of the

majority (Finn, 2000-b: 72).

In practice this meant that there would be no change for the white
population, but that the black population should be divested, ideally
voluntarily, of any of those features that culturally defined them as different
(Finn, 1987: 41).
The Asians were not willing to be “divested” of their languages, their culture or
their religious traditions, merely to “become indistinguishable from the majority”.
The example of the West Indians, who were seen as ‘white' in all but skin colour,
did not bode well for the Asians. They would also have to assert their own
identities to preserve and protect what they valued in their own cultures. While the
white population erected barriers to keep these extraneous influences of the
immigrants’ out, the minority groups became willing partners in this process by
erecting walls around their own communities as well, The response of the
educational system was to cross these hurdles by shifting the emphasis from
“assimilation” to “multiracial tolerance”. The culture of the immigrants could be

tolerated as long as 1t did not pose any challenge to the majority white culture. The

newcomers were still expected to give up their ‘distinctiveness’ but they could take
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their time. Parker-Jenkins believes an ideological shift took place in the late

nineteen sixties, from assimilation to equal opportunities, but this did not produce

a substantial change on the ground.

The development of multiculturalism denotes an important stage in the
ideological shift away from the cultural imperatives of assimilation and
integration to one of cultural pluralism. Generally acknowledged as
originated 1n 1966 as a result of a speech by the then Home Secretary Roy
Jenkins, the government called for the ideology of assimilation to be
replaced by a policy of equal opportunity accompanied by cultural diversity

(Parker-Jenkins, 1995: 17).
Society had been changing quite radically, especially in larger urban
concentrations of population. Anwar quotes David Lane, then MP, later Chairman
of Commission for Racial Equality, while giving evidence to the Standing

Committee on Race Relations Bill acknowledged in 1976:

Compared with the 1960s, when two previous Acts were passed, the
situation has now changed considerably. One aspect of this is the growing
prominence of the extra non-European religions, and the effect of that on
religious education in schools. In many schools, the majority of children
come from non-Christian families (Anwar, 1982: 6).

As the minority ethnic groups, like Gujarati Muslims in Preston and Dewsbury
(Naylor, 1989) and Pakistanis Muslims 1n Glasgow, Edinburgh and Dundee
(Maan, 1992) tended to congregate in certain areas of some cities to be close to
their relatives and friends; some schools were already acquiring a ‘majority from
non-Christian families’ in the nineteen seventies. Neilsen (1991) believes that the
principle that some form of accommodation to addressing the needs of Muslims
was necessary had long been accepted in the majority of educational circles, under
the heading of “multiculturalism™. Thus multiculturalism was a philosophy that
arose out of necessity, to prepare a more tolerant environment in which the
minority groups could more easily shed their cultural baggage. However, they had
to know their place, lest they start challenging the traditions of the majority

community. Commenting on these developments Finn (1987) put it succinctly:

Instead of cultural superiority, there was now to be cultural
tolerance...blacks were not now expected to jettison all their cultural
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henitage, but those values and customs that challenged this apparently liberal
and tolerant value system could not be tolerated (Finn, 1987: 41).

Limits of multiculturalism and Muslim reservations

Critics of multiculturalism (Mullard, 1981; Troyna, 1986) point to the inadequate
attempts at addressing cultural diversity through the curriculum in the schools. For
them, the reinforcing of stereotypes (e.g. Afro-Caribbeans will be good at athletics
while Asians will have difficulty with English) and superficial discussion of
culture (celebration of festivals etc.) negate everything that multiculturalism 1is
supposed to stand for. Moreover, such negative assumptions can affect minority
children’s sense of self-worth, devaluing their mastery of their own languages and
treating bilingualism as a problem. Emphasising the superiority of a set of values
and learning of the ‘wﬁite’ curriculum amounted to social control. Failure to
confront racism was far removed from the atmosphere of equal opportunity,

mutual tolerance and cultural pluralism that the multiculturalists wished to create.

Multiculturalism seemed to be a device to placate the minority ethnic groups.
Some recognition was given to their culture and values in the educational system.
Minority ethnic groups were expected to be quite happy with this provision that
their children, who were few in number in some schools, were being provided for
in some little way by the state. What happens when the tables are turned - when the
white children were 1n a minority in some school - was vividly demonstrated by
the Dewsbury case: a group of white parents in Dewsbury, Yorkshire, petitioned
Strasbourg claiming that the predominance of Asian students in the only
elementary school available to them, resulted in their children “suffering cultural
deprivation” (Naylor, 1989). What kind of cultural deprivation the Asian children
had been suffering in all other schools, where the white children were
predominant, is not the subject of any petition. Multiculturalism was an
appropriate responsc for minority Asian children in a predominantly white school;
on the -other hand, a minority of white children in a Church of England school
where Asian children were in the majority, would suffer “cultural deprivation”.
The multicultural education model, which drew its rationale, inspiration and

support from white, middle-class, professional understandings of how the
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education system best responds to the “needs and interests” of black students and
their parents (Troyna, 1987) did not challenge or change the perceptions of the

white population.

Jeffcoate (1984) noted that when a similar situation arose in Southall in 1963, the
Minister of Education at the time felt obliged to make a hurried visit to the area.
The result of this was that the proportion of ethnic minority children in Southall
schools became limited to thirty percent, thus initiating the official policy of
‘bussing’ ethnic minority children to other areas: a practice that lasted up until the
late nineteen seventies in some local authorities. This one way bussing of ethnic
minority children from their localities to spread them more evenly and thinly over
a greater area did not win many friends in the multicultural education camp.
American researchers were puzzled how bussing could be “liberal” in the United
States and “illiberal” in Britain (Jeffcoate, 1984). This bussing of white and black
children in the USA was for the purpose of exposing some whites-only schools to
children of Afro-Caribbean minority and demonstrating that children of various
backgrounds could successfully learn together. On the other hand, bussing in
Britain was as a consequence of a perceived threat from the ethnic minority
children. It was considered that the very presence of these minorities affected the
education of the white children: pandering to such sentiments led to the
“Dewsbury case” a few years down the line. Jeffcoate explained the British

experience of bussing as:

Of course, that two-way ‘bussing’ on American lines was politically
inconceivable in Britain since it was not a matter of integrating black and
white natives, as in the United Statcs, but of integrating white natives and
black immigrants (Jeffcoate, 1984: 23).
Therefore there was a white protectionist element in this development. The black
immigrant children had to give up the right to go a local school, the right to learn
about the ways of their forefathers and the right to think about a future as equal
citizens in this country. The policy may not have been designed for the purpose,

but had the etfect of putting the minorities in their place, “establishing their

inferior position” (Tajfel, 1978). It is questionable how much has truly changed




since then, though there 1s use of alternative terminology of ‘multiculturalism’ and

‘equal opportunities’. Marina Foster warns the weary:

Equal opportunitics as a principle has become widely accepted as an
objective to regulate relations at work or in school. That 1s until any onc
challenges inequality or tries to invoke the principle as many have lcarnt to
their cost...It would appear that equal opportunitics is an entitlement but not
a right in the sight of the law. While this dichotomy continues between rights
and entitlement, the principle is not secured for anyone (Foster, 2000: 196).

