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To John, Yasmin, Gail, and my late father Noel

ABSTRACT
This thesis is an analysis of the experiences and social attitudes of 572 Muslims
living in Victoria and New South Wales, in the context of questions about the
success of Muslim settlement in Australia. It focuses on the diﬀerences—e.g.
migrant versus Australian-born; residency in Victoria versus NSW; employed
versus unemployed; age; sex; and approach to interpreting the role of Islam in
society—that aﬀect how religious Muslims experience integration and social
inclusion. It particularly focuses on the nature of Muslim aﬃliation with Australian
identity, their attitudes towards the contentious issue of female segregation; and
their subjective and objective wellbeing. It found that salience is a reliable marker
for religiosity, and that those who self-identify as religious are able to practice
their faith publicly and acknowledge the religious freedom that Australia oﬀers
its citizens. As to be expected, it found that Muslims who tended towards secular
attitudes had lower levels of religiosity, but that those categorised as traditionalists,
fundamentalists and contextualists were more invested in their Muslim Australian
identities than in contesting sophisticated interpretative diﬀerences in their daily
lives. It also found that the Australian context aﬀects religious practice, with
some traditions being abandoned or adapted, and Muslims desiring local (rather
than national or international) guidance to help them navigate their religious
requirements. For religious Muslims, Islam is a positive influence in their lives
and there was a statistically significant correlation between religious salience
and agreement with being ‘good Muslims and good Australians’. Furthermore,
this research found that most Muslims surveyed demonstrated resilience in the
face of prejudice from non-Muslim Australians, and their subjective wellbeing
was almost identical with Australians generally. There were diﬀerences between
Muslims in their attitudes towards some aspects of national wellbeing with Muslims
in NSW having to face greater levels of stigma, however this was associated
with stronger aﬃliation with Muslim Australian identity. It was also found that
generally, the Muslims surveyed held optimistic hopes for their children’s futures
and positive perceptions of their objective wellbeing status in relation to other
Australians, with some diﬀerences based on interpretative orientation. Thus,
there is evidence that despite vocal criticism from some non-Muslim politicians,
commentators and anti-Islam ideologues, and the existence of anti-Western rhetoric
from isolationist-fundamentalist Muslim actors, Muslim social inclusion in Australia
is healthy and an aﬃrmation of Australian multiculturalism.
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GLOSSARY
adhan. Call to prayer, recited before each of the daily obligatory ritual prayers
summoning all believers to congregate for worship.
Ahmadiyya Muslim Jama,at. Messianic sect founded in the Indian city of Qadian
by Mirza Ghulam Ahmad (d.1908) who claimed to be the promised return of
Jesus and appearance of the mahdi, a claim rejected by orthodox Sunni and Shi,i
Muslims. According to adherents.com there are roughly 10,000,000 members
worldwide.
al-Ansar. Madinan residents who helped and supported the prophet and his companions
after they moved from Makka to Madina.
,asr. One of the five daily obligatory ritual prayers, performed in the afternoon.
ayat (sing. aya). ‘Signs’, referring to both the evidences of God’s existence and
handiwork, and the Qur-an’s verses.
Babism. Messianic sect founded in the Iranian city of Shiraz by Sayyid ,Ali Muhammad
Shirazi (d.1266/1850), who initially claimed to be a bab ‘gate’ to the hidden
twelfth imam (who for Shi,i Muslims is the occulted mahdi), and later the
appearance of the imam himself. After his execution, the movement split with
some following Mirza Yahya Nuri (d.1912), titled Subh-i-Azal ‘morn of eternity’,
as nominated successor, whilst most accepted the claims of Mirza Yahya’s older
half brother, Mirza Husayn ,Ali Nuri (d.1309/1892), who founded Baha-ism.
Baha-ism. Religion that emerged from Babism, founded by Mirza Husayn ,Ali
Nuri, titled Baha- Allah ‘splendour of God’. He claimed to fulfil the messianic
expectations of Judaism, Zoroastrianism, Christianity, Islam, and Babism,
teaching that the world’s great religions have all come from God in a series of
progressive revelations, of which his is the most recent. Due to a proselytising
emphasis, the faith has spread across the globe, and today there an estimated
6,000,000 Baha’is worldwide, according to adherents.com.
bid,a. Innovation. Usually used in a negative sense to mean something un-Islamic
introduced into the religion from a foreign source.
burqa,. Type of female veil most commonly associated with the enveloping, (often)
blue, full-body covering with a small mesh opening at eye level, commonly worn
in Afghanistan.
chador. Persian style open cloak worn by women. It is rested on the head and drawn
around the body, being held closed by the hands and sometimes teeth.
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dhabiha. Slaughter, referring to meat slaughtered according to religious requirements
which include pronouncing the name of God and extolling his greatness, then
slitting the throat—making sure to sever the windpipe and gullet, and in some
opinions, the jugular vein—with a sharp blade in a single movement, causing the
blood to flow out of the body until the animal completely stops moving and is
dead.
dhikr. ‘Remembrance’, a type of devotional prayer formalised as repetitive chanting,
which can be silent or vocalised, often based on the names of God.
din. Religion. The debt of belief, worship and obedience that human beings owe to God
in gratitude for their continuing existence. It is fully expressed in the specific
revelation of Islam given to, and exemplified by, the prophet Muhammad.
dunya. The material, mundane world; this life in contradistinction to the afterlife.
fajr. One of the five daily obligatory ritual prayers, performed between dawn and
sunrise. Also known as subh.
Faraidism. Nineteenth-century Bengali revivalist movement founded by Hajji Shariat
Allah (d.1840), who wished to purify local practice from what he perceived to be
un-Islamic innovations and return to Islam’s core obligations. He also advocated
jihad against the British colonialists.
fard. Obligatory. Religious law divides acts into those that are permissible (halal)
and those that are prohibited (haram). Of those that are permissible, a certain
number are mandatory such as praying the daily ritual prayers, or fasting during
Ramadan, unless one has a legitimate excuse for their omission.
fatwa (pl. fatawa). Legal answer to a question of religious law issued by a specialist in
religious law. See also mufti.
fiqh (adj. fiqhi ). Jurisprudence, the science of deriving rulings and judgements from
religious law, covering all aspects of human life and society. See also shari,a.
fitna. Originally referring to the tests suﬀered by believers and the trials of civil war,
but later came to mean the sexual temptation that women represent in immoral
situations.
hadith (sing. ahadith). Short reports or traditions narrating information about the
prophet Muhammad or his companions. Material contained in hadith are the
second most important source of Islamic teachings, after the Qur-an. Hadith are
judged as being authentic and reliable in various degrees, through assessing their
content and more importantly, the trustworthiness of the people who narrated
them.
halal. Permissible. Used to describe acts allowed in religious law, such as eating meat
slaughtered according to the rules of religious law.
xx

haram. Forbidden. Used to describe acts prohibited in religious law, such as drinking
alcohol, and also sacred areas set apart, such as the Ka,ba’s precincts.
hashishiyyin. Pejorative nickname for the Nizari Isma,ili branch of Shi,ism, from which
the English word ‘assassin’ is derived.
hijab. Lit. veil, curtain. Increasingly is being used to represent both the practice of
covering the head and body, and sometimes face, in public with loose, opaque
clothing, as well as the Muslim female headscarf specifically.
Hijri calendar. The Islamic lunar calendar that Muslims date as beginning in 622 of
the Common Era, the year in which the prophet Muhammad and his companions
emigrated from Makka to Madina.
hudud (sing. hadd ). Scripturally stipulated punishments for a small number of serious
crimes: adultery, highway robbery, theft, unmarried fornication, false accusation of
unlawful sexual intercourse, drinking alcohol, and some also include apostasy.
Ibadism. Denomination, distinct from Sunnism or Shi,ism, that emerged out of the
early civil war fought over successorship to the prophet. Today, Ibadis are found
in Oman and parts of Africa. See also Khawarij.
ihram. Sacred state a pilgrim enters to perform the rites of pilgrimage. Some things
that are ordinarily permissible are prohibited, including wearing perfume, having
sexual intercourse with one’s spouse, and trimming the hair and nails, among
other restrictions.
ihsan. Islamic spirituality; highest dimension of belief and practice.
ijtihad. The application of mental exertion in independent systematic reasoning to
derive an answer to a unique question of religious law.
imam. Man appointed to lead congregational prayers. Most opinions allow a woman
to perform the same role but only for a congregation of other women. Carries
a special meaning in Shi,ism, referring to those of the prophet’s descendants
believed to be his rightful successors.
iman. Faith in the essential truths about the nature of reality as taught in the Qur-an.
,isha-. One of the five daily obligatory ritual prayers, performed in the night.
Ithna- ,Ashari Shi,ism. ‘Twelver’ Shi,ism, the largest branch of those Muslims who
believe the prophet’s rightful and divinely-ordained successor was his cousin and
son-in-law, ,Ali ibn Abi Talib (d.40/661) and then after him a special chain of the
prophet’s descendants. So named, due to the belief in twelve successors, imams,
the last of whom went into occultation in 260/874 and who will reappear as the
mahdi along with the return of Christ at some point in the future, to usher in the
eschaton.
jama,at. Congregation, e.g. gathering of worshippers.
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jam,i mosque. The largest central mosque of the locality in which Muslims live.
jilbab. Long, loose gown worn by women.
jum,ua prayers. Congregational prayers held in mosques on Fridays at noon. Main
weekly worship service for Muslims.
Khawarij. Radical group that initially supported the leadership claim of the prophet’s
cousin and son-in-law ,Ali, and then rejected him over a disputed mediation with
,Ali’s opponent Mu,awiya, the first caliph of the Umayyad dynasty. Ibadism broke
away from the Khawarij taking more moderate positions on some controversial
issues, and the latter became extinct.
khimar. Headcover, usually worn by women as a hair-covering veil that is pinned or
sewn so as to cover the neck and upper chest.
maghrib. One of the five daily obligatory ritual prayers, performed after sunset.
mahdi. Enigmatic eschatological figure who will appear, along with Jesus Christ,
to fight evil and establish a period of just Islamic rule, after which the day of
judgement will occur. Sunnis and Shi,is diﬀer as to the identity of the mahdi,
with the latter believing him to be the twelfth imam who went into occultation
in 260/874. Sunnis, on the other hand, believe he will be born at some future
point. There have been numerous claimants over the centuries, usually in periods
of crisis.
Mamluk. Soldier-slaves, mostly from Turkic and Caucasian regions of Europe and
Asia. They held an important place in Egyptian society particularly during
the seventh/thirteenth to tenth/sixteenth centuries when they held a sultanate.
Mamluks also held power in India and Iraq.
masajid (sing. masjid ). Mosques, places where Muslims come together to prostrate in
prayer.
mu,amalat. Islamic jurisprudential domain of rulings concerning human transactions, as
opposed to those concerning acts of worship, or ,ibadat.
mufti. A specialist who can issue opinions of religious law. See also fatwa.
mujtahid. A specialist qualified to perform independent systematic legal reasoning. See
also ijtihad.
Murji-un. Early theological school who held that only God knows whether a person is
a true Muslim. This was in opposition to the Khawarij who were willing to sit in
judgement on other Muslims. For the politically quietist Murji-un, anyone who
claimed to be a Muslim should be treated as such.
musalla. Traditionally, an open place used for the two main festival prayers. In
Australia, it has come to mean a non-permament place, e.g. rented premises,
used for congregational prayers, where there is not a permanently employed imam.
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mutakallim. Specialist in Islamic theology.
najis. Ritually unclean. If a Muslim comes into contact with something najis, they are
required to perform ablutions before engaging in an act of ritual worship.
niqab. Face-veil worn by women, usually with an opening at eye-level, although this
may be covered with a separate layer of thin gauze-like material to obscure the
eyes.
Nizari Isma,ilism. Second largest branch of Shi,ism. Notable in medieval times
for their class of loyal soldiers who their Syrian opponents derisively called
hashishiyyin (from which the word ‘assassin’ is derived) and more recently for
their leader being the Aga Khan.
pir. Sufi spiritual guide.
purdah. South Asian concept referring to the social and physical segregation of women
through veiling and restrictions on movement in public.
qadar. God’s timeless foreknowledge, sometimes translated as ‘predestination’, a major
point of Islamic theology.
qadi. Judge, one hears complaints in a court and gives rulings.
qanun law. Extra-shari,a supplementary laws and regulations enacted by rulers.
Derived from the same Greek word that gives us ‘canon’.
Qur-an. God’s revelation given to the prophet Muhammad through the medium of the
angel Gabriel over a period of 23 years. It is composed of 114 suras ‘chapters’
made up of ayat ‘verses’ of varying length. Muslims believe the Qur-an is the
infallible word of God.
salam. Peace. Used in the traditional Muslim greeting assalamu ,alaykum ‘peace be
upon you’.
salat. Ritual prayers, including the five daily prayers; the Friday communal service;
festival prayers; and funeral prayers for the dead. Salat involves reciting verses
from the Qur’an, uttering phrases of glorification and praise of God, and except
for funeral prayers, bows and prostrations.
Sanusism. North African revivalist movement founded by Sayyid Muhammad ibn ,Ali
al-Sanusi (d.1276/1859). The Sanusis advocated returning to the original Islamic
faith and practice, and fought European colonialists for liberation.
sati. A funeral ritual practised by some Hindus but now outlawed in India, in which a
recently widowed woman immolated herself on her husband’s funeral pyre.
shari,a. Lit. ‘path to a watering place’, meaning God’s will for how human beings
should order their lives and societies, gleaned from the Qur-an and prophetic
sunna. Specialists who interpret the shari,a are engaged in the science of fiqh.
shawka. Coercive power, brute force.
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shaykh (fem. shaykha). Esteemed elder, tribal leader, a learned person.
Shi,a (adj. Shi,i). See Shi,ism.
Shi,ism. Denomination of Muslims who believe the prophet’s rightful and divinely-ordained
successor was his cousin and son-in-law, ,Ali and then after him a special chain
of the prophet’s descendants. According to adherents.com, the Shi,a make up
just over ten percent of the world’s Muslim population. They are majorities in
Iran, Iraq and Azerbaijan, and found in sizeable numbers in Afghanistan, Bahrain,
India, Kuwait, Lebanon, Pakistan, Saudi Arabia, Syria, Turkey, and Yemen.
Sokoto caliphate. A nineteenth-century West African Islamic state founded by Shaykh
Usman dan Fodio (d.1232/1817), known as Shehu, in what is today northern
Nigeria. Universal education was encouraged, and notably Shehu’s daughter Nana
Asma-u launched a movement of female teachers to promote women’s learning.
subh. See fajr.
Sufi. See Sufism.
Sufism. The mystical, spiritual dimension of Islam. Sufis believe the goal of life is to
reunite with God, which is achieved by purifying one’s self and one’s intentions
through prayers, devotions—particularly dhikr recitations—and ascetic practices.
Sufi practices are transmitted through orders, both Sunni and Shi,i, that trace
their lineages back to the earliest Muslims and via them to the prophet himself.
sunna. Customary norms. Has come to refer to the practice of the prophet and the
earliest companions who transmitted his teachings. Along with the Qur-an, the
sunna is a primary source of Islamic law, recorded in hadith.
Sunni. See Sunnism.
Sunnism. The largest Muslim denomination, composed of those Muslims who recognise
the successorship of the prophet’s close friend and father-in-law, Abu Bakr
(d.13/634) as the first righteous caliph, and after him ,Umar ibn al-Khattab
(d.23/644), then ,Uthman ibn Aﬀan (d.35/656), and then ,Ali ibn Abi Talib as
fourth of the righteous caliphs. The name is drawn from the phrase ahl al-sunna
wa al-jama,a ‘the people of the sunna and community’. Adherents.com estimates
that Sunnis make up about 88% of all Muslims.
taqlid. Imitation, i.e. following the interpretations and decisions of Islamic legal
specialists due to not possessing suﬃcient knowledge and authority to derive
verdicts for one’s self.
thawb. Clothes, garments. Has come to refer to the long-sleeved, closed robe commonly
worn by men.
,ulama-. Collective name for specialists in fields of religious knowledge, those with
religious authority as ‘heirs’ of the prophet.
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umma. Community, group of people with shared identity. Has come to mean Muslims
as a collective.
Wahhabi-Salafiism. Revivalist sect founded by Muhammad ibn Abd al-Wahhab
(d.1206/1792), who was concerned with what he believed were un-Islamic
innovations diluting the pure practice of Islam. After making a political alliance
with the tribal leader Muhammad ibn Sa,ud (d.1179/1765), founder of the
dynasty which now rules Saudi Arabia, Wahhabi-Salafiism became the oﬃcial
doctrine of all the areas ruled by the house of Sa,ud.
wajib. Obligatory. In most schools of religious law it is synonymous with fard, however
those that follow the Hanafi school, named after the great imam Abu Hanifa
(d.148/767), make a distinction between fard as obligatory and wajib as necessary.
zuhr. One of the five daily obligatory ritual prayers, performed just after midday.

xxv

CONTENTS
COPYRIGHT NOTICE . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .

iii

ABSTRACT . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .

vii

ACKNOWLEDGEMENTS . . . . . . . . . . . . . . . . . . . . . . . . . . . .

ix

DECLARATION . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .

xi

EDITORIAL METHOD . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .

xv

ABBREVIATIONS . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . xvii
GLOSSARY . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .

xix

LIST OF FIGURES . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . xxx
LIST OF TABLES . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . xxxv
1 MUSLIMS AS THE OTHER . . . . . . . . . . . . . . . . . . . . . . . . .
The Australian Context . . . . . . . . . . . . . . . . . . . . . . . . . . . .
Significance of the Study . . . . . . . . . . . . . . . . . . . . . . . . . . . .

1
2
16

2 ISLAM AND MUSLIMS AS OBJECTS OF STUDY . . . . . . . . . . . .
Constructing ‘Islam’ and ‘Muslims’ . . . . . . . . . . . . . . . . . . . . . .
The Need for a Multidisciplinary Approach . . . . . . . . . . . . . . . . . .

19
19
25

3 MUSLIMS’ RESPONSES TO MAJOR SOCIAL FORCES . . . . . . . . .
Early Crises Invoking Reform Responses . . . . . . . . . . . . . . . . . . .
Muslims and Modernity . . . . . . . . . . . . . . . . . . . . . . . . . . . .

27
27
30

4 ISLAM AND MUSLIMS IN THE WEST . . . . . . . . . . . . . . . . . . .
Settlement of Muslims in the West . . . . . . . . . . . . . . . . . . . . . .

37
38

5 ISLAM AND MUSLIMS IN AUSTRALIA . . . . . . . . . . . . . . . . . .
Australian Multiculturalism . . . . . . . . . . . . . . . . . . . . . . . . . .
Australians’ Attitudes Towards Immigration . . . . . . . . . . . . . . . . .

47
47
52

xxvii

6 RESEARCH METHODS . .
Interpretative Orientations .
Definition of Terms . . . . .
Questionnaire Development
Selection of Participants and
Description of Data Analysis
Description of Response Set
Conclusion . . . . . . . . . .

. . . . . . .
. . . . . . .
. . . . . . .
. . . . . . .
Description
. . . . . . .
. . . . . . .
. . . . . . .

7 MUSLIM RELIGIOSITY . . . . .
Defining Religion and Religiosity .
Studying Religiosity . . . . . . . .
Studying Non-Christian Religiosity
Studying Muslim Religiosity . . . .
Religious Salience . . . . . . . . . .
Religious Behaviours . . . . . . . .
Comparing Levels of Religiosity . .
Conclusion . . . . . . . . . . . . . .

.
.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.
.

8 INTERPRETATIVE ORIENTATIONS
Introduction . . . . . . . . . . . . . . .
Sex Segregation through Dress . . . . .
Sex Segregation at the Mosque . . . .
Conclusion . . . . . . . . . . . . . . . .
9 IDENTITY . . . . . . . . . . .
Introduction . . . . . . . . . . .
The Debate About Identity . .
Muslim Identity . . . . . . . . .
Multiculturalism and Australian
Analysis . . . . . . . . . . . . .
Conclusion . . . . . . . . . . . .

.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.

57
57
59
61
63
66
66
74

.
.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.
.

75
75
77
81
83
85
87
96
97

AND SEX SEGREGATION .
. . . . . . . . . . . . . . . . .
. . . . . . . . . . . . . . . . .
. . . . . . . . . . . . . . . . .
. . . . . . . . . . . . . . . . .

.
.
.
.
.

.
.
.
.
.

. 99
. 99
. 100
. 114
. 118

.
.
.
.
.
.
.
.
.

. . . . .
. . . . .
. . . . .
. . . . .
Identity
. . . . .
. . . . .

.
.
.
.
.
.
.

.
.
.
.
.
.
.

.
.
.
.
.
.
.

.
.
.
.
.
.
.

.
.
.
.
.
.
.

.
.
.
.
.
.
.

.
.
.
.
.
.
.

.
.
.
.
.
.
.

.
.
.
.
.
.
.

121
121
122
123
125
126
136

10 SUBJECTIVE WELLBEING . . . . . . . . . . . . . . . . .
Introduction . . . . . . . . . . . . . . . . . . . . . . . . . . .
Understanding Subjective Wellbeing . . . . . . . . . . . . .
Personal and National Wellbeing in Australia . . . . . . . .
AUWI Wellbeing Indices . . . . . . . . . . . . . . . . . . . .
Comparing Muslims’ Wellbeing with All Australians . . . .
Comparing Muslims in Victoria with Muslims in NSW . . .
Comparing Muslims Grouped by Interpretative Orientations
Conclusion . . . . . . . . . . . . . . . . . . . . . . . . . . . .

.
.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.
.

141
141
141
143
145
147
154
156
158

xxviii

.
.
.
.
.
.
.

.
.
.
.
.
.
.

.
.
.
.
.
.
.

.
.
.
.
.
.
.

.
.
.
.
.
.
.

.
.
.
.
.
.
.

.
.
.
.
.
.
.

.
.
.
.
.
.
.

.
.
.
.
.
.
.

.
.
.
.
.
.
.

11 OBJECTIVE WELLBEING
Introduction . . . . . . . . .
Analysis . . . . . . . . . . .
Conclusion . . . . . . . . . .

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

161
161
164
185

12 CONCLUSION . . . . . . . . . .
Findings and their Meanings . . .
Limitations of the Research . . .
Implications for Further Research

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

187
188
194
195

A MATERIALS . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 199
B QUESTIONNAIRE . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 203
C DEMOGRAPHIC INFORMATION . . . . . . . . . . . . . . . . . . . . . . 227
D RESULTS OF STATISTICAL TESTS . . . . . . . . . . . . . . . . . . . . 239
BIBLIOGRAPHY . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 250

xxix

LIST OF FIGURES
1
2
3
4
5
6
7
8
9
10
11
12
13
14
15
16
17
18

Percentage of male and female participants by age-groups compared with
Muslims living in Victoria and NSW as at the 2006 census. . . . . . . . .
Participants’ top nominated Victorian Local Government Areas by
percentage of survey group, compared with percentage of all Muslims
living in Victoria. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .
Participants’ top nominated NSW Local Government Areas by percentage
of survey group, compared with percentage of all Muslims living in NSW. .
Size map of participants by postcode in metropolitan Melbourne broken
up into equal intervals. . . . . . . . . . . . . . . . . . . . . . . . . . . .
Size map of participants by postcode in metropolitan Sydney broken up
into equal intervals. . . . . . . . . . . . . . . . . . . . . . . . . . . . . .
Regional birthplaces of participants compared with Muslims living in
Victoria and NSW as at the 2006 census. . . . . . . . . . . . . . . . . .
Top total ancestries (first and second choices combined) nominated by
survey participants. Numbers inside bars represent frequency of responses
(n = 574). . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .
Top LOTE spoken at home by participants compared with Muslims living
in Victoria and New South Wales at the 2006 census. . . . . . . . . . . .
Participants categorised by interpretative orientation. . . . . . . . . . . .
Importance of religion in personal lives of participants (salience), by state.
Importance of religion in personal lives of participants (salience), by
interpretative orientation. . . . . . . . . . . . . . . . . . . . . . . . . .
Places where prayers were usually prayed, by sex. Percentage of those who
answered the question shown as bubble area. . . . . . . . . . . . . . . . .
Rate of attendance at religious meetings, in valid percent. . . . . . . . . .
Rate of attendance at jum,ua prayers, by sex. . . . . . . . . . . . . . . .
Percentage of participants who attend meetings, by sex. . . . . . . . . . .
Percentage of males observing dress rules. . . . . . . . . . . . . . . . . .
Percentage of females observing dress rules. . . . . . . . . . . . . . . . .
Percentage of participants following food rules. . . . . . . . . . . . . . . .

67
68
68
69
70
72
72
73
74
86
87
89
91
92
92
93
94
94

19

Percentage of women who wear/avoid various forms of dress, by
interpretative orientation (n = 269). . . . . . . . . . . . . . . . . . . . .

113

20

Valid % of participants asked to rate their interest in preserving their
Australian, ethnic and Muslim identities. . . . . . . . . . . . . . . . . . .

127

xxxi

21
22
23
24
25
26
27
28
29
30
31
32
33
34
35

36
37

Agreement with the statement: ‘I can be a good Muslim and a good
Australian’. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .
Strength of agreement with the statement ‘I can be a good Muslim and a
good Australian’, by state. . . . . . . . . . . . . . . . . . . . . . . . . .
Perceptions of a rise or decline in racism and prejudice among non-Muslims
over recent years, by state. . . . . . . . . . . . . . . . . . . . . . . . . .
Perceptions of a rise or decline in racism and prejudice among non-Muslims
over recent years, by interpretative orientation. . . . . . . . . . . . . . .
Word cloud based on responses to ‘tell us your thoughts on being Muslim
and Australian’, created at wordle.net. . . . . . . . . . . . . . . . . . . .
Means of personal wellbeing of the surveyed Muslims, adjusted for sex and
location, compared with the Australian general population from the 18th
AUWI survey. Standard deviations indicated by error bars. . . . . . . . .
Comparison of Australians’ perceptions of safety over 18 surveys,
compared with Muslim response set. . . . . . . . . . . . . . . . . . . . .
Comparison of Australians’ perceptions of future security over 18 surveys,
compared with Muslim response set. . . . . . . . . . . . . . . . . . . . .
Means of national wellbeing of the surveyed Muslims, adjusted for sex and
location, compared with the Australian general population from the 18th
AUWI survey. Standard deviations indicated by error bars. . . . . . . . .
Comparison of Australians’ satisfaction with government over 17 surveys,
compared with Muslim response set. . . . . . . . . . . . . . . . . . . . .
Comparison of Australians’ satisfaction with social conditions over 18
surveys, compared with Muslim response set. . . . . . . . . . . . . . . .
Means of personal wellbeing of surveyed Muslims in Victoria with those in
NSW. Standard deviations indicated by error bars. . . . . . . . . . . . .
Means of national wellbeing of surveyed Muslims in Victoria with those in
NSW. Standard deviations indicated by error bars. . . . . . . . . . . . .
Comparison of personal wellbeing among Muslims with diﬀerent
interpretative orientations, and with Australians from the 18th AUWI
survey. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .
Comparison of national wellbeing among Muslims with diﬀerent
interpretative orientations, and with Australians from the 18th AUWI
survey. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .
Comparing surveyed Muslims’ employment status by state of residence.
Does not include those who did not indicate their employment status. . . .
Ratio of employed to unemployed Muslim women from various ancestral
backgrounds (1 employed:x unemployed), with comparison to all women
aged 16 years and older and living in Victoria or New South Wales, as
recorded in the 2006 census. . . . . . . . . . . . . . . . . . . . . . . . .

xxxii

127
129
131
132
132

149
149
150
151
153
153
155
155
157
158
169

170

38
39
40
41
42
43
44
45
46
47
48
49
50
51
52
53
54
55
56
57
58
59
60
61

Percentage of women who indicated they wear headcovers in public, by
employment status. . . . . . . . . . . . . . . . . . . . . . . . . . . . .
Ratio of employed to unemployed Muslims comparing interpretative
orientations (1 employed:x unemployed). . . . . . . . . . . . . . . . . .
Concern with Muslim employment in Australia, controlling for sex and
location. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .
Job happiness among Muslim participants, n = 347. . . . . . . . . . . .
Job security among Muslim participants, n = 342. . . . . . . . . . . . .
Unemployed Muslim participants’ diﬃculties in seeking work, by sex. . .
Muslim participants’ annual gross income, controlling for sex. . . . . . .
Muslim participants’ annual gross income, by sex. . . . . . . . . . . . .
Muslim participants’ annual gross income (in thousands), controlling for
sex and location.
. . . . . . . . . . . . . . . . . . . . . . . . . . . .
Muslim participants’ perceptions about their income. . . . . . . . . . .
Family income in comparison to Australian families, as perceived by
Muslim participants versus Australians in the AuSSA 2005. . . . . . . .
Mean fertility for Muslim women participants at year of 2006 census
collection. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .
Importance of children’s future prospects. . . . . . . . . . . . . . . . .
Perceptions of children’s future prospects for fulfilling employment, by
interpretative orientation. . . . . . . . . . . . . . . . . . . . . . . . .
Frequency of engaging in social and leisure pursuits, by sex. . . . . . . .

. 170
. 172
.
.
.
.
.
.

. 178
. 179
. 180
. 181
. 181
. 182
. 184

Means and SDs of frequency of attending social meetings, by interpretative
orientation, controlling for sex and location. . . . . . . . . . . . . . . . .
Means and SDs of frequency of doing sports, by interpretative orientation,
controlling for sex and location. . . . . . . . . . . . . . . . . . . . . . .
Means and SDs of frequency of eating out, by interpretative orientation,
controlling for sex and location. . . . . . . . . . . . . . . . . . . . . . .
Means and SDs of frequency of going to the movies, by interpretative
orientation, controlling for sex and location. . . . . . . . . . . . . . . . .
Means and SDs of frequency of reading, by interpretative orientation,
controlling for sex and location. . . . . . . . . . . . . . . . . . . . . . .
Means and SDs of frequency of shopping, by interpretative orientation,
controlling for sex and location. . . . . . . . . . . . . . . . . . . . . . .
Means and SDs of frequency of spending time outdoors, by interpretative
orientation, controlling for sex and location. . . . . . . . . . . . . . . . .
Means and SDs of frequency of surfing the Internet, by interpretative
orientation, controlling for sex and location. . . . . . . . . . . . . . . . .
Means and SDs of frequency of visiting family or friends, by interpretative
orientation, controlling for sex and location. . . . . . . . . . . . . . . . .

xxxiii

172
173
174
174
176
176

245
245
246
246
247
247
248
248
249

62

Means and SDs of frequency of watching TV, videos, or DVDs, by
interpretative orientation, controlling for sex and location. . . . . . . . . .

xxxiv

249

LIST OF TABLES
1
2
3

Invited organisations . . . . . . . . . . . . . . . . . . . . . . . . . . .
Region . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .
Top birthplaces . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .

64
69
71

4
5
6
7

Salience of religion
Prayer observance .
Prayers ‘on time’ .
Guidance consulted

85
88
90
96

8
9

Importance of identities . . . . . . . . . . . . . . . . . . . . . . . . . 128
Perceptions of prejudice . . . . . . . . . . . . . . . . . . . . . . . . . 130

10
11
12
13

Questions for the PWI . . . .
Questions for the NWI . . . .
Personal wellbeing comparison
National wellbeing comparison

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

146
146
148
152

14
15
16
17
18

Education levels . . . . . . . . . . . . . . .
Age and employment status . . . . . . . .
Muslim women’s employment by ancestry
Income by sex . . . . . . . . . . . . . . . .
Children’s employment prospects . . . . .

.
.
.
.
.

.
.
.
.
.

.
.
.
.
.

.
.
.
.
.

.
.
.
.
.

.
.
.
.
.

.
.
.
.
.

.
.
.
.
.

.
.
.
.
.

.
.
.
.
.

.
.
.
.
.

.
.
.
.
.

.
.
.
.
.

.
.
.
.
.

.
.
.
.
.

166
168
171
177
182

19
20
21
22
23
24
25
26
27
28

Sex . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .
Residence by state . . . . . . . . . . . . . . . . . . . . . . . . . .
Residence by selected Local Government Areas in Victoria . . . .
Residence by selected Local Government Areas in NSW . . . . . .
Australian-born . . . . . . . . . . . . . . . . . . . . . . . . . . . .
Migrants’ arrival . . . . . . . . . . . . . . . . . . . . . . . . . . .
Citizenship status . . . . . . . . . . . . . . . . . . . . . . . . . . .
10 year age group . . . . . . . . . . . . . . . . . . . . . . . . . . .
Regional birthplace . . . . . . . . . . . . . . . . . . . . . . . . . .
Countries of birth of at least 0.5% of either response set or census
respondents. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .
Respondents’ mothers’ birthplace . . . . . . . . . . . . . . . . . .
Respondents’ fathers’ birthplace . . . . . . . . . . . . . . . . . . .
Respondents’ parents’ birthplaces . . . . . . . . . . . . . . . . . .

.
.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.
.

228
228
228
229
230
231
231
232
232

.
.
.
.

.
.
.
.

233
234
234
235

29
30
31

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

xxxv

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

.
.
.
.

32
33
34
35
36
37
38
39
40
41
42
43

Ancestry (first listed response) of at least 0.5% of either response set
or census respondents. . . . . . . . . . . . . . . . . . . . . . . . . . . 235
Language spoken at home by participants and census respondents
(not counting English for survey participants). . . . . . . . . . . . . . 236
Salience and interpretative orientations . . . . . . . . . . .
Salience and regular prayer habits . . . . . . . . . . . . . .
Salience and males praying at the mosque . . . . . . . . .
Salience and religious meetings . . . . . . . . . . . . . . .
Salience and talks/lectures, and Friday prayers . . . . . . .
Salience and food and dress rules . . . . . . . . . . . . . .
Salience and gender-specific food and dress rules . . . . . .
Salience and religious guidance . . . . . . . . . . . . . . .
Interpretative orientation and dress . . . . . . . . . . . . .
ANOVAs—social activities and interpretative orientations

xxxvi

.
.
.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.
.
.

.
.
.
.
.
.
.
.
.
.

239
239
240
240
241
241
242
242
243
244

CHAPTER 1
MUSLIMS AS THE OTHER
One of the most commonly expressed beliefs appearing in Western media and
politicians’ rhetoric is that Muslims pose a problem.1 At its most Islamophobic
and racist, this belief animated the propaganda of far-right terrorist Anders
Behring Breivik, who killed 77 people in his attacks in Oslo and Utøya in 2011
after releasing his virulently anti-Muslim work ‘2083: A European Declaration of
Independence’ on the Internet. But far more common-place among non-Muslim
Western populations is the presumption that Muslims need to give up their
unsuitable religious beliefs and practices, and adopt Western mores in order to
modernise and democratise their countries or assimilate into the Western host
nations graciously allowing them residency and citizenship. Underlying this notion
is the depiction of Muslims as a monolithic, homogenous group of people impelled
by a religion still stuck in seventh-century tribal Arabia.
This perception of Muslims as a problem group has a number of causes:
memories of the historical antipathy that periodically arose when Christian and
Islamic kingdoms endangered or invaded each others borders; Orientalist and
neo-Orientalist academic and journalistic constructions of Islam and Muslims as
the essentialised Other; the challenge to majority cultural dominance posed by
increasing ethnic and religious diversity in modern Western nations, as former
subject peoples emigrate and settle in their colonial powers’ homelands; fear of
alien religiosity threatening hard-won modern secular victories; and global crisis
events involving Muslim actors who have adopted terrorism to achieve their
political goals.
For all new migrant groups who permanently emigrate and settle in culturally-distant
communities, there is a period of transition as immigrants and members of host
nations change and are changed by each other. Whether for Muslims settling in
Western nations this process may be thwarted by the menace of Islamophobia and
the invitation to adopt militant forms of religiosity is a worrying possibility.
1. It is all too common to speak and write about ‘the West’ and ‘Western’ without defining
them. Geographically, ‘the West’ refers to the nations of Western Europe and their former colonial
settlements, in particular the United States, Canada, Australia and New Zealand. Yet, it is more
than simply a collection of nations. As Nicholas Aroney and Rex Ahdar (2012) note, ideas of ‘the
West’ are based on ancient (Greek) philosophical, (Roman) legal and (Christian) religious ideas;
Germanic customs; the Latin split from Eastern Christianity; the Renaissance, Reformation and
Enlightenment movements; the American and French revolutions; and the history of European
colonisation of large swathes of the planet.
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However what is missing in much of the discussion about Muslims, is
recognition of the natural internal diversity that exists amongst Muslims,
particularly in their aﬃliation with Islam as a religion. As well, there is a paucity
of knowledge about modern Muslim religiosity, partly because until recently most
research—with a few notable exceptions—has dealt with Western Christians.
Therefore, this research looks at the experiences of religious Muslims settling
and living in a Western country, Australia, in order to compare diﬀerences in how
they respond to living in a post–modern, multicultural, multi-religious, democratic
society.