Asians in general have learnt to their cost that multiculturalism did not live up to
its promises. Muslims in particular have been unhappy about the fact that the
supposed policy of pluralism did not have room for any other culture. Muslim
criticisms of multicultural education centre around arguments of inappropriate
curricula in schools, lack of appreciation of Muslim culture in general, and the fear

that the whole policy is about assimilation, albeit by another name. Powney ef al.

admit that in Scotland:

...curricula largely 1gnore minority cthnic experience and culture and there

may be covert or overt forms of discrimination. Students from minority

ethnic groups can feel 1solated (Powney et al., 1998: viii).
The policy may bear the title “Multicultural Education”, but there is little in the
core educational process that 1s multicultural. The curricula take little or no
cognisance of the fact that Muslim children bring with them learning of their faith
and culture and they may be fluent speakers of more than one language. The rich
heritage of their folk tales, songs and rhythins are at best tokenised and at worst
ignored, sending clear messages to the children about what 1s to be valued in the
West. Parker-Jenkins had found that the national curriculum (implemented in

England and Wales) “appear at best Eurocentric and at worst Britocentric but

rarely multicentric” (Parker-Jenkins, 1995:109); though she had earlier pleaded:

There needs to be a selection of curricula which reflect cultural heritage
rather than the perceived tokenism of festival celebrations grafted onto an
ethnocentric syllabus. In this regard, Islamic studies could be made

available to all students, thus providing a more balanced curriculum
(Parker-Jenkins, 1991: 575).




The Muslims of Scotland are disappointed that Islamic studies is not even
available to Muslim children in spite of the multicultural policies of education
authorities (Yaseen, 1983). Their demand for Islamic studies 1s often mistaken for
more Islam in Religious Education in schools, whereas in reality, the parents seck
an incorporation of Islamic history into the history courses, and the inclusion of the
achievements of Muslim scientists, mathematicians and explorers elsewhere. The
parcnts feel that Muslim children are being cut off from their roots and are being
provided with a completely new set of perspectives that are not in harmony with

their world outside the school.

Muslims teach their children about Muslim countries and about Muslim heroes,
past and present. To some extent, this learning remains a kind of secret or
underground study, not always in favour with those devising official curricular
guidelines. Anwar (1982) stated that Muslims were disappointed that multicultural

education did not put an end to this tradition but the children were still exposed to

differing valucs at school and in the home:

If family and friends emphasize values that are different from those a child is

learning at school, then the child may experience special problems in

adapting to life both in school and at home (Anwar, 1982: 15).
Muslims may have been under the misapprehension that multicultural education
would have incorporated teachings of their culture and traditions too. They have
lived with multiculturalism since the nineteen sixties. They have seen their
children grow up steeped in white culture and not learning very much of their own
in the schools. They have seen their children bring into their homes views that are
alien to Islamic traditions, challenging the authority of elders of the family,
disregard for religious and cultural traditions and becoming self-centered without
much regard to the community at large. They are horrified that instead of
‘nurturing faith’ their day-school education is about *questioning faith’ (Wahab.
1989). Muslims do not see themselves as partners in this multicultural process
where the tide of secularism is sweeping away all that they hold sacred. Parker-

Jenkins encapsulated their sentiments thus:




What multi-culturalism has come to mean to many Muslims, however, is that
the liberal approach to multi-cultural education does not adequately address
the convictions of the religious adherent: the secular has survived at the
expense of the sacred (Parker-Jenkins, 1991: 570).
Multicultural education has lacked credibility amongst minority communities,
particularly the Muslims, who have treated 1t at best as an 1rrelevance, and at worst
- as atool in the hand of the secularists who would like to “divest” Islam from the
Muslims, Liberal notions of multicultural education have been transforming into
what Fyfe (1993) terms as a more radical, harder edged response to racism and
inequaiily: anti-racist education. The “harder edge” may be attributed, 1n part, to
the greater involvement of younger generatic;ns of minority ethnic groups in the
process. However, it should be noted that in Fyfe’s opinion, the difference between
the two concepts of multiculturalism and anti-racism 1s more semantic than

substantial when he states, “Conflict between these supposedly polar opposites has

perhaps generated more heat than light...” (Fyfe, 1993: 38).

2.4 Anti-racist education - a Muslim perspective

According to Neilsen (1992), Muslims in Britain have to contend with widespread
racism and a maze of anti-immigration policies. Powney ef al. define racism as
being discrimination against individuals from a particular racial or ethnic group, on
the basis that that group is, in some way, inferior. Muslims may not consider
themselves as a racial or ethnic minority; they nevertheless suffer from
"widespread ractsm" as the majority white population sees them as difterent. All
minority groups, including the Muslims of Britain, suffer this kind of
discrimination. There is an added prejudice that has come to be termed as
Islamophobia: directed, of course, only at Muslims. Thus Muslims see themselves
as doubly disadvantaged in Britain. Anwar attempted to rationalise this

phenomenon, when he wrote:

In a minority-dominant group approach, the ideology behind the concept of
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“assimilation”, “absorption’ or “integration” reflects the ideology of the
dominant group and , therefore, any group which remains unabsorbed, or not




assimilated, is usually considered to upset the equalisation of social relations

in the society (Anwar, 1982: 09). |
The first generation of Muslims, who came from countries where they were the
majority group, had positive self-images of themselves. They seem to have coped
well “with widespread racism and a maze of anti-immigration policies”. The
second and now the third generation of Muslims in this country are finding it
increasingly difficult to contend with the disparity between how the Muslims see
themselves and how they are viewed by the majority community. The racism these
young Muslims have to contend with in Britain is a “demeaning and dehumanising
experience”, the effects of which combine to produce marginality for Muslim
children in schools (Bhatti, 1999). The Scottish experience is not any difierent
from the rest of Britain. Powney et al. (199_8) recorded the fact that, the racism
experienced by pupils from minority groups at school in Scotland could be an

obstruction to their learning and to their parents’ expectations being realised.