The Australian Context
Muslims have migrated to Australia from across the globe bringing with them
diverse Islamic understandings, interpretations, practices and traditions.2 Although
Christianity has been the dominant form of religion in the sunburnt country
since European settlement, twenty-first-century Australia is post–Christian in its
religious and spiritual diversity (Bouma et al. 2011; Bouma 2006). Numbers of
non-Christians have risen over the last few decades through immigration—and
to a lesser extent by conversion—as have those reporting ‘no religion’ on the
Census of Australian Population and Households (Bouma 2006; ABS 2012);
there is a plethora of faith choices now on oﬀer to Australians, one of which
is Islam. At the 2011 count, there were around 476,300 Muslims in Australia
making them the third largest religious group after Christians and Buddhists.
By way of comparison, there are now more Muslims in Australia than Baptists.3
Furthermore, nearly forty percent of Muslims were born in Australia, although
most are children of immigrants (ABS 2012). This tells us that the Muslim
community is in transition. Once characterised by immigration, it is now becoming
an established and indigenised part of the Australian religious landscape. Both
Muslims and non-Muslims want to know: what is it to be a religious Muslim in
twenty-first-century Australia?

Wider Debate About Religion in Society
Questions about Muslim settlement in Australia are framed by a larger concern
over the place and role of religion in twenty-first-century Australian society.
Although in the twentieth century, the academy prophesied that secularisation
2. Some of the material in this chapter was published in CMMIPS (2009) and Rachel Woodlock
(2011a, 2012).
3. My thanks to Professor Gary Bouma for his interesting observations about the size of the
various religious groups in Australia.
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would spell the death of religion, this was more the product of wishful thinking
than empirical evidence. ‘For nearly three centuries, social scientists and assorted
western intellectuals have been promising the end of religion. Each generation
has been confident that within another few decades, or possibly a bit longer,
humans will “outgrow” belief in the supernatural’ (Stark 1999, 249). Although
there have been seismic shifts in the relationship between religions and states in
the development of modern secular democracies, this has not meant the death of
religion, but rather the evolution of the social forms in which religion manifests
itself.4 It is because the state is increasingly concerning itself with matters that
were traditionally the preserve of religion that religious actors have responded
(Volpi 2010; Robertson and Chirico 1985). Thus, as the politicising of religion
and salience of religious identity are growing ever stronger, scholars in diﬀerent
disciplines are beginning to take a belated interest in the study of religion and its
influences on social phenomena.
As Gary D. Bouma (2006) has shown through analysis of census data,
Australian religion is evolving away from its (post–European settlement) British
Protestant origins to increased religious and ethnic diversity. This shift has
generated questions over the eﬀect of religious diversity on the functioning of
Australian society (Bouma and Ling 2007). Concern with ‘social cohesion’5
because of ethnic, cultural, linguistic and religious diversity in Australian society
animated much of the political rhetoric in the Howard years (Jupp, Nieuwenhuysen
and Dawson 2007; Kuhn 2007; Maddox 2004).6 The Australian government’s
policies for social cohesion and immigration are based on engineering expansion
for economic prosperity, but they also raise questions about national identity and
culture (Markus and Kirpitchenko 2007). In particular, Muslim religiosity is seen as
particularly problematic, for reasons elaborated below.

Muslim Settlement in Australia
Muslim contact with Australia predates European settlement and colonisation.
Through waves of contact and settlement, Muslims became Australia’s ‘most
long-standing non-indigenous segment’ (Ganter 2008, 482). At the earliest, Muslim
4. For a discussion of various challenges to secularisation theory see James A. Beckford (2003).
5. There is no agreed definition of social cohesion, but as Andrew Markus (2013) points
out, most attempts include a) a sense of shared vision of universal values and common
aspirations, respect for fellow community members, and common notion of shared identity; b) a
well-functioning, co-operating core of the community that shares goals and responsibilities; and c)
that social cohesion is an ongoing process rather than a static outcome. See chapter 6 for a more
detailed definition.
6. This was the period between March 1996 and December 2007 when former Prime Minister
John Howard led the Liberal-National Coalition government.
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cartographers mapped parts of Australia’s northern coast. Definitive contact with
Australia and the Indigenous peoples in the north occurred with Macassan Muslim
fishermen’s annual voyages to the northern Australian coast from at least the
mid-eighteenth century onwards, and possibly earlier (Ganter 2012). Regina Ganter
(2008, 483) notes that Indigenous Australians conceive of the historical contact
between themselves and the Macassan Muslims as being ‘ancient’. In the convict
period, names of Muslim sailors, convicts and settlers were listed in various records,
yet evidence of their continuing settlement in Australia is absent, most likely due to
the need to assimilate as a survival tactic, or their leaving the colonies after earning
passage home (Cleland 2002). As Fethi Mansouri (2012a) notes, there has been
precious little research on this early period of Muslim migration and settlement in
Australia.
The next period of Muslim settlement was with the arrival of Afghan and
Indian cameleers who helped open up Australia’s vast interior; Malays who worked
in the pearling industry in the west; Albanians working in Queensland’s sugar-cane,
tobacco and cotton fields; and small-scale migration of Muslims from other parts
of the world (DIAC 2009). Festival Eid prayers were held in 1885 in Melbourne
and mosques were established in Adelaide, Port Augusta and Hergott Springs in
South Australia; Perth, Coolgardie, Mount Malcolm, Leonora, Bummers Creek,
Mount Sir Samuel and Mount Magnet in Western Australia; Mount Gravatt in
Queensland; and Broken Hill in New South Wales, with some of these places of
worship still standing (Cleland 2002). However, racist hostility towards Asian
immigrants, economic repression, and the introduction of discriminatory acts such
as the Imported Labour Registry Act of 1897, the Immigration Restriction Act of
1901, the Roads Act of 1902, and the Naturalisation Act of 1903 meant that this
early Muslim settlement was severely impeded (Cleland 2002; Kabir 2004; Mansouri
2012a).
The White Australia policy7 was doomed to failure, however, with its negative
eﬀect on Australian trade and position on the international stage, particularly in
the post–World War II period (Kabir 2004). Legislative reforms in the late 1950s
and 1960s as a response to the growing need for imported labour, meant increased
immigration from a variety of hitherto excluded nationalities, although notions of
the desirability of a ‘White Australia’ were still strong. Expectations of migrants’
assimilation shifted to integration, and then in 1973 an oﬃcial policy of Australian
multiculturalism was introduced by the Whitlam Government, which reflected
the population’s increasing cultural, linguistic and religious diversity even if its
acceptance was not universal (Jupp 2002). The third period of Muslim settlement
can be said to have occurred with these changes in immigration policies. Waves of
mainly Lebanese and Turkish immigrants settled in Australia from the late 1960s
7. A variety of policies and acts designed to limit non-North West European immigration and
permanent settlement.
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and early 1970s, as well as smaller numbers of Muslims from Bosnia-Herzegovina,
Kosovo, Iraq, Afghanistan, Sudan, Somalia, the Indian subcontinent and more
(DIAC 2009).
For many, Muslim settlement contributes to the multicultural and multi-religious
nature of Australian society (Bouma 1997a). The oﬃcial policy of Australian
multiculturalism ‘recognises, accepts, respects and celebrates cultural diversity’
(DIMIA 2003, 6). Muslims, along with Buddhists, Hindus, Sikhs, Jews, and other
minorities, are peaceably pursuing the same life-goals as the Anglo-Australian,
mostly Christian majority—jobs, housing, future opportunities for their children
etc.—but adding new cultural flavourings to the population mix (Bouma 1997a;
Ang et al. 2002; Khoo et al. 2002; Wise 2005; Carrington, McIntosh and Walmsley
2007; Liebig 2007). For some, however, the immigration of Muslims—who spring
mostly from West, South and South-East Asia as well as North Africa, and
South-East Europe—coupled with recent global crisis events involving Muslims,
have re-ignited questions over Australian identity and values (Hage 2001; Maddox
2004). In some quarters, Muslim settlement is cause for alarm: a threat to
Anglo-Australian and Christian dominance, with dire security implications
connecting Muslims inordinately with religious violence (Durie 2010, for example).

Discourse Representing Muslims as Other
Although there is evidence of a benign discourse about Muslims emerging in
Australian society (Lentini 2008b, 2006),8 much of the scholarly attention has
concentrated on that which represents Muslims as the problem Other. A number
of authors (Brasted 2001; Dunn 2001; Hage 2002; G. Turner 2003; Kabir 2004;
Maddox 2004; Poynting 2004; Saniotis 2004; Kabir 2006; Barton and Mansouri
2006; Manning 2006; Celermajer, Yasmeen and Saeed 2007; Dunn, Klocker
and Salabay 2007; Jakubowicz 2007; Yasmeen 2008; Mansouri 2012b) discuss
how Muslims have been, and continue to be, represented as un-Australian;
belonging to foreign and inferior races; as threatening—both physically and
demographically; exhibiting an inferior morality; and possessing an incompatibly
alien and unwelcome religion. Presenting key factors influencing the discourse
about Muslims in Australia provides a background to understanding what shapes
their experiences and social attitudes today.

Fear of Race and Economic Threat
The first factor is fear of race tied with economic threat, whether by ‘taking away’
or undercutting jobs for Anglo-Australians through cheap labour, or dominance in
a particular market. At the turn of the twentieth century the Afghans, along with
8. My thanks to Associate Professor Pete Lentini for pointing this out to me.
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the Chinese, were viewed as an economic threat, and racist rhetoric found voice in
newspapers and political speeches. Given that many Muslims settling in Australia
were described as coming from non-white races, anti-Muslim sentiment was bound
up with notions of racial inequality. Non-Britons were perceived as threatening the
white, British nature of Australian identity (Kabir 2004). Tempering this, however,
was the relaxing of attitudes towards non-white immigrant labour needed to fill
employment shortages during periods of economic growth such as after World War
II and the current period since the mid-1990s.

Australian Involvement in Overseas Conflicts with Muslims
A second factor influencing attitudes towards Muslims, is the involvement of
Australia as an ally, British or American, in conflicts with Muslim-majority
countries overseas. With this factor, the primary issue is security; race and religion
are secondary identifiers in assessing the potential security risk to Australia and
her interests. During the two World Wars, the designation of ‘enemy alien’ was
applied to those immigrants—whether naturalised or not—and their children
and grandchildren, from nations with whom Australia was at war. This included
the Turks residing in Australia during World War I and Albanians during World
War II (Kabir 2004). The loyalty of Muslims was questioned by some quarters
of the Australian public during the Gulf, Iraq and Afghanistan wars, where race,
religion and nationality conflated in a prejudice held by some in the broader
community (Aly and Green 2008; Poynting and Mason 2007). Discussing the
alienation of Muslims in the context of the 1990–1991 Gulf War, Scott Poynting
and Victoria Mason (2007, 71) write: ‘There was a strong assumption that anyone
identifying as or appearing to be Muslim or Arab was potentially disloyal and
even dangerous until proven otherwise: an “enemy within”. In fact, no amount of
declaration of commitment to Australia and its values would allay this suspicion’.
Despite, or because of, spikes in reports of racial and religious vilification against
Arabs and Muslims and attacks on Muslim property during periods of Australian
involvement in overseas conflicts (HREOC 2004; Poynting and Noble 2011),
governments in Australia enacted some legal protections against harassment
and abuse. Victoria has led the other states and territories with its somewhat
controversial Racial and Religious Tolerance Act 2001, specifically targeting
vilification on the basis of religion for the first time.9

Violence by Muslims
Aside from racism and internal security fears, a third factor has increased suspicion
of Muslims in Australia: acts of violence against Westerners and Western interests
9. For an account of the first case involving Muslims testing the Act, see Hanifa Deen (2008).

7
overseas committed by a variety of diﬀerent state and non–state based Muslim
actors, including acts of terrorism as they have played out on the international
stage. This includes Palestinian political violence which first drew the world’s
attention with the Munich massacre in 1972; the Iran hostage crisis of 1979; the
bombing of Pan Am Flight 103 in 1988; the Khomeini fatwa against Salman
Rushdie in 1989; the first World Trade Center bombing in 1993; the rise of the
Taliban, Usama bin Ladin and al-Qa,ida in the 1990s; the 11 September bombings
in the United States in 2001; the Moscow theatre and Beslan school hostage
crises in 2002 and 2004 respectively; the Bali bombings in 2002 and 2005; the
Madrid train bombings in 2004; the 2004 murder of Dutch film-maker Theo van
Gogh; the London July 2005 bombings; the attempted attack on the Glasgow
International Airport in 2007, which resulted in the bungling arrest and detention
of Dr. Mohammed Haneef at Brisbane Airport; the 2008 Mumbai attacks; the
Jakarta Hotel attack in 2009; the 2010 attempted bombing in New York’s Times
Square; the Toulouse shootings by Mohammed Merah in 2012; the worldwide
protests against Nakoula Basseley Nakoula’s inflammatory Innocence of Muslims
film-clip, which resulted in the deaths of over fifty people in 2012; the 2013 murder
of British Army soldier Lee Rigby by two Christians converts to Islam; the rise of
DAESH10 led by self-styled ‘caliph’ Abu Bakr al-Baghdadi, in parts of Iraq and
Syria; and the 2015 massacre at the oﬃces of French satirical magazine Charlie
Hebdo and a Jewish kosher deli.
As well as violence overseas, there have been a small number of high-profile
arrests of Australian Muslims involved in terrorist activities (Attorney-General’s
Department 2008; Lentini 2008a; Mullins 2011). As of writing, thirty-eight
Australian Muslims have been prosecuted for terrorism oﬀences, and nine acquitted.
Of interest to this thesis is that most of those arrested were of low socio-economic
and educational status and did not have particularly devout upbringings (Zammit
no date). This contradicts the perception that Islam is the cause rather than part
of the mechanism of radicalisation. It is this misconception that feeds into the
fourth factor: the negative depiction of Muslims and the religion of Islam in public
discourse.

Negative Discourse About Muslims
There exists among some quarters, a perception that Muslims, because of their
religion, have diﬃculty integrating into Western societies such as Australia.
Attention focused on the Muslim community by some prominent political figures
and media personalities has tended towards Samuel Huntington’s (1996) ‘clash
of civilisations’ thesis. This manifests as a concern with the inability of Muslims
to acculturate, and asserts Islam as wholly alien and fundamentally incompatible
10. Acronym for al-Dawla al-Islamiyya fi al-,Iraq wa al-Sham.
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with an ill-defined, culturally-hegemonic, ‘Australian way of life’. It ignores
the long history of Islam and Muslims as part of the Australian religious and
cultural landscape, and hearkens back to a regressive notion of White Australia.
As Andrew Jakubowicz (2007, 269) notes, ‘A central problem for an Australian
political Islam remains its capacity to position Muslims as subjects in the narrative
of Australia, rather than as objects of discussion or hostility’.
An infamous instance of religious and cultural xenophobia playing out in media
and political rhetoric occurred with the Children Overboard incident on the eve
of a federal election in 2001. Senior government ministers, including then Prime
Minister John Howard, accused asylum-seekers variously of throwing their children
overboard, and when that later turned out to be false, of sinking their ship in order
to be rescued (Australian 27 February 2006). The mostly Afghan asylum-seekers
were depicted as ‘queue jumpers’11 and possibly harbouring terrorists; the link
between Muslims and terrorism being reinforced with the September 11 bombings
occurring in the United States. Campaigning hard on the issue of a tough stance on
border protection, the Liberal-National Coalition was returned to government, with
critics accusing them of de-humanising refugees and capitalising on anti-Muslim
sentiment for political gain (Dixon 2002).
The Lebanese gangs crisis is another example of how the use of racial and
religious labels has contributed to the fear and stereotyping of Muslims in
Australia. Between 1998 and 2002, journalists and politicians, in particular
then NSW Premier Bob Carr, publicly used racial and religious identifiers—‘Middle
Eastern’, ‘Lebanese’ and ‘Muslim’—in their public descriptions of a number of
criminal acts, the most infamous of which were a series of gang-rapes committed
by a group of men led by Bilal Skaf during August and September 2000. The rapes
were reported in the media, based on victims’ reports, as hate-crimes perpetrated
by Lebanese Muslims upon Australian girls and questions about the incompatibility
of Lebanese Muslims’ religious values with Australian moral standards were raised
(Tabar, Noble and Poynting 2003). In the gangs crisis, a distinction was made
between ‘Lebanese’ and ‘Australian’, even though the perpetrators and victims all
were born in Australia.
This identity division between ‘Lebanese’ and ‘Australian’ was a major
feature in the 2005 Cronulla riots that were sparked oﬀ after the bashing of
two surf life-savers by four young men of Lebanese ancestry, who had apparently
responded angrily to racial taunts. On 11 December, roughly five thousand
white Australians wearing patriotic symbols and/or wearing clothing emblazoned
with racist statements such as ‘ethnic cleansing unit’ descended on Cronulla, a
beach-side suburb of Sydney, in response to invitations sent through SMS text
11. This refers to the notion that ‘rich’ asylum-seekers who arrive on Australian shores, buying
their way through the services of people-smugglers, are illegally jumping ahead of ‘genuine’
refugees patiently waiting in refugee camps to gain legal entry to Australia.
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messages that had received media publicity in the week preceding, particularly on
talk-back radio. With the day’s passing and the consumption of alcohol by many,
the mob became stirred to attack anyone who looked like they might vaguely fit the
definition of being Middle-Eastern, Lebanese or Muslim. Over the next few days
and nights, Australians of Lebanese ancestry angrily responded with retaliatory
protests and attacks in various suburbs around western Sydney. The Cronulla
riots are a particularly clear example of the positioning of Muslims and Arabs,
even those born in Australia or holding Australian citizenship, as outsiders. As
Poynting (2006, 86) writes: ‘It can be diﬃcult to demonstrate that such populist
racialisation, even incitement, in the media, actually produces racist hate crime,
though to the victims it seems obvious . . . rarely is there such clear-cut causality
as evinced in the Cronulla riots’. Fortunately the riots did not extend to other
parts of Australia, despite clear attempts to generate further demonstrations
through SMS invitations. Furthermore, a number of anti-racism meetings and
demonstrations were held in Victoria in response to the Cronulla events.
Other examples of negative commentary about Muslims in the political arena,
include politicians calling for a ban on Islamic head and/or face-coverings12 ;
Danna Vale’s alarmist prediction that Australia would become a Muslim nation
in fifty years due to the availability and use of abortion by non-Muslim women in
Australia; and then Education Minister Brendan Nelson’s especial urging of Islamic
schools in particular to accept and teach Australian values. Nelson had previously
courted controversy surrounding the inclusion of a background watermark picture
of Gallipoli hero Private John Simpson on posters distributed to schools designed to
teach Australian values, identified as being: care and compassion; doing your best;
fair go; freedom; honesty and trustworthiness; integrity; respect; responsibility; and
understanding, tolerance and inclusion (DEST 2005). As reported in the Age (25
August 2005), Nelson defended English-born Simpson as representing ‘everything at
the heart of what it means to be Australian’, a statement that echoed resonances of
returning the White Australia policy, designed to assure the continued primacy of
British culture and religion in Australian society.13 In the context of urging Islamic
schools to teach the identified values, he said: ‘We don’t care where people come
from; we don’t mind what religion they’ve got or what their particular view of the
world is. But if you want to be in Australia, if you want to raise your children in
Australia, we fully expect those children to be taught and to accept Australian
values and beliefs’. It is quite possible to locate each of the poster’s nine values
in Islamic ethical teachings as understood by the generality of Muslims, including
those migrating to Australia. Thus, Nelson was either ignorant of Muslims’ basic
beliefs, or his concept of Australian values and beliefs meant something other than
12. Such as the Liberal Party’s Bronwyn Bishop, Sophie Mirabella, Stephen Parry and Cory
Bernardi, and Palmer United Senator Jacqui Lambie.
13. See appendix A for the cover of the DEST publication with the Simpson watermark.
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the universal humanitarian values listed on the poster. Either way, his statements
coded Muslims as diﬀerent to Australians.
The following year, former Prime Minister John Howard, was quoted as saying
the existence of some Muslims who are ‘utterly antagonistic to our kind of society’
is novel to the Islamic community, and ‘not a problem that we have ever faced
with other immigrant communities who become easily absorbed by Australia’s
mainstream’ (Age 21 February 2006). This was followed a few days later, by then
Federal Treasurer Peter Costello saying that Muslims who wish to live under
shari,a14 should choose to live somewhere other than Australia as such a wish
was inconsistent with Australian values. ‘If a person wants to live under sharia
law [there] are countries where they might feel at ease. But not Australia. . . .
Before entering a mosque visitors are asked to take oﬀ their shoes. This is a sign
of respect. If you have a strong objection to walking in your socks don’t enter the
mosque. Before becoming an Australian you will be asked to subscribe to certain
values. If you have strong objections to those values don’t come to Australia’
(Costello 2006).
In the last days of campaigning for the federal election held in late 2007, the
Liberal party became embroiled in controversy when it was discovered that fake
pamphlets bearing an old Australian Labor Party logo were being distributed
by Liberal party members and supporters in the marginal seat of Lindsay.15 The
pamphlet bore the made-up name of a non-existent Islamic organisation ‘The
Islamic Australia Federation’ and made allegations of ALP support for various
supposed Muslim causes including forgiveness for ‘our Muslim brothers who have
been unjustly sentenced to death for the Bali bombings’. Five men were charged
under the Commonwealth Electoral Act for distributing the fake pamphlets.16
Public outrage over the fake pamphlets was immediate, perhaps demonstrating
the electorate’s wearying of dog-whistle politics.17 At the same time trouble was
14. God’s will for how human beings should order their lives and societies, as gleaned from the
Qur-an and practice of the prophet Muhammad.
15. See appendix A for a copy of the fake pamphlet.
16. Gary Clark, husband of the retiring Liberal member in Lindsay Jackie Kelly; Greg Chijoﬀ,
then husband of the Liberal candidate for the seat, Karen Chijoﬀ, who was subsequently defeated
at the polls; member of the state Liberal executive, Jeﬀrey Egan; Troy Craig; and Robert
Matthew Holstein. Craig and Holstein pleaded guilty in 2008, but given their limited involvement
no convictions were recorded against them, although Holstein was fined $500 (Age 29 April 2008;
SMH 20 May 2008). Chijoﬀ was convicted and fined $750 in 2008. In 2009, Clark was convicted
and given the maximum individual fine ($1,100) and ordered to pay court costs (over $2,000).
Egan was found not-guilty (Joint Standing Committee on Electoral Matters 2010).
17. This is a political messaging technique where a politician or public personality communicates
a hidden message to a particular sub-group whilst appearing to communicate another message
to the rest of the population. It is achieved by using meaningful code-words, phrasing, or
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brewing in the outer Sydney suburb of Camden over plans for a proposed Islamic
school on the town’s rural outskirts. During campaigning, then Opposition Leader
Kevin Rudd who led the ALP to electoral victory becoming the twenty-sixth Prime
Minister of Australia, supported local ALP candidate Nick Bleasdale’s opposition
to the proposal, ostensibly on planning grounds. In 2008, Camden Council voted
to reject the school proposal, giving as its reason planning issues, however there
had been a long and protracted anti-Muslim campaign in the area supported by
the Christian Democratic Party (Sydney Morning Herald 22 December 2007),
whose media release proclaimed their desire for ‘No more Muslims! No more
mosques!’ (CDP 2007). While certainly not all Camden residents were against the
mosque proposal, a number of locals gained media attention with their outspoken
opposition to the existence of Muslims in Camden.
More recently, in August 2014, Prime Minister Tony Abbott implicated
Muslims in dropping an unpopular pledge to change section 18C of the Racial
Discrimination Act–watering down its strength–and linked the change of direction
to anti-terrorism legislation.18 As reported in the Sydney Morning Herald (6
August 2014), Abbott explained: ‘As part of combating terrorism, we want the
moderate Muslim community to be onside. One of the sticking points has been
18C’. Various Muslim groups reacted strongly, rejecting the association between
anti-discrimination legislation, Muslims, and terrorism. The Islamic Council of
Victoria (ICV) released a statement saying: ‘There is no connection whatsoever
between the two issues and by linking them through the Islamic community [the
Prime Minister] has clearly used our community for his political schemes’ and ‘the
announcement gave the impression that the Islamic community had in fact been
“bought” through the abandoning of the Anti-Discrimination changes’ (Krayem
2014). The statement continued with a strongly-worded condemnation of the
implication that Muslims should have to continually reassure others about their
allegiance to Australia:
Our community has been repeatedly targeted in this regard for over
2 decades now and we will not tolerate it any longer. Muslims have
been a part of the Australian landscape since before the arrival of
Europeans to this land. We have and will continue to make significant
contributions to this society and we find it insulting and oﬀensive that
response-delays that are interpreted by the sub-group to mean something diﬀerent, usually
opposite, to that heard by those outside the sub-group. It takes its name from high-frequency
whistles that when blown can be heard by dogs but not humans. Dog-whistling has been used by
Australian politicians to send racist and xenophobic messages about stigmatised groups such as
Muslims, Indigenous Australians, and asylum-seekers (Poynting and Noble 2003; Maddox 2005).
18. Section 18C of the Racial Discrimination Act makes it unlawful for someone to do an act
in public that is ‘reasonably likely’ to ‘oﬀend, insult, humiliate or intimidate’ someone because of
their race or ethnicity.
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we are repeatedly asked to reassert our connection with this country.
(Krayem 2014)
These negative sentiments expressed by various political figures and social
commentators, widely reported in Australian media, suggest their authors believe
there is an inherent incompatibility between Islamic and Western values or ways
of life, with the presumption that Muslims should choose the latter in order to
assimilate successfully (Dunn 2001; Hage 2008; Ho 2007). Such anti-Muslim
sentiment is based on the underlying assumption that migrants should assimilate
into Australian society.
Assimilation as a term carries multiple meanings and emotive shades.
According to the Oxford Dictionary of Sociology (Scott and Marshall 2005),
assimilation refers to the expectation that a minority or subordinate group becomes
indistinguishable from the dominant host or majority group, particularly in terms
of values and culture. James Jupp (2002, 22) notes:
To many [assimilation] meant the disappearance of any characteristics
which marked oﬀ individuals from each other. On this definition colour
or facial features, which were inherited, made non-Europeans and their
children unassimilable. This view was oﬃcially maintained well into the
late 1960s as the basis for admission to Australia. The term also implied
the adoption of majority culture, which was assumed to be uniform and
self-evident.
Although the language of ‘assimilation’ fell out of favour with the introduction of
Australian multiculturalism, the expectation that new migrants should quickly
learn to think, speak and even look like those who already possess a uniformly
self-evident Australian-ness still underlies much political and media rhetoric. White
immigrants from English-speaking nations are viewed as easily assimilable, whereas
others should assimilate but are hampered by diﬀerences in language, culture and
even physical appearance.
Despite oﬃcial acknowledgement of the reality that Australians manifest
many diﬀerent cultural patterns with many diﬀerent ancestries, in the minds of
some—both Australian-born and migrant—there exists an Australian identity that
is inaccessible to the vast majority of those who do not possess North-West
European ancestry. Of relevance to the current research, is that the debate
about assimilation has shifted particular emphasis to culture and religion, as a
manifestation of ‘new racism’ (Barker 1981; Bjørgo 1997; Melotti 1997). This is ‘a
racism whose dominant theme is not biological heredity but the insurmountability
of cultural diﬀerences’ (Balibar 2007, 84). The expectation is that Muslims should
assimilate Australian cultural values, presumed to be diﬀerent and superior to
Islamic values, and that Muslims should limit their allegiance to Islam, seen as
a foreign and potentially dangerous religious import. As Mansouri (2012a, ch.1,
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loc.414) writes Muslims are ‘caught up in exclusionary representations about their
communities often portrayed as a possible threat to social cohesion in Australia’.19

Controversial Australian Muslims
Some Australian Muslims have contributed to the ‘clash of civilisations’ perception
through intemperate language; duplicity and hypocrisy in saying one thing to
Muslims and another to the wider Australian public; and/or by advocating an
exclusivist vision of Islam. Their stories and statements have been splashed across
television and print media confirming the discourse that Muslims in Australia are
alien and threatening.
Shaykh Taj El-Din Hilali courted controversy throughout much of his public
career as imam of the Lakemba mosque, and former Australian Federation of
Islamic Councils (AFIC)-appointed mufti.20 Among the various inflammatory
statements he has been accused of making, are denial of the extent of the
Holocaust as a ‘Zionist lie’, for which he was ejected from the now defunct Muslim
Community Reference Group (Australian 18 July 2006), and suggesting that
female rape victims invite attack by dressing immodestly. In 2006, as part of an
Arabic-language Ramadan sermon Hilali said: ‘If you take out uncovered meat and
place it outside on the street, or in the garden or in the park, or in the backyard
without a cover, and the cats come and eat it . . . whose fault is it, the cats or
the uncovered meat?’ (reported in the Australian 26 October 2006). Sustained
negative public opinion eventually resulted in Hilali retiring from his position as
mufti the following year. Rabiah Hutchinson converted to Islam in 1973 and gained
notoriety for her connection to groups that would become proscribed for being
terrorist organisations—Jemaah Islamiyah and al-Qa,ida—although she has never
been charged with terrorist oﬀences herself. In a controversial documentary aired
on the ABC in 2008, Hutchinson said: ‘I would defend Islam with my life, so that
makes me a filthy, dirty, sub-human terrorist that deserves anything that anybody
and everybody wants to do to them. But at the end of the day, it doesn’t deter
me from my faith and it only makes me stronger’ (ABC 2008). Speaking of her
decision to leave Australia and move with her children first to Peshawar in Pakistan
and then to Taliban-controlled Afghanistan in the 1990s, Hutchinson said: ‘I didn’t
want to be bombarded with music and nakedness and alcohol and drugs; and the
lies about how Afghanistan was under the Taliban is pure and simply that: it’s
lies’ (ABC 2008). She returned reluctantly to Australia with her children in 2003,
after which the government refused to renew her passport assessing her to be a
potential threat, albeit providing no evidence for the negative assessment. ‘I have
19. For analyses of Victorian attitudes towards multiculturalism and Australian identity see Pete
Lentini, Anna Halafoﬀ and Ela Ogru (2009) and Mansouri, Susan Kenny and Carol Strong (2007).
20. A mufti is a specialist who can issue opinions of religious law.
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been sentenced to a life of being alone in a society that I hate and they hate me.
I have been separated from my children and my grandchildren, from my people,
my country. For what? What crime have I committed? What’s the justification
for what’s happened to me?’ Hutchinson asked, as reported by Sally Neighbour
(2009, 309) in a biography of Hutchinson. Shaykh Feiz Mohammed, founder of the
Global Islamic Youth Centre and head of the Auburn chapter of the Ahlus Sunnah
Wal Jama,ah Association of Australia, is another Australian Muslim who has
generated controversy for misogyny, inciting hatred and violence, and anti-Semitism
by ridiculing Jews as pigs destined for hell (Age 18 January 2007), although his
more recent statements and interviews suggest his worldview may have softened.
Before being found guilty of child pornography oﬀences and making a hoax terrorist
threat, Ibrahim Siddiq-Conlon a convert who founded Sharia4Australia hit the
airwaves asserting ‘One day Australia will be ruled by sharia, no doubt . . . that
is why non-Muslims are worried, because they know one day they won’t be able
to drink their beer, they won’t be able to eat their pork and they won’t be able
to do their homosexual acts, because one day they know they will be controlled’
(Australian 21 January 2011).
Infamous Australia Muslims make good media copy, but they also contribute
to the perception that Australia has a problem with Muslim settlement. Yet, there
is a wide range of other, more temperate, Muslim voices that are beginning to
garner attention. Worldwide protests were held after the incendiary ‘film trailer’
Innocence of Muslims produced by convicted felon Nakoula Basseley Nakoula
under the pseudonym Sam Bacile and depicting the Prophet Muhammad in an
extremely derogatory way was uploaded to YouTube. A Sydney protest turned
violent, but was promptly denounced by a united Muslim leadership working with
NSW police. The Grand Mufti of Australia, Dr Ibrahim Abu Mohammed released
a statement condemning both the nature of the film trailer and the protesters’
violent acts. That Muslim community leaders were able to react quickly, work with
local authorities, and have their reaction picked up and communicated through
Australian media, demonstrates the beginning of a maturation of community
functioning both on the part of Muslims and non-Muslims.

Muslim Diversity
The most pervasive of memes is that there is a single Muslim community. It is no
more possible to talk meaningfully about a single Muslim community than it is to
talk about a single Christian community meant to encompass everyone from the
Catholic Archbishop of Sydney to an individual whose Christianity extends merely
to a tick in a census box. At the broadest level there exists a nebulous concept of a
Muslim community, encompassing those who practice Islam as a religion and those
who are descendants of Muslims. It is at this level that Australian governments
and media have tended to conceptualise Muslims (Saeed and Akbarzadeh 2001b).
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Even Hilali’s position as mufti ‘of Australia’ was never accepted by the generality
of Muslims, as Abdullah Saeed pointed out in a 2004 interview (Doogue 2004).
Muslims in Australia belong to a diverse range of ancestry-groups, language-groups,
cultures, theological and religio-legal denominations, sects, classes, political
orientations, and other sociological divisions. As a peak representative body the
AFIC has written:
The Australian Muslim community is large, diverse and heterogeneous,
composed of at least 120 ethnic and/or linguistic backgrounds, each
with their unique cultural norms, but with one unifying element, we
are all AUSTRALIANS. Australian Muslims deserve every opportunity
to fully participate in the Australian community as equal Australians,
no diﬀerent to the other Australians living up the street from them.
(Quoted in Bouma et al. 2011, 72)
Rather than present the Muslims of Australia as a homogeneous, monolithic entity,
the aim of the present research is to highlight diﬀerences between religious Muslims
and how they experience life in Australia.
The attempt to define and measure diﬀerent types of religious aﬃliation, has
largely focused on the Western Christian experience (Allport and Ross 1967; Stark
and Glock 1968; Hunt and King 1971; Alston 1975; Roof and Perkins 1975; Mueller
1980; King and Hunt 1990; Alwin et al. 2006). Although, there exist a number of
studies looking at Muslim religiosity (Albelaikhi 1997; Krauss 2005; Riaz Hassan
2007; Berghammer and Fliegenschnee 2014), as Dobroslawa Wiktor-Mach (2012)
notes, research is needed that captures the diversity of Muslim experiences and
the diﬀerent manifestations of Islamic religiosity. Often the frameworks employed
use categories that are too broad to be useful, such as simple religious labels
like ‘Muslim’, ‘Sunni’ or ‘Shi,a’, or they apply non-Muslim terms and concepts
that then fail to capture the required data. Terms such as ‘modern’, ‘liberal’,
or ‘orthodox’ carry very diﬀerent connotations in an Islamic context than in a
Christian or Jewish one. As well, researchers can fail to recognise independent
eﬀects springing from the cultural and social contexts in which Muslims live. For
example, a survey of religiosity that relies on mosque attendance as a marker,
is aﬀected by the Australian social context where Friday, the day on which the
main Islamic worship service occurs, is a regular work day in Australia. Muslims,
then, face a structural barrier in the practice of their religious requirements
that generally-speaking Jews and Christians do not, and thus using simple
church/synagogue/mosque-attendance as a marker for religiosity is problematic.
One little-studied way of understanding Muslim religiosity is through the
prism of interpretative orientation, particularly as a response to the challenges of
modernity (Saeed 2007; Shepard 1987; Waldman 1986). Whilst the literature that
deals with Muslims in Australia notes the diversity that exists, there is very little
analysis of how those diﬀerences aﬀect Muslims’ experiences of living in Australia.
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Significance of the Study
Because of the concern about Islam and Muslims in Australia expressed by some
politicians and social commentators, research assessing the views of ordinary
religious Australian Muslims can help assess whether that concern is justified. For
those whose voices are often sidelined in search of the spectacular, this research
presents an opportunity to challenge stereotypes of Muslims as alien, threatening
outsiders. Of course, as with any research, participants—in this case, religious
Muslims—are not speaking directly, but through the medium of the researcher
who analyses and presents the data to produce interpretations of meanings.
Nevertheless, this research is based on my belief in the right of Australian Muslims
to contribute to the shaping of their society. The religious freedom that Australia
extends to all its citizens includes Muslims.21 I hope that this research helps
illuminate issues facing both Muslims and the wider Australian public as we move
further into the twenty-first century together.
As well, in the ‘Old World’ countries of Europe, concern with Muslim
immigration and the cohesion of European societies has ratcheted up in the
face of globalisation aﬀecting the nature of European identity. Even in other ‘New
World’ countries such as the United States and Canada, Muslims are the target of
political stigmatising and the continuing aftershocks of the War on Terror (Kaya
2009). An understanding of the Australian example of Muslim settlement may
assist those further afield in assessing the nature of Muslim experiences in other
Western nations.
The goal of this research is not only to provide a rich description of Muslims’
experiences, through analysing the responses of hundreds of Muslims living in
NSW and Victoria on a variety of questions about life in Australia, but also to
examine the eﬀect of internal diversity on those experiences. I ask: does diversity in
religiosity positively or negatively aﬀect Muslims’ social inclusion?
In order to understand the context for this research, the next chapters deal
with some of the themes briefly mentioned above: the way that Islam and
Muslims have been constructed as the essentialised Other in academic and
political discourse; how Muslims have responded to crises both historically and
in the modern era; issues raised by the settlement of Muslims in the West in
general, and then moving to the Australian experience in particular. In chapter
two, I discuss the long academic history of constructing Muslims as the ‘problem
Other’. This discourse reflects both the popular understandings of the day, and
contributes to their construction in a type of feedback loop. This was historically
21. Australia does not have a Bill of Rights, only the ACT and Victoria have brought in human
rights acts. Although the Constitution does include a clause that mentions freedom of religion
‘it is not a free standing right of an individual, but a limitation on the legislative power of the
Commonwealth Parliament’ (Evans 2010, 89). Nevertheless in practice, Australians enjoy a great
deal of religious freedom surpassing that of many other nations.

17
the case when the Muslim world was being overtly colonised by the great European
powers, and continues today in the political angst about Muslim settlement in the
West. Because adapting to life in Western nations is often presented as a crisis to
which Muslims need respond, but at the same time they are presumed heretofor
unchanged in their religious and cultural habitus since the seventh-century and
thus modernity presents a novel challenge requiring a European-style reformation,
in chapter three I look at how throughout Muslim history there have been many
crisis events that have provoked ‘reform’ responses. History shows that Muslims
have not remained religiously stagnant, but have continuously adapted to the
exigencies of the times and places in which they lived and live. In the modern
period, Muslims’ responses in regard to questions about the role of religion in
society, engendered by the currents of colonisation, modernity, Westernisation,
post-modernity, globalisation and the rise of identity politics can be understood
as interpretative orientations. Whilst research on interpretative orientations has
focused on the Muslim-majority world—Egypt, Iran, Saudi Arabia etc.—it is
relevant to the Australian experience both because it is from these countries that
migrants have emigrated, and because technological advances in communication
and travel have strengthened transnational connections like at no other time
in history. Chapter four deals with the literature on Muslim settlement in the
West, with a focus on law and shari,a. This is because how Muslims approach
interpreting the nature and role of shari,a in their lives determines the nature of
their experiences of public/private religion. Furthermore, concern about shari,a
routinely features in Islamophobic rhetoric. Yet, as has previously been mentioned,
there is little to no recognition of internal diversity in the way Muslims approach
interpreting the shari,a, including in academic literature.

CHAPTER 2
ISLAM AND MUSLIMS AS OBJECTS OF STUDY
The purpose of this chapter is to review how ‘Islam’ and ‘Muslims’ are studied
in academic literature. It covers the Saidian concept of Orientalism and the
twenty-first-century emergence of neo-Orientalism; the development of Middle
Eastern and Islamic studies departments; and how a reified ‘Islam’ is discursively
constructed. It concludes with an appeal to using a multidisciplinary approach to
avoid some of the problems suﬀered by atomistic approaches to studying Islam and
Muslims.

Constructing ‘Islam’ and ‘Muslims’
Orientalism and Neo-Orientalism
Until the second half of the twentieth century, those writing on Islam and Muslims
in the post–Enlightenment West were fully immersed in the positivist approach
of Orientalism, a Western imaginative construction of the East that intellectually
underwrote the colonialist projects of the great European powers, particularly
Britain and France, and influenced Western paradigmatic thinkers such as Marx,
Jung, Nietzsche, Weber, and Geertz (see Almond 2007; Varisco 2005; Volpi 2010).
Nineteenth-century founders of the Orientalist approach to Islam and Muslims
include: Abraham Geiger; Sir William Muir; Ernest Renan; Theodor Nöldeke; Ignaz
Goldziher; Christiaan Snouck Hurgronje; David Samuel Margoliouth; William St.
Clair Tisdall; Edward Granville Browne; R. A. Nicholson; Leone Caetani; Louis
Massignon; Alfred Guillaume; H.A.R. Gibb; and Nabia Abbott. Those famous
Orientalists born in the early twentieth century include: Joseph Schacht; Henry
Corbin; William Montgomery Watt; Franz Rosenthal; Maxime Rodinson; Bernard
Lewis; Annemarie Schimmel; Marshall Hodgson; Ernest Gellner; Elie Kedourie;
Noel J. Coulson; John Wansbrough; and G.H.A. Juynboll.
Although these pioneers made an important contribution to the birth
of Western scholarly knowledge of Islam and Muslims, their approach was
devastatingly challenged by Edward W. Said (1978) and by a generation of
postmodernist and deconstructionist scholars after him. Focusing almost exclusively
on British and French Orientalists, Said criticised them for using a West–centric
lens to penetrate and reveal to a Western audience not the objective reality of
the histories, texts, cultures and peoples of those living in the East—though that
being the stated aim—but a sort of Western inverse mirror; a static, essentialised
19
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construction of the Orient, based on an unchanging Islamic essence that exists in,
mostly negative, contradistinction to the West.
Aaron W. Hughes points out that Said neglected the contribution of early
German, especially Jewish, Orientalists who sought to present the study of Islam
as a way of redeeming the Semitic contribution to Western civilisation, and that
Said’s critique is a contingent construction as much as Orientalism itself. ‘Said’s
account is as fraught with political and ideological assumptions and consequences
as that of the Orientalism he sought to demolish’ (Hughes 2007, 11). Furthermore,
the mythologised Orient has even been, on occasion, used as a positive foil for
challenging European/Christian self-aggrandising claims to universalism, such as in
Nietzsche’s writing (Almond 2007).
Said’s Orientalism now survives in what Frédéric Volpi (2010) calls neo-Orientalism,
found today in the works of anti-Islam politicians and pundits who construct an
Islamic world that is the opposite of the imagined West: backward, against
progress, against liberty and justice, irrationally religious, and a threat to Western
civilisation. Neo-Orientalism is most notably evident in the works of Somali-Dutch
former politician and writer Ayaan Hirsi Ali; self-proclaimed polemicist Ann
Coulter; founder of ACT! for America Brigitte Gabriel; Atlas Shrugs blogger
Pamela Geller; journalist and atheism-proselytiser Christopher Hitchins (d. 2011);
the pseudonymous writer Ibn Warraq; Gisèle Littman who writes under the
pen-name Bat Ye’or; writer and blogger Daniel Pipes; director of the Institute
for the Study of Islam and Christianity and Anglican priest Patrick Sookhdeo;
Jihad Watch blogger Robert Spencer; and Dutch politician Geert Wilders. In
Australia, neo-Orientalism is found in the works of columnists Piers Akerman
and Janet Albrechtsen; Liberal Senator Cory Bernardi; Australian Islamist
Monitor contributor and president of the Q Society of Australia Geoﬀ Dickson;
Anglican priest and linguist Mark Durie; writer and deputy president of the Q
Society of Australia Vickie Janson; radio broadcaster Alan Jones; Catch the Fire
Ministries pastor and leader of the Rise Up Australia party Danny Nalliah; and
NSW politician and minister Fred Nile, among others.
Academic neo-Orientalism exists despite Saidian criticism and rests on what
Maxime Rodinson (2006, 104) calls theologocentrism, the notion that for Muslim
actors ‘almost all observable phenomena can be explained by reference to Islam’.
For example, Christian Joppke (2009) replicates classic Orientalist tropes in his
discussion of female veiling in the context of debates about Muslim immigration
in Europe. Monolithic Islam is a mirror revealing the European to himself. For
Joppke, the problem of Islam in Europe as exemplified by debates around the
Muslim woman’s veil is that it creates a paradox for liberal societies forced to
betray their own liberalism by either suppressing this ‘aﬀront to liberal values’,
privileging an exclusivist national identity, or by tolerating ‘extreme illiberal views
and practices’ (2009, x,xi,5). Dismissing the incredible diversity of cultural patterns
that have evolved amongst Muslim societies for fourteen hundred years—from
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the male-veiling Tuareg of Timbuktu to Indonesia’s matrilineal Minangkabau,
and beyond—he asserts: ‘Islam forces its believers to bow to the mores of the
eighth-century society which is perpetually frozen in it and one of whose features
happens to be the subordinate status of women’ (2009, 10). He rejects alternate
renderings of Islam that contradict his argument, such as that by Muslim feminists,
as merely obscuring this inherent subordination.
For Joppke, Christianity is capable of reform, hence European liberalism,
but Islam is ‘structurally fundamentalist’ (2009, 111). There is no recognition
of the multiplicity of sources—oral, textual and cultural—Muslims use to create
and recreate their understandings of Islam. Instead, Joppke superimposes a
Protestant sola scriptura view of religious authority in which the unassailable
divinity of the literal text of the Qur-an is what produces the Muslim habitus.
This theologocentric view is fallacious, particularly when the benchmark is to
refer to this or that Qur-anic verse completely stripped of all historical context.
As Maurits Berger (2009, 25) writes: ‘It is like a Japanese Buddhist who wants
to know more about us, Western Europeans, and therefore starts to read the
Bible—for aren’t all Europeans Christians?’

The Development of Middle Eastern Studies and Islamic Studies
Overall, however, there has been a massive swing against Orientalism in academia,
as evaluated by Hughes (2007) who argues that the fallout from Said’s critique
forced a seismic shift in the direction of two new ideological distortions: the
development of Middle Eastern studies, funded and organised to support US
political interests, and Islamic studies, in the form of theology and apologia.
Hughes’ thesis, which builds on the work of J. Samuel Preus and Jonathan Z.
Smith, is that Islam is not revealed by objective observation, but rather scholars
construct the Islam they study. Data are not found in the natural world, but
emerge through the choice of questions asked and material chosen to be observed.
In particular, Middle Eastern studies was developed in the context of the
post–WWII period in which US political interest in Muslims was awakened by the
threat of Communism’s spread and the discovery of oil. A generation of scholars
were generously funded to explain the ‘Muslim mind’; they fallaciously assumed
that a reified Islam is what informs what Muslims do, rather than recognising that
Islam(s) is what Muslims make of it. Hughes writes: ‘This assumption that one can
study humans as if disembodied intellects that are somehow divorced from various
cultured, gendered, economic, political, and ideological categories is one of the
hallmarks not only of the way Islam has been studied in Middle Eastern studies,
but also the modern academic study of religion’ (2007, 47). Richard C. Martin
(2001) notes the lacklustre quality of output in Middle Eastern studies, partly
due to the mistaken notion that being a Muslim or native Arabic speaker alone
provides scholarly acumen, or a more authentic perspective than that oﬀered by
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non-Muslims or non-Arabic speakers. Seeking to quickly build Middle Eastern
studies programmes, many university departments neglected to insist their ‘experts’
possess academic training.
Islamic studies as a discipline has suﬀered from the problem that plagues
religious studies more generally, which is that too much of what passes for the
study of religion is theology or apologia and not science, which makes claims about
observable phenomena that can be tested beyond appealing to individual inner
experiences or God who is outside the remit of scientific observation. The reified
‘Islam’ of Middle Eastern studies exists in Islamic studies too. Phrases such as
‘Islam teaches . . . ’ obscures that it is human beings who are doing the work of
constructing the ‘Islam’ doing the teaching.
Islam is not a ‘thing’, an organization, or a closed system. It is not
Islam itself, as a kind of substance that is implemented but only a
particular cluster of norms, values, rules, and ideals formulated by
leaders and understood by followers as authoritative because of their
references to Qur-ānic verses and hadı̄ths. (Waardenburg 2007, 80)
It is also evident in the privileging of certain categories of data as being more
Islamic in essence than others: text over experience; Arab over non-Arab; historic
over modern etc. (Hughes 2007). This is the partially the result of the fallacy
that there exists a kernel that is the true essence of the religion, which can be
discovered by separating out and removing the ‘accidents’ of culture, time, and
place (Martin 2001). Neo-Orientalists select data that allow them to construct
violent, misogynistic, irrational Islam as being the true orthodoxy against which
all else is foreign-influenced innovation or dissimulation. Conversely, apologists for
Islam select data to construct an idealised, peace-loving, spiritualised, moderate
Islam (read: compatible with Western liberal values) that is the true face of the
religion, obscured by the political currents of the day.

Constructing Islam in Discourse
The experience of colonial intrusion into Muslim lives has resulted in a discourse
that is inescapably influenced by Western hegemony (Waardenburg 2007).
Carl W. Ernst (2004) argues that religious language in the public sphere is
political. That is, voices claiming to speak on behalf of religion are engaged in
a contest of authority. This is true whether the voices are neo-Orientalists justifying
colonisation of Muslim-majority lands and enforced assimilation of Muslim
minorities on the basis of the inherent inferiority and/or danger of Islam, or their
Muslim counterparts who also subscribe to the Huntington clash of civilisations
thesis but use Islam as an ideological call to arms. He suggests that every religious
statement should be interrogated and the political motivation uncovered. ‘One
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always has to ask the lawyer’s question about this kind of language: Who benefits
from it (cui bono)?’ (2004, 8–9). This is a useful way of assessing how Islam and
Muslims are talked about both in the scholarly literature and in the realm of
ordinary discourse, by both Muslims and non-Muslims.
Compare, for example, Patrick Sookhdeo’s assertion that violence is at the core
of Islam with Akbar S. Ahmed’s idealised vision of Islam. Sookhdeo contemplates
whether assassinating militant Muslims would be an eﬀective counter-terrorism
strategy:
Even if this method were considered acceptable, it could not be
permanently eﬀective. Sooner or later terrorism would re-emerge, as
individual Muslims examined the roots of Islam, gave them a particular
interpretation, and made their own decisions to return to the violence
of the early days of their faith. Given the theological character of
Islam, the non-violent Muslim masses are bound to give rise to violent
individuals from time to time. The removal of the Assassins centuries
ago has not prevented the development of Palestinian suicide bombers
now. Non-violent Islam is like a cone balanced on its point; it cannot
exist in that state indefinitely but is bound to fall i.e. to give rise to
violent elements. (2007, 401)
Sookhdeo invokes as evidence of the inherent propensity for ‘Islam’ to give rise
to violence, the historical Nizari Isma,ili sect. The pejorative nickname given to
them by other Muslims, hashishiyyin, gave rise to the English word ‘assassin’
based on the medieval European fantasy of a secret Oriental sect of drug-using,
fanatical killers. The irony is that modern scholarship on the history of Nizari
Isma,ilis has revealed the source of this myth to be little more than Crusader
fantasy and European ignorance of Muslim languages and politics (Daftary 2011),
yet Sookhdeo uses it in a passage collapsing all the unique historical, sociological,
cultural, sectarian, and political diﬀerences between medieval Nizari Isma,ilis and
modern-day Palestinians, to consider whether the US forces might themselves
engage in assassinating their perceived enemies. Muslims are rendered inherently
violent by appeal to an essential Islamic theological core, whereas contemplating
the use of violence by non-Muslims against Muslims is simply a possible strategic
counter-terrorism tactic.
Remembering Ernst’s (2004, 9) question: ‘who benefits?’ Sookhdeo’s writing
falls into the genre of anti-Islam polemic used to justify both military action as
part of the War on Terror, and to confirm the perceived superiority of Christianity
over Islam. Sookhdeo converted to Christianity and is an Anglican priest. His
father was a Hindu who became Muslim to marry his Muslim mother. He is also
an advisor to the British Military and NATO on ‘radical Islam’ (Sookhdeo 2009).
Neither being a Christian, nor being a NATO-adviser disqualifies someone to write
about Islam—indeed Sookhdeo has a doctorate from the School of Oriental
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and African studies at the University of London and his academic training
shows in levels of sophistication and nuance beyond much of what appears
from other neo-Orientalists—however Sookhdeo’s construction of Islam with its
violence-producing core confirms those who subscribe to the clash worldview and
benefits those who seek the subjugation of Islam and Muslims.
A. S. Ahmed, on the other hand, asserts there is an idealised positive essence of
Islam away from which Muslim societies have moved. He writes:
Rising and falling and rising again, there is rhythm in Muslim history.
At its core, providing a constant measure, a powerful stimulus, is the
ideal of Islam; Muslims living up to it, sometimes partly, sometimes
fully. Because of the universal message of the ideal, transcending race
and colour, and because of its rationality, it may help to connect,
to build bridges between peoples and thereby provide answers to
contemporary problems. (2002, 231)
A. S. Ahmed provides a formula to explain away what he perceives as the
problematic aspects of Muslim history: ‘The nearer to the ideal [Islam] the
minimum tension in society, the further from the ideal the maximum tension.
The conjunction of ideal and actual is what Muslims strive for; the failure
to achieve it creates stress in society. The formula can help us to interpret
Muslim history and society’ (2002, 231). This is a statement of belief, not
science. Daniel Martin Varisco (2005) notes whilst A. S. Ahmed’s assertion
might be perfectly acceptable coming from Ahmed-as-believer, it is not for
Ahmed-as-scientist. The social sciences cannot judge whether or not Muslims
are living up to God’s idea of Islam: ‘Islamic beliefs, from an anthropological
viewpoint, are not etched in divine stone but dependent on cultural factors and are
inevitably in flux’ (2005, 123). Who benefits? Muslims, desperate for voices who
will challenge the anti-Islam polemicists, and Islamic studies scholars who wish to
reclaim the discipline from politicians and pundits. But writing to redeem Islam,
tempting as it is, draws the justifiable criticism that what Ahmed and others like
him are writing is not science, but apologia.
Jacques Waardenburg (2007) describes Islam as a signification system, a basic
orientation for solving life’s problems that is reflected in diﬀerent specific local
forms. ‘As a living religion, Islam consists of the right human responses, in acting
and thinking, to the āyāt, signs that have been provided to humankind in the
Qur-ān and elsewhere’ (2007, 77). It is at once the ‘empirical, historical and social
reality’ that Muslims constantly build and maintain; a set of religious, moral
and legal ‘norms’; and a ‘tapestry of meanings and values’ that Muslims use to
communicate with each other (2007, 30). As such, it is vital to interrogate what
Islam means, how it is being used, in each context. Although we can approach
Islam through textual sources such as the Qur-an, the hadith corpus, the books
of fiqh, etc. we need to ask: what do these texts mean to the people that read
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them? Whilst it is outside the realm of science to ascertain whether a particular
belief or practice reflects the divine will (the concern of theology), it is possible
to describe and explain how Muslims, individually and collectively, conceive that
will and how they assess the Islamicity of a particular belief or action. Thus, it is a
proper topic of social scientific study to discern and explain not only how Muslims
diﬀer among themselves, but also what they share in common. In the context of the
current research, this means examining how Muslims diﬀer and compare in their
manifestations of Islamic religiosity, as they negotiate the various demands of living
in Australian society.

The Need for a Multidisciplinary Approach
Waardenburg (2007) reminds his readers that as much as data can be read as
religious, they simultaneously bear other meanings: historical, social, cultural,
political, and so on. The historical approach uses texts, archeological artefacts,
records, and other sources to interpret the past and write the history of Muslims
and their (diverse) religious beliefs and practices. To help understand and explain
questions about Muslims in Australia today, it is important to know how they
settled in Australia, and adapted Islam to the Australian environment; an ongoing
project that is still today influenced by specific issues and problems that preceding
generations were required to address as much as by current concerns. It is further
possible to compare the history of Muslim settlement with a) Muslim settlement
elsewhere over the centuries, and b) that of other migrating groups to Australia,
to ascertain where questions raised by Muslim settlement compares and diverges
from other experiences. From this we can discern whether ‘Muslims are a problem
people or a people with a problem’.1 Anthropology oﬀers explanations for how
human beings, here Muslims, live in their traditional groups and cultures. By
observing everyday Muslim lives in Australia, anthropologists can shed light on
how Islam is lived as an Australian religion. Psychology zooms into the level of
the individual Muslim and looks for explanations about the mental processes that
influence how he or she resolves questions raised by living in Australia. Sociology
studies the various structures of societies, thus sociologists can compare diﬀerent
Muslim societies, as well as look at questions raised by how Muslims as a group
are aﬀected by living in the Australian society. Political science examines power
and how it is wielded and resisted by diﬀerent groups. In this case, how the state
applies its power in managing issues around the settlement of Islam and Muslims
in Australia, and how Muslims organise to challenge, legally and illegally, those
aspects of state power with which they disagree, and how power is applied, abused,
and/or challenged within various Muslim organisations.
1. As suggested by Professor Gary D. Bouma, in conversation.
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All of these disciplines, and others not mentioned here, elucidate diﬀerent
facets of phenomena involving Islam and Muslims, oftentimes overlapping in their
areas of concern. For example, the processes of modernisation, globalisation, and
individualisation, and how they aﬀect Muslims can be addressed from historical,
anthropological, psychological, sociological and political science perspectives.
Further, a multidisciplinary approach to answering questions about Islam and
Muslims protects against Hughes’ criticism that religion is often treated as a sui
generis entity.
I contend, however, that scholars of Islam must reach out to other
disciplines—to religious studies, to cultural studies, to diaspora studies,
to sociology, to history, to anthropology, to political science, etc.—in
order to examine the study of Islam in as wide a web as possible. I
would go so far as to argue that Islam can only be studied in such an
interdisciplinary a multidisciplinary environment. (2007, 114)
This last sentence is important, for there are dangers lurking in an atomistic
approach to studying Islam and Muslims from within specific Western academic
disciplines (Waardenburg 2007). Much Western social scientific theorising reveals
more about the various disciplinary approaches than their topics of study, as
Volpi (2010, 198) observes: ‘In a Foucauldian vein, it could be said that social
science narratives about “political Islam” do not so much produce a knowledge of
the subject as illustrate the epistemic power of various disciplines to shape the
academic, policy and media framings of social phenomena’. What Volpi has said
about political Islam is true of its superset: Islam. It is through a multidisciplinary
approach that it is possible for those researching Islam and Muslims to address
the problems discussed in this chapter so far—the essentialising of Islam and
‘the Muslim mind’ by Orientalists as well as Middle Eastern and Islamic studies
scholars, and social scientists who use Islam and Muslims as tropes, revealing
their particular disciplinary biases, obscuring the topics of their study in the
process. Therefore, in this thesis I will draw on frameworks and ideas from diﬀerent
disciplines—in particular political science, psychology, social psychology, and
sociology—to approach the question of how religious Muslims are navigating life in
twenty-first-century Australia.

CHAPTER 3
MUSLIMS’ RESPONSES TO MAJOR SOCIAL FORCES
In this chapter I will discuss Muslims’ responses to major social forces such as
colonisation, modernity, and globalisation.1 First, I wish to address the myth
that Muslims existed in a stagnant, static, medieval condition that was suddenly
and dramatically challenged by the entrance of modernity, requiring a European
Protestant-style Reformation, as yet unachieved in the eyes of those who hold this
view.2

Early Crises Invoking Reform Responses
Since the dawn of Islamic history, Muslim societies have endured major crises
invoking a variety of reform responses. Even the activities of the prophet
Muhammad himself, can be viewed as reform of the existing religious, political
and social order. After his death in 11/6323 the infant Muslim community faced a
major crisis in the debate over the community’s leadership. From this early period,
the Muslims split into diﬀerent camps, primarily: 1) those who gave allegiance to
the prophet’s companions as leaders, beginning with Abu Bakr (d.13/634); this
group would become the Sunnis, 2) those who supported the prophet’s cousin and
son-in-law ,Ali (d.40/661) and their descendants as rightful leaders; this group
would become the Shi,a, and 3) the Khawarij—a group of rebels that had initially
supported ,Ali, but who withdrew their support, rejecting the proposed arbitration
1. Some of the material in this chapter was published in Woodlock (2011b) and Woodlock and
Zachery Russell (2008).
2. For example, Salman Rushdie wrote in the Washington Post, 7 August 2005: ‘What is
needed is a move beyond tradition—nothing less than a reform movement to bring the core
concepts of Islam into the modern age, a Muslim Reformation to combat not only the jihadist
ideologues but also the dusty, stifling seminaries of the traditionalists, throwing open the windows
to let in much-needed fresh air’. In The Trouble with Islam, Irshad Manji (2004, 3) pleaded:
‘Through our screaming self-pity and our conspicuous silences, we Muslims are conspiring against
ourselves. We’re in crisis, and we’re dragging the rest of the world with us. If ever there was
a moment for an Islamic reformation, it’s now. For the love of God, what are we doing about
it?’ Also, Jim Lobe (2004) has discussed then US Deputy Defense Secretary Paul Wolfowitz’s
statement ‘We need an Islamic reformation’ along with Daniel Pipes’ call for the same.
3. In passages dealing with important Islamic historical events and personalities I provide dates
in both the Hijri and Gregorian calendars respectively. Events occurring in the twentieth and
twenty-first century are given in common era form only.
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between ,Ali and his then political opponent Mu,awiya (d.60/680); remnants of this
group evolved into the Ibadis, who today are predominantly found in Oman and
North Africa. This early conflict initiated the first major theological debate, with
the Khawarij rejecting the notion of human arbitration, taking a literal reading
of the Qur-anic aya ‘judgement belongs to God alone’ (Q6:57).4 From this, the
Khawarij saw fit to pronounce excommunication on those outside their group,
declaring them non-Muslims and lawful enemy combatants. This was a position
rejected by other Muslims, in particular the politically quietist Murji-un whose
position was that only God can pronounce a Muslim’s status. This temperate
position was taken up in many later Sunni theological schools and is buttressed by
reference to the ahadith ‘If a man says to his brother, “O unbeliever,” then one of
them is as such’ (al-Bukhari).
Although there were many further politico-theological debates springing
from this time, another important crucible of change and reform was the Mongol
invasions in the seventh/thirteenth and eighth/fourteenth centuries. They caused
massive disruption to Muslim societies in the great cities they decimated in Central
and Western Asia, as well as engendered strong responses from Muslim scholars
grappling with explaining how God could allow such events to occur. Although
later the Mongols decided to take up the religion of the peoples they conquered,
converting to Islam, the damaging eﬀect of the invasions launched shock-waves that
were felt down the centuries.5
The institutions of religious Learning had been destroyed, their teachers
killed or gone westwards. From now on, Islam would proceed without
the mellowing influence of the old schools of central Asia. The centres
of Islamic culture and thought were now in Asia Minor, Egypt, North
Africa and India; it was from these that the next generation of original
political thinkers came. (Black 2001, 140)

Reformist Responses
One important reformist to come out of the context of the Mongol invasions was
Ibn Taymiyya (d.728/1328). As a child his family fled the Mongol invasion of Syria,
moving from Harran to Damascus where he was trained in the Hanbali school of
4. Unless otherwise indicated, all scripture translations are mine.
5. By comparison, Western Europe’s Crusades beginning in the fifth/eleventh
century—religiously-inspired military expeditions waged against Muslims that were undertaken
with the aim of regaining lost territory in Palestine and Syria—do not seem to have been as an
important crisis as the Mongol invasions, at least, for the Arab heartlands (Cahen 2006; Lyons
2009). However, modern political figures have at times invoked memories of the Crusades against
Muslims, whether to agitate against Western governments or to rally against Muslim terrorism,
giving the Crusades a new and novel importance.
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law. Previous Muslim scholars, disabused of any notion of political idealism due
to the profligate lifestyles of the dynastic caliphs, had mostly relegated politics
to the realm of the mundane (the dunya). However as Antony Black notes, Ibn
Taymiyya sought to revitalise his society through calling for righteous rule: a state
based upon Islam, and Islam supported by the state. H. Laoust (2006) summarises
his position thus: ‘Without the coercive power (shawka) of the State, religion is in
danger. Without the discipline of the revealed Law, the State becomes a tyrannical
organization’. A polarising figure in his own lifetime, Ibn Taymiyya’s thought has
strongly influenced the modern Wahhabi-Salafiyya movement. Yet, when modern
authors write about Islam as if there exists no separation between mosque and
state, they are focussing upon one interpretation of an Islamic political order. This
interpretation is a reformist position, which has had to compete with others in both
the pre-modern and modern periods; this is rarely acknowledged by such writers
(Brown 2000; Eickelman and Piscatori 2004).
Another important reformist, this time from the Indian subcontinent, was Shah
Wali Allah al-Dihwali (d.1176/1762), an important precursor figure to the Islamic
modernist movement. A massive crisis—the collapse of the Mughal empire—was
yet again challenging a Muslim society, this time in the subcontinent. Emphasising
conciliation, Shah Wali Allah advocated a contextual approach to deriving religious
law, namely that it would naturally vary in diﬀerent times and places (Black 2001).
This is the approach taken up by later modernist Muslims such as Muhammad
,Abduh (d.1905), Rashid Rida (d.1935) and Fazlur Rahman (d.1988). Shah Wali
Allah was noteworthy for developing a unique theory of social evolution.
What is most remarkable is that Wali Allah’s account of human nature
leading to social organisation and thence to polity (first on a small
scale, then on a large scale), while clearly drawn from experience of the
Islamic world, is basically naturalistic. That is, morality, law, society
and polity were considered to be derived from human need and human
nature. He was thus the only Muslim to conceive of a natural moral
law of the kind which transformed moral ideas in Europe between the
thirteenth and eighteenth centuries. (252)
A diﬀerent type of reform occurred during the Ottoman period from the
ninth/fifteenth centuries onwards, with the development of non-religious qanun law.
This was law developed by the Ottomans on issues where sacred law was silent, or
law-makers felt it required some form of adaption—largely in the financial, property
and penal realms (Linant de Bellefonds, Cahen and İnalcık 2006). Black proposes
that justification given for these changes and adaptions, was the diﬀerence in social
context of the Ottoman civilisation from preceding generations. ‘There was no
question here of rival jurisdictions; it was simply that most people seem to have
recognised that the Holy Law did not cover everything necessary for social order,
the preservation of which was after all a basic postulate of Islam’ (2001, 212).
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As well as reformists, Islamic history has also seen messianic claimants arise
periodically in both the Sunni and Shi,i worlds. As with Judaism and to a greater
extent Christianity, Islam has an apocalyptic vision of future events foretelling
both the return of Jesus Christ and the appearance of an enigmatic figure known
as the mahdi ‘the guided one’, who will fight iniquity and usher in a period of
justice under Islamic rule. Twelver Shi,i Muslims place particular emphasis on the
latter as the re-emergence of their hidden twelfth imam.6 Consequently, there have
been a variety of figures claiming to be either the return of Christ or the promised
mahdi, often in response to perceived crises in the Muslim world. Some, such as
Mirza Ghulam Ahmad (d.1908) founder of the Ahmadiyya Muslim Jama,at in India
during the time of the British Raj, remained within the Islamic paradigm. That
is, he saw himself as being guided by God to renew Islam (Rizvi 1970). Others,
such as Sayyid ,Ali Muhammad Shirazi (d.1266/1850) and Mirza Husayn ,Ali Nuri
(d.1309/1892), who respectively founded Babism and Baha-ism, broke free of the
Islamic universe to establish new religious movements (Amanat and Bernhardsson
2002).
I have chosen to briefly highlight just a few examples to make the point that
reform in response to crisis and social change has played an important part of
Islamic history from the religion’s dawn. It is simply incorrect that up until the
entrance of modernity and the fall of the last caliphate, the Muslim world was
a large, homogenous, tradition-bound entity that has had to struggle to begin
reforming in order to throw oﬀ its seventh-century Arabian tribal shackles and join
the rest of the modern world.

Muslims and Modernity
In 1798, Napoleon Bonaparte and his army set foot on Egyptian soil, defeating the
Mamluks.7 It is this event that Western historians symbolically cite as symbolically
marking the introduction of modernity to the Muslim world. ‘Napoleon’s conquest
of Egypt in 1798 symbolised European power but, more important, propelled Egypt
and the Middle East toward wide-scale social, economic, and political changes’ (Lee
1997, 4–5).
A number of scholars have attempted to categorise the diﬀerent responses that
emerged from Muslims rejecting or adapting to colonisation and its accompanying
6. Shi,ism divided into a number of sects, the largest being Ithna- ,Ashari (Twelver) Shi,ism.
This sect recognises a succession of twelve Imams, the last of whom went into occultation in
260/872 and will re-emerge in the last days as the promised mahdi.
7. The Mamluks were soldier-slaves, mostly from Turkic and Caucasian regions of Europe
and Asia, who occupied an important place in Egyptian society particularly during the
seventh/thirteenth to tenth/sixteenth centuries when they held a sultanate; by the time of
Napoleon’s invasion, they were vassals of the Ottomans.
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Westernising influence (Shepard 1987; Lawrence 1998; Ernst 2004; Waardenburg
2007; Saeed 2007). These responses can be divided into: a) revivalism as
anti-colonial revolt; b) the attempt to preserve as far as possible the pre-modern
structures of traditional Islamic interpretations; c) wholesale rejection of religious
traditionalism through advocating secularism and Westernisation; d) vigorous
fundamentalism rejecting traditional religious hierarchies and state powers as well
as foreign non-Muslim influence in Muslim countries; and e) moderate modernism
and reform of some cultural practices and social structures, without rejecting
Islamic beliefs and ethics in their entirety.
Waardenburg (2007) cautions against letting terms like ‘revivalist’ and
‘fundamentalist’ obscure the complexities involved in modern Muslim reform
movements. Yet, as William Shepard (1987, 307) has noted: ‘It is probably fair to
say of labels such as “fundamentalist,” “modernist,” and “secularist,” which are in
common use today in writing about modern Islam, that we cannot live very easily
with them, but that we certainly cannot live without them’. He describes response
and reform orientations as Weberian ideal types useful for analytical comparison,
which is also the approach used in this thesis.

Conceptualising Response and Reform Orientations
Revivalists
Revivalists, who acted in the early modern period, attempted to ‘reclaim the space
that was challenged and reduced, then impoverished and redefined, by European
expansion’ into Muslim territories (Lawrence 1998, 41–42). Bryan S. Turner (2003,
139) in his analysis of Islam’s modern-era politicising, places such anti-colonial
revivalism as the first of four modern periods of ‘Islamic political action’. Examples
of early revivalist movements include Wahhabi-Salafiism in Arabia; that headed by
Sayyid Ahmad Barelwi (d.1246/1831) and the Faraidis in South Asia; the Sokoto
Caliphate in West Africa; the Sanusis in Libya; and the Babis in Iran. Shepard
(1987) calls them rejectionist traditionalists in that whilst they rejected Western
control of Muslim lands and resources, they did not attempt to overhaul Islamic
religious law to adapt to modernity, nor did they extend it to areas outside its
traditional purview.8 That is, pre-modern Muslim societies were not theocracies.
There was a separation—in reality, if not in image—between the eﬀectively secular
rulers and the religious elites. After the first generations, ‘Muslim states were
fully diﬀerentiated political bodies without any intrinsic religious character,
although they were oﬃcially loyal to Islam and committed to its defense’ (Lapidus
1975, 364). Diﬀerent institutions—the caliphs, the local governers, the military,
8. In which case, the Babis would be an exception, as they developed their own distinctive
theology and shari,a.
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the market bazaar controllers, the ,ulama-,9 the Sufi orders—each had their
own sphere of authority, often jostling for power. Islam was not a totalitarian
polity in pre-modern experience. It is for this reason that revivalists are properly
distinguished from twentieth-century religious fundamentalists.
However, there was often an eschatological colour to such revivalist movements,
in which the promised mahdi was expected to appear and lead the Muslims in an
apocalyptic jihad against the unbelievers.10 Thus, revivalists were able to proclaim
a divinely-sanctioned call-to-arms against the foreign colonialists and corrupt
Muslim leaders of the day. Some of these movements, i.e. the Wahhabi-Salafiyya,
evolved into twentieth-century fundamentalists. Others, i.e. the Babis, became new
religious movements distancing themselves from their revivalist roots.