Muslim parents have had to tend to emotional and psychological wounds inflicted
by racist jokes, name-calling and offensive remarks which, part of the everyday
‘banter’ on the playground though they be, nevertheless leave an indelible mark on
the child. The girl who wears a hijab to school, either on her own initiative or to
placate her parents, has to balance her commitment against peer pressure and 1ll-
informed wisecracks, as well as enquiries - at times genuine - of teachers and other
adults. Not all girls can withstand such pressures, thus many join the ranks of
defaulters, who can then be held up as examples of “moderate behaviour”, Kelly
notes that in spite of years of immigration from the former British Empire 1n which

Scots played a prominent part:

- Scotland has not devised the robust infrastructures which are required 1f
there 1s to be cffective challenge to racism and integration of minorities

(Kelly, 2000: 18).
Though lacking “robust infrastructures” racism is nevertheless challenged 1n
Scotland. The anti-racist movement in Scotland also evolved from the
multicultural tradition in the nineteen eighties (Finn, 1987). Currently, almost all

education authorities have Multicultural Anti-racist Education policies (Arshad




- and Diniz, 1999). However, Powney ef al. recognised that there had been little

progress with these initiatives:

In the anxiety to cope with implementing 5-14 as well as the many other
changes affecting the school sector over the last decade, anti-racist education
in Scotland, as in England, has recached a standstill. (Powney er al, 1998: 29)

Scotland has a long tradition of complacency among school staff and headteachers,
who believe that there is “no problem here” (Finn, 1987) and consequently fail to
tackle these issues. While discussing different forms of racism, Finn (1998) points
to the other “myth that Scotland has no racism, but has ‘sectarianism’ instead”.
Sectarianism in Scotland'is the name given to the historic prejudice that exists
between followers of Roman Catholic and Protestant traditions. Since many of the
Roman Catholics are of Irish descent, sometimes a century or so ago, there are
elements of racism and prejudice against them that have parallels with the Muslim
predicament. The case of a major football team in Glasgow refusing to sign a
Roman Catholic player reflected a wider employment practice. Normally the

- school a young person went to, Catholics going to Roman Catholic schools and
Protestants attending non-denominational schools, was used to determine the
religion of the children. The proportion of Catholics denied other jobs because of
the school they went to i1s not known. Similarly, the proportion of Muslim
youngsters who have not realised their educational or vécational ambitions has not
been calculated. Relating to Muslim experiences, Parker-Jenkins wonders whether

religious and racial bigotry is fully understood by educational professionals:

Do non-Muslim teachers fully understand the difference between religious
and racial bigotry?-Both need to be understood by teachers and both should
now be considered within policy on discrimination (Parker-Jenkins, 1995:

128)
Action against overt racism, such as use of abusive language or denial of equal
opportunity, is well established in the educational tradition of Scotland. A notable
example was the adoption of the “Tackling of Racist Incident within Educational
Establishments” initiative in Strathclyde in the nineteen eighties, along with

similar policies by the Unitary Authorities. Covert racism - not giving equal weight




to the culture or tradition of others, and regarding one’s own way of life as
superior or the oﬁly valid tradition - has yet to be tackled seriously. Even among
‘enlightened’ people, there is a lot of tokenism: doing a little for the ethnic
minorities, often as an afterthought. Scﬁools which have tomes of ‘Equal
opportunity’ and ‘Anti-racist’ policies to demonstrate their commitment to the
minorities, still manage to schedule examinations on Eid days, or hold parents’

evenings in the month of Ramadhan.

Anti-racist education has somewhat different aims and objectives from those of
multicultural education. Anti-racists emphasise the existence of widespread racial
prejudice in the country, in every facet of life. They demand practical measures to
be put in place to address the orievances of minority ethnic groups. Racism ought
not to be a taboo subject: it should be discussed openly in and out of classrooms, to
endow students with the language and the tools to combat racism wherever it raises
its ugly head. In educational institutions, it is no longer enough to document that
children of Pakistani or Bangladeshi origin are underachievers (Gillborn and
Mirza, 2000). The anti-racists would like the reasons for this underachievement to
be explored and corrective measures to be taken. Powney ef al. summarise the

arguments for anti-racist education as:

Anti-racism starts with recognition that racist and discriminatory behaviour
are widespread throughout society and promotes strategies to combat this.
Within schools or colleges, such strategies operate at various levels,
including monitoring to ensure that students are achieving their potential,
identifying the causes of underachievement (if any) and dealing with these,
developing clear policies and procedures to deal with racist incidents and
harassment, teaching explicitly about racism in society and empowering
students to combat discrimination wherever they encounter it (Powney et

al, 1998. 07).
Multicultural education was rooted in the need of the white middlie class to know
more about all the “factors in school and out of it that bear on achievement and
underachievement, and the creation of a better and fairer society for our ethnic
minorities” (Swann., 1983, 5). The patronising language used by Swann amply
demonstrates this. Modood (1993) maintains that anti-racism is akin to the Black

Power ideas of the USA. It takes the form of rediscovering and reasserting




tdentities undermined by colonial oppression, maintaining that anti-discrimination
legisiation and enforcement mechanisms such as the Commission for Racial
Equality (CRE) were ‘designed to fail’. Anti-racism has a much harder edge: it is
owned to a much greater extent by the minority groups themselves, who bring their
own experiences with them and challenge the establishment in a much more
radical manner. Chris Mullard, the black academic hailed as the father of anti-
racist education in Britain, as described the changes that were forced onto the
Institute of Race Relations (IRR) by black activists as:

A transformation in which ‘a white racist world in a white racist IRR
became a black anti-racist Institute in a white racist world’ (Troyna. 1987:

99).
Race relations' policies in Britain have becn based on the principle that there is an
overriding unity of interest among the ethnic minority communities, particularly
those from the Third World (Christie, 1991). This unity of interest can be very
superficial, as far as various communities are concerncd. Muslims have some
common causes with other minority groups, and formulate “alliances of the
afflicted’ with them; on the other hand, they are separate from other minoritics
because the things they value and wish to preserve are different from those of other
minority groups. For the Muslims, the preservation of community languages is not
of paramount importance, whereas the teaching of Arabic - the language of the
Quran - is. They devote little or no time in thetr Mosques or other institutions to
the propagation of their cthnicity; all the attention is focussed on the propagation

of their way of life, which is based on Islam.