Traditionalists
Traditionalists look to the past with a sense of melancholy, wishing to re-establish
the link that has been ruptured by modernity, between themselves and their
societies, and the prophet and the generations of pre-modern Islamic scholars who
developed the normative, orthodox interpretations of Islam and its sacred law. For
Abdullah Saeed (2007, 397), legalist traditionalists are ‘primarily concerned with
maintenance of the law as conceptualized in the classical schools’. They reject the
need to reform or reinterpret Islamic law, and instead call for the application of
pre-modern interpretations as developed in the classical Hanafi, Maliki, Shafi,i,
Hanbali and Ja,fari schools.
Those that do not actively engage in revolt against Western intrusion
Shepard (1987) calls accomodationists. Shepard recognises the development of
neo-traditionalism as a response to modernity’s ubiquitous spread; due to which
‘the traditionalist begins to come more deeply to grips with the Western challenge’
(1987, 319). Such Muslims may accept some aspects of modern life, such as
technological advances, and may have internalised some modern values, such
as slavery being undesirable, but traditionalists are conservatives, suspicious of
progressivism, and preferring ‘local traditions qua local traditions, over against
Western ways’ (1987, 319).

Secularists
Next are the secular reformers who brought with them the birth of nationalism
in the Muslim-majority world. Power was, and still is, gripped tightly in the
hands of a small Western-educated elite. They developed ‘mimetic’ models of
9. Specialists in fields of religious knowledge.
10. See, for example, John Ralph Willis (1967); Bat-Zion Eraqi Klorman (1990); Juan Cole
(2002); and Denis Martin MacEoin (2009).
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governance derived from colonial influence: monarchs and quasi-monarchs with
top-down, closed governments supported by military force, and intolerant of
challenges to their hegemony (Lawrence 1998). Waardenburg (2007) describes
this reform orientation as emphasising individualism and stressing socio-political
reform. It calls for bypassing those current practices seen as barriers to educational,
socio-political and economic progress. Many are Saeed’s (2007) cultural nominalists,
those Muslims whose link with Islam is purely through cultural heritage and not
through the meaningful practice of Islam as a religion.
Shepard (1987) provides a more nuanced analysis, diﬀerentiating between
radical and moderate forms of secularism. The former, such as in Marxist Albania,
actively suppresses religion whereas moderate secularism contains and controls
religion, subordinating it to national and ethnic identity. This harnessing of religion
for state ends explains why countries such as Turkey, Egypt and Indonesia have
religious features prominent in their national characters, whilst still falling into the
secularism category. It also explains why the next reform orientation category—the
fundamentalists—appeals to sections of their populations, as it arose to become a
vehicle by which Muslims could resist the authoritarianism of their states and reject
the ubiquitous forces of Westernisation.

Fundamentalists
Originating in the Christian lexical universe, ‘fundamentalist’ has become a
pejorative category used to cast disdain on any and all type of disagreeable
religious belief or activity. As such, its use in academic literature requires careful
defining. According to Martin E. Marty and R. Scott Appleby, who headed up
the Fundamentalism Project (1987–1995), fundamentalists react to what they
perceive as various modern threats to religion and identity by advocating universal
application of an ideologist religion as they conceive it.
Fundamentalism intends neither an artificial imposition of archaic
practices and life-styles nor a simple return to a golden era, a sacred
past, a bygone time of origins—although nostalgia for such an era
is a hallmark of fundamentalist rhetoric. Instead, religious identity
thus renewed becomes the exclusive and absolute basis for a recreated
political and social order that is oriented to the future rather than
the past. ... Boundaries are set, the enemy identified, converts sought,
and institutions created and sustained in pursuit of a comprehensive
reconstruction of society. (Marty and Appleby 1991a, 835)
They are modern in that they wholeheartedly embrace the notion of objective,
singular truth, and technological progress (Shepard 1987). The fundamentalist
orientation emphasises purity: ‘one of rejecting overpowering traditions and
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also resistance against authorities, cultural innovations, and foreign influences’
(Waardenburg 2007, 379). It envisages strong boundaries around the religion and
its adherents, which need to be maintained through ‘attentive self-discipline’ (380).
Fundamentalist discourse is binaristic, dividing the world into good versus evil and
thrives in environments of conflict and crisis (Marty and Appleby 1991a).
Douglas Pratt has outlined a schema for describing the fundamentalism
spectrum, divided into twenty markers occurring in three phases: passive,
hard-line, and impositional fundamentalism with terrorism the ‘end-result of a
fundamentalism trajectory’ (2007, 212). Nevertheless, not all fundamentalists
use violence to achieve their political aims, and even within broad, transnational
fundamentalist movements there exists diversity.11 It is perhaps better to think of
fundamentalism as a modern orientation that manifests on a spectrum of political
activity from pacifist to violent.
Laurence R. Iannaccone and Eli Berman (2006) have provided an economic
analysis of fundamentalism arguing such groups, sectarian by organisational
nature, are meeting a particular type of need. Fundamentalism emerges from
the religious market, due to the eﬀect of costly demands placed on individuals as
‘payment’ for membership. These costs inhibit free-riding low- or non-committed
individuals from gaining benefits from membership without recompense. As a
result, membership becomes valuable as an investment. Therefore, Iannaccone
and Berman propose that religious extremism is at the most costly end of
the ‘denominational continuum within any major religious tradition’ (2006,
117). Fundamentalist groups’ credibility in the unprovable oﬀer of supernatural
benefits—salvation, nirvana, seventy-two virgins in Paradise etc.—depends on their
ability to provide real benefits in the mundane realm. As Iannaccone and Berman
note: ‘Religious groups chose violence to improve the lot of their institutions
and constituents, by resisting repression and gaining political power’ (2006, 121).
According to them, fundamentalist groups lose their ability to competitively sell
their wares in societies where the state already ensures social services are provided
to the populace. By protecting religious freedom without political interference,
liberal states permit competition in the religious market, which also devalues
fundamentalist oﬀerings. In other words, the democratic welfare society and myriad
options in the free religious market undercut fundamentalist selling power. This
suggests that religious fundamentalism should only have a meaningful influence
in contexts where Muslims feel beleaguered by forces outside their control, e.g.
in societies where their progress is blocked by structural inequality, or where
Islamophobia finds increasing acceptability and stigmatising of Islam and Muslims
is common.12 In environments where Muslims are supported by the state, socially
11. Such as in the Wahhabi-Salafiyya or the Muslim Brotherhood.
12. Islamophobia is a contested term that carries diﬀerent resonances depending on who
is employing it. It has emerged over the last two decades, in both vernacular and academic
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included, and able to pursue ordinary life goals, there should be less religious
fundamentalism.
Looking specifically at the phenomenon of Muslim fundamentalism, it is
possible to see how the arguments made by Pratt and by Iannaccone and Berman
as discussed above explain why violent extremism enacted by some Muslims occurs
in greater and lesser degrees in diﬀerent contexts. Fundamentalism has become
‘the way alienated Muslims [have] come to express their grievance with global
patterns of economic and cultural exchange’ (Lawrence 1998, 53). Ernst (2004,
10) similarly views the rise of Muslim fundamentalism as an ‘indigenous symbolic
resource’ for resistance, with Islam being a useful political boundary marker.
Furthermore, the ideological co-opting of the religion by fundamentalists advocating
totalitarian states ruled solely by (their construction of) Islam could only have been
achieved after the dismantling of pre-modern traditional Muslim societal structures
including localised shari,a interpretations. The experience of modernity intertwined
with colonialism had a rupturing eﬀect, with many of the traditional structures
eliminated in the name of progress, and what was once a relatively flexible and
organic shari,a system became a mutilated, codified and increasingly fossilised set
of rulings restricted to the realm of piety and family law (Berger 2006; Ernst 2004;
Hatem 1986; Kandiyoti 1991b; Sonbol 2003).

Modernists
For Waardenburg, the modernist orientation is concerned with reforming religion
through assigning a positive role to reason in reading and applying scripture. It
emphasises rationality in reforming ways of thought and life, through a ‘critical
reorientation of people’ (2007, 381). It largely springs from a cultural elite, and
subordinates religious ideas to perceived universal values. Unlike for the secularists,
however, these are justified through reference to religious interpretation.
Shepard (1987) notes that for Islamic modernists, religion has a place in the
public sphere, but is flexibly interpreted, appropriating and Islamicising positive
Western values and structures. He delineates three modernist approaches to
interpreting the role of religion in society: 1) limiting the scope and applicability
of Islamic laws and teachings; 2) radically re-interpreting laws and teachings that
conflict with modern values, i.e. polygyny; oﬀensive jihad; discrimination against
non-Muslims; and application of hadd punishments13 ; 3) proﬀering apologetic
defences, i.e. that Western values and institutions were originally derived or
language, to describe and explain a negativity towards Islam and Muslims that goes beyond
philosophical disagreement or simple dislike. I use it to mean a specific prejudice that produces
measurable acts of discrimination, vilification and violence against Muslims.
13. The hudud (sing. hadd ) are scripturally stipulated punishments for a small number of serious
crimes.
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inspired by Islam, or that Islam mediates the excesses of non-Muslim ideologies.
In this category Saeed (2007) distinguishes between classical modernists
and progressive ijtihadi s. The former group seeks reform of Islamic law through
a revival of the use of ijtihad.14 They attempt to harmonise rationality and
religious faith. The latter group calls for a major overhaul of the methodologies of
interpreting Islam and Islamic law. They focus particularly on the arena of human
rights, justice and pluralism.
In Muslim-majority societies there is a deep struggle as to who may speak
for Islam and for Muslims, and this struggle is also evident in European and
English-speaking countries such as Australia, although on a much smaller scale,
and with diﬀerent dynamics due to the fact that Australian Muslims are a minority
group of recent immigrants and their children, within a Christian-majority nation.
As such, next I shall discuss Muslim settlement in Western societies generally, and
Australia specifically.

14. The application of mental exertion in independent systematic reasoning to derive an answer
to a unique question of religious law.

CHAPTER 4
ISLAM AND MUSLIMS IN THE WEST
Much has been written about the settlement of Islam and Muslims in the West1
from a variety of diﬀerent disciplinary perspectives. This chapter will review
literature discussing issues arising from Muslim settlement in Western societies, as
well as providing a background to the more specific topic of Muslim settlement in a
particular Western country: Australia.
First, however, I should like to reiterate that Muslims and their settlement
experiences are characterised by diversity as much as they are united, however
tenuously, by a connection to Islam. Some aspects of Muslim settlement in Western
countries are similar whether the settlement occurs in France, the United States
or New Zealand, whilst other aspects are unique to each receiving nation. For
example, general anxiety about Muslim immigration may be expressed in France
as the debate over veiling and secularity, whilst in Sweden it may manifest as
anti-minaret campaigns, and in Australia as anti-asylum seeker sentiment.
Some receiving nations—such as Canada and Australia—have emphasised
multiculturalism in their attitudes towards national identity and citizenship,2
whereas others—such as Germany and Denmark—have opted for exclusionary
nationalism and assimilation (Kymlicka 2012; Bouma 1995).
As regards Muslim migrants, Waardenburg (2003) highlights the multifaceted
nature of Muslim diversity due to diﬀerences in the various linguistic, ethnic,
political, class and socio-cultural constitutions in the sending countries of origin;
diﬀerences in the legal, political and social institutions of the receiving countries as
well as attitudes towards immigration and immigrants; diﬀerences in how Muslim
migrants have organised themselves; and the extent to which there is intra– and
inter–organisation cooperation or conflict between Muslim and migrant groups.
In how Muslims conceive Islam, Waardenburg (2003, 338) writes: ‘Whether
Muslim immigrants were admitted as, and their descendants are working as,
1. As mentioned in the previous chapter, ‘West’ refers to the countries of Western Europe,
the United States, Canada, Australia and New Zealand. By ‘settlement’ I mean the process by
which migrants who belong to an ethnic or religious group arrive and become established in a new
environment. Successful settlement sees their descendants becoming a permanent and valued part
of the cultural and/or religious landscape.
2. There has been a retreat from multiculturalism by recent Australian governments, as
evidenced by the changing of the Department of Immigration and Multicultural Aﬀairs to the
Department of Immigration and Citizenship in 2007 and then the Department of Immigration and
Border Protection in 2013. This is not mirrored in the general population, however, as Markus
(2013) has found strong support for multiculturalism.
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unskilled labor, oﬃce workers, commercial agents, religious leaders, professionals,
or refugees, and whether they risk or do not risk losing their job makes a lot
of diﬀerence also for their ideas about Islam’. The diversity of competing
Islam-conceptions is further facilitated by the lack of historical connections with
lived Islam in Western societies, and often with the absence of oﬃcial state-backed
Muslim institutions. Nevertheless, Muslims have ideas about ‘normative’ Islam
to which some aspire. To adapt the bumper-sticker slogan ‘what would Jesus
do?’ (WWJD), Muslims instead ask ‘what would Muhammad do?’ The answer,
of course, diﬀers greatly depending on whether you are talking to a recent Saudi
Arabian migrant who studied shari,a at the Islamic University of Madinah and
is now working as an imam in Sydney, or a third-generation Albanian-Australian
blue-collar worker in a meat-packing plant in Shepparton, or an Anglo-Australian
Sufi convert working as an academic in Brisbane.
Recognition of this diversity is important to avoid treating Islam and Muslims
as homogeneous, monolithic entities. At the same time, it must be possible to
make qualified generalisations in order to make research meaningful. As such,
this chapter will discuss both the common threads and particulars unique to the
Australian context, whilst resisting stereotyping.

Settlement of Muslims in the West
Waardenburg (2003) in his discussion of Muslims and/in the West makes the point
that settlement is a symbiotic process of mutual adaption. All migrants change
and are changed by the environments in which they settle. He outlines factors that
can hinder or assist in this process of mutual adaption. In particular, for Muslims
settling in Western societies possible hindering factors are:
• Historical diﬀerences between minority Muslims and majority non-Muslims
(Christians) in places where the communities have lived for centuries. At
times, these divisions are exploited politically.
• The growth of far-right Islamophobic movements in some countries.
• Structural unemployment and diﬀerences between the local (non-Muslim) and
foreign (Muslim) unemployed leads to tensions.
• Economic disparity between the global North and the global South, the latter
being the source of most Muslim emigration. Although this is a transnational
issue, problems feed down to the local level.
• The simplistic association of Islam with violence, and the pejorative labelling
of Muslims as ‘Islamists’ meaning proto-terrorists.
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• The September 11 terrorist attacks, the Israeli-Palestinian conflict and other
crisis events.
Possible assisting factors are:
• The increase in dialogue eﬀorts and groups devoted to promoting cooperation
on common causes.
• Muslim cultural expressions have become more familiar to non-Muslims
and Muslims more familiar with the countries they are settling in; states
are getting better at handling immigration and migrants have become more
familiar with the immigration process.
• New ideas about civil society are emerging, moving away from stressing those
aspects that would marginalise religious communities (such as enforcing
secularisation).
• States have increased their focus on qualified immigration from outside
Europe and promoting the further integration of minority communities.
The extent to which the various hindering and assisting factors exist at any given
time in any given context makes it diﬃcult to make a general assessment about the
success of Muslim settlement in the West. Also, diﬀerent factors may be weighted
diﬀerently in particular national contexts.
However, B. S. Turner (2007) argues there are two basic models that Western
nations have adopted in managing Muslim settlement: 1) the liberal model of
‘upgrading’ Muslims to create ‘moderates’, who will be more able to assimilate
into host societies, and 2) ‘enclavement’ in which Muslims are contained and
constrained by various methods such as surveillance, control and even physical
containment. It is possible to see both of B. S. Turner’s models in Australia to
greater and lesser degrees with diﬀerent subsections of the Muslim population.
For example, asylum seekers arriving by boat, many of whom are Muslim, are
imprisoned in detention centres. Also, the Australian government has cancelled
the passports of some Muslim Australians to prevent them travelling to Syria
and fighting in the latter’s ongoing civil war.3 Alternatively, the liberal model is
evident in the Howard government’s creating the (now defunct) Muslim Community
Reference Group (MCRG) the aim of which was to promote social cohesion and
make recommendations to lessen the potential for ‘destructive activity’ among
Australia’s Muslims (MCRG 2006, 6); the funding of the first Conference of
Australian Imams, out of which came the development of the Australian National
Imams Council; and the funding of the National Centre of Excellence for Islamic
3. The Australian government does not similarly cancel the passports of Australian Jews to
prevent them joining the IDF (Israel Defense Forces).
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Studies, with its aim to provide local education and training for Muslims and
interested non-Muslims.
These two models of managing Muslim settlement in Western societies, have
come about due to the tension inherent between the need for immigration to
prevent economic stagnation, and the cultural pluralism that such immigration
brings with it (B. S. Turner 2007). Furthermore, legal pluralism, whether de jure or
de facto, is a consequence of cultural pluralism. However legal pluralism challenges
the presumed monopoly of the state as source and administrator of law.

Muslims and Law in the West
One of the tension points that has arisen in the public discussion about Muslim
settlement in Western nations, is over the role and place of shari,a, Islamic sacred
law.4 For Aroney and Ahdar (2012) it is the litmus test determining the success of
coexistence. However, just as there are diﬀerent models of Western law, Muslims
debate about shari,a.
Although the meaning of shari,a has evolved over time, to briefly explain: the
shari,a is God’s design for how human beings should order their lives and societies.
Deriving its particulars, the discipline of fiqh ‘jurisprudence’, comes through
Muslim specialists interpreting a hierarchy of sources. Muslim jurists developed
complex methodologies to interpret the shari,a and there are many diﬀerences
not only in the individual rulings themselves, but also the manner in which they
are derived. Some Muslims recognise the role of human fallibility and contextual
diﬀerence in how shari,a is interpreted and manifested. Others make no distinction
between the divinity of shari,a and fiqhi activity.
For Tariq Ramadan (2004), the shari,a is universal and absolute, and because
of this it can encompass the diversity of experience across time and geography.
This gives shari,a flexibility and adaptability, within certain boundaries, that is
the opposite of the stereotypical Muslim caricature being eternally imprisoned in
seventh-century Arabia. For Abdullahi An-Na‘im (2008, 10) all interpretations
of shari,a are fallible given the role of human mediation: ‘shari,a principles are
always derived from human interpretation of the Qur-an and Sunna5 ; they are what
human beings can comprehend and seek to obey within their own specific historical
4. For example, in 2008 then Anglican Archbishop Dr Rowan Williams experienced sustained
criticism after he publicly discussed the question of accommodating religious minorities including
the recognition of some shari,a provisions (Williams 2008). In the United States, there has been
a sustained campaign to outlaw shari,a through legislation banning its recognition in various
courts. In Australia, there has been ambivalence with quiet political support for banking and
finance provisions given the potential economic benefit to Australia, but vocal rejection of aspects
perceived to conflict with Australian values, such as family law (Black and Sadiq 2011).
5. The prophet’s prescriptive practices.
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context’. Alternatively, for ideologues such as Sayyid Qutb (d.1966) there could be
no eﬀective division between divine law as a concept and the actual rulings followed
by Muslims. He wrote: ‘Legislation is a Divine attribute; any person who concedes
this right to such a claimant, whether he considers him Divine or not, has accepted
him as Divine’ (Qutb 2006, 85).
As for rank-and-file ordinary Muslims, the Pew Research Center conducted
public opinion surveys of Muslims in 39 countries and territories with large
Muslim populations in Africa, Asia and Europe. Researchers found the majority
of Muslims surveyed ‘believe sharia is the revealed word of God rather than
a body of law developed by men based on the word of God’ (2013, 41–42).
However, they found diﬀerences in agreement with the idea that there is only
one true shari,a interpretation. Furthermore, the researchers found attitudinal
diﬀerences in the specific content of shari,a morality reflected local social contexts,
demonstrating that whatever Muslims say about whether there is only one true
shari,a interpretation, their lived reality reflects diversity.
Berger (2006) notes that aside from this notion of shari,a as a legal science,
it is also used as an ideological call to justice, especially in societies where the
state does not provide genuine welfare and support for its citizens, and as applied
codes of modern laws in places like Iran, Saudi Arabia and Pakistan, where secular
derived laws have been Islamised or modern interpretations of shari,a law have been
introduced.
Farhad Khosrokhavar (2009) points out that in Western contexts, Muslims
face public and private challenges in how to interpret and live according to the
shari,a. The latter concerns questions of implementing religious rules in everyday
life such as following dietary laws, carving out time for obligatory prayers during
the day, and negotiating burial requirements that diﬀer from local regulations.
The former concerns questions about whether and how Muslims should integrate
into Western societies, where their obligations to the state and fellow citizens sit
on a hierarchy of loyalties, and whether and to what extent Muslims should be
politically involved.6 Khosrokhavar (2009) describes four approaches to negotiating
such challenges, which range from assimilation to isolation, with two subtly
diﬀerent adaptive forms in between. One allows Muslims to give preference to
Western laws where shari,a rulings appear to conflict, the other still asserts the
supremacy of Islamic law, but without oﬀering political challenge to Western
structures. In his description and analysis of various reformist leaders influential
among European Muslims—such as Zaki Badawi (d.2006), Yusuf al-Qaradawi,
6. I should like to reiterate that for a sizeable proportion of Muslims who are not religious,
shari,a plays no meaningful role in their lives. This group is often rendered invisible in the
discussion about Muslim settlement, as if it were that all Muslims are religious, and all are
concerned with implementing shari,a in their lives and societies. This is untrue. However, as this
research is concerned with religious Muslims, the emphasis on shari,a here is warranted.
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Tariq Ramadan, Ziauddin Sardar, and Tariq Oubrou among others—Khosrokhavar
finds that some of their approaches work better, have wider appeal, than others.
Integrative approaches help those Muslims for whom religion is important to
negotiate living in secular, non-Muslim societies.
The diversity that exists amongst Muslims on how shari,a should be and is
actually interpreted, particularly within Western contexts, is ignored or downplayed
by ideologues in the anti-shari,a movement, such as David Yerushalmi, founder of
the Society of Americans for National Existence (Kedar and Yerushalmi 2011).7
They argue that shari,a threatens legal supremacy in Western democracies, and
that Islam cannot be understood to permit Muslims to live as truly loyal citizens of
non-Muslim states.
This issue is addressed by Andrew March (2011) using a Rawlsian framework
for understanding liberal citizenship. He asks: can Muslims draw on Islamic
doctrinal resources to support living as a minority in secular liberal democracy? He
outlines key requirements for citizenship aﬃrmation. These are, permissibility of
residency; loyalty to the non-Muslim state; recognition of pluralism; commitment
to justice; solidarity with other (non-Muslim) citizens; and political participation.
After assessing the relative strength of the negative position, he finds there is a
stronger Islamic argument for permissibility, so long as certain conditions—especially
freedom of religion—are met by liberal democracies.
Although the anti-shari,a movement has not provided convincing evidence as
to why the positive thesis—that Muslims can interpret Islam to live as peaceable
and loyal citizens of Western democracies—should be rejected as a less authentic
reading of Islam than the negative, that there exists a body of research assessing
the actual lived experiences of Muslims negotiating shari,a whilst living in Western
democracies validates March’s theoretical argument. For example, Ihsan Yilmaz
looks at the settlement of Muslims in the novel shari,a setting of Britain. He
‘discusses the settlement patterns of Muslims [in Britain], which have crucial
impacts on the reconstruction of a new Islamic identity in an alien milieu. In
the long run, this process has caused the reconstruction of Muslim laws and
customs’ (2005, 49). England, part of the United Kingdom of Great Britain and
Northern Ireland, maintains a single recognised legal system with religious roots
in Christianity, applicable to every person and societal structure. However, at
an informal level there exists a legal plurality. This is also the case in Australia,
where the oﬃcial policy of Australian multiculturalism allows for each individual to
express their own culture and beliefs, ‘subject to the law’ (DIMIA 2003, 6).
7. Yerushalmi’s role in the anti-shari,a movement was the topic of a New York Times article
‘The man behind the anti-shariah movement’ by Andrea Elliott (30 July 2011). Australian
anti-shari,a groups and individuals who take a similarly simplistic view include Liberal senator
Cory Bernardi; the Australian Christian Lobby; the far-right group Australian Defence League;
Daily Telegraph journalist Miranda Devine; blogger Bill Muehlenberg; Anglican priest and linguist
Mark Durie; and NSW politician and minister Fred Nile, among others.
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Yilmaz (2005, 50) describes English attitudes towards assimilating migrants,
and that many believe it is a ‘moral obligation on the part of migrants and their
descendants’ to assimilate, that is to give up their diﬀerences and be absorbed
into the assumed superior English society. He describes the refusal of ethnic
minorities to assimilate in the strengthening of religious identity, even intensifying
the diﬀerences as a resistance strategy. Because of this, customs and laws of ethnic
and religious minorities, such as Muslims, do operate within Western societies.
To give an example, polygamy is prohibited under English and Australian law,
based on the Christian religious concept defining marriage as the monogamous
union of one man and one woman. However some Muslims living in England,
Australia, and other Western nations that proscribe polygamy, nevertheless
contract multiple Islamic marriages without registering them with the state.
That is, they marry polygynously, permissible under certain circumstances within
traditional interpretations of Islamic law, in Islamic religious ceremonies, but
simply do not register such marriages with the state so as to avoid breaking
Western laws. Yilmaz writes:
At times the legal system comes face-to-face with the recognition
demands of ethnic minority customs and laws that have not been
abandoned. Muslim laws and customs which are the unoﬃcial
normative orderings of the country’s largest minority and the second
largest religion in terms of number of adherents, are of much concern
in this regard. The wish of ethnic minorities in Britain to continue to
adhere to their own customs and personal laws has been one of the most
diﬃcult challenges for English law. (2005, 51)

Legal Ambiguity for Muslims
Yilmaz discusses the legal ambiguity for Muslims and Hindus who are not
protected by racial anti-discrimination laws. Other religious minorities such
as Jews and Sikhs, for example, are protected due to their status as ethnic
groupings. In 2006, the parliament of the United Kingdom did pass a law against
incitement to religious hatred, but strong opposition to religious vilification laws
required an amendment to the bill where the definition of incitement must be
based on intention to cause hatred (Modood et al. 2006). Parts of Canada and
Australia—countries with oﬃcial multicultural policies—have also introduced
religious vilification laws. Ontario has introduced legislation banning hate-speech
against identifiable groups. Also, Victoria introduced the Racial and Religious
Tolerance Act 2001 (amended in 2006) and Muslims were one of the first groups
to test the new law against religious vilification, in a controversial case the Islamic
Council of Victoria brought against a Christian evangelical group called Catch the
Fire Ministries, Inc. (Deen 2008). Queensland and Tasmania also have religious
vilification laws (Feenan 2006).
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Groups such as Muslims are taking seriously Western nations’ claims to
be multicultural, secular, liberal democracies. The diﬃculties surrounding the
definition of ethnic versus religious groups; opposition from some quarters to
introducing religious vilification laws; and diﬀerences in treatment of various ethnic
or minority religious groups demonstrates the issue of how Western countries are,
at times, still struggling to shift away from the cultural and religious dominance
and privilege of those with British ancestry and Christian-heritage identity. As
mentioned previously, Yilmaz (2005) and others8 argue that minorities, such as
Muslims, are resisting assimilation and some are finding in their religious identity a
way of adapting to life in the West, one that is increasingly becoming more visible.
In Britain, Muslims have settled in local areas in what Yilmaz (2005, 56)
calls ‘village transplantation’ where particular geographical, ethnic and language
groups have tended to settle together, and even attempted to replicate their
internal community dynamics and structures. This is similar to the settlement
of some Muslim groups, as well as other ethnic and religious minorities, in parts
of Australia,9 although Muslims are perhaps more diﬀusely scattered, generally
speaking, than in Britain. Yilmaz explains that Muslims began to construct Islamic
community structures in response to growing acceptance of the permanent nature
of their settlement, resulting in the emergence of a distinctive British Muslim
identity. This parallels the Australian experience, perhaps intensified by the large
geographical distance between Australia and the home countries of many Muslim
migrants.

Adapting Shari,a in the West
Yilmaz (2005, 59) identifies and discusses four responses of Muslims towards the
existing legal ambivalence: 1) that unoﬃcial Muslim laws be incorporated into
oﬃcial English law; 2) the use of informal methods of conciliation; 3) seeking
oﬃcial recognition and formal methods of conciliation compatible with Muslim
law; and 4) the development of a hybrid rule system that satisfies both English and
Muslim law. However, Yilmaz does not clearly elaborate on how diﬀerent Muslims
within Britain may have diﬀerent opinions on the desirability of implementing
interpretations of Muslim law, although he does acknowledge the diversity in
interpretations of shari,a. Muslims, as with any other group, do not all speak with
one voice. The diversity that exists in the Muslim world in attitudes towards the
role of religion and the state, and the interpretation and implementation of religious
law, exists amongst Muslims living as minorities in the West as well.
8. Yilmaz cites Roger Ballard (1994) and W.A.R. Shadid and P.S. van Koningsveld (1991).
9. For example, the Iraqis in Shepparton, the Lebanese in Lakemba, and the Turks in
Broadmeadows.

45
Perhaps the clearest example of how diﬀerent Muslim groups may see things
in starkly diﬀerent terms, is the defeat in 2006 of a proposal by Ontario Attorney
General Marion Boyd, that shari,a tribunals be set up and used for settling
family disputes for those Muslims who wished to take advantage of the voluntary
system. Although there were many external factors that led to the decision not to
implement the shari,a tribunals as well as the dismantling of similar systems for
Jewish and Catholic arbitration, one internal factor was lobbying by the Canadian
Council for Muslim Women and a number of liberal Muslims against the proposal.
As Mona Eltahawy described in her article ‘Ontario must say “no” to Islamic law’
published in the Christian Science Monitor, 2 February 2005, these Muslims feared
that the privileging of a particular patriarchal interpretation of shari,a law may be
injurious to Muslim women’s rights in Canada.
Yilmaz (2005) discusses how marriage practices and attitudes to marriage have
changed and adapted within the British context. Traditional practices, such as
arranged marriages, have not altogether disappeared, but have been liberalised.
As well, the United Kingdom has amended its laws regarding marriage so that
minority religious groups, such as Muslims, are more easily able to perform legal
marriages.
Muslim law is considered superior and dominant over English law in the
eyes and mind of the Muslim individual and community, and Muslims
still follow Muslim law in England through the employment and use of
a number of strategies, whatever the oﬃcial law claims and whether it
acknowledges this socio-legal reality or not. British Muslims operate
a form of unoﬃcial legal pluralism. . . . Muslims have been developing
new techniques to satisfy the requirements of English law whilst in eﬀect
keeping true and acting in accordance with their own religious law;
evidence in itself of dynamic legal pluralism and the limits of oﬃcial
law, which is recognised by the Muslims in England, but not by the
state. (2005, 80)
The implications for the present study are that just as in the United Kingdom
and Canada, Muslims in Australia have also begun to propose the various
approaches discussed by Yilmaz, in juggling the demands of their religious
requirements, as variously interpreted, in the context of living under Australian
law. Of particular interest, is the fourth response described by Yilmaz: the
development of a hybrid British-Islamic law, where Muslims remain faithful to
Islam, whilst fully integrating into Britain. ‘Integration means the adaptation of
British structures to facilitate the practice of Islam with them’ (2005, 64). This
involves renegotiating what it means to be Muslim, the laws and practices required
of them by Islam, within the new Western context. It is the fulfilment of March’s
(2011) ‘search for an overlapping consensus’. The question for the present thesis, is
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to discover whether Muslims are similarly able to negotiate their requirements in
the Australian context.

CHAPTER 5
ISLAM AND MUSLIMS IN AUSTRALIA
This chapter deals with the settlement of Islam and Muslims in a particular
Western society: Australia. Australia is one of the few countries in the world that
has an oﬃcial policy of multiculturalism, which in theory aﬀords Muslims settling
in Australia equal access to cultural citizenship. However, Australian attitudes
towards multiculturalism as a policy are mixed, and societal structures inherently
favour one particular type of cultural expression: that of the descendants of British
Protestant settlers. I will now survey literature dealing with attitudes towards
multiculturalism in Australia.

Australian Multiculturalism
Australian multiculturalism, as defined in the federal government’s policy update,
recognises the existence of a plurality of cultural expressions. This includes
Indigenous, European, home-grown and new migrant cultures, under the umbrella
of a ‘commitment to our nation and its democratic institutions and values, and
support for the rule of law, with English as a common language’ (DIMIA 2003,
5). The policy describes four principles of Australian multiculturalism: first, the
civic duty of all to respect the basic structures and principles ensuring and enabling
freedom, equality and diversity in Australian society; second, reciprocal cultural
respect for all Australians to express their varying cultures and beliefs, subject
to the law; third, social equity, which entitles all to equality of treatment and
opportunity including freedom from discrimination against race, culture, religion,
language, location, gender or birthplace; and fourth, the notion that productive
diversity in the population benefits Australia and its people (6). As Bouma (1995,
287) writes: ‘Diversity is here to stay; it has been built into the fabric of this
society by immigration policies and by the demise of assimilation as the goal of
settlement, both among policy makers and among the migrant communities’. He
notes that post-modern Australia is held together by ‘bonds of interdependence,
not by cultural similarity’ (1995, 294), something apparently lost on those who
privately yearn for the old White Australia days even if they publicly acknowledge
the reality that is multicultural Australia.
Attitudes to multiculturalism in Australia vary from severe criticism of the
concept, to promoting multiculturalism as a substitute for national identity. This
range of views is discussed by Geoﬀrey Brahm Levey (2007, 208) who defines
multiculturalism as ‘a set of policies integrating a culturally diverse society based
47
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on liberal democratic norms’. He criticises various nationalistic understandings of
multiculturalism for their diﬀerent—and at times, conflicting—misapprehensions.
At one extreme, nativist thick nationalism trumpets whiteness, Anglo-ancestry and
Christianity as essential to Australian identity, although Levey (2007, 200) claims
there has been a shift in emphasis from the White Australia policy era, and today
the distinct Anglo-Australian character and identity is a ‘cultural heritage open to
all’. Advocates of thick nationalism might have once preferred excluding cultural
diversity—indeed some on the far-right might still openly advocate this—however
the majority of those who would adhere to thick nationalism, would advocate
assimilation as preferable to multiculturalism, accepting the inevitable reality that
Australia has and continues to accept migrants from non-Anglo, non-white and
non-Christian backgrounds. Hence, for such migrants to avail themselves of this
‘cultural heritage open to all’, they must blend in to the Anglo-Australian culture
as far as is possible, excluding those factors which are impossible to change i.e. skin
colour. When we look at Cronulla and Camden, for example, thick nationalism in
both exclusionary and assimilationist emphases are clearly evident.
Levey criticises thick nationalism for the very problem of which multiculturalism
is accused, in that it ‘essentialises ethnic group identity and membership, rather
than allowing for their internal diversity and dynamism’ (2007, 200). Instead, he
argues that multiculturalism asserts the right of individual members of society
to manifest their diverse cultures, in as much or as little as they so desire, whilst
adhering to the responsibilities of Australia’s liberal democratic institutions. In
the context of the present research, I argue Muslims living in Australia manifest
varying degrees of religious adherence and cultural identities that cannot be
subsumed into a monolithic, homogenised, ethnic Other.
As well as essentialising ethnic group identity, advocates of thick nationalism
presume that multiculturalism denies, or downplays, the existence and value of
an Anglo-Australian dominant culture. It is this second presumption that is the
preserve not of multiculturalism but of what Levey calls post– or civic–nationalism.
Advocates of this position argue the state should take a neutral position in
regards to culture and national identity, or even assert multiculturalism itself
as the foundation of national identity. However, they fail to recognise that for
practical reasons states have to endorse at least some cultural aspects, in the
choice of a national language; public holidays; histories taught; and oﬃcial
insignia. Furthermore, values—whichever are chosen—are not derived from a
cultural vacuum. Levey (2007, 203) also argues that cultural symbols of national
identity are necessary for building ‘a sense of belonging and a commitment to the
commonweal’. Multiculturalism cannot be taken for those symbols themselves, as it
is a set of policies and programs to support the national identity, rather than ‘the
locus of that identity itself’ (2007, 204).
In between these two positions is thin nationalism, which recognises the
state’s role in at least a minimal role in defining national identity, in the realms
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of language and social institutions, as well as the right of diverse cultures to
manifest themselves in society, in the realms of religion, family customs, and
personal lifestyles. Levey points out, however, that advocates of this position
do not recognise there exists a sort of Platonic ideal of Australian identity, an
Australian-ness that marks out Australians as diﬀerent from even New Zealanders
and the British with which Anglo-Australians share much in common. This
non-concrete Australian-ness aﬀects, and is aﬀected by, each successive wave of
migrants coming to Australian shores, although Levey argues that the aﬀect is
more pronounced in the migrant, than in Australian national character. Levey
constructs Australian identity, thus, as Anglomeltic in that ‘Anglo-Australian
culture—while still dominant—is being modified’ (2007, 207). Consequently, for
Levey, multiculturalism is not a threat to social harmony or a symbol of national
identity itself, but is rather the method by which culturally diverse members of
Australian society are integrated into a national identity, which although it does
draw heavy inspiration from its dominant Anglo-Christian heritage, has been—and
continues to be—gradually evolving, due to the influence of Indigenous Australians
and successive waves of diverse migration.
One alternative to multiculturalism is what Bruce B. Lawrence (2002)
calls kaleidoculture. Where multiculturalism simply indicates the existence of
a number of cultures co-existing, kaleidoculture implies an interplay between
cultures. Beauty, the good society, is produced not from a single culture or even
the existence of a number of cultures, but from the interaction between many
diﬀerent cultural facets. Lawrence (2002, 9) describes kaleidoculture as evoking ‘a
changing spectrum of cultural values and experiences, each set of which is bright
and scintillating, worthy of attention, examination, and appreciation as well as
debate, critique, and transformation’. Kaleidoculture answers the criticisms of thick
nationalists who fear multiculturalism a) diminishes the value of Anglo-Australian
culture, and b) prevents criticism of particular undesirable cultural traits and
practices e.g. caste-based discrimination, female genital cutting, homophobia,
sexualised child beauty pageants.

Religious Diversity
Regardless of how multiculturalism is conceived, it has naturally brought with
it increased religious diversity; Bouma (1995) argues this has been a success in
Australia due to key factors. These are:
• The relative size of religious groups: newly introduced religious groups do not
pose a demographic threat to the older established religions.
• Diversity among and between groups: it is diﬃcult for homogenous
ethno-religious groups to develop given the diversity that exists among
and between religions and ethnic groups.
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• Demographic distribution: although areas of Sydney and Melbourne have
developed ethnic sub-communities, there is still much cross-cultural contact
and very little opportunity for ghettoisation.
• The history of tolerating religious diversity: the recent positive relationship of
the Catholic and Anglican denominations in Australia, and the relatively low
levels of proselytising activity has positively influenced relationships with the
much smaller newly settling religious groups.
• De-politicising religious diﬀerence: Australia is a relatively egalitarian society
and opportunities for achieving life-goals are not significantly lessened due to
religious diﬀerence.
• Cooperative multifaith initiatives: there have been a range of state-sponsored
and/or community-sponsored multifaith initiatives promoting positive
relations.1
Although Bouma (1995) has outlined these key factors, since the mid-nineties
there have been changes weakening their success. Religious diﬀerence has been
increasingly politicised over the last decade and more when it comes to the Muslim
community. Lebanese-ancestry Muslims identity boundaries have strengthened
due to lack of settlement support coupled with negative public attention on this
group. Also, some right-wing commentators have suggested there is a problem with
‘white-flight’. This American-origin term is used to describe Anglo-Australian
residents leaving certain lower socio-economic suburbs as the percentage of
migrants increases due to aﬀordability in those housing markets (Healy and
Birrell 2003). Whether true or not, even the perception of such a problem can
detract from the Australian success story.

Undermining Social Cohesion
The question of the success, or lack thereof, of cultural and religious pluralism
in building or detracting from social cohesion is being studied by Markus (2013)
in a series of comprehensive surveys that began in 2007. The Mapping Social
Cohesion research assesses participants’2 perceptions in five domains: belonging;
1. See also Halafoﬀ (2013).
2. In the 2007 survey, participants were drawn from two types of surveys. A national one
stratified by geographic location, in which 2000 Australians were randomly selected to participate,
and five local surveys that used a mixture of random selection and purposive selection to result
in 1200 responses (Markus and Dharmalingam 2007, 11). The sixth survey conducted in 2013
surveyed 1200 participants through random selection of landlines and mobile phones; 2323
immigrants through Internet surveying; and local surveys producing 2,500 responses. Furthermore,
data were weighted to correspond to key demographic indicators of the Australian general
population (Markus 2013, 7–8).
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social justice and equity; participation and community involvement; acceptance
and rejection; and sense of worth and life satisfaction (2007, 58). As part of the
2013 findings, Markus notes that participants experienced the lowest levels of
social cohesion since the initial survey, with drops in four of the five domains
(‘social justice and equity’ rose slightly) and all domains sitting below the
2007 initial benchmark. Of relevance to this thesis, is the reported increase
in negativity towards current immigration levels; negative attitudes towards
immigrants from the Middle East rose to twenty-five percent. Also, participants
reported the highest levels of discrimination in this most recent survey with large
variation of discrimination experiences between diﬀerent groups. ‘Those in the
younger age groups (particularly those aged 18–24), men, those of non-English
speaking backgrounds, of non-Christian faith groups, and those resident in urban
centres, particularly areas of immigrant concentration, report the highest rates of
discrimination’ (Markus 2013, 22).
Similarly, Mansouri (2012a) reports research that found levels of empathy but
also misperceptions, stereotypes and negativity amongst business and community
leaders in a Victorian city with a sizeable Muslim population (Darebin). Mansouri
implicates exclusionary media discourse, noting that more than seventy percent
of community participants and eighty percent of council staﬀ indicated they
drew their knowledge of Islam and Muslims primarily from the media. As
Hadi Sohrabi and Karen Farquharson (2012) explain, negative media discourse
without counter-balance hinders social integration. In their content-analysis of
articles from national broadsheet the Australian, Sohrabi and Farquharson found
negative discourse about Islam and Muslims was disproportionate: ‘Islam was
associated with terrorism and perpetrating violence far more often than either
Judaism or Christianity’ (ch.6, loc.2981). This confirms prior research finding
Islam and Muslims suﬀer from stereotyping and caricature (Brasted 2001); being
constructed as the problematic Other (Saniotis 2004); taken out of context,
misrepresented, exploited and demonised (Kabir 2006); racialised and criminalised
(Dunn, Klocker and Salabay 2007); and content being skewed towards violent
conflicts in the Middle East (Manning 2006).
Who benefits from this undermining of social cohesion? Graeme Turner
(2003, 415) argues that it allowed Howard’s Coalition government3 to pursue
an economically liberal agenda whilst reassuring their voter-base of Australian
‘specificity and exclusivity’. A number of authors (Head 2002; Joseph 2004;
Maddox 2004) have demonstrated how demonising Muslims through emphasising
3. Although G. Turner (2003) refers to the Coalition government under Howard (1996–2007),
his argument and analysis fit the current Coalition government under Abbott (2013–). The
intervening Labor governments under Kevin Rudd (2007–2010 and 2013) and Julia Gillard
(2010–2013) were not politically able or willing to promote the reality and benefits of cultural,
religious and linguistic (CRALD) diversity in the face of sustained ‘wedging’ from the Coalition
particularly on the issues of border control and terrorism.
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potential violence and terrorism threats, has provided the opportunity for
governments to pass legislation curtailing civil-liberties—although not always
without opposition—opening up the possibility to prosecute individuals for crimes
unrelated to terrorism.4 Furthermore, there is evidence that government and media
emphasis on safety and security issues in the context of heightened fears has the
eﬀect of improving areas of wellbeing for the majority population in the short-term
(Cummins et al. 2007).

Australians’ Attitudes Towards Immigration
The majority of Muslims in Australia are first-generation migrants and their
second-generation children make up the next largest group. As such, understanding
how Australians’ attitudes towards immigration can aﬀect Muslims’ experiences of
life in Australia is important to the current research. I now turn to the literature
discussing Australians’ attitudes towards immigration generally, and Muslim
immigration specifically.
Murray Goot and Ian Watson (2005) analysed data from the 2003 Australian
Survey of Social Attitudes, asking whether Australian attitudes towards immigration
and multiculturalism have become more hostile after the Liberal Party’s election
win in 1996. They found that rather than a hardening attitude towards immigration,
the first half of the Howard government’s decade in power saw ‘the longest period
of majority support for the program since the heyday of immigration between
the late 1950s and the early 1970s’ (2005, 199). Their explanation for this trend
included identifying a variety of factors including criticism of reduced migration,
which had not dropped dramatically anyhow, from business groups; the Howard
government’s emphasis shift in immigration policy from family reunion to skilled
migration; the falling unemployment rate and period of economic prosperity; and
the lessening of government attention to and rhetoric around multiculturalism.
The biggest predictor for anti-immigration views was what Goot and Watson
call nativism—similar to Levey’s thick nationalism—the belief that to be ‘truly
Australian’ requires a person having been born in Australia, having lived in
Australia for most of one’s life, and having Australian ancestry. Participants with
stronger nativist views were more likely to support reduced immigration. Another
important predictor for anti-immigration views was educational achievement.
4. For example, the current Abbott government is planning to require Internet service providers
retain two-years worth of (ill-defined) metadata for all Australian Internet users. Although the
legislation is being drafted initially as a counter-terrorism measure, Abbott suggested it could
also be used ‘in crime fighting more generally’ (Sydney Morning Herald 6 August 2014). It is not
inconceivable that the retained data could also be used to pursue copyright violations, which is in
the interests of multinational media companies such as Rupert Murdoch’s News Corp—a company
that has a history of lobbying for tougher anti-piracy legislation in Australia (see Mark Sweney,
‘News Corp calls for piracy crackdown in Australia’, Guardian, 14 July 2014).
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Namely, the higher the level of education achieved, the less likely the participant
was to support reduced immigration. As well, participants suﬀering financial
hardship and without positive future prospects were more likely to want to reduce
immigration, as were the working-class; those who identified as being on the right
of the political spectrum—particularly One Nation voters; those with conservative
social values; and those who felt that politics was not very important in their lives.
In contrast, those who identified to the left of the political spectrum—particularly
Australian Democrat voters—and those who attended church services on a
regular weekly basis were more likely to be supportive of immigration. Other less
important factors predicting anti-immigration views were: blue-collar occupational
backgrounds, with the exception of labourers; unemployment; residing in rural and
outer metropolitan areas; being of more than two-degrees generationally Australian;
speaking only English at home; and being under 25 years of age. However, ‘national
pride’ defined as having pride in Australia’s political influence in the world, and
pride in Australia’s sporting achievements did not aﬀect participants’ views on
immigration (191).
Goot and Watson’s findings in regard to levels of pride in Australian democracy,
history, and values, indicate that at least in the first half of the Howard government’s
time in oﬃce, notions of Australian identity and the value of Australian identity
were relatively stable. Similar to Levey’s writing on multiculturalism, their work
describes a spectrum of approaches towards immigration. A participant at one
extreme end can be described as holding nativist-nationalist views; socially
conservative; working-class; suﬀering unemployment, financial hardship, and bleak
future prospects; non-religious; living in outside metropolitan centres; voting for
One-Nation; and anti-immigration. At the other end of the spectrum, a participant
can be described as holding to minimal nativist-nationalism; socially liberal;
middle or upper-class; employed with secure finances and good prospects; regularly
attending church; living in metropolitan centres; voting Australian Democrats; and
pro-immigration.
Although Goot and Watson’s research sheds light on attitudes towards
immigration generally, they did not distinguish attitudes towards diﬀerent
immigrant groups. Further research would need to be undertaken to ascertain
whether views towards Muslim immigrants is significantly diﬀerent to views on
other immigrating groups, such as Buddhists from East Asia, Christians from the
Horn of Africa and so on; and whether there is a diﬀerence between apprehension
or welcome of groups from particular religious as opposed to ethnic, language and
national backgrounds.
Bouma’s (1994) seminal study, Mosques and Muslim Settlement in Australia
looked at the process of settlement and integration of Muslims in Australia, with
a particular focus on Muslims who settled in Sydney and Melbourne during the
second half of the twentieth century. This sociological study examined Muslim
immigrants’ stories of migration to Australia and their eﬀorts to establish mosques,
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schools and social networks that aided in their largely successful stories of making
Australia their home. Nevertheless, experiences of prejudice and discrimination
were reported by interviewees—particularly stories of resistance to the building
of mosques, seen by some in the wider community as foreign and alien to the
Australian landscape. The experience of Muslims adopting Australia as their home
has aided in the nation’s development as a multicultural and religiously plural
society.
Furthermore, Bouma describes Australia as a successful experiment in building
a religiously and culturally diverse society. Large-scale migration of immigrants
from diverse religious, cultural and national backgrounds, coupled with the decline
in influence of the Anglo-centric Christian churches, has changed the religious
landscape of Australia. Bouma highlights four elements in the process of religious
settlement, which he defines as the negotiation of a new religious identity based
on the introduction and interpretation of the immigrant religion into the receiving
society’s new context, focusing on Islam as a migrating religion. These are: 1)
assistance provided to immigrants by religious organisations before and after their
immigration, including the immigrants’ own strengthening of religious commitment
that helps in the sometimes diﬃcult transition from one society to another; 2) the
development of ethnic and religious identities of distinction in the new context; 3)
the building of and/or commitment to their new religious community, a process
that changes the immigrants as well as the host society; and 4) establishing
new patterns of relating between diﬀerent religious and ethnic groups in the
multi-religious and multicultural society that is Australia.
Of relevance to the present research is that Bouma (1997b) found religious
practice aided, rather than hindered, the settlement process and helped Muslims
develop coping skills for dealing with the inevitable stresses of the new migrant
experience. However, he notes that public acceptance of the migrating religion and
its immigrants is aﬀected by faulty information about the new group, as well as
their level of visible diﬀerence. He points to promotion of multiculturalism at levels
of government that has assisted the process of settlement.
Bouma’s research was undertaken in the 1990s, before the heightening of
political and media attention on Muslim Australians as a consequence of global
crisis events. Consequently, some of the gains Bouma describes may have shifted
backwards. Also, since that time there has been even more immigration and
settlement of Muslims to Australia, from more diverse backgrounds and to rural
and regional Australia as well as the capital cities. Furthermore, there is a growing
percentage of Muslims who are Australian-born, whether children of migrants or
converts.
The current research builds on themes examined by Bouma in his original
study, aiming to understand the views and experiences of representatives from this
newer cohort of Muslims. To reiterate, this research aims to analyse Muslims’ social
attitudes on life in twenty-first-century multicultural Australia, with a focus on
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internal diversity.

CHAPTER 6
RESEARCH METHODS
The previous chapters have shown how Muslims are routinely constructed as
a problem people, particularly those who adhere to Islam, but there is little
recognition of the diversity that exists amongst Muslims. Because this research
is interested to examine whether internal religious diversity aﬀects Muslims
experiences of social inclusion in Australia, I have chosen to use quantitative
and qualitative methods of analysis for this research. This allows for both
generating and testing of theories (Creswell 2009).1 As such, hypotheses based
on specific theoretical frameworks are introduced and addressed in each of
the analysis chapters rather than here. However, this research relies upon
the transformative-emancipatory perspective that Muslims have had diﬀerent
reactions to modernity-invoked crises, whether it is dealing with the aftermath
of colonisation (Said 1978); the fall of the Ottoman caliphate and establishment
of nation states (Ansary 2009); the Westernisation and bifurcation of education
systems (Rahman 1982); the secularisation of most legal domains, with the
exception of family and personal law (Moosa 2009); the fossilisation of the
previously organic shari,a (Sonbol 2003); the emergence of a large middle-class
(Watenpaugh 2006); the migration and permanent settlement of Muslims in
Western nations (Mandaville 2001); the spread of new technologies (Robinson
1993); the proliferation of terrorism as a political stratagem (Sedgwick 2007); or the
eﬀects of globalisation (Roy 2004). This has been drawn from the previous research
discussed particularly in chapter three, leading me to construct four overarching
interpretative orientations, which I have described below. I propose there is a
relationship between the interpretative orientations and the social attitudes that
Muslims hold. Consequently, my analysis of the data will use not only standard
explanatory variables such as age, sex, ancestry, immigrant status, employment
status etc. but also these interpretative orientations.

Interpretative Orientations
As discussed previously, diﬀerent authors (Shepard 1987; Lawrence 1998; Ernst
2004; Waardenburg 2007; Saeed 2007) have described a number of competing
responses to major social forces since modernity’s dawning. For the purpose of the
1. Some of the material in this chapter was published in CMMIPS (2009).
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current research, I have collapsed them into four major categories.2 These responses
are not exclusive to Muslims, and indeed the schema could be adapted to study
other religious populations.
Secularists. Muslims arguing for the separation of religion and state, and the
privatisation of religion. They see no role for religious institutions in
the structures of society, particularly as they pertain to governance and
legislation. We can include within this group ‘cultural’ Muslims whose
aﬃliation with Islam is primarily through cultural connection to Muslim
ancestors, families and friends rather than active religious belief and practice.
They are Muslims not because they are religious, but because they have an
ancestral connection to Muslim-majority cultures and nationalities.
Traditionalists. Muslims arguing that the traditional, pre-modern interpretations
of theology and jurisprudence should be the foundation upon which the state
and society rests. They look to the past with a sense of nostalgia, and wish to
re-establish the link—which has been ruptured by modernity—between
themselves and their societies, and the Prophet and the generations
of pre-modern Islamic scholars who developed the normative, orthodox
interpretations of Islam and its sacred law.
Fundamentalists. Muslims who, like the traditionalists, are at odds with the
modern world, but feel that the present pitiable state of Muslims is
caused partly by the stagnation of the traditional pre-modern Islamic
institutions, the incorporation of inauthentic innovations—both historical
and modern—into the interpretations of Islam, and the consequent inability
of Muslims to withstand the onslaught of Westernisation. Although they are
fully rooted in the modern world, their solution is to seek a return to the
fundamentals of Islam: the original teachings of the Prophet and the first
generations of Muslims. That they diﬀer in what these fundamentals are is
not of interest here, except to note that fundamentalists share a number of
characteristics including a deep distrust and fear of the modern project.
Contextualists. Muslims negotiating the path between faithfulness to religious belief
and the reality of living in modern societies. This last group includes the
modernists who emerged from al-Azhar under the leadership of Muhammad
‘Abduh, and progressive Muslims whose interpretations of Islam are
influenced by the modern, post-Enlightenment milieu; they have absorbed,
and thus are reading into their interpretations of Islam, philosophies and
concepts of individual autonomy; human rights; egalitarianism; separation of
religion and state; and feminism.
2. I have not included early modern-period revivalism, as it is less relevant to the immediate
experiences of twenty-first-century Muslims.
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It should be noted that the categories listed above are not demarcated by hard
and fast boundaries, and the various orientations may borrow emphases and
methods from each other. For example, both contextualists and fundamentalists
may call for a return to the original precedents set by the Prophet Muhammad
and his earliest followers, but their methodologies for understanding them may
be diﬀerent. Contextualists may borrow the scholarly interpretative techniques of
the traditionalists, but reject taqlid ‘imitation’, that is, replicating the decisions of
pre-modern scholars without regard to the diﬀering conditions of time and place.
However, for the purposes of analysis here, a participant can belong only to a
single category reflecting his or her interpretative approach to the role and nature
of Islam in society.

Definition of Terms
Although a number of specific terms will be defined in the body of analysis, I
present here a brief discussion of some important general terms that concern the
present research.

Social Attitudes
As this thesis deals in part with how diﬀerences among Muslims aﬀect certain
attitudes about life in Australia, this section assesses attitude as a social science
concept and the approach I take in this research. Beginning most notably with the
social psychologist Gordon Allport, scholars in diﬀerent disciplines have developed
diﬀerent models of what constitutes an attitude (particularly in contradistinction to
perceptions, beliefs, values, and ideologies) and how attitudes might be studied.
The most simple of definitions equates attitude with feelings influenced by
beliefs about an attitude object (Maio et al. 2006). Alternatively, the tri-componential
model suggests there are three aspects intrinsic to any attitude: an aﬀective
component (feelings toward an attitude object); a cognitive component (beliefs
about an attitude object); and a behavioural component (actions toward an
attitude object). Through these three components, individuals form a positive or
negative evaluation of the attitude object (Oskamp and Schultz 2005; Maio et al.
2006). Another scholarly discussion looks at whether attitudes are uni-dimensional
(only positive, negative or neutral) or bi-dimensional (both positive and negative)
(Maio et al. 2006).
Stuart Oskamp and P. Wesley Schultz (2005, 15) define ‘attitude’ as: ‘a
summary of all of a person’s evaluative beliefs about, aﬀective reactions toward,
and behavioral responses to an attitude object’. In discussing attitude composition,
and how cognitive, aﬀective and behavioural components are related they prefer
the ‘latent process’ viewpoint in which an attitude is a hidden intervening variable
occurring within a person to explain the relationship between stimulus events and
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cognitive, aﬀective and behavioural responses. This framework avoids both the
simplification of viewing attitudes merely as feelings (the separate entities model)
and of requiring that any specific attitude requires all three components to be
existent at the same time (the tri-componential model).
Diﬀerent disciplines (sociology, political science, psychology and social
psychology etc.) utilise various methods to study attitudes. As Oskamp and
Schultz (2005) describe, these methods include description, measurement, polling
and experiments. The current research uses both qualitative description and
quantitative measurement to look at Muslims’ social attitudes.

Social Cohesion
As mentioned in previous chapters, ‘social cohesion’ evokes a sense of belonging in
a group of people based on shared commitments to each other. Diﬀerent aspects
of social cohesion—economic, political and cultural—have been studied across the
globe (Ibn Khaldûn 1967; Cantle 2005; Soroka, Johnston and Banting 2006; Jupp,
Nieuwenhuysen and Dawson 2007; Hulse and Stone 2007; Jenson 2010; Markus
2013, to name a few examples). However, as Chan et al. (2006) point out, many
definitions of social cohesion used by researchers lack conceptual clarity and/or
confuse the end with the means by how it might be achieved. Some researchers
and policy-makers use it as a ‘catch-all’ for issues such as unemployment, poverty,
discrimination, or exclusion, and thus strip the term of its analytic utility. Based on
the logic that social cohesion reflects how well people ‘cohere’ or stick together in
a society, as behavioural manifestations of positive (or negative) perceptions, Chan
et al. define it as the condition in which people in a society trust each other; share
a common identity or sense of belonging; and manifest those subjective feelings in
objective behaviour. This is also the definition used in the present research.

Social Inclusion/Exclusion
Because it is entirely possible to have a socially cohesive society that lacks
acceptance of diversity, equality, democracy and other social goods—think North
Korea or Saudi Arabia—the term social inclusion is also used in the present
research. The briefly-existent Australian Social Inclusion Board (ASIB)3 was tasked
with assessing the state of social inclusion in Australian society. They produced
two reports on the topic based on the definition: people having the ‘resources,
opportunities and capabilities’ to learn, work, engage, and have a voice (ASIB 2012,
12). However as Robert Oxoby (2009) points out, it is not merely the existence
of resources and opportunities, but the perception that individuals have as to
3. The ASIB was established by Kevin Rudd’s Labor government in 2008 and then disbanded
by Tony Abbott’s Liberal-National Coalition in 2013.
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their specific ability to access them. In the context of employment, Oxoby gives
the example of two unemployed individuals. One believes she may gain future
employment and experiences inclusion, whereas the other sees little hope and
he feels excluded. The implication for the present research is whether there is
something about the state of being Muslim that presents an obstacle to social
inclusion in Australia.

X-Generation
Because large numbers of the Muslim population are migrants or children of
migrants, it is important to specify what is meant by X-generation Australian
(where X stands for first, second, or third-plus). For the present research,
first-generation Australians are those who immigrated to Australia after being born
elsewhere. Second-generation Australians are those Australian-born participants
with one or both parents born overseas. Third-plus generation Australians are those
Australian-born participants with both parents born in Australia. According to the
most recent 2011 census, a little over a half of the Australian population falls into
this category (ABS 2012).

Muslim Australian/Australian Muslim
I use both Muslim Australian and Australian Muslim in the current research, in
both cases following the pattern: an attributive noun modifying a noun. First,
‘Muslim Australian’ is a subset of the category Australian. This allows me to
compare Muslim Australians with non-Muslim Australians, Christian Australians,
Sikh Australians etc. Second, ‘Australian Muslim’ is a subset of the category
Muslim, allowing me to compare Australian Muslims with non-Australian Muslims,
British Muslims, Indonesian Muslims etc. Neither construction is used to emphasise
priority of identity loyalty.4

Questionnaire Development
This research uses data I helped gather for the Australian Research Council
Linkage Project Muslim Voices: Hopes & Aspirations of Australian Muslims,
headed by Professor Emeritus Gary D. Bouma (Monash University) and Professor
Shahram Akbarzadeh (Deakin University). For that project, I consulted with
the project supervisors and a research assistant to develop a twenty-three page
questionnaire covering the following topic areas: wellbeing and happiness;
living in Australia; relationship with country of origin for immigrants; values
4. One contributor to the current research expressed her concern that using one term or the
other has political implications, and that Muslimness should not be defined by nationality.
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and characteristics; relationships and leisure; religion and spirituality; work and
employment; education; economics; and background demographic information (see
appendix B). I included some questions sourced from other research for comparison
purposes (Bouma 1994; Cummins et al. 2007; Pew Research Center 2006; Wilson
et al. 2003), the rest were designed for the Linkage Project.
In constructing my sections of the questionnaire, I used both open-ended and
closed-ended questions. Open-ended questions can provide depth of insight, and
allow for participants to supply unanticipated new answers, yet are admittedly
more diﬃcult to code and analyse. Close-ended questions are relatively easy to
input and analyse but force participants to use specific answers and requires
vigilance to avoid bias in question-construction (Oskamp and Schultz 2005).
Techniques to minimise social desirability bias in this research included
anonymity for participants; using both open-ended and closed-ended questions;
using a variety of diﬀerent scales for answers; keying the scales in diﬀerent
directions; and through careful sentence construction. For example, I am interested
in how often Muslims perform the obligatory prayers required by religious law.
To properly fulfil the requirements of these prayers they must be performed at
their correct times, the exact details of which vary slightly between the various
schools of law. The reality is that a good many Muslims do not pray some or all
of these obligatory prayers. Further, some Muslims feel that admitting this is a
public confession of sin, also prohibited. In order to minimise the eﬀect of social
desirability bias that might lead some Muslims to indicate they pray more often
than they do, I constructed two questions emphasising place and timing without
assuming that all participants pray, instead of directly asking whether a participant
prays all the obligatory prayers. That is, failure to live up to the stricture of
praying at the correct time is not as stigmatising as failing to pray altogether.
Thus, a person who does not regularly perform the daily obligatory prayers is given
the face-saving option of indicating they do not perform their prayers ‘on time’ (see
appendix B, questions G4 and G5).
As was highlighted earlier, previous research has delineated a number of
diﬀerent orientations that Muslims hold in regard to interpreting religion. In order
to categorise participants into one of four interpretative orientations, I asked them
to indicate which statement best described their approach to the role and nature of
Islam in society (see appendix B, question G13):
1. ‘I think religion should be a private aﬀair and have little or no role in the
debate about the nature of our society’ (coded as secularist).
2. ‘I think Muslims should rely on the chain of traditional interpretations of
Islam in understanding the role of Islam in society’ (coded as traditionalist).
3. ‘I think Muslims should return to the fundamentals of Islam as the source of
authority for all political and social action’ (coded as fundamentalist).
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4. ‘I think Muslims should interpret the role and nature of Islam in society in
relation to the needs and contexts of the times’ (coded as contextualist).
Other variables were chosen to elicit demographic information, such as age,
sex, residence, level of education etc., and to make sure I included participants
from both Australian-born and migrant groups; English and non-English speakers;
converts and generational Muslims; the employed and unemployed; students and
those in the workforce; and to discover the level of religiosity among participants.

Selection of Participants and Description
The target population in this research was Muslims living in Victoria and New
South Wales, the greatest number of whom live in metropolitan Melbourne and
Sydney. According to the 2006 census, this was 278,154 people—82% of the
Muslim population in Australia. These two areas were chosen as having the largest
populations of Australian Muslims and therefore most likely to allow research
collection to capture a diverse spread of Muslims, given budgetary constraints.
The survey population excludes anyone under the age of 16; those Muslims who
belonged to organisations that did not participate, either because they were not
invited, or they declined to participate; those individuals without Internet access
or those with access but who did not frequent any of the online forums on which
this survey was advertised during the data collection period; incarcerated Muslims;
those Muslims unable to understand the English-language questionnaire; and those
simply unwilling to participate in this research.

Sampling Procedure
Data collection took place during the period of March 2007 to May 2008. I tested
the questionnaire on a group of twenty-one Muslim participants sourced through
personal contacts and then refined it. I also organised and participated in a number
of meetings with the project supervisors and Muslim community representatives to
stimulate discussion of thoughts arising from the types of questions that were being
asked of participants. This in turn further guided the questionnaire’s refinement as
well as assisted in developing a sense of the territory of Muslims living in NSW and
Victoria, and helped me in the recruiting of further participants.
There are many mosques, schools and organisations for Muslims living in
Australia, and although there is no authoritative list that can be consulted, many
are linked through membership in the AFIC structure. This is a consortium of
state councils, who are represented on a national umbrella body elected every three
years (AFIC 2009). As well, there are many organisations not aﬃliated with AFIC
or its state councils that have an Internet presence. From this I contacted a wide
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variety of diﬀerent groups servicing Muslims, as well as individuals, to invite them
to participate.
In more detail, I advertised the project on a number of online forums
frequented by Muslims, sent letters and emails, and made phone-calls introducing
the research project to Muslim organisations and key community representatives,
and inviting their participation. Some organisations responded promptly to the
various invitations to participate, some ignored requests, one declined to participate
without payment to members, whilst a few organisations were unable to participate
during the time-frame allotted for data collection. Table 1 on page 64 shows the
types of organisations that were invited and who responded.
Table 1: Types of organisations invited to participate in survey
Organisation
Community service
Convert
Islamic council
Ethnic
Mosque
Shi,i
School/TAFE
Student
Sufi
Sunni
Women’s
Total

Invited Participated
3
1
2
4
9
2
4
6
2
12
3
48

3
1
1
0
3
2
2
0
1
7
1
21

The Muslim population is a heavily scrutinised one and it is unsurprising
that individuals and organisations may be wary of participating in research,
especially if they feel it may be designed to target them as a ‘problem’ population.
Furthermore, Muslims can develop research fatigue from being the target of many
diﬀerent research projects. Employing a number of Muslim or Arabic-speaking
research assistants may well have encouraged trust from the participants,
nevertheless non-response bias is a constant problem with survey research
(Heeringa, West and Berglund 2010). In the attempt to address this issue, I
sought to gather data through diﬀerent routes.
With the help of research assistants, I distributed the questionnaire through
four diﬀerent methods. The first method involved asking a host organisation to
hold a meeting at their premises (or an agreed alternative location) in order to
administer the questionnaire, with the host organisation responsible for advertising
the meeting among their membership. The second way of obtaining data was to
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distribute the questionnaire among organisations that were unwilling or unable to
host a meeting but that would agree to distribute and later collect questionnaires.
The third way was to put the questionnaire online and advertise the survey URL
among groups who were unwilling or unable to participate in the first or second
methods of data collection. The fourth method was opportunistic distribution
at public and semi-public venues including hosting a stand at a major Victorian
Muslim festival, shopping centres, parks and the like. As well, a small number
of questionnaires were given to various individuals at their request. Participants
had to be 16 years or older to participate, and questionnaires were completed
anonymously.
Distribution of the questionnaire resulted in 670 returns. A small number of
questionnaires completed in languages Arabic and Turkish were translated, after
which research assistants entered all questionnaire responses into a Microsoft
Access database and I performed a quality control check eliminating unusable
questionnaires, i.e. those that were largely empty, duplicates,5 or were of extremely
low quality (e.g. a questionnaire had all responses at one end of a scale extreme
and without any textual data). I also removed 10 returns in which the question
on sex had not been answered, and 15 returns from outside NSW and Victoria to
make analysis easier. This process yielded a dataset of 572 cases for analysis. I
then exported the quantitative parts of the questionnaire into an SPSS 21 database,
prepared a codebook and checked the database for errors.

Generalisability
Data gathered for this research come from a mixture of convenience sampling;
snowball sampling and peer nomination. Although non-probability methods of
obtaining data make inferential analysis problematic, the time and resources
necessary to use probability methods for sampling with minority populations such
as Muslim Australians are far beyond the scope of this doctoral research.
In order to combat the problem of generalising from a purposive-selected
sample, I sought and obtained a large and diverse dataset. By using non-random
purposive sampling method to generate a large, heterogeneous response set of
Muslims living in NSW and Victoria, I can make suggestions for generalisability
providing direction for further quantitative research. Appendix C contains tables
comparing research participants with Muslims from the 2006 census (ABS 2008b).

5. There were two data gathering sites that produced questionnaires composed of mostly
identical responses, as such I excluded data from these sites.
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Description of Data Analysis
For the first element of data analysis I ran basic frequencies and descriptive
statistical tests in SPSS 21 to provide an overview of the survey population. From
this I refined the variables to use for further analysis. Normality and homogeneity
of variance assumptions were assessed by examining scatterplots, histograms and
the skewness and kurtosis for selected dependent variables.

Description of Response Set
This section provides descriptive statistics of the dataset of 572 Muslims who
answered the questionnaire (for detailed tables, please refer to appendix C). I
sought and achieved a broad spread of opinions and views from Australian-born
Muslims, migrants, refugees, those in their late teens, young adults, mature
adults, Sunnis, Shi,is, Sufis, converts, as well as those withdiﬀerent approaches to
interpreting and living Islam.

Sex
In this response set there were 318 females (55.6%) and 254 males (44.4%) giving
an approximate ratio of 10 females to 8 males (⇡10:8), making it slightly skewed
towards females in comparison to the general Muslim populations of Victoria and
NSW combined, in which 47.9% are females and 52.1% are males (⇡10:11).6

Age
Survey respondents were asked to nominate their year of birth. Because data
collection occurred during a period greater than a year (between March 2007
and May 2008) and in order to facilitate comparison with the broader Muslim
Australian population, I have calculated their age described here as what they
turned during 2006, the year in which the census data was collected. Therefore,
respondents were between approx. 7 and 21 months older when they actually filled
in the questionnaires.
The median age for the response set was 30, which is not far oﬀ the median
age of 33 for the broader population of Muslims in Victoria and NSW 16 years or
older. The oldest survey participant was born in 1915 and the youngest were born
in 1992. Figure 1 on page 67 shows the age distribution percentage of males and
females in comparison to Muslims from Victoria and NSW recorded in the 2006
census.
6. All comparative data on the wider Victorian and NSW Muslim populations are drawn from
the 2006 census (ABS 2008b).
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Figure 1: Percentage of male and female participants by age-groups compared with
Muslims living in Victoria and NSW as at the 2006 census.

Geographical Spread
Of the response set, 339 (59.3%) were Victorian residents and 233 (40.7%)
were from NSW; the comparative broader populations are 109,367 and 168,787
respectively. It is worth nothing that the response set ratio of approximately 10
Victorians to 7 NSW residents (⇡10:7) in comparison to the wider population of
Muslims in Victoria and NSW (⇡10:15) is almost a complete reversal.7 A wide
geographical sample was achieved with participants drawn from nearly all the Local
Government Areas (LGAs) where more than 0.5% of the states’ Muslims reside (see
figures 2 and 3 on page 68). The only exceptions were Botany Bay, home to 1.7%
of Muslims in NSW, and Frankston and Greater Geelong home to 0.7% and 1.0%
of Victorian Muslims; none of the survey participants resided in any of these three
LGAs . Additionally, some LGAs that have less than 0.5% of the states’ Muslims
appear in this survey.
In considering the locale of the response set, 83.9% resided in metropolitan
Melbourne and Sydney, whilst 16.1% resided in rural and regional Victoria and
NSW. Table 2 on page 69 shows the regional breakdown of the response set;
figures 4 and 5 on pages 69 and 70 are size maps showing postcodes of participants
7. Where necessary for analysis, I applied appropriate weighting to reflect the actual ratio of
Muslims in Victoria to those in NSW.
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Figure 2: Participants’ top nominated Victorian Local Government Areas by percentage
of survey group, compared with percentage of all Muslims living in Victoria.