Muslims are a multicuitural community in their own right. They carry with them
teachings of racial equality. Prophet Muhammad stated 1n his celebrated last
sermon that “People should only be ranked in matters of piety, otherwise fair
skinned people do not have superiority over black skinned people, nor do black
skinned people have superiority over fair skinned people”. Morcover, Islam is a
missionary religion: it seeks converts 1n all communities and races. Anwar (1982)
referred to Muslims as an “ideologically-orientated community”. Thus Muslims
see themselves as an ideological minority, struggling to preserve their ideology

and to transform themselves into an ideological majority. It 1s not in their interest




to be 1solated or to be painted into racial or ethnic corners. They would rather play

on the main stage and influence ‘social and political behaviour’ in this country.

An Islamic 1dentity also implies an agenda and an outlook, based on

Islamic principles, that inform the behaviour of a Muslim minority
community (Christie, 1991: 462).

Muslims may see themselves engaged in a hopeful struggle, practising their faith
and inviting others to do the same, though in practice they find it ifery difficult to
break out of their communities. Muslims on their part do not accept the separation
of the sacred and temporal affairs, which is fudged in the Western traditions. The
Western man does not understand why Muslims will not get off their religious
hobby horse, like any other community, when discussing important 1ssues like
education, social affairs or politics. Since Muslims are guided in all aspects of their
life by their way of life, they derive their inspiration from Islam. There is a
orowing interest in Islam and Muslims in this country, what Neilsen calls “an
explosion in the interest in the general awareness of the existence of Muslim
communities of some significance” (1991, 465). This interest in Islam and
Muslims does not always lead to a better understanding of either the religion or the
community. The tabloids keep churning out stereotypical images of Muslims
(Conway, 1997), which form the basis of a layman’s knowledge and understanding
of Islam and its followers. These 1ssues will be discussed in the sections that

follow.

2.5 Fundamentalists and Islamophobia.
Islamic revival

To understand the Muslim psyche - the resentment they feel, the scars of injustice.
they carry - one has to delve into the recent history of the Muslims with respect to
the West (Ahmed, 1988). Muslims are engaged in a struggle to rediscover and
revitalise their heritage (Ahmed, '1993). This struggle is not limited to any
particular part of the globe; it is a universal struggle, elements being found in Iran,

Pakistan, Egypt, Algeria and the West (Kepel, 1997). The Iranian revolution in the




nineteen seventies provided this struggle the impetus it needed to become a

universal phenomenon.

The Iranian revolution underwent the convulsions such revolutions normally go
through, overthrowing a well-established pro-western Shah and putting the clergy
of the Shi’a scct of Islam in charge. These Muslim clerics were seen going about
executing their revolution with total disregard to how they were perceived by
others. As a consequence, the title of Ayatollah, which some of the Muslims held
in supreme respect, came to be mocked and reviled in the West. Muslims 1n Britain
who had no say in either the revolution or the way it was portrayed 1n the West
once again felt very aggrieved. It confirmed for them, if confirmation was needed,
that the Western press and media would do all in their power to present Islam and

Muslims in a negative manner.

English representations of events in the Iran of Khomeini, and in the Gulf
War have been unambiguously detached from their geography and
translated into the popular imagery of Islamic fundamentalisms as a feature
of the British Pakistani communities (Husband, 1994: 81).
Pakistanis in Britain have been passive observers of these events, which have been
shaping their attitude to living as Muslims in the West. They have been passive,
essentially out of necessity. They exercise little or no power in the corridors of
government. Werbner (1994) underlined this point when she talked of how swings
between temporary "utopian hope for Islamic dominance” and a sense of

"communal failure and total powerlessness" are more evident in British Muslims’

attitudes.

Muslims throughout the world consider themselves to be of a common nation
(Ummah), therefore they are duty bound to go to the aid of fellow Muslims across
language, cultural or ethnic boundartes. Werbner was reflecting on the Mushm

sentiments when she wrote that:

Islam is a universal transnational ideology, and Muslims are concerned
with affairs of Muslims living beyond the narrow limits of their immediate
community (Werbner, 1994: 105).




Although this principle is as old as Islam itself, it has achieved some prominence
in the last few decades. According to Christié (1991), recent decades have seen a
revival of an explicitly Islamic consciousness throughout the Muslim world. The
dilemma facing the Muslims in Britain is how to construct what is essentially a
religious society in a country, which is only nominally Christian. Paradoxically,
Muslims consider that their taék would have been much easier, had the practice in
the country, as opposed to the rhetoric alone, been “essentially Christian in
character”. Muslims are being asked to join this secularist tradition, by giving up
the fundamental beliefs and practices of Islam. Local and central governments
hide behind a plethora of regulations, demonstrating their inability to support and
finance any ‘religious organisations’. Thus Muslims have been marginalized and
from this marginalisation has grown a steadily stronger perception that only by

- looking after their own interests themselves can they expect to achieve their goals

(Neilsen, 1991).

This tradition of ‘looking after their own interests’ is much stronger in the second
and third generation of Muslhims 1n this country. Even Muslim academics like

- Modood (1993) are surprised to note that British-born Muslims are often likely to
be more religious than their parents, “for whom Islam was part of an ethnic
1dentity”. Muslims in Britain feel they have to make a special effort to preserve
their religion and traditions in this country. Many things that were taken for
granted in their homelands have to be organis;:d consciously and systematically by
them, e.g. religious education of their children, celebration of festivals etc. It 1s
also a chance for the young people to reflect on these practices, and improve on

them wherever possible.

A lot of British-born young Muslims speak only English and are not well versed in
the community languages; thus they cannot communicate directly with Islamic
scholars, who on the whole speak little or no English. The youth have been forced
to ‘return to the basics’: research resource books of Islam, Quran and Hadith
(teachings of the Prophet Muhammad). The practice of their parents was
predominantly based on cultural traditions and less to do with Islam as such. For

example, the marriage ceremonies of the South Asian Muslims are only slightly at
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variance with the Hindu traditions. The Muslim youth have attempted to redress
this imbalance, to shift more to the practice of Islam rather than the reverence for
all things pertaining to the culture of the homelands. Neilsen also referred to this
phenomenon to explain stricter adherence to Islam by the younger generation of

the Muslims compared to that of their parents:

When they [the young Muslims] look to a resource in Islam [they] resort to
Quran and hadith, reading them as documents speaking directly to their
own situation. As a result they become critical of the views and concepts
propounded by their parents’ generation, on the one hand, and, on the
other, of the ‘orthodox’ standpoints of the representatives of the Islamic

scholarly tradition (Neilsen, 1997: 392).