Figure 3: Participants’ top nominated NSW Local Government Areas by percentage of
survey group, compared with percentage of all Muslims living in NSW.
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Figure 4: Size map of participants by postcode in metropolitan Melbourne broken up into
equal intervals.

living in metropolitan Melbourne and Sydney broken into equal intervals; and
a detailed comparison of the survey participants in comparison with the wider
population of Muslims in Victoria and NSW is provided in tables in appendix C.
Table 2: Region of residence of response set
Region

Frequency Percent

Greater Metropolitan Melbourne (Vic)
Greater Metropolitan Sydney (NSW)
Goulburn Valley (Vic)
The Mallee (Vic)
Illawarra (NSW)
Sydney Surrounds (NSW)
Central Highlands and Goldfields (Vic)
Gippsland (Vic)
Total

249
231
49
39
1
1
1
1
572

43.5%
40.4%
8.6%
6.8%
0.2%
0.2%
0.2%
0.2%
100.0%

Birthplace, Ancestry and Convert Status
The percentage of Australian-born Muslims at the 2006 census count was 37.9%.
Of Muslims residing in NSW and Victoria combined, 39.7% were Australian-born.
In the current response set of the 474 who nominated their birthplace, 198 (41.8%)
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Figure 5: Size map of participants by postcode in metropolitan Sydney broken up into
equal intervals.

were Australian-born. This was by far the largest group followed by 7.0% born in
Turkey; and 6.5% born in Lebanon. Table 3 on page 71 shows the top birthplaces
nominated by participants, while figure 6 on page 72 compares regional birthplaces
of the response set and census participants from Victoria and NSW. A fuller listing
of birthplaces is available in appendix C.
Although close to forty percent of Muslims in the response set were Australian-born,
most of them were children of migrants, with one or both parents born overseas. Of
the entire response set, 84.4% had two overseas-born parents, a further 3.8% had
one overseas-born parent, while only 3.8% had two Australian-born parents (7.9%
declined to answer). This is comparative with the broader Muslim population in
which 85.2% had two overseas-born parents, 6.9% had one overseas-born parent,
and 2.9% had two Australian-born parents (see appendix C).
This last statistic gives us an idea of the size of the convert community.
Because conversion to Islam in Australia was extremely uncommon until recent
decades, it is most likely that participants who were born in Australia or nations
without historically sizeable Muslim communities, and who nominate ancestries
similarly without a link to Islam, are converts. It is only a rough estimate, however,
as this misses converts with birthplaces and ancestries historically linked to Islam
(such as Chinese, Russians, formerly Christian Arabs etc.), and includes the
small number of generational Muslims who are children or even grand-children of
converts. I used the following criteria to estimate the number of Muslim converts
living in Victoria and New South Wales:
• Include those listing their place of birth as Australia or a nation with less
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Table 3: Top birthplaces of response set
Country
Australia
Turkey
Lebanon
Iraq
Bangladesh
Pakistan
Afghanistan
India
Egypt
Other
Total

Frequency Percent
198
33
31
23
22
22
15
13
8
109
474

41.8%
7.0%
6.5%
4.9%
4.6%
4.6%
3.2%
2.7%
1.7%
23.0%
100.0%

than 5% Muslims, and
• An Australian ancestry with both parents born in Australia, or
• An ancestry related to a population without a historical link to Islam, such as
English, German, French etc.
This resulted in 12,598 Muslims, or 4.5% of the broader Muslim population.
Of these, 6,184 were males and 6,414 were females. This means that probable
converts made up 4.3% of all Muslim males and 4.8% of all Muslim females—much
closer to parity than popularly believed.8 In the response set for this research,
10.1% (58 participants) indicated they had converted to Islam, although 6.1% (35
participants) declined to answer the question on conversion.9 There were 37 females
making 11.6% of all female participants, converts. In contrast there were 21 males
making 8.3% of all male participants, converts.
Returning to the question of ancestry, there was a wide diversity of responses
given by participants, however predictably the top ancestries were Arab, Turkish
and Asian (see figure 7 on page 72).
8. See, for example, Ben McClellan’s article ‘Almost two Sydney women a week are converting
to Islam’ in the Sunday Telegraph (19 January 2014), which cites the Australian New Muslim
Association’s figure of females making up two-thirds of those who interact with the organisation.
9. This oversampling may have been introduced through the convenience sampling
method—distributing the questionnaire through my contacts in the Muslim convert community.
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Figure 6: Regional birthplaces of participants compared with Muslims living in Victoria
and NSW as at the 2006 census.

Figure 7: Top total ancestries (first and second choices combined) nominated by survey
participants. Numbers inside bars represent frequency of responses (n = 574).
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Figure 8: Top LOTE spoken at home by participants compared with Muslims living in
Victoria and New South Wales at the 2006 census.

Language
There were 444 participants (77.6%) who indicated they spoke a language other
than English (LOTE) at home. Of these, 441 named the language, of which Arabic,
Turkish and Urdu were the top three. Figure 8 on page 73 shows the top languages
other than English (LOTE) spoken at home by participants, compared with the
86.6% of Muslims in New South Wales and Victoria who answered the LOTE
question in the census.

Interpretative Orientation
One variable that is used in the present research but is not used in the Australian
census, is that of interpretative orientation as discussed above. There were 503
participants who answered the question ‘which statement most closely describes
your approach to the role and nature of Islam in society?’ (see appendix B,
question G13). Of the entire response set, 164 (28.7%) were categorised as
traditionalist, 152 (26.6%) as contextualist, 114 (19.9%) as fundamentalist, 73
(12.8%) as secularist, leaving 69 (12.1%) who declined to answer the question (see
figure 9 on page 74).
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Figure 9: Participants categorised by interpretative orientation.

Conclusion
In conclusion, this research uses quantitative and qualitative methods through
a concurrent embedded strategy to analyse data. This is to provide both a rich
description of the group of surveyed Muslims from Victoria and New South Wales,
as well as to assess the eﬀect of internal diversity on their social attitudes. Such a
strategy assists the validity of the analysis: results derived quantitatively can be
assessed through qualitative analysis of the open-ended questions accompanying the
numerical data. It also allows for the use of instruments and frameworks from prior
research across diﬀerent disciplines, as well as the generation of novel theories. The
next section of the thesis will present analyses of data.

CHAPTER 7
MUSLIM RELIGIOSITY
This research is interested in the social attitudes of religious Muslims living in
Victoria and New South Wales. Religious Muslims have been chosen for this
research, because it is Islam that is routinely presented as being an obstruction to
the successful settlement and inclusion of Muslim migrants and their children living
in the West. Consequently, although there are sizeable numbers of non-religious
Muslims whose connection with the religion is a matter of ancestral and cultural
connection rather than lived experience, this research looks at the diversity that
exists among those who do practice the religion. The first question, then, is: what
is meant by the adjective religious?1

Defining Religion and Religiosity
‘Religion’ and ‘religiosity’ are words often taken for granted as obvious, when they
are instead pointers to nebulous phenomena. As psychologist William James, the
great scholar of religious experience, wrote: ‘the very fact that they are so many
[definitions] and so diﬀerent from one another is enough to prove that the word
“religion” cannot stand for any single principle or essence, but is rather a collective
name’ (1902, 26). Still, definitions of religion, where provided and not already
presumed, touch on ideas around the attempt to answer existential questions
of ultimate meaning, recognition (usually) of a supernatural realm, and shared
attitudes and behaviours that mark boundaries of inclusion and exclusion, even if
these are loosely-shared and diﬃcult to precisely delineate.
For Muslims, the word usually translated as ‘religion’ is the Arabic word din,
carrying connotations of a debt of belief, worship and obedience that human beings
owe to God in gratitude for their continuing existence. It is fully expressed in the
specific revelation of Islam given to, and exemplified by, the prophet Muhammad
(Murata and Chittick 1994). On the basis of a famous tradition,2 Islam as a
religion has three dimensions:
1. Some of the material in this chapter was presented as Woodlock (2013) and has been
accepted for publication.
2. Known as ‘Gabriel’s hadith’ recounting the appearance of the angel Gabriel in human form
to Muhammad whilst he was sitting with a group of companions, in order to teach them their
religion.
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Islam. Submission to God’s will through performance of the five ‘pillars’. That is,
to bear witness to the peerless unicity of God and Muhammad’s station as
God’s messenger; to pray the five daily prayers; to fast during Ramadan; to
pay the alms-tax; and to perform the pilgrimage at least once in a lifetime, if
able.
Iman. Essential truths about the nature of reality. Islam teaches the existence of
one, unique, creator God; an angelic realm; that God has sent prophets to
humankind, bearing his revelations; in a future day of judgement in which all
will be held to account; and that God has timeless knowledge of all things.
Ihsan. To do what is beautiful. This is a diﬃcult concept to translate, but
essentially means to perfect the first two dimensions of religion, so that
one lives in complete harmony with the divine will.
Although these are widely recognised as Islam’s essential beliefs and practices,
the extent to which Muslims hold and observe them is a separate issue. That is,
there is Islam in its theoretical ideal as defined by Islamic scholars, and there is the
reality of how Muslims actually live; this research is concerned with the latter.
As for defining ‘religiosity’, despite decades of interesting and useful research,
there is no consensus on whether there can be constructed a universally applicable
model defining, explaining and predicting it. It seems the disagreement springs
from the more fundamental issue that diﬀerent researchers from diﬀerent disciplines
are capturing diﬀerent aspects of human experience. This is obvious at the
discipline level, with psychology-based studies more interested in quantitative
measurement of individual religiosity, sociology-based studies more interested
in qualitatively understanding religiosity as a societal group phenomenon, and
political scientists more interested in religiosity’s role in power dynamics between
groups.
For this research, however, I rely on Jörg Stolz’s distinction of religion being a
cultural phenomenon which is the ‘whole of cultural symbol-systems that respond
to problems of meaning and contingency by alluding to a transcendent reality
which influences everyday life but cannot be directly controlled’ and religiosity
as the ‘individual preferences, emotions, beliefs, and actions that refer to an
existing (or self-made) religion’ (Stolz 2009, p. 347, author’s emphasis).3 But
before presenting and analysing the data on Muslims surveyed, the next section
covers important stages and themes in the previous research on religiosity. Because
there is no universal model that explains and predicts religiosity, this chapter
notes the particular disciplines and methodologies used by researchers, in order
3. Space does not permit me to comprehensively cover the history of religiosity research. For
this the reader is recommended to peruse Jaak Billiet (2002), and Peter C. Hill and Ralph W.
Hood (1999).
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to discover which may be useful in the attempt to understand Australian Muslim
religiosity. Taking a multi-disciplinary approach permits us to simultaneously take
an expansive look at the general trends that have arisen in religiosity research, and
zoom in to specific ideas applicable to the current research aim.

Studying Religiosity
The Psychology of Religiosity
Groundbreaking work on the psychology of religiosity was conducted in the
mid-twentieth century by Gordon W. Allport who, along with colleagues, developed
the concepts of intrinsic and extrinsic religiosity, the former being an internalised,
fulfilling, aﬃrming type of religiosity that a person pursues for its own sake, and
the latter being outward adherence to religious conventions to serve some other
purpose (Allport 1954; Allport and Ross 1967).4 ‘The extrinsically motivated
person uses his religion, whereas the intrinsically motivated lives his religion’
(Allport and Ross 1967, 347). Batson with colleagues added a third quest
dimension of religiosity in which a person is motivated by existential spiritual
questioning even if the answers are elusive (Batson 1976; Batson and Ventis 1982;
Batson and Schoenrade 1991a, 1991b). Yet, others cast doubt on whether quest
oﬀers any conceptual clarity (Hunt and King 1971; Donahue 1985; Hood 1985;
Kahoe 1985; Kirkpatrick and Hood 1990).
Later research also confirmed that despite conceptual refinements that divided
the intrinsic-extrinsic scale into a four-fold typology,5 these are better described
as diﬀerent facets of religiosity, rather than belonging to a single spectrum.
Michael J. Donahue (1985, 413) noted: ‘Means, end, and quest are certainly
three separate, orthogonal, replicable dimensions, but they may not be all the
dimensions of religiousness’. He found in his meta-analysis of the literature, that
extrinsic religiosity tended to be positively correlated with undesirable traits such
as dogmatism and prejudice, whereas intrinsic religiosity was uncorrelated with
the same. Instead, intrinsic religiosity tended to be positively correlated with
variables demonstrating religiousness, whereas extrinsic religiosity did not. He
made the subtle distinction that what was being defined as extrinsicness was really
an attitude towards religion, rather than being a type of genuine religiosity. He
4. Contemporaneously, Gerhard Lenski focused on religiosity in the form of denominational
identities (Catholicism vs. Protestantism).
5. Those who scored high in agreement with intrinsic items but not extrinsic ones were
designated as intrinsics; those who scored high in agreement with extrinsic items but not intrinsic
ones were extrinsics; those who scored high in agreement with both intrinsic and extrinsic items
were indiscriminately proreligious; and those who failed to score in agreement with either intrinsic
or extrinsic items were indiscriminately anti/nonreligious (Allport and Ross 1967).
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wryly observed that it ‘does a good job of measuring the sort of religion that gives
religion a bad name’ (1985, 416).

Religiosity as a Multi-Dimensional Phenomenon
Religiosity as a multi-dimensional phenomenon was the focus of research done by
Glock, Stark, and other trailblazers in the field (Fukuyama 1961; Faulkner and
Jong 1966; King 1967; Stark and Glock 1968; King 1969; Fichter 1969; Himmelfarb
1975; De Jong, Faulkner and Warland 1976; King and Hunt 1990). Much was
written by them debating the number and types of dimensions, each researcher
proposed models revolving around distinctions between the motivations for religious
behaviour, beliefs, practices, knowledge, experiences, and the eﬀects of religiosity in
everyday life. One of the most commonly cited models comes from American Piety,
in which Rodney Stark and Charles Y. Glock delineated five dimensions:6
Belief. Holding a set of religious tenets one believes to be true.
Practice. Engaging in acts of ritual worship and devotion, either publicly (such as
attending church) or privately (such as informal praying).
Knowledge. Possessing knowledge of the basic tenets, rites, scriptures and
traditions of one’s religion.
Experience. A sense of contact, even fleeting, with a supernatural agency.
Consequences. The eﬀect of the other dimensions on one’s everyday life.
Yet, critics of the multi-dimensional models pointed to confusion in the levels
of abstraction, overlap in categories, possibly high inter-correlation of variables,
temporal fuzziness, diﬃculties in scaling the variables, and whether the captured
activities were really describing social behaviours unrelated to religion (Gibbs and
Crader 1970; Himmelfarb 1975; Mueller 1980). Stark and Glock themselves already
noted that the diﬀerent dimensions were not correlated strongly enough to be able
to make predictions about other dimensions of religiosity by simply measuring
one dimension. ‘These empirical findings require that the dimensions of religious
commitment be treated as related, but distinct, manifestations of piety’ (1968, 181).
A number of subsequent researchers have attempted to shift the focus onto
religiosity as a singular phenomenon or to prioritise one facet such as salience—the
self-reported importance of religion. Richard L. Gorsuch and Sam G. McFarland
(1972, 63) were able to confirm that a single item for religious salience could be
used to measure general religiosity or an ‘intrinsically proreligious attitude’, a
finding also confirmed by Riaz Hassan, Carolyn Corkindale and Jessica Sutherland
6. Note that the last dimension was not analysed in the book.
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(2008) in their cross-country study which assessed whether self-reported levels of
religiosity in Muslims correlated with a constructed marker of religious intensity.
This research similarly confirms the utility of salience as a marker of higher levels of
religious behaviour, as will be seen.

Sociology of Religiosity
Marie Cornwall (1989) as a sociologist, used network theory to hypothesise that
the number and strength of in-group ties aﬀect the magnitude of religious belief
and behaviour, whereas out-group ties reduce religious belief and behaviour.
Her questionnaire asked items that produced four measures of religious belief
and commitment, with two scales measuring personal religiosity, and two scales
measuring institutional religiosity. Her dependent variables were: frequency of
personal prayer, frequency of church attendance, and frequency of home religious
observance. She analysed five factors that influenced religious behaviour amongst
American Latter-day Saints (Mormons): group involvement; belief-orthodoxy;
religious commitment; religious socialisation; and sociodemographic characteristics.
The variables in the last category she looked at were: marital status; education
status; gender; age; and place of residence. She found these all influenced religious
behaviour, but did so indirectly by aﬀecting the nature of the in-group and/or
out-group ties individuals possessed. Families were particularly important, as
they ‘channeled’ individuals into religious groups, which perpetuated beliefs
and commitment. Of interest to the current research, Cornwall challenged the
presumption that it is belief-orthodoxy that strongly influences behaviour, positing
that group involvement (e.g. through attendance) is what develops belief formation.
In short, religious commitment influences group involvement, which influences
belief-orthodoxy, which influences religious behaviour. This suggests religiosity has
to be actively nourished.
Individuals may also adapt their religiosity in new environments, as Van
Tubergen (2007), also a sociologist, argued using social integration theory. In his
large-scale, cross-sectional survey of heads of households for four immigrant groups
settling in the Netherlands, he found that immigrants adjusted their religiosity
when moving from a highly religious sending nation to a highly secular receiving
nation, the extent of which depended on the context of the immigrant’s new social
setting context. Van Tubergen tested a variety of independent variables for their
influence on three aspects of religiosity: aﬃliation, attitudes, and participation.
The variables were: the percentage of non-Western immigrants in the settling
neighbourhood; partner’s ethnicity; ethnicity of social contacts; employment status;
place of education; language proficiency; age at migration; length of settlement;
ethnicity of immigrants; and gender. Van Tubergen’s confirmed hypothesis was
that stronger social inclusion in a more secular society moderates the religiosity
of immigrants, which aligns with Cornwall’s (1989) thesis about in-group and
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out-group ties influencing religiosity. This is relevant to the present research, as
the population of Australian Muslims is similarly predominantly composed of
immigrants and their children, living in a largely secular setting. The diﬃculty that
Van Tubergen’s (2007) research presents, is that there was no measure for salience,
which Dale W. Wimberley (1989) found was linked with intrinsic religiosity, and
showed is likely to correlate with adherence to religious behaviours, even when
conflicting with other societal norms. It is possible that extrinsically religious
individuals—those who use religion to meet non-religious needs, rather than live
religiously for its own sake—may jettison some or much of their religiosity where
such an identity conflicts with the new surrounding environment.
Wimberley used social-psychological theories of symbolic interactionism and
cognitive behaviourism to reconceptualise religiosity. To explain: the self is formed
through social interactions. That is, an individual performs various roles—mother,
teacher, Muslim etc.—based on shared norms of appropriate behaviour, internalised
as identities, the interplay of which constitutes the self. The various identities are
arranged in an internal hierarchy, which is possible to measure through the extent
to which the norms of a particularly identity are given performative preference
at the point in which they contradict each other. Wimberley defined religiosity
as a type of role-identity that is composed of two interrelated components: a)
religious norm adherence and b) religious identity salience. Religious norm
adherence is multi-dimensional and, at least in Western Christianity, relates to
the dimensions that previous researchers have described, such as belief orthodoxy,
ritual involvement, devotionalism, experience, and religious knowledge. The
other component, religious identity salience, is unidimensional and is the degree
to which an individual places their religious identity above other role identities.
The relevance to the present research is that Wimberley posits we can measure
religiosity through measuring norm adherence. That is ‘the degree to which an
individual adheres to the normative expectations of his or her religious group’
(1989, 130).
Performance of norms, however, is aﬀected by perceived rewards and costs,
which can be internal (e.g. the belief that God rewards or punishes for adherence
or violation of norms) or external (e.g. peer pressure, or state-imposed rewards or
sanctions). Nevertheless, as Wimberley (1989, 130) argued, where religious identity
salience is high, that is, it is manifested as intrinsic religiosity, ‘sanctions should be
unnecessary to maintain adherence to the religious role’. Where religious identity
salience is high it likely causes greater norm adherence. But in societies where
the cost for rejecting religious norms is high—for example, Myanmar, Iran, Saudi
Arabia, and Vatican City—salience most likely plays a reduced role. In Australia,
the situation is reversed, with greater social costs incurred for public adherence
to Islamic religious norms than for jettisoning them (HREOC 2004; Dreher 2006;
Dunn, Klocker and Salabay 2007; Yasmeen 2008). It may be expected, then,
that religious identity salience plays a more important role in Australian Muslim
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religiosity.
This also demonstrates why studying religious groups in various settings is
important. Although requiring diﬀerent testing scales be developed, this approach
nevertheless has flexibility in allowing for diﬀerent stresses various religious
groups place on orthodoxy vs. orthopraxy. In religions that are more orthopraxic
than orthodoxic, such as Islam, it makes more sense to focus on performance of
behaviours than content of theological beliefs. For Muslims in Australia, adherence
to theological orthodoxy carries little risk—you can believe what you like about
Allah, Prophet Muhammad, or any Islamic theological doctrine—but as mentioned
previously, adherence to public religious behaviours carries much greater stigma.
Therefore, the latter is more likely to indicate strength of religiosity than content of
theological beliefs.

Studying Non-Christian Religiosity
Non-Christian forms of religiosity are relatively under-studied and often misunderstood,
partly because most researchers studying beliefs and behaviours have, until
recently, focused on Christians or people living in nations with Christian majorities.7
Although the holy grail of religiosity measurement has been the universally-applicable
model (King 1967; Donahue 1985; King and Hunt 1990), simply overlaying the
model derived from studying one group onto another runs the risk of missing
important diﬀerences and generating skewed results.
One possible misplaced focus is on the weight given to the cognitive belief
dimension of religiosity. Western researchers looking at Christian populations often
focus on adherence to beliefs and inner mental states as important markers of
religiosity (Cornwall 1989). Whilst historically Christianity has been very interested
in questions of orthodoxy, some of the other major religions place greater emphasis
on orthopraxy. In the case of Islam, while much ink has been spilled by Muslim
scholars defining the boundaries of acceptable belief, the ultimate criterion for
what makes someone a Muslim has always been whether he or she observes the five
pillars of practice.8
Whereas in Christianity acceptance of the catholic creeds has been
the basic criterion [for membership in the community], in Islam credal
theology has been of less relative importance; adherence to the Holy
Law is the characteristic manifestation of faith, and hence orthopraxy
7. See Asma Jana-Masri and Paul E. Priester (2007) for a brief but useful criticism of attempts
to measure Islamic religiosity.
8. The Qur’an itself diﬀerentiates between Muslims who submit to the will of God having
entered Islam, and the subset of those Muslims who may legitimately call themselves ‘believers’
because faith has entered their hearts (Q49:14).
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rather than orthodoxy has been the usual token of membership. (Holt
1970, xii–iii)

Consequently, religiosity models that over-emphasise the cognitive dimension are
inappropriate for some non-Christian religions.
Yet, even comparing religious behaviours can be problematic. A specific
example of where Western/Christian derived models of religiosity may be
inappropriate to merely overlay onto non-Christian populations, is that of church
attendance, with the expectation that the more religious a person is, the more
likely they are to attend services more frequently. However, this marker may not
capture the religiosity of many Muslim women, depending on a variety of factors
such as whether they belong to ethnicities that have traditionally dissuaded women
from mosque-attendance, as well as the varying gender policies of local mosques. It
may well also miss the religiosity of Muslim men who live in places where there is
no easy access to mosques, and where the broader society is not set-up to cater to
Friday as a day of worship.
Because of the important diﬀerences in how religiosity is manifested in
non-Christian religions and among various societies and cultures, researchers
have begun to recognise the need to develop models sensitive to cross-cultural
and cross-religious diversity (Ji and Ibrahim 2007; Jana-Masri and Priester 2007;
Hassan, Corkindale and Sutherland 2008; Mohamed 2011; Berghammer and
Fliegenschnee 2014). They have also admitted the need to consider carefully
the diversity that exists within religions. Although Catholic versus Protestant
diﬀerences have long been acknowledged for Christianity,9 it has unfortunately been
common for Western scholars across many disciplines to homogenise non-Christian
groups, attributing stereotypical characteristics to every member, or simply
ignoring internal diversity. Anthropologist Wiktor-Mach (2012) argues qualitative
research on the cultural variations of sub-groups demonstrates the need to be
sensitive to diﬀerences. Even recognising Sunni and Shi,i variations is not enough.
She gives the example of Azeri Shi,i Muslims who have a diﬀerent culture, language
and history to Iranian Shi,i Muslims. The secular nature of Azerbaijan and
its history under Soviet-enforced atheism must be taken into consideration in
comparing the religiosity of Azeri Shi,is with Shi,i Muslims from theocratic Iran.
This is a particularly relevant point for the current research, given the wide ethnic,
linguistic, sectarian etc. diversity that exists among Muslims in Australia.

9. Even then, it is important to recognise the diversity that exists within Christian
denominations themselves.

83

Studying Muslim Religiosity
Although as mentioned previously, most religiosity research has dealt with
Christians’ experiences, Muslim religiosity has begun to come to the attention
of researchers, particularly given the political and media attention on Muslims
involved in global crisis events, and the increasing permanent settlement of
Muslims in Western nations. Some research has focused on Muslims living in
Muslim-majority contexts (Albelaikhi 1997; Ghorbani et al. 2000, 2002; Krauss
et al. 2006; Krauss, Hamzah and Idris 2007; Ji and Ibrahim 2007; Riaz Hassan
2007; Hassan, Corkindale and Sutherland 2008; Tiliouine, Cummins and Davern
2009; Chen et al. 2013), whilst other research has dealt with Muslims living as
minorities in North America and Europe (Jana-Masri and Priester 2007; Abu Raiya
2008; Mohamed 2011; Berghammer and Fliegenschnee 2014). Furthermore, some
research used the models developed whilst studying Christian religiosity, whilst
others attempted to develop their own measures of Islamic religiosity, and yet
others used a mixture of both.
Of the more recent attempts using the intrinsic, extrinsic and quest ideas
was Chang-Ho C. Ji and Yodi Ibrahim’s (2007) study of religiosity among a
sample of Indonesian Muslim university students. The authors also constructed a
measure of adherence to what they defined as Islamic orthodoxy—the degree to
which participants assented to ‘basic Islamic doctrines on Allah, Mohammed the
Prophet, the Koran, last judgment’ and the five pillars (2007, 194). In line with
previous research, Ji and Ibrahim confirmed intrinsic, extrinsic and quest forms of
religiosity as separate, continuous dimensions. They found a positive correlation
between higher levels of doctrinal orthodoxy and increased religious activity but
did not attempt to explain the direction of influence. Also, they found only a weak
correlation between Islamic orthodoxy and the three dimensions: ‘Muslim religious
orientations are not readily predictable from traditional Islamic doctrinal faith’
(2007, 205).
Another psychology-based project was undertaken by Jana-Masri and Priester
(2007) who developed and tested a Qur’an-derived religiosity scale measuring the
dimensions: religious belief orthodoxy and ritual practices. They were critical of
previous scales that included non-Qur’anic questions (i.e. that reflect a political
belief). But their methodology presumed that all Islamic religiosity must be derived
from the Qur’an. It is more likely, however, that Muslims’ religiosity is complex
and derived from other non-Qur’anic sources as well. Of particular interest because
it confirms previous research and can point to an important direction in future
research assessing Muslim religiosity, is that Jana-Masri and Priester included
a separate question measuring religious salience, asking participants to rate the
importance of religion in life with a 5-point Likert-type scale. They discovered
strong positive relationships of salience with both the belief orthodoxy and ritual
practices sub-scales. Also of interest is they found, with their admittedly small
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sample of 71 participants, that those identifying as ethnically Middle-Eastern
scored higher for religiosity than those of other ethnic backgrounds. The authors
did not speculate whether this is because Middle Eastern Muslims are more
religious, or because they over-report their religiosity.
The issue of cultural diﬀerences in reporting religiosity was raised by Hassan,
Corkindale and Sutherland (2008) in their large-scale survey. Theirs was a
unique contribution, in that their research was a) specifically designed for
Muslim participants, and to assess Islamic religiosity, and b) was multi-national
and cross-cultural. The authors compared a single-item question designed
to reveal self-reported religiosity with a scale they constructed for religious
intensity. The weakness of their method was its emphasis on beliefs to measure
intensity, many of which reflected a particular conservative interpretation of
Islamic beliefs. This unfortunately neglected alternative (e.g. modernist or
contextualist) interpretations, and by design could not capture strongly practising
individuals—those who fast, pray, attend mosque etc.—who nevertheless hold
more secular or liberal religious attitudes. However, it is of interest that they
found the social environment aﬀects how individuals self-report their level of
religiosity. In particular, Southeast Asian Muslims are less likely to use ‘extreme’
adjectives in self-reporting levels of religiosity, and nation states with current or
formerly enforced secularism tend to produce less intensity in individuals reporting
religiosity. They speculated that diﬀerent countries have varying levels of ‘normal’
religiosity, so individuals can over- or under-estimate their level of religiosity
(197). Put simply, individuals are acclimatised to the religious temperature of the
surrounding culture, and consider that to be the ‘normal’ standard against which
they measure themselves.
For Caroline Berghammer and Katrin Fliegenschnee (2014), migrants’
religion played an important role in providing stability and self-esteem. Using
grounded-theory they analysed qualitative data from interviews with Turkish
and Bosnian women in Austria, and discovered important ethnic diﬀerences in
how Muslim women manifested religiosity. Wearing headscarves, for example,
was an important part of Turkish women’s practice but not for Bosnian women.
The implications for the present study, are that specific acts of religiosity are
not necessarily common to all Muslims, and should be assessed carefully when
developing scales for measurement.
In conclusion, whilst there has been an interesting start to examining Muslim
religiosity, there is need for further research looking at the religiosity of Muslims
living as minorities, especially given that permanent settlement of Muslims in
secular, democratic countries is both perceived to be problematic, and yet is
increasing.
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Religious Salience
As discussed previously, religious salience has been shown to be a reliable marker
for religiosity, and the questionnaire developed for this research asked participants
to answer: ‘how important is religion in your personal life?’ Only 18 chose not to
answer the question, and the substantial majority of the rest (63.5%) indicated
that religion is ‘extremely important’ in their lives. Only 17 participants indicated
that religion was less than ‘important’ in their lives. This means that the survey
captured Muslims for whom religion is highly salient (see table 4 on page 85).10
Table 4: Importance of religion in personal lives of participants
(salience)
Importance of religion

Frequency

Percent

3
14
94
91

0.5
2.4
16.4
15.9

Not at all important
Somewhat important
Important
Very important

Controlling for sex, a Mann-Whitney U Test revealed a medium strength,11
statistically significant diﬀerence in the importance of religion to Victorians (M d =
4 [very important], n = 322) compared with those in NSW (M d = 5 [extremely
important], n = 232), U = 23426, z = 8.74, p < .000, r = .37.12 Indeed, 84.2%
of those in NSW who answered, indicated that religion was ‘extremely important’
in their lives, whereas only 49.2% of Victorians chose the same. This means that
Victorians have a lower religious temperature than Muslims living in NSW (see
figure 10 on page 86).
Again using a Mann-Whitney U Test and controlling for sex and location, there
was no statistically significant diﬀerence between Australian-born Muslims (M d =
5, n = 227) and migrants (M d = 5, n = 366): U = 38470, z = 1.8, p = .07, r = .07.
A Kruskal-Wallis Test revealed there was a statistically significant relationship
between religious salience and interpretative orientation, controlling for sex and
10. It should be reiterated that conclusions drawn from analysing the data cannot be
extrapolated to those Muslims who are not religious.
11. All the eﬀect sizes are calculated using Cohen’s (1988) guidelines.
12. The attributes being measured here are not normally distributed, but are positively skewed.
Skewness is a common problem in much social sciences research, although it is generally accepted
that most statistical tests are robust enough to tolerate skewness with large response sets.
However, with the Likert-type scales used here, there is not a measurable, defined ‘distance’
between items on the scale. As such, I have chosen to use the non-parametric Mann-Whitney U
Test instead of the parametric independent-samples t-test.
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Figure 10: Importance of religion in personal lives of participants (salience), by state.

location: (secularists n = 75; traditionalists n = 188; fundamentalists n = 136;
contextualists n = 180), 2 (3, n = 579) = 60.46, p < .000.13 Secularists
recorded a lower median score, 4 (very important), than the other groups who all
had medians of 5 (extremely important). In order to discover which groups were
statistically significantly diﬀerent from one another, I conducted Mann-Whitney
U tests between secularists and traditionalists; secularists and fundamentalists;
secularists and contextualists; traditionalists and fundamentalists; traditionalists
and contextualists; and fundamentalists and contextualists. To avoid Type 1 errors,
I applied a Bonferroni adjustment, dividing the p = .05 alpha value by 6 (as there
were 6 tests being conducted), giving a new, more stringent alpha level of p = .008.
From this, I found that there were medium strength significant diﬀerences between
secularists and traditionalists, secularists and fundamentalists, and secularists and
contextualists. There was also a small significant diﬀerence between traditionalists
and fundamentalists. See table 34 in appendix D for the results. The most striking
diﬀerence was that secularists had considerably lower levels of religious salience
than the other three groups (see figure 11 on page 87). It is important to remember
that ‘secularist’ here does not mean irreligious, but simply a Muslim who believes
in privatised religion removed from influencing the body politic. Still, it is not
surprising that this group had lower levels of religious salience. Furthermore, it
is also possible that one explanation for why traditionalists have slightly fewer
high-salience participants than fundamentalists or contextualists, is because the
latter two groups belong to modern interpretative projects. That is, these are
worldviews in which Muslims are reconstructing and reinterpreting their religious
responses to the questions modernity poses. This is not to say that traditionalists
are not doing similarly, despite claiming to hold to the centuries-old heritage of
13. I chose to use the Kruskal-Wallis Test as the non-parametric alternative to a one-way,
between-group ANOVA.
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Figure 11: Importance of religion in personal lives of participants (salience), by
interpretative orientation.