The young Muslims have set up their own organisations, bypassing all the petty
feuds of their parents’ generations, to concentrate on achieving Muslim objectives

in this country. Wahab had observed that:

The trend in inner cities...1s towards a strong adherence towards [slam,
sometimes stronger with the younger generation than with the older. The
orowth of the Young Muslim Organisation in East London and the
Bradford Mujahedin are two examples of how young Muslims are
continuing to strive for the retention and promotion of Islamic values.

(Wahab, 1989: 12)
Since then, The Young Muslims has become a national organisation'with branches
in almost all major British cities. Islam is growing amongst the younger generation
who are increasingly identifying their Muslim identity as their defining
characteristic (Saeed et al., 1999). This trend may bring some comfort to the
Muslims of this country - that their beliefs and traditions are being rooted in the
younger generation - but it alarms the majority community. The Friday
congregation of any mosque in Britain 1s composed predominantly of males in
their early twenties, in contrast to the congregation of most churches on Sundays.
These young men congregating outside a Mosque afier Friday prayers can seem
threatening to outsiders: reinforcing their stercotypes of ‘Muslim fundamentalists’.
They are seen as ‘threats’ 10 the imagined cultural, political and religious

homogeneity of white British society (Husband, 1994).




This dread of Muslims and perceived ‘threat of Muslims’ grew into full-blown fear
of Muslims and all things Islamic - Islamophobia - in the nineteen nineties.

It was crystallised by the Rushdie affair, which polarised Muslini and non-Muslim
opinion in Britain. The Muslims of Britain discovered, somewhat to their surprise,
that British law did not afford their religion the same protection as it did
Christianity. Their inappropriate response in the streets, burning the books and

effigies of the author added to the Islamophobia which the authoritative report of

the Runnymede Trust defined as “ dread or hatred of Islam - and, therefore, fear or -

dislike of all or most Mushims” (Conway, 1997: 2).

Although there may be some truth in the fact that this 'dread of Islam and Muslims’
has historic roots (Lewis and Schnapper, 1994), going back to the Crusades and the
adventures of the Ottoman Empire into the heart of Europe, most people in Britain
do not take their cue from medieval history. Halliday (1999) argues that “it 1s
tempting but misleading™ to link contemporary hostility to Muslims to the "long
history of conflict between Islam and the West”, It is to be hoped that increasingly,
the way in which Muslims present themselves in the streets, across the shop
counter or in the corridors of schools and hospitals will determine how they are
seen by the majority community. Sadly, the populist print and broadcast media
continues to portray Muslims as alien to the civilised ways of the West. Husband
had also come to the conclusion that it was difficult to convey the vehemence of

the political assault upon Muslims, "in particular the lurid propagandising of the

press” (1994, 96).

The media seems to have its own preconceived ideas of what the Muslims are and
what they stand for. Lack of Muslim representation in print and broadcast media
may be a contributing factor. Some, otherwise rational liberal thinkers can coolly
and calmly justify being Islamophobic, as vividly i1llustrated in the Runnymede
report (Conway, 1997). The effect on the Muslims can range from being excluded
from the economic and social life of the nation to being frequent victims of
discrimination and harassment. Muslims have suffered in silence previously, but
are now discovering a new found confidence in the last few years. Neilsen noted

that:




Muslim community leadership, who have felt that the structures of white
British society are, at best, blind to the existence of a Muslim community 1n
this country or, at worst, ignoring it by insisting on what are, from a
Muslim point of view, divisive concepts of ethnicity or assimilations
concepts of race (Neilsen, 1987: 384).
It should be noted that Neilsen had made this observation in the pre-Rushdie era,
negating the arguments of those who wish to suggest that Muslims gave rise to
Islanaophobia themselves by their demonstrations against Salman Rushdie’s
Satanic Verses. This is another version of the classical ploy of shifting the causes
of racism onto the victims. There can be little doubt that the Rushdie aftair - the
publication of Satanic Verses in 1989, which the Muslims considered sacrilegious;
the stance taken by the machinery of the state, protecting the rights of Rushdie at
the expense of the whole Muslim community; the consequent i1ssuing of a Fatwa
by Ayatollah Khomeini, and subsequent publicity surrounding the issues - was a
watershed experience for the Muslims of Britain. At the height of the crisis,

Werbner described it as the confrontation between the Muslim community and the

British nation-state and went on to observe that the legacy:

...is now a permanent part of the mythic history of the community in
this country. It has created its own trajectories into the future

(Werbner, 1991: 344).
Muslims had to take stock of where they stood with respect to the institutions of
Britain when they failed in their legal challenges and petitions to the Parliament.
They had to re-evaluate their position in Britain; a few took the #Aijra option -
migration from a Jand of conflict to land of peace (Christie, 1991). The majority
view has been to equip themselves with the tools and skills so that they can make a
more appropriate response in the future. There is recognition that the whole
debacle was a public relations disaster for the Muslims and their institutions were

seen wanting. The crisis in the Muslim community 1s summed up by Lewis as:

The dilemma of a minority, most of them from the less modernised parts of
their own socicties of origin, who now find themselves in a situation where
they differ from the majority among whom they live, not only because they
profess a different religion, but also because they hold a radically different
concept of what religion means, demands and defines (Lewis, 1994: 18).
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The Muslims are frequently and collectively labelled as ‘fundamentalists’: a slur
now in common currency, which is used even in official circles to raise all sorts of
irrational fears according to a Muslim report (UKACIA, 1994). Parker-Jenkins
(1995) argued that the term was used in a derogatory, racist manner during the
Rushdie affair. It continues to be employed by certain media, fuelling a climate of
specific anti-Muslim racism in Britain. She had previously talked of Muslim needs
being expressed as demands and an “increased agitation of an increasingly more
politicised and assertive Muslim community™ (Parker-Jenkins, 1991: 574). This
can explain partly the rise in Muslim consciousness amongst the youth and what

Modood (1993) calls “new Muslim activism’ and “new Muslim assertiveness”.
Wahab argued that:

Only after the Salman Rushdie affair have we seen Muslims across the
country act in unison, indeed seen them act on any issue that went further
than their local demands. For the first tilme we can talk more accurately of a
‘Muslim point of view’ of a Muslim community (Wahab, 1989: 7)