Islamic scholarship, but that some nominally religious people have a nostalgic
assent to the ‘traditional’ Islam of their forebears. It is Islam as a historical
memory rather than an active praxis.
Next, I ask: does self-reported high level of religiosity among the majority of
the participants, correlate with religious activities?14

Religious Behaviours
Prayer
Ritual prayer five times a day—the second ‘pillar’—is a central Islamic practice.
Each of the prayers, interspersed throughout the day and night, takes around five
to ten minutes to pray and involves washing for ritual purity, facing the direction
of the Ka,ba in Makka, and performing set words and postures, preferably in
congregation. Muslim scholars have always considered the ritual prayer a vital
indicator of Islamicity, as the Prophet was reported to have said: ‘The first matter
that the slave will be brought to account for on the day of judgement is the prayer.
14. Because it is the visibility of Muslim behaviours that appears threatening and draws stigma
from sections of the Australian public, rather than the invisible content of theological beliefs, I
will concentrate in the analysis on religious behaviours.
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If it is sound, then the rest of his deeds will be sound. And if it is bad, then the
rest of his deeds will be bad’ (al-Tabarani).
Participants were asked to indicate which, if any, of the five daily prayers they
regularly performed and the usual location for performing the particular prayer
(see table 5 on page 88 and figure 12 on page 89). Perhaps unsurprisingly, given
that it is very diﬃcult to avoid social desirability bias with this question, the
majority of participants (73.7% of the 539 who answered it) indicated they usually
prayed all five prayers. It is evident by the location of where participants prayed,
that integrating the ritual prayers into everyday life including at work and school
is achievable and achieved by many. For example, of the 160 participants who
indicated they were in full-time employment and usually prayed the zuhr noon-time
prayer, 51.9% prayed zuhr at work. Of the 159 full-time students who indicated
they usually pray zuhr, 41.5% prayed it at school.
Table 5: Usual obligatory prayer observance
Usual prayer observance
Usually doesn’t pray
Usually does 1 prayer
Usually does 2 prayers
Usually does 3 prayers
Usually does 4 prayers
Usually does 5 prayers
Not stated
Total

Frequency Percent
47
28
21
17
29
397
33
572

8.2
4.9
3.7
3.0
5.1
69.4
5.8
100.0

Although praying the five daily prayers in congregation at the mosque is highly
encouraged, even obligatory for men in certain circumstances, only minorities
were able to achieve this. That being said, 42 males (18.6% of men who answered
the question) usually prayed the maghrib sunset prayer at the mosque, and 57
males (25.2% of men who answered) usually prayed the ,isha- night prayer at the
mosque; they are a substantial minority and possibly a good indicator of high male
religiosity for those who have easy access to mosques.15
Because asking Muslims whether they pray or not risks invoking social
desirability bias, the questionnaire also asked the more acceptable question
of what extent participants were usually able to pray ‘on time’.16 This gave
15. It should not be taken as a lack of female religiosity, however, due to the commonly held
belief amongst many Muslims that it is preferable for women to pray at home.
16. Each of the five daily prayers should be prayed during certain time periods. For example,
the fajr prayer—also known as subh—is prayed between dawn and sunrise. If a person prays the
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Figure 12: Places where prayers were usually prayed, by sex. Percentage of those who
answered the question shown as bubble area.
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psychological room for participants to avoid confessing a sin, mitigating against
(although admittedly probably not completely eliminating) bias. Although 73.7%
of participants said they usually prayed all five prayers, only 23.8% indicated they
always pray ‘on time’ (see table 6 on page 90). Because of the greater spread of
results, this marker is probably a better indicator of strength of religiosity.
Table 6: Participants’ observance of prayers ‘on time’
Making prayers ‘on time’

Frequency Percent

None of the time
Quarter of the time
Half of the time
Three-quarters of the time
All the time
Not stated
Total

35
76
111
174
136
40
572

6.1
13.3
19.4
30.4
23.8
7.0
100.0

Attending Religious Meetings
Australian Muslims have the opportunity to attend a variety of diﬀerent religious
meetings including, depending on availability, Friday jum,ua prayers at the mosque,
talks by prominent local and overseas speakers, Islamic education meetings, Arabic
language classes, converts support groups, dhikr prayer meetings,17 and social
gatherings. The questionnaire asked participants to nominate how frequently, if
ever, they attended them. Social gatherings, Friday jum,ua prayers and Islamic
talks or lectures were the most popular activities, attended frequently by sizeable
proportions of the response set (see figure 13 on page 91).
Because the belief that Muslim women do not have to/should not attend
jum,ua prayers is fairly widespread, it is important to diﬀerentiate between sexes
when looking at attendance rates. There is a clear distinction with 69.3% of
men attending weekly and only 18.6% of women doing the same (see figure 14
on page 92). Given all attendance options, the Chi-square test for independence
indicated a large and significant association between sex and mosque attendance
for jum,ua prayers, 2 (3, n = 486) = 147.42, p < .000, V = .55.18 This is not
to say that women are not interested in attending religious services and meetings,
prayer after the expected time, they are considered to have prayed it ‘late’.
17. Dhikr ‘remembrance’ is formalised as repetitive chanting, and can be silent or vocalised.
18. This research uses the standard .05 significance level.
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Figure 13: Rate of attendance at religious meetings, in valid percent.

because the sex disparity lessens considerably when looking at other types of
religious gatherings (see figure 15 on page 92). There was no significant association
between sex and attendance at spiritual meetings, Muslim social gatherings,
educational meetings or Arabic language classes. There was, however, a small albeit
significant association between sex and attendance at Islamic talks or lectures,
2
(4, n = 525) = 10.9, p = .03, V = .14, one possible reason being they may be
linked with Friday prayers.

Food and Dress
The questionnaire asked participants to indicate if they followed a variety of
diﬀerent food and dress rules (see figure 16 on page 93 and figure 17 on page 94).
Dress is probably one of the most visible aspects of Islamic identity to the wider
Australian public. There exists not a small amount of criticism over women’s dress
in particular, with semi-regular calls to ban face and/or headcovers. Much of this
criticism is framed in terms of concern with women’s freedom or terrorism fears,
but is actually part of an Islamophobic and racist discourse (Werbner 2007; Aly
and Walker 2007; Woodlock 2011b). For all the newspaper headlines and right-wing
politicians calling to ‘ban-the-burka’ as if it were a major public menace, only
fifteen Muslim women (4.7%) in the current research indicated they wore face-veils
in public. Although with such a small group no generalisations can be made, it
is interesting to note—given the rhetoric about face-veiling being foreign and
un-Australian—that half of the face-veilers were Australian-born. Furthermore,
four of the women were converts. Headcovers, however, were worn in public by
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Figure 14: Rate of attendance at jum,ua prayers, by sex.

Figure 15: Percentage of participants who attend meetings, by sex.
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Figure 16: Percentage of males observing dress rules.

nearly 60% of all Muslim women in the response set: a much more popular practice
than face-veiling. For men, the most commonly observed dress rules were avoiding
gold (followed by 66.1% of men), avoiding opposite-sex clothing (64.2%), and
avoiding silk (57.5%). These are all socially insignificant sartorial practices; it was
far less common for the men to wear dress identifying them as Muslims than the
women. This is most likely a reflection of the influence of twentieth-century Muslim
discourse that has placed a heavier burden on women than men to follow dress
rules in constructing and protecting Islamic identities (L. Ahmed 1992; Timmerman
2000; Shirazi 2001).19 A fuller discussion about women’s dress in particular is taken
up in chapter 8.
Abstaining from pork and alcohol were the most observed rules by both men
and women (see figure 18 on page 94). Some of the items described minority
rulings within Islamic sacred law, for example avoiding some seafood or non-Muslim
prepared food,20 and as expected these were not commonly followed among the
Muslims surveyed here.
19. A discourse constructed in part as a response to secularists’ and Westophiles’ insistence that
women’s veiling practices be rejected as misogynistic and backward.
20. In Shi,i law, for example, non-Muslims who are not from the ‘people of the book’—their hair,
nails and all fluids—are considered najis ‘ritually unclean’. Consequently, where a najis element
of a non-Muslim comes into contact with food (e.g. wetness from hands), that food becomes
prohibited. This position has been moderated in practice by the excuse of ignorance; where one
does not know, one is not required to ask and instead may presume the food is lawful.
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Figure 17: Percentage of females observing dress rules.

Figure 18: Percentage of participants following food rules.
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Religious Guidance
Australia does not have the specialist knowledge infrastructure that long-established
Muslim-majority countries have where it comes to religious leadership and
education. Imams—mosque prayer-leaders—have been called on to fulfil the
roles of muftis ‘providers of religious legal opinions’, qadis ‘judges’, mujtahid s
‘interpreters of sacred law’, mutakallims ‘theologians’, pir s ‘spiritual teachers’, not
to mention those roles usually expected of their Christian and Jewish counterparts
such as counsellors, pastoral care-givers, community representatives, government
liaisons, and more. However, with the advent of Internet technologies in particular,
Australian Muslims have access to a wide variety of sources of religious guidance.
This is not without risk, as international sources often lack the necessary local
and contextual knowledge that has traditionally been required of those imparting
religious guidance.
The questionnaire asked participants to nominate which, if any, sources of
religious guidance they had consulted in the past including an open-ended question
to solicit alternative responses to those listed in the questionnaire. As is clear from
table 7 on page 96, sex had no discernible influence on the sources of religious
guidance that the participants sought. There were two main sources of guidance
for both men and women: their trusted family and friends as well as local imams,
shaykhs and shaykhas. Religious scholars or leaders on the Internet, as well as
national Australian leaders and those from oﬃcial overseas institutions played
smaller but not insubstantial roles. However, local sources of knowledge play a
more prominent guiding role for Australian Muslims than other sources such as
overseas authorities and those imparting guidance through the Internet and media.
This is important because local scholars and leaders tend to have a much better
grasp of the local context and environment that Australian Muslims find themselves
in, and can (at least in theory) provide more suitable guidance for them. The
gender parity in consulting sources of guidance means that women appear to have
the same access to sources of knowledge as men.
When participants were asked to rank their preferred sources of guidance,
just over a quarter of people (25.3%) gave first place to local imams, shaykhs and
shaykhas, followed closely by trusted family and friends (21.0%). By comparison,
the next choice—national Muslim leaders—were given first place by a mere 21
people (3.7%). This suggests that the bodies claiming to guide Muslims at a
national level have not won the trust of their constituents. This is unsurprising
given the history of in-fighting between those Muslims seeking to control national
bodies to serve particular group interests, and the competing claims to authority by
diﬀerent national bodies themselves.21
21. It is important to note, however, that the questions regarding religious guidance suﬀered
from lowered completions. That is, 33.9% of people did not answer the question as to which
sources of guidance they had consulted, and nearly half (49.8%) failed to rank the sources of
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Table 7: Sources of guidance consulted by participants, by sex
Source of guidance
Trusted family/friend
Local imam/shaykh/shaykhaa
Internet
National leaders in Australia
Oﬃcial institutions outside Australia
Cable television
Own study
Other—unspecified
Scholars non-specific
Local Islamic school/group
a

Female responses
Freq. % of females
212
189
97
74
60
48
15
8
4
2

66.7
59.4
30.5
23.3
18.9
15.1
4.7
2.5
1.3
0.6

Male responses
Freq. % of males
166
153
72
60
61
34
11
9
2
3

65.4
60.2
28.3
23.6
24.0
13.4
4.3
3.5
0.8
1.2

A shaykh is a respected religious elder or teacher; shaykha is the female version of the title.

It is clear that the response set in the present research is, by and large, a group
of Australian Muslims for whom religion is relatively important and who live this
in their levels of prayer-observance, attendance at religious meetings, observance
of Islamic food and dress rules, the seeking of religious guidance, and for most
aﬃrming an important place for Islam in society. The next section of this chapter
will compare levels of religiosity.

Comparing Levels of Religiosity
Previously, the question of whether high levels of self-reported religious salience
correlate with religious activities was posed. In order to test whether self-reported
salience predicts greater adherence to religious behaviours, the participants were
divided into two groups: those for whom religion is ‘extremely’ or ‘very’ important
in their lives (n = 443) and those for whom it was less than ‘very’ important (n =
111). The former were coded as ‘more important’ and the latter ‘less important’.
The 18 who did not answer the question on religious salience have been excluded
from analysis here.
Chi-square tests for independence were run on variables to do with prayer;
attending religious meetings; following Islamic food and dress rules; and seeking
religious guidance, with hypotheses that higher religious salience would be
significantly associated with increased levels of religious behaviours. This would
confirm that the self-reported measure of religious salience correctly measures
guidance they might wish to consult. This may have been due to questionnaire fatigue, lack of
clarity in how the questions were presented, or a mix of both.
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personal religiosity. Most of the hypotheses were confirmed, with some exceptions,
albeit with varying levels of eﬀect size (see tables 35 to 41 in appendix D for test
results).
Higher religious salience is significantly associated with: regularly praying all
five prayers; usually praying ‘on time’; males praying at the mosque for all prayers
except the afternoon ,asr prayer; more frequent attendance at Arabic classes,
religious educational meetings, and social gatherings with other Muslims and
spiritual meetings; more frequent attendance for both men and women at Friday
jum,ua prayers and Islamic talks or lectures; abstaining from alcohol, pork, and
meat that has not been slaughtered Islamically (dhabiha); wearing loose, opaque,
limb-covering clothing; avoiding wearing opposite-sex clothing and clothing that
would mark them as non-Muslims; men avoiding wearing gold and silk, but wearing
beards; women wearing headcovers and loose over-garments in public; and seeking
religious guidance from local imams, shaykhs and shaykhas.
However, higher religious salience is not significantly associated with:
abstaining from some forms of seafood or food prepared by non-Muslims; men
wearing headcovers during prayer; women wearing face-veils in public or seeking
religious guidance from sources other than local imams, shaykhs and shaykhas.

Conclusion
This chapter describes the types of normative Islamic behaviours in which religious
Muslim Australians are engaged and confirms that religious salience, in regards
Muslims who self-report that religion is important in their lives, is correspondingly
associated with higher levels of most of these religious behaviours. This finding
allows for religious salience to be a marker by which to test whether religiosity is
associated with a variety of other variables, such as levels of social inclusion as will
be discussed in future chapters. Because I am interested in the social attitudes of
religious Muslims, unless otherwise indicated, data analysis will not include the 17
participants who indicated that religion was less than ‘important’ in their lives, and
for the 18 that did not answer the question on religion.
Because interpretative orientation has an eﬀect on religious salience, I will
explore Muslim religiosity in greater depth by examining how interpretative
orientation influences the positions Muslims take on the politically-charged issue
of gender segregation. This is because gender equality periodically reappears
as a neo-Orientalist shibboleth supposedly revealing Muslims’ alienness. This
is not to say that equality has once-and-for-all been achieved for Australian
women; the gender pay-gap, raunch-culture, domestic violence, disparity in
political representation, and career glass-ceilings, among other issues, are still
pressing concerns for Australian women. However, it is gender-diﬀerentiated
Islamic practices—such as Muslim women’s veiling and public segregation—that
repeatedly surface in political and media discourse as demonstrating the supposed
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incompatibility between Australian and Islamic values. What is often missing in
commentators’ opining, is recognition of Muslim diversity. As this chapter has
shown, sex influences Muslim sartorial practices and mosque attendance, but not
all Muslims interpret religious rules around dress and segregation in the same way.
As such, understanding how interpretative orientations produce diﬀerences in how
Muslims think and act is important in understanding the diversity that exists
among Muslims in Australian.

CHAPTER 8
INTERPRETATIVE ORIENTATIONS AND SEX
SEGREGATION
Introduction
This chapter examines an aspect of Muslim religiosity and its diversity in greater
depth by examining how the four interpretative orientations understand segregation
in the form of Muslim women’s dress and their access to mosques.1 Segregation
when it refers to the separation of male and female space in mosques, means that
men have access to the main space for prayer whereas women are confined to
praying behind barriers that obstruct their view of the imam, and/or prevent the
male worshippers from seeing them. These can be permanent barriers such as walls
or balconies, or can be temporary such as opaque curtains, removable screens and
the like. It also refers to disapproval regarding women’s attendance and patterns of
dissuasion through lack of provision for women’s space and facilities, or the use of
women’s space and facilities by men during high-traﬃc periods such as at Friday
jum,ua prayers, or during Ramadan. Segregation in dress is based on the idea
that visual and physical contact between men and women is either restricted or
permitted depending on relationship, thus various items of clothing are used as a
sartorial barrier by both women and men.
As was seen in the previous chapter, sex influences mosque attendance with
69.3% of men surveyed attending Friday jum,ua prayers weekly and only 18.6% of
women doing the same. As well, nearly 60% of all Muslim women in the response
set indicated they wear headcovers in public, whereas only 4.7% wore face-veils.
Muslims have diﬀerent opinions and beliefs about these gendered religious practices,
and these aﬀect the level to which Muslim women practice and experience
segregation. As such, examining this particular form of religiosity provides a
glimpse into the nature of internal debate amongst Muslims in how they interpret
their religion in twenty-first-century Australia. Muslim traditionalists, secularists,
fundamentalists and contextualists, along with interested non-Muslim politicians,
policy-makers, academics, media representatives and other social commentators are
engaged in a contest of authority, to speak for Islam and Muslims.
The gender debate also aﬀects Muslims’ experiences of integration and social
ex/inclusion because segregation is a controversial issue that periodically excites
passionate debate in the wider non-Muslim populace. A recent example is the
1. Some of the material in this chapter was published in Woodlock (2010b, 2011b).
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aborted Islamic face-veil ban introduced by two Liberal party politicians, Speaker
of the House of Representatives Bronywn Bishop and Senate President Stephen
Parry, which aimed to ban Muslim women wearing face-veils in the public galleries
at Parliament House by segregating them into glassed enclosures. This was a
somewhat ironic move given that Bishop and other neo-Orientalists have at times
explained their opposition to Muslim women’s religious clothing on the basis that
they disapprove of Islamic-sourced sex segregation. The ban was justified as an
attempt to enhance Parliament security, but was roundly criticised and toned-down
to only require temporary removing of face-veils for identification upon entry (Age
20 October 2014).
So, the first part of this chapter will examine various interpretations about
appropriate Muslim women’s dress as influenced by the four interpretative
orientations, the second will address segregation at the mosque.

Sex Segregation through Dress
Islamic female dress, referred to colloquially as ‘hijab’ is overloaded with contradictory
symbols and meanings that reveal as much about the commentator as the object
of comment (Werbner 2007).2 As such, there is not one hijab that is universally
liberating or oppressive, but many hijabs that declare a range of symbols and
meanings. As Myfanwy Franks (2000, 918) argues: ‘the power relations with which
it is associated are situated not only in the meaning with which it is invested but
also in the circumstances under which it is worn’. In addition, women wearing
Islamic female dress, however interpreted, are performing a religious act, even if it
has other cultural, sociological and political implications. Thus, the question of who
has the right and authority to interpret religious dress is part of a wider debate
over religious authority generally, where women’s bodies have become the contested
battle-ground for Islamic authenticity and identity (Yeğenoğlu 1998; Mir-Hosseini
2007; Werbner 2007).
The purpose of this section is to examine the diﬀerent interpretative approaches
to the sources and claims of authority asserted in the context of discourse about
the hijab, which has become so emblematic of Islamic identity (Marty and Appleby
1991b; Mir-Hosseini 1999; Wadud 1999; Abou El Fadl 2001a, 2001b; Esack 2001;
Donnan 2002; Abou El Fadl 2005; Abu Zayd, Amirpur and Setiawan 2006; Saeed
2006b).
2. There are many words associated with Islamic female dress, however the word ‘hijab’—lit.
veil, curtain—increasingly is being used to represent both the practice of covering the head and
body, and sometimes face, in public with loose, opaque clothing, as well as the Muslim female
headscarf specifically.
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Sources for Interpreting Islamic Dress
A comprehensive survey of pre-modern Islamic dress is outside the present chapter’s
scope, and has been addressed elsewhere (El Guindi 1999; Stillman 2003). However
briefly, there are a number of passages in the Qur-an that deal with male and
female dress, the most commonly cited of which are the following passages:
• O Children of Adam! We have bestowed upon you raiment (libasan) to cover
your nakedness and as adornment. And the raiment of God-consciousness—that
is the best. That is from the signs of God; that they may remember. (Q7:26)
• O Children of Adam! Procure your beautiful apparel (zinatakum) for each
place of worship, and eat and drink, but do not waste for verily He does not
love the wasters. (Q7:31)
• O you who believe! Do not enter the houses of the prophet except when
permission is given to you . . . And if you ask them [the prophet’s wives]
for things, ask them from behind a curtain (hijabin). That is purer for your
hearts and for their hearts. (Q33:53)
• O prophet! Tell your wives and your daughters and the women of the
believers to lower over themselves their outer gowns (jalabibihinna); thus it is
more likely they will be known and not annoyed. God is forgiving, merciful.
(Q33:59)
• And tell the believing women to lower their gaze, to guard their private
parts (furujahunna), and to not display their adornments (zinatahunna)
except that which is outwardly visible of them, and to cast their headcovers
(khumurihinna) over their breasts (juyubihinna), and to not display their
adornments except to their husbands or their fathers, or their husbands’
fathers, or their sons, or their husbands’ sons, or their brothers, or their
brothers’ sons, or their sisters’ sons, or their women, or their slaves, or those
male servants who lack sexual desire, or children who are not cognisant of
women’s nudity; and to not stamp their feet in order to make known the
adornments they hide. And turn to God in repentance all of you, O believers,
that you may succeed. (Q24:31)
• And the post-menopausal from among the women that are not hoping for
marriage, carry no blame if they discard their garments (thiyabahunna)
provided they do not become flaunters with their adornments. And their
being modest is best for them, and God is hearing, knowing. (Q24:60)
Face-veiling itself is not specifically mentioned, although references exist to specific
items of clothing commonly worn by Arab women of the time, namely khimar
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‘headcover’, jilbab ‘long, loose gown’, and thawb ‘clothes, garments,’ or more
specifically ‘a gown with sleeves’ (El Guindi 1999, 139; Roald 2001, 269; Stillman
2003, 12).
The hadith dealing with dress are too numerous to mention in any great detail,
but cover matters of permissibility, prohibition and general comment on what
the prophet and his companions wore. I have provided a selection below, each
demonstrating particular sartorial practices that have been invoked in the various
interpretations of appropriate female dress:
• Umm ,Atiyya said: ‘We were instructed to bring out . . . the veiled women on
Eid days. . . . A woman said: “O messenger of God, one of us does not have a
gown”. He said “Let her wear her friend’s gown” ’. (Al-Bukhari)
• ,Abdullah ibn ,Umar said: ‘A man stood up and asked: “O messenger of God,
what clothing do you command us to wear whilst we are in ihram?” 3 The
prophet said: “ . . . face-veiling for a woman is forbidden, as are gloves” ’.
(Al-Bukhari)
• ,A-isha said: ‘May God have mercy on the first women émigrés [from Makka]
because when the aya was revealed: “and to cast their headcovers over their
breasts” [Q24:31], they cut their waist-wrappers and veiled themselves with
them’. (Al-Bukhari)
• Al-Zuhri said: ‘Anas bin Malik informed me that he saw Umm Kulthum,
daughter of the messenger of God, in a red silk mantle’. (Al-Bukhari)
• Abu Hurayra said: ‘The messenger of God cursed the man who dresses in
the clothes of a woman, and the woman who dresses in the clothes of a man’.
(Abu Dawud)
• Umm Salama said: ‘When the aya was revealed: “lower over themselves their
outer gowns” [33:59], the Ansari4 women came out as if there were crows on
their heads from the coverings’. (Abu Dawud)
• ,A-isha said that Asma- bint Abi Bakr entered upon the messenger of God,
whilst wearing flimsy clothes. The messenger of God turned away from her
and said: ‘O Asma-, if a woman has reached the age of menstruation, it is not
appropriate to see anything of her except this and this’ and he pointed to his
face and hands. (Abu Dawud)
3. Sacred state a pilgrim enters to perform the rites of pilgrimage. Some things that are
ordinarily permissible are prohibited in the state of ihram, including wearing perfume, having
sexual intercourse with one’s spouse, and trimming the hair and nails, among other restrictions.
4. Madinan residents who helped the Makkan émigrés.
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• Dihya ibn Khalifa al-Kalbi said the messenger of God was brought some
bolts of Egyptian linen. He gave me one and said: ‘Divide it in two and cut
a shirt from one, and give the other to your wife to cover herself with it’. As
he departed he said: ‘and instruct your wife not to wear form-fitting clothing
under it’. (Abu Dawud)
According to Yedida Kalfon Stillman (2003), male and female clothing worn in
the prophetic period consisted of largely similar items, but diﬀered in the style of
wrapping, choice of fabric textures and colours, and accoutrements. Both men and
women wore at least a wrap or mantle when moving about in public, and for free
men and women usually some form of headcovering (see also El Guindi 1999). Over
time, the male headcovering become synonymous with Muslim identity, so much
so that it was called a ‘badge of Islam’ and ‘divider between unbelief and belief’
(Stillman 2003, 16).5 As in the pre-Islamic period, noble women also covered their
faces, as men occasionally did as well (Stillman 2003).

Traditionalists on Hijab
It is undoubtedly true that pre-modern religious law, which evolved from around
the second and third centuries onwards, rested firmly on a patriarchal reading of
the religion that diﬀerentiated between the male and the female, divinely endowing
the former with rights and prerogatives on the basis of this essentialised biological
diﬀerence (Al-Hibri 1982; Wadud 1999; Barlas 2002).6 Nevertheless, interpretations
of rulings could be extremely flexible, a natural feature of ijtihad and the diversity
of opinions that flourished in Islamic civilisations over the centuries (Hallaq 1984;
Sonbol 2003).
Unlike in the modern period, classical jurists were mostly concerned with
female dress pertaining to that necessary for the two categories of free and slave
women to cover during ritual prayer (Abou El Fadl 2001b; Mir-Hosseini 2007).
A majority opinion on appropriate female dress in public did emerge in each of
the various schools of religious law, with distinctions made for diﬀerent social
classes and in diﬀerent environments and contexts.7 Areas of disagreement
5. It is ironic that in the modern period, interest in male dress has now given way to
obsession with female coverings: it is now the hijab and not the turban that has become the
boundary-marker of Muslim identity.
6. It is worth nothing that there exists a history of early female scholarly activity that is largely
unacknowledged in the English-language literature about Islam. The possible exception to this
is ,A-isha’s role in transmission of Sunni hadith and religious interpretations, which is all but
impossible to ignore.
7. For example, rules on veiling during pilgrimage and negotiating marriage diﬀered than when
generally in public.
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occurred over whether slave women were required to cover their breasts and
back; and whether free women were expected to veil their faces, and if so to
what extent (Abou El Fadl 2001b; Roald 2001).8 Important jurists who gave
opinions permitting the face, hands and/or feet to remain exposed, which
Khaled Abou El Fadl (2001b) states became the majority opinion, include Abu
Hanifa (d.148/767)9 and al-Tabari (d.310/923).10
However, the experience of modernity intertwined with colonialism had a
rupturing eﬀect on many Muslim societies. Many classical structures of pre-modern
shari,a-based societies were eliminated in the name of progress, and what was
once a relatively flexible and organic shari,a-system, became a mutilated, codified
and increasingly fossilised set of rulings restricted to the realm of piety and family
law (Hatem 1986; Kandiyoti 1991a). As Amira Sonbol (2003, 232–233) writes,
the new shari,a courts crystallised ‘particular laws suitable to nineteenth-century
Nation-State patriarchal hegemony’. Because traditionalists argue that Muslims
need to emulate and implement pre-modern religious law, despite and against the
cultural and sociological diﬀerences that modernity has brought, there is little
questioning of the perceived immutability of patriarchy, or taking into consideration
the diversity and adaptive nature of pre-modern shari,a.
An example of this, is an online fatwa given by Ebrahim Desai (2006), a
Deobandi mufti based in South Africa,11 to a question on veiling submitted from
Pakistan.12 Desai’s reply, based on his reading of both classical and Deobandi
texts,13 provides an interpretation of veiling and seclusion that eﬀectively and
permanently removes women from the public sphere:
Veil is legitimately defined as the dress that covers the whole body of
the woman including her head, face, hands and feet. It should be long,
loose and plain not defining her shape. . . . As Allah states, ‘And stay in
your houses, and do not display yourselves like that of the former times
8. For example, the following classical texts narrate the opinion preferring body and face
veiling: Nuh Ha Mim Keller (1999, 512), Ibn Rushd (1994, 126), and Ashraf Ali Thanwi (2004,
328).
9. Eponymous founder of the Hanafi school of religious law.
10. Exegete and founder of the extinct Jariri school of religious law.
11. Deobandism is a South Asian traditionalist movement that originated in Deoband, India in
1867, initially as a reaction to British colonialism.
12. The international and technological character of Desai’s fatwa demonstrates the globalised
and postmodern context of this traditionalism.
13. He references Ma,ariful-Qur-an by Muhammad Shafi,; Fath al-Bari by Ibn Hajar
al-,Asqalani; ,Umdat al-Qari by Badr al-Din al-,Ayni; and Fatawa Rahimiya by ,Abd al-Rahim
Lajpuri.
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of ignorance.’ . . . Veiling is the tradition of Muslim women. Since its
prescription, the prophet’s wives, daughters and other believing Muslim
women have strictly observed it. Today also, the Muslim ladies must
keep it up. (2006)
Traditionalists are thus required to explain the discrepancy between the
historical freedom of movement of early Muslim women, as well as the diﬀerences of
opinion that pre-modern jurists held on the extent of women’s covering in public,14
in comparison with their advocating the eﬀective removal of women from the public
realm. They do this by explaining that women’s entrance in the public sphere is
only permitted where there is not a fear of fitna.15 They then freeze the state of
potential fitna, rendering women’s freedom of movement relegated to the past. In
Ma,ariful-Qur-an (Shafi‘ and ‘Usmani 2005), the Deobandi Qur-an commentary
which Desai references, Muhammad Shafi, (2005, 223) writes:
According to those who have called it permissible [for a woman to leave
her face and hands uncovered in public], the permissibility is subject to
the condition that there should be no apprehension of fitnah (situation
resulting in some evil consequence). Since the face of a woman is at the
center of her beauty and embellishment, therefore, the absence of any
apprehension of fitnah is a rare likelihood. Ultimately, for this reason,
under normal conditions, opening the face etc. is not permissible.
As Abou El Fadl (2001b) points out, these rationales become nonsensical when
acknowledging the classical position of slave-women and female servants, whether
Muslim or not, appearing bare-breasted and bare-headed in public. Nevertheless,
the arguments chosen by these traditionalists demonstrate a tension between
patriarchal gender norms, class distinction and modern sensibilities, particularly
those advocated by the next group to be discussed in this chapter: the secularists.
14. Abou El Fadl (2001b, 255–258) notes that juristic discourse about free women’s covering,
which was discussed in the context of what is covered in prayer, arrived at the majority
position of requiring the whole body with the exception of the face and hands to be covered.
Minority opinions variously allowed feet, calves, forearms, upper-arms and/or hair to be
uncovered, or alternatively required the whole body including face and hands to be covered.
In contradistinction, most jurists held that female slaves and servants are not required to cover
their hair, forearms or calves, with some permitting the breasts to remain uncovered, and others
requiring headcovers during prayer, but not in public generally (El Guindi 1999, 104). Thus, a
mutually reinforcing spiral was generated between the sartorial customs of early Muslim cultures
and the opinions of religious lawyers generating interpretations of sacred law.
15. The word ‘fitna’ originally referred to the tests suﬀered by believers and the trials of civil
war, but later took on overtones of sexual immorality when applied to the movement of women.
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Secularists on Hijab
In the twentieth century, many social commentators predicted that secularism
would spell the death of religion, both in the Western world and in the Muslim-majority
world where it was prophesied that secularism would bring the Arabs and Muslims
into the modern world and bestow on them progress and enlightenment. Women
and their bodies became emblematic of the struggle between the opposing
forces of secularism and religious revivalism in the construction of the modern
nation-state (Kandiyoti 1991a). This was the philosophy behind the changes
wrought by Mustafa Kemal Atatürk in Turkey and Mohammad Reza Pahlavi,
the last Shah of Iran, both of whom banned traditional forms of cultural dress
including male turbans and female veils. As Nasr Abu Zayd, Katajun Amirpur
and Mohamad Nur Kholis Setiawan (2006, 560) write: ‘Controlling popular culture
as a prerequisite for socioeconomic change has been the avowed policy of secular
nationalist states’.
Secular positions have animated much Western feminist writing on Muslim
female dress, usually with virulently anti-Islam passion, for which reason secular
feminism has found little acceptance amongst Muslims except, perhaps, with the
Western-educated elite (Hamid 2006). For secularists, female veiling practices
are associated with backwardness, misogyny, and the undesirable imposition
of patriarchal religion intruding in public life. With contradictory arguments,
secularists have asserted the hijab represents both the passive oppression of women
as victims, and the aggressive assertion of religion in the public sphere (Scott 2005;
Werbner 2007), whilst denying any other symbols or meanings for Muslim female
dress.
This was the case with French arguments surrounding the ban on religious
symbols in public schools that particularly targeted Muslim girls wearing
headcovers (Werbner 2007). In a telephone interview for Voice of America, French
sociologist Juliette Minces superimposes a monolithic veiling semiotic thereby
muzzling the voices of those Muslim women who might object to her categorisation
of Islamic dress:
The veil has a real meaning in religion and in the society. And the
meaning of the veil is the fact that women are inferior to men. They are
not equal to men. They have to obey men. They have to be defined.
They have to be nice. And they have to hide from other men. So,
it means that every other man who doesn’t belong to the family is
a potential rapist and is superior to a women. So, as a feminist, for
example, we cannot accept these diﬀerences. (Felten 2004)
She continues by describing wearing the veil as ‘a political challenge’ implying the
visibility of the headscarf is a threat to notions of French identity. Minces belongs
to the neo-Orientalist category of Western observer, which Said famously criticised
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as a way of ‘dominating, restructuring, and having authority over the Orient’ (Said
1978, 2–3). She speaks about Muslim women, for Muslim women, denying any
alternative readings those women themselves might give to Islamic female dress.
The secularist voices decrying the influence of Islam in public life generally,
and Islamic dress specifically, are found not only amongst Western observers like
Minces, but also from Muslims and former Muslims such as Parvin Darabi, Taslima
Nasrin, Ayaan Hirsi Ali, Irshad Manji and Maryam Namazie. Mirroring the French
secularist arguments, central committee member of the Worker-Communist
Party of Iran, and spokesperson for the Council of Ex-Muslims of Britain,
Namazie has called for Islamic dress to be banned (Namazie 2007): ‘A ban on
the burqa, chador, neqab and its likes is important but it is no where enough.
The hijab or any conspicuous religious symbol must be banned from the state
and education and relegated to the private sphere’. She describes such dress as
sexual apartheid, and on par with straightjackets, body bags, chastity belts, female
genital cutting and sati,16 hence she rejects women’s right to choose the veil as a
religious freedom. In protesting forced veiling, she calls for forced unveiling. She
infantilises veiled Muslim women by denying they are able to choose Islamic dress,
and paternalistically says: ‘It is about protecting human beings sometimes even
from themselves’ (Namazie 2007).
Secularism imposed on, or adopted by, Muslims, references modern Western
ideas and ideals, without acknowledging the passionate internal debate that is
animating the question of what it means to be Western. Olivier Roy (2007) points
out that the particular ‘problem’ of Muslim migrants and their religion, is a mirror
focussing a crisis of identity for Europe. That crisis has been occasioned by the
permanent settlement of non-European minorities; the rise of religious revivalism;
and the reassertion of conservative religious voices (Christian, Muslim, Jewish
etc.) rejecting the secular, liberal values that dominated European intellectual and
political consciousness, particularly since the second-half of the twentieth century.
Islamic female dress is thus seen as tangible evidence that secularism in Europe
and elsewhere in the Western world is under threat, most specifically from the third
orientation discussed in this chapter: fundamentalism.