2.6 Supplementary Muslim Education

The day schools cannot meet the cultural and linguistic needs of Muslim children
(Halstead, 1986). The Mushm community has responded to this situation by
setting up a supplementary sector of education, which plays a very important part
in the life of the community;, however, very little resea}ch has been carried out in
this area. Muslims supplement the education of their children by providing evening
or weekend classes in languages and Islamic Studies. Some of these classes are
organised in the Mosques, commonly called Mosque-schools or Madrasas. In
some areas, these classes may be held in public halls, local schools or even private
houses of some Muslim activists, Some parents prefer to employ private tutors
rather than send their children to these classes. Another reason for the support of
thesec classes was what Anwar (1991) called “the myth of the return”: parents’
desire for their children to be well versed in community languages and religious
teachings so that on their return to the countries of their origin, they would fit in

well into those school systems. In the early nineteen eighties, local education




authorities like Glasgow introduced plans to teach ‘community languages’ in
schools with a high concentration of minority ethnic pupils. Their position has

been summarised by an HMSO publication:

A modern foreign language is a National Curriculum foundation subject at
a secondary level. A choice of language includes the working languages of
the EU, together with Arabic, Bengali, Gujarati, Hindi, Japanese, Mandarin
or Cantonese Chinese, Modern Hebrew, Punjabi, Russian, Turkish and
Urdu. All schools must offer at least one working EU language and may in
addition offer one of the other listed languages

(HMSOQO, 1997: 58).
This provision is not freely available to all Urdu speakers in Glasgow, as it 1s
concentrated basically in three secondary schools and some of their associated
primary schools.. The provision of Urdu by local authority schools has had a
knock-on effect on the evening and weekend schools. They underwent a major
change in the nineteen eighties. It was thought that children should be taught about
their reiigion and culture in the English language, and Urdu to be taught as a
second language. The Mushim Education Trust and other educafional bodies
encouraged the Muslim community to shift their emphasis from language

provision to Islamic Studies by the publication of their syllabi for these schools.

Ashraf (1986) had urged the Musiim community leaders to inculcate religious
knowledge in their children and help them grow up as committed Muslhims. He
believed that the establishment and running of supplementary schools was a duty
of Muslim parents. Sarwar, the Director of the Muslim Education Trust - one of
the main providers of Muslim education for decades - argued for the need for these

schools:

British Muslims recognise that an education system which 1s grappling to
come to terms with the needs of a pluralistic society cannot be expected to
provide a full Islamic education for their children within maintained
schools. Hence the establishment over the past 50 years of the
supplementary schools (Sarwar, 1991: 28).

Glasgow has more than ten Mosque-schools, with pupil rolls ranging from fifty to
five hundred. They provide teaching of Islam along with community languages

like Urdu and Bengali. Glasgow Central Mosque houses one of the oldest and
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amongst the better run of these schools. It is run for both boys and girls, every
evening for three hours. At lower stages (until the age of around ten) 1t is co-
educational, older children are separated into single-sex classes. Curricula of these
Mosque-schools can vary considerably. Some concentrate almost exclusively on
the teaching of the Quran: leaming to read Arabic script, memorising Various

sections of the Quran etc. Others have started teaching the meaning of the Quranic

texts, i.e. English translations and related Islamic disciplines such as learning about

the life of the Prophet Muhammad and Islamic history. Therefore, there has been a
cradual development of these Mosque-schools from exclusively teaching Quran to
attempting to fill a much wider gap in the knowledge and development of Muslim

children.

Muslims in Scotland arc beginning to compare and contrast their situation with
those of other minority groups in the country such as the Gaels. Bilingual
education for Welsh and Gaelic speakers has been well established in the UK, but
there has never been a serious proposal for bilingual education for children from
ethnic minority backgrounds: although “more pupils sat Standard Grade exams in
Urdu than Gaidhlig - 1.e. Gaelic for native speakers - in 1998” (Powney et al., '
1998: 35). Scottish Muslims are observing the establishment of the state-funded
Gaelic-medium school 1n Glasgow with keen interest. Finn states that the
establishment by the state of denominational schooling for minority communities
can be seen as an important sign of the majority’s acceptance of the minority’s
right to be both different and simultaneously part of the society. Making the

connection between this provision and the demands of the Muslims, he argued:

The establishment of the first Gaelic medium school to protect another
form of Scottish identity is an important addition to this pluralistic
provision. There is no reason why, under the same guidelines, that
opportunity should not be offered to Scotland’s Islamic community, if that
community desires the establishment of Islamic schools (Finn, 2000: 77).

One of the major arguments for the establishment of “Islamic schools" is the
teaching of Quranic Arabic. Although most Mushim children of Scotland may be

able to read the Arabic script of the Qur’an, only a tiny minority would be able to
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understand the language and meaning of the Arabic scriptures. The majornty rely
heavily on the translations and interpretations of others. It is thought that as Arabic
1s the language of most of the Muslim world, the teaching of Arabic would
establish a working link with fellow Muslims worldwide. As one of the objectives
of the Mosque-schools is to strengthen the Muslim identity of the children, there is
a growing consciousness in the Muslim community that they should be promoting
the teaching of the Arabic language rather than their own community languages.
Kepel observed the absence of Urdu and other Indian languages, and the insertion
of Arabic in their place, in the curriculum of some Muslim schools in England. He

tried to rationalise the situation thus:

The languages of the Indian subcontinent do not appear on the curriculum,

as if to emphasize the school’s intention to move beyond the conception of
Islam inherited from the country of origin and towards an ideal community
entity, using Arabic as the vehicle (Kepel, 1997: 124).

Yaseen (1983), an active Muslim community worker in Glasgow in the nineteen
eighties, maintained that the Islamic 1dentity of a Muslim child could be protected
through English and Arabic exclusively. The demand for Arabic language,
although in its embryonic stage, 1s bound to grow. Local and central governments
will then have to come to terms with having to make provision for the teaching of
a language which is not the mother-tongue of those who wish to learn 1t, while
being a working language of the Muslim world. Akhtar (1993) goes a step further

and argues for a place for Arabic in the day schools of the Muslim children:

As Muslim parents, it is our duty to ensure that teaching of Arabic takes
place within a statutory timetable...in that way, Arabic will be seen as a
respectable and even prestigious subject of study... (Akhtar, 1993: 21).

Whereas the Mosque-schools do satisfy some needs of the Muslims, they also
present various problems for the Muslim community. Muslim children have to be
rushed {o these classes aimost every working day as soon as they have arﬁved
from their day schools. The kind of mental and physical strain that is put both on
parents and on their children is an area worth researching. The effect this extra

schooling has on the children's day school, homework etc. is another area worth
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exploring. Bhatti (1999) briefly alluded to this topic when she described problems
facing Pakistani children and talked of “pressure on children having to devote
more time and attention to Urdu and Arabic”. In the same vein, Parker-Jenkins

(1995), whilst giving advice to teachers about Mushm children, pleaded for:

...flexibility in setting homework for children attending Madrassa or

supplementary school in the evenings... (Parker-Jenkins, 1995: 87).
Moreover, the children i these Mosque-schools are exposed to what are
euphemistically called ‘traditional teaching methods’. Ashraf (1986) referred to the
shortcomings of such schools as fhe lack of trained teachers who understand
modern methods of teaching. Most of these schools are also under-financed and

poorly resourced. Akhtar had called them “run down Mosque schools™ (1993, 21).

" It is not uncommon to see a class of thirty to forty children crouched on a carpeted
floor, repeating after the Imam some chapter of the Quran or even taking dictation

to make a note of some point of learning. Halstead noted three major shortcomings

of these schools:

They are an additional financial burden on the community and academic
burden on the pupils; their approach and methods...compare unfavourably
with the state system; and, most importantly, they leave the children
exposed to “secular’” schooling for most of their school day, and thus drive
a wedge between religious and non-religious learning which 1s alien to the

spirit of Islam (Halstead, 1986: 15).
Most Muslims would like the two traditions to merge: all the needs of the
Muslim children to be met in the day schools, thus rendering the Mosque-schools
redundant. They are not satisfied with the performance of the Mosque-schools
and would like their children to receive a unified, truly comprehensive education.
This is how the Muslim independent school in Glasgow has been presented to the
Muslim community: that its pupils would receive an education of their religion,
culture and all other subjects. Some Mosque-schools have also responded to the
demands of the parents to upgrade their institutions. They have started
introducing extracurricular activities and some have also mooted that they would

like to help their pupils with day-school homework etc.

38




. On the other hand, some of the Mosque-schools are attempting to become full-time
centres of traditional Islamic learning, Dar-al-Uloom. A number of Mosque-
schools in England have already gone down that path, bolstering statistics of
Muslim independent schools in their regions. Although they may teach some
famihar subjects like English, m-aths and the sciences, they concentrate on Islamic
disciplines of Quranic and related studies. Whereas it would be true to say that
these traditional schools may fulfil a particular need in the community, they are not
always the first choice of education, even for the most devout. The “secular”
education system has acquired status and prestige since its graduates can go to
universities and enter the professions and lucrative jobs. Dar-al-Uloom meet the
needs of a very tiny proportion of the community and as such do not make any
major contribution to the ongoing debate about provision for Muslim needs in this
country. They are of minority interest and will remain relevant only to a very small
number of Muslims in this country, though some are showing considerable

imagination, such as a boarding school for Muslim girls in Dundee.

2.7 Demands for Muslim day schools

The demand for Muslim day schools has been well known in educational and
political circles since the nineteen seventies. The Swann committee had examined
a range of problems, amongst them language education, religious education,
separate schools and the concerns of the smaller ethnic minority groups. Thus the
1ssue of "separate schools" had already arisen in the nineteen seventies.
Significantly, Swann’s emphasis was on language considerations rather than the
issues of religion and religious education, which are at the heart of Mushim
concerns. Ashraf (1986), the founder of the Islamic Academy in Cambridge, that
has been promoting Muslim education in the UK, stated that the Muslims want
their chuldren to grow up as good Muslims and they find the “secularist state
schools creating non-believers in spite of religious education” (Ashraf, 1986: 6). In
his opinion, all subjects were taught from a secularnst point of view. Children were
encouraged to be critical of their own traditions and values and even their {aith.

Parker-Jenkins (19935) articulated these concerns, writing:




Some Mushm parents perceive educational provision in British schools as a
semi-secular Christian encounter in which Islamic faith and culture is
undermined. In the absence of state funding for private Muslim schools, the
sttuation remains that Muslim parents will aspire to keep their children
faithful in the face of perceived Western materialism and conflict of

~ cultural values. Those who remain within the state school system expect
advocacy and accommodation of their needs, and enlightened
educationalists who have some knowledge of Islam (Parker-Jenkins, 1995:

20).
This perceived threat of “Western materialism and conflict of cuitural values” has
been the driving force behind the establishmeﬁt of many of the independent
Muslim schools in Britain. More than fifty of these schools are listed on one
Internet site (www.ukiew.org), which by no means is an exhaustive listing. Some
of these schools are nothing more than a handful of parents pooling their resources
under a common roof to educate their children according to their wishes, while
others, such as Islamia Primary School in London and Al-Furgan Primary School
in Birmingham, are comparable to local comprehensives. Interestingly, these were
the first Muslim schools to receive official recognition, being awarded Grant
Maintained status in January 1998. Sixty other Muslim schools in England (Times
Education Supplement, 16™ Jan. 1998) are vying for this status, which would
relieve the financial burden on the Muslim community, as staff and building costs
would be paid by the state. Ashraf (1985) summed up the shortcomings of modern

Western education from a Muslim perspective when he wrote:

Modern Western education places an exaggerated emphasis upon reason and
rationality and underestimates the value of the spirit. It encourages scientific

enquiry at the expense of faith; it promotes individualism; it breeds scepticism;

1t refuses to accept that which is not demonstrable (Ashraf, 1985: 02).
Similar sentiments were echoed by Halstead:

..... the West has lost its religious moorings and has allowed secularism to
creep into its understanding of the world in two stages: first, the separation
of religious and secular learning, which 1s implicit in the new Testament
and has been encouraged particularly by Protestantism in the last two
centuries, and secondly the devaluing of religion 1n the face of scientiiic
progress and material prosperity (Halstead, 1986: 21).

Looking at these lists, it ought not to be surprising that Muslims wish to establish their

own schools: the surprise should be in the fact that they have participated 1n “modermn
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Western education” at all. Their subscription to common schooling has been out of
necessity rather than conviction. They have fundamental differences in aims and
outcomes of education. They would prefer the educational system to reflect their
convictions and their way of life, which as a minority they would find increasingly
difficult to do, overcoming Islamophobia and other reactions of the majority
community. They would like the state schooling system to give way to a system that

would be more sensitive to their requirements, as suggested by Callan:

The common school in particular has come to be widely regarded as an
institutional anachronism that must give way to educational arrangements
more responsive to private preference and cultural diversity (Callan, 1997:

162).
Halstead (1986) has articulated the arguments for Muslim schools from a Muslim
perspective. The call for Muslim schools, for him, reflects a Muslim concern about the
decline in moral standards and in religious commitment in the UK. He maintains that
Muslims are trying to establish two principles for their children when they call for

Muslim schools:

Access to the opportunities oftered by a general education, which
include living as full British citizens without fear of racism or other
forms of prejudice...enjoying the benefits of modern scientific and
technological progress. The preservation, maintenance and transmission
of their distinctive Islamic beliefs and values... (Halstead, 1986: 16).

These two principles have to be borne in mind while trying to understand Mushm
thinking behind the whole concept of their own day schools. They wish to teach
their children scientific knowledge and technological know-how “to become full
British citizens” while maintaining their roots in “their Islamic beliefs and values”.

Ashraf would like to see the Muslims of the UK to be the heirs of the great Muslim

scientists and mathematicians who were also scholars of Islamic disciplines:

Knowledge and virtue used to go hand in hand in the traditional education
system. Not only did the students acquire worldly knowledge, they were
also trained intellectually and emotionally to be religious. There was no
objection to scientific knowledge but the scientist believed that by acquiring
knowledge about the phenomenal world they were only strengthening their
belief in the greatness and power of the Creator (Ashraf, 1985: 11).
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Muslims wish to establish schools, based on the teachings of Islam, which is a
world religion and not a regional cult. These schools would teach all the normal
school subjects but within an Islamic ethos (Ashraf, 1985; Halstead, 1986). These
schools would have an open enrolmént policy and they would not discriminate on
basis of “race, social class, religion, or first language” nor would they encourage
only people “who belong to groups that are distinguished by such criteria” to

support the schools thus falling well short Callan’s definition of "separate

schools™:

A school is separate if it welcomes only members of the society who
belong to groups that are distinguished by such criteria (religion, ethnicity,
or the like) A school that discriminated on the basis of race, social class,
religion, or first language would be a separate school... (Callan, 1997:

163).

Muslims do recognise that the non-Muslim establishment may find it difficult to
support Muslim day schools in the first instance regarding them as "divisive
schools". Akhtar (1993) noted that in 1991 there were 9936 Church of England
schools, 2245 Roman Catholic schools, 31 Methodist schools and 22 Jewish
schools in the state sector in England and Wales. None of these schools were
considered to be divisive, only that every application for a Muslim voluntary-aided
school had been rejected, until 1998. Commenting on policy-makers who claim to
defend “equality and justice” and 1n reality sought to defend old “inequalities and

privileges”, he writes:

- There are double standards of assessment here. When Muslims ask for
their own schools, it is said that they are asking for ‘separate’ or
‘segregated’ schools; but Christian and Jewish schools are
‘denominational’. Muslims, it is said, will foster ‘fundamentalism’ and
oppress their girls in such schools; Christians and Jews, however are
entitled to bring up their children according to their preferences as parents
(Akhtar, 1993: 23).

Non-Muslims in reality may choose not to send their children to a Mushim school.
Indeed as the Dewsbury and Cleveland cases have demonstrated (Halstead, 1994),

some white non-Mushim parents did not wish to send their children to a school that

42




was not predominantly white, in spite of one of the schools (in Dewsbury) being a
Church of England school. Muslims have been sending their children to schools in
this country where the culture and ethos is either secular or Christian or even
"semi-secular Christian". It would be the non-Muslims who would endow Muslim
schools with separateness by choosing not to have anything to do with them. Even
those who occupy the moral high ground of “parental choice in education”
(Patricia White in Halstead, 1994) can find 1t within themselves to argue against

Muslim day schools as:

The case is not against parental choice as such but against certain kinds of
parental choice, namely that of separate schools for different groups...
People from minority and majority groups need to hear each other speaking
with their own voices rather than some media-filtered, or ecven teacher-
filtered, version of that voice. It is one thing to be told about Muslims and
their beliefs; it is quite another to work and play with Muslims in the
framework provided by a common school (White, 1994: 89).
The right of the parents to educate their children according to their wishes has been
enshrined in almost all post-war educational legislation. Cumper (1994) argued that
the government was committed to the individualist rights approach - the view that
stress should be placed on the individual parents’ school requests without regard for
peneral policy concerns - and wonders why this right does not seem to extend to
“minority faith groups to establish their own state-funded schools?”’ (Cumper, 1994:
171). Williams (1998) also goes out in scarch of the most appropriate and
democratically defensible arrangement to accommodate young citizens who come
from different religious and ethnic/cultural backgrounds. Citizens of these (minority)
religions, he maintains, are entitled to have schools, which are linguistically and
culturally distinct from those of the majority. His arguments in favour of "inclusive
schools" are summarised below: statements, which have been used historically to

argue against Catholic schools, are now used against the establishment of Muslim day

schools:

1. Educating all children together regardless of their gender, class, cultural
backgrounds or beliefs of the parents. “To unite in one system children of
different creeds” - Lord Stanley.

2. Civic/social aspect. Publicly funded schools should seek to embrace all the
children of the heterogeneous population. Any polarisation within the adult




population will be reinforced. Educating children together should therefore
serve to promote social cohesion and provide a sound basis for an extensive
and widely shared civic and political culture.

3. Educational/personal aspects. Emphasis on experience in learning: 1f we wish
young people to develop sympathy with, and tolerance of, those from diffcrent

backgrounds from theirs, the best way to do it is by allowing them to
encounter such children naturally on a daily basis in school where sensitive
and professional pedagogic guidance is available.

4. Enlarging the understanding and views of children whose views differ from
others - leading to dceper sympathy and respect for others. Translation of
knowledge to virtue.

Halstead argues that the call for Muslim day schools has been opposed due to three
reasons:

The first relates to the dangers of isolating the Muslim minority community
from the culture of the majority ethnic community in U.K.

The second relates to the limits that are placed on minority rights in a
democracy. The third relates to specific religious beliefs and practices and
whether it is realistic for a minority group to expect to preserve, maintain
and transmit these freely and without any restrictions (Halstead, 1986: 17).

It would be wrong to give the impression that the Muslim community is
unanimously in favour of establishing their own day schools. The arguments given
above are used by Muslims themselves in their forums to debate this issue. Neilsen
(1987) commented on the areas of disagreement in the Muslim community,
especially over the issue of Muslim schools, “an issue which split the Muslim
community in Bradford and about which there is also disagreement in
Birmingham’s Muslim Liaison Committee” (Neilsen, 1987: 389). Commenting on

the current situation, where nearly all Muslim schools are private (fee-paying)

schools, Neilsen pleaded for conflict resolution when he wrote:

The weakness of Muslim campaign for ‘separate’ schools has always been
that they in practice concentrate efforts on the minority fortunate enough to
find a place in such a school. The majority of Muslim children will have to
continue to be educated in the state system - simple demography dictates
this. The state system and the Muslim community will have to find ways of

working together instead of continuing in mutual conflict as too often
seems to be the case (Neilsen, 1991: 473).
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