Fundamentalists on Hijab
The third claimant to authority in the discourse about Islamic female dress is
fundamentalism, a modern phenomenon that developed in reaction to colonialism
married with secularism and Westernisation (Marty and Appleby 1991c). Because,
fundamentalists seek a purified Islam, they do not accept the notion of culturally
mediated forms of Islam, where the manifestation of the religion takes on diﬀerent
16. A funeral ritual practised by some Hindus but now outlawed in India, in which a recently
widowed woman immolated herself on her husband’s funeral pyre.
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particular cultural forms depending on time and space. Roy (2004, 25) writes:
Fundamentalism is both a product and an agent of globalisation,
because it acknowledges without nostalgia the loss of pristine cultures,
and sees as positive the opportunity to build a university religious
identity, delinked from any specific culture, including the Western one
perceived as corrupt and decadent.
However, a reverse movement also occurs with the ethnicisation of religion, where
Muslims become a minority ethnic group within the Western world, whatever
the state of religiosity of individual Muslims, and despite their ancestral diversity
(Humphrey 2001; Roy 2004; Bloul 2008).
The discourse about Islamic female dress is one of the most important symbols
and boundary markers of Muslim identity. The hijab in fundamentalist discourse is
removed from any notion of cultural traditional Islamic dress, and fundamentalists
have sought to elucidate an objective singular truth on what hijab means for all
Muslim women, everywhere. That veiling practices in the pre-modern era varied,
as mentioned previously, is of little consequence to fundamentalists who seek a
definitive teaching of the prophet on the topic that is eternally prescriptive. Ziba
Mir-Hosseini (2007) argues that by doing this, they eﬀectively move the question of
Islamic female dress from the realm of mu,amalat to ,ibadat.17
Although proposing a definitive interpretation, in practice fundamentalists
diﬀer on what they define as proper hijab. Some, mostly those of the Wahhabi-Salafi
persuasion, require that for the woman, the entire body be covered with an opaque,
loose, flowing outer cloak or wrap that starts from the head. The face must be
covered, either with this garment, or with a separate piece of aﬃxed material,
often referred to colloquially as niqab ‘mask, face-veil’. Eyes may be uncovered
depending on need. For example, from fatawa given on the Islam Q&A website:
‘The diﬀerence between hijaab and niqaab is that the hijaab is that which covers
all the body, whilst niqaab is that which covers a woman’s face only’ (Al-Munajjid
2009). Thus women are to cover ‘the entire body from head to toe’ including the
face although an opening ‘only as big as the left eye’ is permitted.
Other fundamentalists, such as the Muslim Brotherhood and Jama,at-i-Islami,
give permission, even encourage, Muslim women to leave the face and hands
uncovered, but require loose, opaque clothing that covers the body, usually
some sort of coat or dress, coupled with a headscarf pinned or tied so that it
that covers the ears and neck, draping down onto the shoulders and/or chest.
This is a new type of Islamic dress, referred to by fundamentalists as al-ziyy
17. Traditional jurists divided the realms of law into matters of ,ibadat ‘ritual worship’ and
mu,amalat, generally used to mean ‘social aﬀairs’. The rulings for the former category were
strictly defined based on prophetic prescription. The latter category was more loosely regulated,
and therefore contained a great deal more diversity in interpretation and implementation.
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al-Islami ‘Islamic attire’ or al-ziyy al-shar,i ‘shari,a attire’ (El Guindi 1999, 134;
Stillman 2003, 158). It is not taken from any one particular traditional culture, but
quickly became globalised, in much the same way that men from many diﬀerent
non-Western cultures around the world now wear the Western-style business suit.
As Susan L. Douglass (2007, 11) wryly notes:
The [Western] business suit confers modesty by conforming almost
exactly to the requirements for Muslim women’s public appearance:
it covers all but the head and the hands, and does so in a way that is
sober, often with dark, uniform color, and a shape that conceals more
than it reveals. . . . The best way to think of the diﬀerence between
Muslim and Western norms of dress is as follows: In Western culture,
the norm of understated dress that completely covers the body is
applied to the male, whereas in Islam, it is applied to the female.
Fundamentalists, with a very modern rationality, attempt to provide sociological
and political arguments for why women should dress and cover in the manner they
prescribe, often relying on an essentialist interpretation of biological diﬀerence
between men and women and holding women responsible for preserving moral
decency in society. The most common themes in fundamentalist arguments are:
hijab, as interpreted by the fundamentalists, is commanded by God; it promotes
dignity, respect, modesty and chastity for Muslim women, and prevents men from
falling into temptation; it protects women from the untoward advances of predator
males; it is in concert with the true feminine nature that is modest, shy, virginal
etc.; it negates the objectification of women’s bodies; it allows women to move
freely in public; and it preserves a woman’s beauty for her husband’s consumption
only.
These are all themes put forward in a Wahhabi-Salafi article (‘Why Should I
Wear the Hijaab?’ 2007) where the anonymous author concludes with a sentence
packed with binary oppositions: ‘So a Muslim woman in hijaab is dignified, not
dishonoured, noble, not degraded, liberated, not subjugated, purified, not sullied,
independent, not a slave, protected, not exposed, respected, not laughed at,
confident, not insecure, obedient, not a sinner, a guarded pearl, not a prostitute’
and asks how any Muslim woman could thus fail to see the beneficial nature of
hijab.
One important distinction is that in the fundamentalist conception of Islamic
female dress, the purpose of hijab is to provide women access to the public realm,
not to seclude them from it. In many pre-modern cultures, upper-class women’s
seclusion was a badge of wealth and distinction. In fundamentalist discourse, the
hijab provides a portable privacy that allows women to participate in public (El
Guindi 1999). It is not insignificant that this new form of veiling was adopted when
women in emerging middle-classes needed to participate in the workforce due to
economic necessity (L. Ahmed 1992).
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However, although fundamentalists are modern in their methodology of
interpreting Islam, as An-Na‘im (1995, 55) points out, they are ‘backward-looking
in content’. Fundamentalists do not question the underlying patriarchal premise
of their interpretations, and often quote the same Qur-anic ayat and hadith as
traditionalists, although as (Mir-Hosseini 2007) points out, they are sensitive to
criticisms of patriarchal bias, hence the apologetic tone of their arguments. Where
they diﬀer is in the search for one definitive ruling in a question of Islamic law that
applies for all Muslims across time and space, and in their desire to ‘return’ to
the original source texts for interpretation, dismissing unquestioned allegiance to
received wisdom of the traditional schools of law. In their search for the definitive,
monosemous reading on Islamic dress, fundamentalists cement patriarchy as a
universal Islamic prescription. It is precisely this notion that is challenged by the
last interpretative orientation, the contextualists.

Contextualists on Hijab
Contextualists are Muslims who argue that Islam—and in particular religious
law—must be understood contextually (Esack 2005). That is, Muslims have always
interpreted religion through the paradigmatic lens of particular time-periods,
places, cultures, language-groups and classes. Because of this, Muslims developed
rich and varied interpretations of Islamic belief and practice, unified around the
core doctrines of monotheism and the prophethood of Muhammad. Contextualists
argue that Muslims must continue this interpretative project for Muslims living
in the modern world, both in Muslim-majority contexts and as minorities in the
West. They argue that classical exegetes and jurists were fallible human beings
who approached the texts with their own particular biases (Mir-Hosseini 2007).
Therefore, today’s Muslims have the right to question the classical interpretations
and rulings, where they no longer make sense or appear to contradict the Qur-anic
Weltanschauung (Barlas 2002). Thus, they assert the right to perform ijtihad.
Contextualists come from the modernist school of thought that arose in the late
nineteenth and twentieth centuries.18
Among the contextualists are Muslim feminists who question the traditionalist,
secularist, and fundamentalist assumption that Islam prescribes patriarchy.
Their argument goes as follows: the Qur-an recognises that patriarchy has been
the normal state of aﬀairs for most societies, and provides rulings to limit its
more extreme manifestations (Wadud 1999). Nevertheless, it does not prescribe
patriarchy as a desired state, but instead promotes an underlying ethic of
egalitarianism towards which Muslim societies should strive to move (Afkhami
1997). The few Qur-anic ayat that appear to limit women’s rights, are always
18. For example see Fazlur Rahman’s methodology for interpreting Islam in: Fazlur Rahman
(1982), Tamara Sonn (1991), and Saeed (2006a).
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context-specific. Where the societal context changes, and gender equality and
women’s autonomy may be pursued, then the application of these limiting rulings
no longer applies (Riﬀat Hassan 1996; Wadud 1999; Barlas 2002). Furthermore,
Muslim feminists seek to establish precedents from the lives of the women
surrounding the prophet, and the earliest generations of Muslim women many
of whom acted in ways that contradict the stereotype of the passive, secluded,
subordinate female (Stowasser 1994).
In the context of Islamic female dress, many contextualists have taken the
view that the underlying thrust of the Qur-an and prophetic tradition is one of
modesty, and that diﬀerent cultures may interpret the specifics of modest dress
diﬀerently (Zuhur 1992; Shaaban 1995; Shahroor 2000; Barlas 2002). This was a
theme that arose in a 1990 meeting organised by Women Living Under Muslim
Laws where participants discussed a variety of diﬀerent gender-related issues in
Qur-anic interpretation, including dress, modesty and sexuality. Participants drew
a distinction between the philosophy of modesty, and the elaboration of what
constitutes modest dress in diverse situations (WLUML 1997). As one participant
argued: ‘The law of modesty in the Qur’an applies to men and women both and
applies to them equally. . . . You have to interpret the Islamic law of modesty, a)
according to your own conscience and b) according to your cultural context. What
is modest in one society is not modest in another society and so on’ (1997, 215).
Various participants also challenged and disagreed with some of the traditionalist,
secularist, and fundamentalist rationales for the purposes behind Islamic dress
and covering practices. These included that hijab itself does not protect against
molestation; that emphasising hijab may have a counter-eﬀect of permitting/encouraging
the sexualisation and objectification of women’s bodies and even sometimes
violence against women; that segregation and the reserving of public space for
men is not an Islamic ideal; that there is not a single interpretation of what
Islamic im/modesty means; that precedents from Islamic history show women
acted assertively and publicly; that veiling carries signals including pre- and
non-Islamic meanings, and alternatively that hijab has long been a part of Islamic
practice; that there has been evolution in the meaning of hijab and even the
meaning of words describing specific items of clothing, over time; that dress can be
liberating as well as oppressive; that women should not have to bear the weight of
symbolising national identity; that Western standards of modesty and liberation
are not necessarily normative for all women across the globe; that there are class
dimensions to veiling practices; that change in challenging segregation or veiling
practices should be slow and organic, not imposed quickly; and that equality for
women does not mean samenesss as men.
For contextualists, including Muslim feminists, there is an acceptance of
postmodern claims of bracketed truths. As such, there is not one single answer
to the question of what is appropriate Islamic female dress. There is a strong
emphasis on rationality and the right of individuals to interpret Islamic injunctions
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regarding modesty and dress, within the societal norms of their particular
environments.

Statistical Analysis
There were 269 women who answered the question on interpretative orientation:
42 coded as secularists (13.9%), 94 coded as traditionalists (31.1%), 57 coded as
fundamentalists (18.9%), and 76 coded as contextualists (25.2%). Figure 19 on
page 113 shows the percentage of women from the four orientations who observed
various dress rules—wearing headcovers; avoiding opposite-sex clothing; avoiding
non-Muslim clothing; avoiding gold and silk19 ; wearing loose, opaque, limb-covering
clothes; wearing face-veils; and wearing outer garments. Except for wearing
face-veils, secularists had the lowest percentages of following the dress rules.20 As
well, except for wearing headcovers and face-veils, fundamentalists had the highest
percentages of following the dress rules.
I ran Chi-square tests for independence in order to discover whether there
was a statistical relationship between interpretative orientation and likelihood
of not/wearing various articles of religious dress. There were only statistically
significant results at the p < .05 level for those who avoided opposite-sex clothing
and silk (see table 42 in appendix D for full test results). Secularists were less likely
to indicate they avoid clothing of the opposite sex, whilst of the four orientations
fundamentalists were the most likely. Although there was a statistically significant
result for avoiding silk, it was only indicated by a small number of women.
Nevertheless, out of the four orientations, fundamentalists were more likely to
avoid silk than secularists, traditionalists, and contextualists. At the p < .10 level
there were significant diﬀerences between the orientations in avoiding non-Muslim
clothing; avoiding gold; and wearing face-veils.
The most commonly observed rules were wearing headcovers, followed by more
than half of each of the four orientations, and wearing loose, opaque, limb-covering
clothes, worn by close to half of traditionalists and half or more of fundamentalists
and contextualists. Thus, we can conclude that the hijab and loose clothing as
religious requirements and visible markers of Muslim identity are adopted by
many religious Muslim women regardless of interpretative orientation. Although
traditionalist and fundamentalist positions require more stringent segregation with
full-body coverings and face-veils, clearly the disapproving Australian social context
plays a significant role in tempering their adoption for many religious Muslim
women of those orientations.
19. Prohibitions on wearing items with gold or silk in them usually concern men only, although I
have included them here as some Muslim women indicated they avoid them.
20. There was one secularist who veiled her face, but no contextualists similarly veiled.
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Figure 19: Percentage of women who wear/avoid various forms of dress, by interpretative
orientation (n = 269).
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Sex Segregation at the Mosque
In late 2008, Jamila Hussain’s (2008) paper on gender discrimination in Australian
mosques was picked up and reported in the local media. In response, then Grand
Mufti of Australia, Sheikh Fehmi Naji el-Imam, promised to address the question of
segregation limiting women from fully accessing Australia’s mosques. Immediately
there was a strong response from conservative members of the Muslim community
who articulated a fear of women’s sexualised intrusion into the main prayer space.21
Fear of sexual fitna is a commonly cited reason for excluding women from
accessing mosques, either partially or fully. That is, female intrusion into male
space is seen as potentially sexually enticing. However, there is much evidence
to demonstrate that historically, the prophet granted women full access to his
mosque and other holy Islamic spaces. Thus, an inconsistency exists between what
Akel Ismail Kahera (2002) calls the prophet’s ‘spatial sunna’ and the attitudes
many Muslims hold towards women’s access to mosques. He writes:
The right of communal gathering is a critical aspect of religious
practice; it has been a debate among Muslim jurists in the past,
and it remains a contested issue today. In the medieval Muslim world,
the public domain of a town, country, village or city admitted the
development of a legal discourse that was cognizant of the use of public
space with regard to age, sex, and gender but gave preference to men.
This will come as a surprise: many contemporary Muslim jurists share
the same medieval views. Therefore, they have not thought about
the public domain with respect to the American community, or in an
analytical manner with respect to time, place, and the conditions of
life in urban America. It is for this reason that controversy prevails
between a distorted, medieval view that women should pray at home
and a judicious view that women should have equal access to the public
domain. (2002, 124)

Scholarly Diversity on Women’s Access to Mosques
In Islamic sacred law, there is no scholarly consensus on either excluding women
from the mosque entirely, or on segregating men and women. Diﬀerent Muslim
scholars have taken diﬀerent positions that appear to be largely influenced by
21. An example is Sydney personality Keysar Trad’s 24 November 2008 opinion piece in the
online Australian magazine Crikey, who wrote: ‘if women did not have [their own] private space,
one could imagine the circle of male worshippers may multiply (and new converts joining en
masse) to allow those who like to pack their person tightly against women in crowded places to
attend in an attempt to create a diﬀerent type of “worship” ’.
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cultural considerations, and at times, a reactionary stance to the fear of the
innovation of Westernisation.
An example of an exclusionary position is this fatwa given by Lebanese convert
and traditionalist Shaykh Gibril Fouad Haddad (2000):
The majority of the Ulema if not their Consensus agree—and Allah
knows best—that if women go to mosques—for obligatory prayers
or otherwise—then there should be (1) a separate entrance for them
and (2) space for prayer and facilities they can use in isolation from
mixing with and view by the men. And Allah knows best. . . . The
curtain is not against the Sunna but on the contrary is a way to prevent
fitna,22 which prevention is fard23 and a pre-requisite of obligatory and
recommended practices. There is a basic principle that ‘the prevention
of evil take (sic) precedence over the obtainment of good.’ Such
prevention, in other words, applies before everything.
In view of this, the prophet said that the best place for a woman’s
Salat24 is in the privacy of her house, and in another narration: in
the privacy of her room. If something approaching the function and
purposes of this private space can be reduplicated in the mosque, it
should be welcome as something close to Wajib25 , not fought.
So the curtain should be accepted, allowing men and women to pray
on alternate sides if space does not allow front rows for men and back
rows for women, which is a better arrangement. Together with this
there should be separate facilities and, if possible, separate entrances.
Haddad acknowledges there was no segregation in the prophet’s mosque, however
he argues the desirability of preventing social intercourse between men and women
is a good bid,a ‘innovation’.
An example of a pro-integrationfat wa is that given by Muzammil Siddiqi
(2007), an American imam and chairman of the Fiqh Council of North America:
Muslims should not deliberately and for no reason bifurcate their
congregation in their Masajid.26 If there is a concern that the lines of
men and women will mix inside the Masajid, then there is no harm in
putting a lower barrier, only to demarcate the separate area for women.
22. Here the word is used as ‘disruptive temptation’.
23. Obligatory religious duty.
24. Ritual prayers.
25. Necessary.
26. Mosques.
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But women should not be put in a totally separate room in the Masajid
unless there is a shortage of space and no other proper arrangement can
be done for them.
Siddiqi, whom we might tentatively call a contextualist, based on the content
of his other fatawa and his early education at the modernist Aligarh Muslim
University, criticises the practice of putting women in separate rooms from the
imam and male worshippers on the basis that it breaks the continuity of the
jama,at ‘congregation’.27
Another pro-integration example is the fatwa of Abu Bara’a Ghassan
Abdul Fattah Al-Baraqawi (2014). In response to the question of whether it is
a bid,a to have a partition separating men and women in the mosque, Al-Baraqawi
replied:
It is neither a must nor a Sunnah to erect a partition between the rows
of men and women in the Masjid because the women used to pray
in (Jamaa’ah) congregation in the Masjid at the time of the Prophet
(SAAW),28 and he did not erect a wall or anything else between them,
nor was this the practice of the companions.
He quotes the position taken in a fatwa given by fundamentalist scholars from the
Wahhabi-Salafiyya who saw the construction of barriers in mosques segregating
men and women as an un-Islamic bid,a.
As can be seen from this sample of modern fatawa, there is no unanimity on
the question of women’s access to mosques. These fatawa are reflective of three of
the diﬀerent orientations—traditionalist, fundamentalist and contextualist—taken
by diﬀerent Muslim scholars.

Statistical Analysis
As discussed in the previous chapter, sex plays a statistically significant role in
determining who regularly attends mosque. However, interpretative orientation
was not significantly associated with frequency of mosque attendance by women:
2
(9, n = 196) = 6.28, p = .71, V = .10 (2 cells with expected count <5.).
27. In some interpretations of sacred law, discontinuity in the congregation invalidates the
congregational validity of the worshipper’s prayer for the one who is unable to see the imam or
the rows in front of him or her.
28. Acronym for an invocation on the prophet meaning ‘Allah’s peace and blessings be upon
him’.
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Australian Muslims and the Fiqh of Mosques
Traditionalists argue Muslims should simply implement the decisions of pre-modern
scholars in either excluding women from mosques, or observing strictly segregated
space. Yet, other traditional rulings regarding the mosque have been abandoned
due to the unique exigencies of modern Australian life. For example, pre-modern
jurists gave rulings on the number of adult male individuals needed to constitute
a valid jama,at for jum,ua prayers, based on the number of Muslim homes within
a locale, e.g. for Malikis it was between thirty and fifty permanent male residents.
Yet as Kahera notes:
In the American environment, the congregational rule, which limits
the number of male worshippers, does not apply, since the basis and
the conditions on which it was originally instituted were governed by
a particular type of habitat. That type of habitat, that is, contiguous
dwellings whose occupants are adherents of the faith and are all male
heads of households, does not exist in urban or rural America. (2002,
127–128)
Nor does it exist in Australia. Other instances of the abandoned fiqh of mosques
are in the rulings of where mosques may be established; the importance of men’s
attendance for the daily obligatory prayers; what facilities may be built above
and below the areas designated as the space of the masjid ; and the necessity of
praying the Friday congregational prayers in the jam,i mosque—the largest central
mosque of the locality in which a Muslim man lives. Unlike in pre-modern societies,
the vast majority of mosques in Western countries like Australia are built by
atomised groupings of Muslims, without regard for the classical rulings of mosque
establishment. As Abdelhamid Lotfi notes, in the United States:
Mosques in the USA are not government supported; they are owned
by associations or by individuals and are often set up in leased space.
Given the high property rates in most urban centers, where the majority
of Muslims can be found, most communities cannot aﬀord to build
mosques from the ground up, and the overwhelming majority of
mosques in the USA are storefront mosques. Most of the early mosques
were established in converted commercial or residential buildings. In
a few cases mosques have been established in former churches, movie
theaters or fire stations, a practise that has endured to this day. The
storefront mosque is a non-pedigreed anonymous structure belonging to
the informal sector. (2001, 240)
Today, Muslim men fortunate to get an hour oﬀ work to attend Friday prayers,
are happy to get to the closest mosque or musalla ‘non-permanent place of prayer’,
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whether it is small or large; most men do not attend the mosque for the five
daily obligatory prayers; places are designated as mosques even if they are
not irreversibly dedicated to the worship of God and/or they have proscribed
facilities built above or below the prayer hall; and the rulings of the jam,i mosque
simply aren’t applied. The obvious reason for this is that the context of the
twenty-first-century Australian environment is very diﬀerent from the context in
which pre-modern jurists were giving their rulings. Yet, there still exists substantial
resistance to adapting interpretations on women’s access. Despite evidence that
Muslim women are fully involved in many other public domains—employment,
education, and extra-mosque Islamic activities—Australian mosques remain
segregated.29
Yet, despite the prevalence of segregation and varying levels of exclusion, it
is possible for women to at least partially access many of Australia’s mosques.
The danger is that in Australian society today, with marginalisation of the
Muslim community through reaction to global crisis events involving Muslims,
dog-whistle politics and a rise in xenophobia and Islamophobia, the mosque is
one of the few spaces that theoretically might be safe (physically and mentally)
for Muslim women to congregate and confirm their Islamic identities. Significant
percentages of Australian Muslim women enter the public space on a regular
basis through employment, education, consumer activities and so on, so much
that true segregation and privatisation of women—in the sense of their secluding
themselves in their houses, and only emerging for urgent needs—is very rare. It is
strange to suggest that Muslim women should enter into non-religious, non-Islamic
Australian public life in every way, but be excluded from the religious space that is
the mosque.

Conclusion
Salwa Ismail (2004) questions the notion of a trans-historical, pure Islam against
which Muslims are measured as moving closer to, or further away. Muslims
construct and reconstruct their conceptions of Islam from a multiplicity of sources
and referents including local context, the interplay of power relations, as well as
the influence of transnationalism and globalisation. All of the four orientations
discussed in this chapter, represent four competing and overlapping narratives
of claims to authenticity and authority. First, traditionalists, who acknowledge
as their source of authority, the received interpretations and rulings of religious
29. Although a comprehensive survey of mosques is outside the scope of the current research,
my own experience is that segregation exists in one form or another in nearly all the mosques
I have visited in Victoria and New South Wales. See my article Praying Where They Don’t
Belong: Female Muslim Converts and Access to Mosques in Melbourne, Australia (2010a) for more
information.
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law that developed over many centuries, however in the process of reacting to
modernity and postmodernity, have codified and crystalised pre-modern patriarchal
notions of gender norms. Second, secularists, who in seeking Western-style models
of the separation of religion and state and the privatisation of religion impose
on Muslim women the archetype of the passive, oppressed, secluded and veiled
creature, in order to reject her. Their source of authority is the Orientalist
narrative that was developed in Western academia. Thirdly, fundamentalists,
whose source of authority lies with charismatic preachers arguing for a singular,
definitive interpretation of God’s will that de-contextualises and globalises the
Muslim identity, promote an essentialised view of biological sex diﬀerence, aﬃrming
patriarchy. Lastly, contextualists, who accept the postmodern notion of bracketed
truth claims, and who assert the right of individuals (including women) to interpret
religion and develop varying religious practices depending on time, place and
culture. Their source of authority is the modernist trend of the twentieth century,
which called for a revival of the use of ijtihad. The four orientations discussed in
this chapter represent broad trends, and I have not emphasised the diversity of
voices also exists within these trends. There are milder forms of secularism, for
example, that do not seek to eradicate religious influences in society, but merely
to inhibit particular religious authorities from accessing and wielding state power
in God’s name.30 Not all contextualists are feminists, and even among those
whose field of interest is gender issues, not all claim the label feminist label, given
its (at times) pejorative connotations as being a Western imposition. There are
traditionalists who recognise the usefulness of the tool of ijtihad appropriately
wielded, and who have attempted to oﬀer more gender-inclusive rulings within the
traditionalist paradigm. Also, those who nevertheless reject the patriarchal premise
of male rule over women have adopted a number of fundamentalist arguments
about the usefulness of hijab and permitting women access to mosques.
So, what is the future of the debate about religious authority, particularly as
regards gendered religious practices? Islam is still being established in Australia
and there is no state-mandated interpretation over which Muslims battle. As such,
other variables may influence Muslim women’s approach to gendered practices,
such as the relatively low temperature of Australian religiosity generally and that
in Western nations, wearing religious clothing is a symbol of Muslim identity
in contradistinction to non-Muslim identity, rather than marking diﬀerences in
interpretative orientation.

30. I suggest that many of those who fall into the secularist category amongst participants in
this research would express milder secularism, especially given the levels of religiosity amongst
them.

CHAPTER 9
IDENTITY
Introduction
As discussed previously, Muslim identity and Australian identity are regularly
positioned as being in conflict with each other, a motif reinforced by periodic
attention and alarm occasioned by Muslim transgressions, usually overseas, picked
up by the media, thereby resulting in calls by politicians and social commentators
for Muslims to prioritise and demonstrate their loyalty to Australia and Australian
identity.1 On the other hand, some religious personalities have called for Muslims
to isolate themselves from being influenced by any non-Muslim culture and
prioritise their connection to Islam and the worldwide Muslim umma.2 One
example is the controversial group Hizb ut-Tahrir (Australia), which promotes an
interpretation of Islam that rejects secular democracy, and the group advises its
members that even the act of voting in Australian elections is haram ‘religiously
prohibited’ (Hizb ut-Tahrir 2011). Similar views were expressed by convert Ibrahim
Siddiq-Conlan, who in a 2011 interview aired on Channel 9’s 60 Minutes (18 March
2011) declared: ‘I hate democracy. Absolutely. With my heart, my speech and my
hands, as much as I can’. In response to interviewer Michael Usher’s question: ‘You
want to bring down the Government?’ Siddiq-Conlan went on to say: ‘Well, that’s
the aim of every Muslim essentially. Every Muslim has been commanded to, as I
say, hate any other system except Islam and work for it’.
A common device in the conflict positioning rhetoric is the conflation of
various types of identity labels. Nationality, citizenship, religion, birthplace,
ancestry, ethnicity, race, culture and generation are merged and confused in a
jumble of stereotypes, with the resulting trope that one is either truly Australian
or truly Muslim but not both at the same time. But what is identity, and why is
there a perception that Australian and Muslim identities are irreconcilable when
manifested in their fullness? Furthermore, do Muslims themselves accept this
irreconcilability? In this chapter, I look at the discourse on Muslim settlement
in Australia and criticise the notion that there is such a thing as an inherent
conflict between Australian and Muslim identities. I ask: how do Muslims in
1. Some of the material in this chapter was published in Woodlock (2011a).
2. ‘Umma’ carries a number of connotations. Here it refers to the ‘community of faith’ that
transcends all other boundaries of belonging, including geographical ones (Al Faruqi 2005; Roy
2004, 197–200).
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Australia value their identities, particularly in the face of Islamophobia from certain
quarters?

The Debate About Identity
Over the course of the twentieth century and beyond, the debate about what
constitutes identity and how identity may be studied has provided much grist to
the mill for scholars working mainly in the disciplines of psychology, social-psychology
and sociology. Beginning with the scholarly foundation laid by Erik Erikson, there
are those who conceive of identity as an essential part of the individual self, in its
sense of sameness and continuity (Schwartz 2001). Other aspects of identity include
the ego identity, the personal identity and the social identity (Côté 1996); this last
category deals with the self-concept in relation to others and their perceptions
and responses, and is alternatively referred to as collective identity (Ashmore,
Deaux and McLaughlin-Volpe 2004). Consequently, a variety of researchers have
studied identity in terms of psychological health and wellbeing, and have promoted
models of acculturation, adaptation and/or assimilation for minorities, such as
Muslims living in the Western world, in which immigrants and minorities adopt
various aspects of majority culture—language, dress, food, customs, values, ideals,
etc.—ostensibly with the purpose of enhancing their ability to negotiate living
within the broader society (Schwartz, Montgomery and Briones 2006; Phinney
et al. 2001; Berry 1997; Ghuman 1997). Although there has been some recognition
that acculturation is not necessarily unidirectional, thus rejecting assimilation
as an ideal (Berry 2001; Nguyen and Benet-Martínez 2007; Sheikh 2007), other
researchers (Rudmin 2003; Gjerde 2004; Hunt, Schneider and Comer 2004;
Chirkov 2009; Rudmin 2009) have more broadly criticised acculturation theory
as being unable to encompass the full diversity of how individuals, groups and
societies organically and dynamically interact, adapt and evolve, implying that
one stereotyped and reified cultural pattern is valued over others. Matt Bowskill,
Evanthia Lyons and Adrian Coyle (2007) have demonstrated that the language
of integration and acculturation has been used to mask assimilation calls.
Furthermore, there is evidence that many second-generation Australian Muslims
reject such calls to assimilate, and that such a push may even accentuate alienation
amongst a vulnerable population (Marshallsay 2007; Sheikh 2007; Lathion 2008).
Poststructuralist criticism of essentialist views on identity uses a variety of
descriptors and modifiers of identity, such as ‘fluid’, ‘indeterminate’, ‘fractured’,
‘multilayered’, ‘hybrid’, ‘hyphenated’, ‘produced’, ‘negotiated’, ‘contested’,
‘interiorised’, ‘synthesised’, ‘metamorphosing’, and so on. In studies of Muslims
living in the Western world, this fluid concept of social identity appears frequently.
For example, Sophie Gilliat-Ray (1998, 348) who studied British Muslims’
experience of multiculturalism writes: ‘identity is rarely a static phenomenon,
but is constantly being shaped and evolved in an on-going process of self-definition’.
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Claire Dwyer (2000), in her research on British South Asian Muslim women,
describes identity as a ‘contextual and relational positioning rather than as a
fixed essence’ (her emphasis) and points out that such evolving hybrid identities
force a questioning of ‘exclusionary or racialised constructions of Britishness’ that
are assumed to be ‘fixed and coherent’ (pp. 475–76). Ismail (2004), looking at
religion and identity formation among Muslims, argues that there is not a single
Muslim identity but many, which are constructed from a multiplicity of sources
and referents that individuals use; from the local context and the interplay of
power relations, as well as the influence of transnationalism and globalisation.
Karen Isaksen Leonard (2005) also references the plurality of Muslim identities
in her introduction to a special issue of The Muslim World. In reference to young
American Muslims, she points out that others’ incorrect ascription of religiosity as
the sole defining characteristic of Muslim identity, has forced the question of what
it means to be Muslim in America. Likewise, Nadine Naber (2005, 490) points to
the shifting nature of Muslim identity construction by young American Muslims:
‘ “Muslim” identities are constantly rearticulated by my research participants who
are active agents, crafting what it means to be “Muslim” ’.
It should be mentioned that Rogers Brubaker and Frederick Cooper (2000) have
questioned the usefulness of identity as a category of analysis. The thrust of their
argument is that the word ‘identity’ has been so overused in the social sciences that
it has lost usefulness as a term of analysis. They argue that it is better to replace
it with more precise words. However, in the nine years since Brubaker and Cooper
attempted to oﬀer us diﬀerentiated alternatives, there has continued to be much
research on identity, suggesting there is something about the term that is being
revealed by using it.

Muslim Identity
Much discussion about Muslims and Muslim identity, whether in the Muslim
majority world or where Muslims live as minorities, has suﬀered from one of
two fallacies. The first mistake has been to subsume Muslims into categories of
race or ethnicity (Peach 2006; Mitchell 2006). This problem is illustrated by the
diﬃculties Muslims have faced in seeking redress for religious discrimination under
race relations legislation (Modood 2006; Bloul 2008). One of the most common
objections voiced by anti-Islam ideologues is that Islamophobia—which they
claim does not really exist anyhow—is not racism because Islam is not a race,
and therefore Muslim identity is not a racial one. The second, and somewhat
contradictory, tendency has been to endow Muslim identity with an overabundance
of religiosity, demoting other influences on identity such as class, gender, and
nationality (Ismail 2004). Marcia Hermansen (2004) provides an example of this
in her discussion of the performative expectations with which Muslims are faced.
She recounts the story of non-Muslim university chaplains who, with echoes of
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old-school anthropologists observing foreign natives, idealised ‘unspoiled’ Muslim
religiosity, ‘because on their campuses, it’s the Muslim students who remain
“believers,” who pray, who believe in Adam and Eve, etc.’ (2004, 388). Muslims
are seen as possessing a qualitatively diﬀerent—almost consuming—type of
religiosity from non-Muslims, but this fails to recognise that the very same forces
of modernity and postmodernity that have challenged the place and role of religion
in the lives of those living in the Western world, have been hard at work amongst
Muslims as well.
When describing Muslim identity, much depends on the type of self-understanding,
identification and/or ‘groupness’ we are attempting to define (Brubaker and Cooper
2000). We might well ask what does it mean to say prophet Muhammad, Shaykh
Hamza Yusuf, Salman Rushdie, Taslima Nasreen, Osama bin Laden, Elijah
Muhammad, and even US President Barack Obama (as some of his political
opponents have attempted to argue) all possess a Muslim identity? In its most
fundamental religious form, ‘Muslim’ is a scripturally derived adjective describing
anything or anyone—including animals, the angelic realm, all prophets and
saintly characters, indeed the entire universe—that is in a state of submission
to the Creator. But ‘Muslim identity’ has been used alternatively, and at times
contradictorily, to refer to people holding shared religious beliefs; having Muslim
ancestors; belonging to a Muslim majority nation; promoting a particular political
ideology; engaging in or supporting terrorism; and/or having a shared experience of
scrutiny and discrimination.
It is this last type that has prompted a number of scholars to view Muslims
living in the West, particularly in the post-September 11 period, as manifesting a
category of identity based on a shared sense of scrutiny, stigma and exclusion (Zine
1997; Gilliat-Ray 1998; Choudhury 2007; Moll 2007; Aly and Green 2008; Sirin
et al. 2008). Yet, this shared perception of stigma may prompt a strengthening
of group identity among some individuals, particularly when the experience of
prejudice and discrimination is more overt (Branscombe, Schmitt and Harvey 1999;
Göle 2003; Ashmore, Deaux and McLaughlin-Volpe 2004; Major and O’Brien 2005;
Modood 2006; Derks, van Laar and Ellemers 2007). As Nyla R. Branscombe and
Naomi Ellemers (1998, 251) found: ‘When disadvantaged group members perceive
themselves as being rejected in a variety of situations because of discrimination on
the part of the dominant group, they feel both more hostility toward that outgroup,
and they increasingly identify with their minority group’.
Nevertheless, this strengthening of group aﬃliation in the face of group stigma
appears not to occur amongst those who already have low identity commitment
to the group (Ellemers, Spears and Doosje 2002). This may help explain the
surprising fact that members of militant groups do not generally possess a high
degree of religiosity and knowledge of Islam prior to their radicalisation (Roy 2004;
Choudhury 2007; Lentini 2008a). Thus, these radicalised Muslims are not simply
intensifying their religious commitment by joining militant groups. Rather they are
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rejecting the stigmatised group identity that is the traditional Islamicate3 cultures
of their parents; rebelling against a sense of liminality and blocked progress4 by
joining fundamentalist and militant groups that oﬀer them an alternative, albeit
maladjusted, route for aﬃrmation. ‘Perhaps the most straightforward behavioural
response to group-value threat for those with low commitment is to try to leave
the group and gain access to another more attractive group’ (Ellemers, Spears and
Doosje 2002, 175).

Multiculturalism and Australian Identity
Two contradictory trends inform the debate about the nature of Australian society
and Australian identity. One trend promotes acceptance of cultural diversity and
another promotes assimilation of minorities into majority Anglo-Christian culture.
A pendulum swing between forces exerted by these two trends at a government
policy level has been occurring not only in Australia, but in other Western nations
as well (Soroka, Johnston and Banting 2006). Anthony J. Liddicoat (2009) has
surveyed the evolution of multicultural policies in Australia since the late 1970s,
and noted the swing back to a monocultural, assimilationist idea of Australian
identity in the twenty-first century.
In an analysis of the Australian Survey of Social Attitudes, Goot and Watson
(2005) discussed national identity in terms of what it means to be Australian.
Over a number of surveys, most respondents felt that to be ‘truly Australian’
is to feel Australian, possess Australian citizenship, respect Australian political
institutions and laws, and to speak English; all of these are achievable rather than
ascribed qualities. However, more exclusivist conceptions of Australian identity
are found among significant percentages of the population. For example, Goot and
Watson found that in the 2003 survey (n = 2160) 58% of respondents answered
it is ‘ “fairly important” for “true” Australians to be born in Australia’ and 36%
‘say it is important to be Christian’ (2005, 188). This conflicts with the oﬃcial
policy of Australian multiculturalism, that recognises the existence of a plurality of
3. To borrow Marshall G.S. Hodgson’s (1974, 58) term, ‘Islamicate’ refers to ‘a culture, centred
on a lettered tradition, which has been historically distinctive of Islamdom the society . . . I thus
restrict the term “Islam” to the religion of the Muslims, not using that term for the far more
general phenomena, the society of Islamdom and its Islamicate cultural traditions’.
4. It used to be argued that terrorists only came from the dispossessed margins of society,
but it seems that militant groups are attracting a number of middle-class and well educated
individuals (Lentini 2008a). Thus, research has identified the phenomenon of blocked aspirations
amongst such individuals (Modood 2006; Choudhury 2007; Lentini 2007; Awan 2008). This is
where Muslims who believe that the very structures of the societies they live in prevent them
from being able to fulfil their aspirations, because of institutionalised racism and unrecognised
Islamophobia. They thus withdraw from the goal of living as full citizens of the societies they
perceive are rejecting them (Crocker 1989).
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Australian cultural expressions—including Indigenous, European, homegrown and
new migrant.
The key to the success of Australian multiculturalism is inclusiveness.
Every Australian benefits from our diversity and all Australians have
the right to be active and equal participants in Australian society, free
to live their lives and maintain their cultural traditions. (DIMIA 2003,
5)
Yet despite the pluralist language of multicultural policy expressions, Michael
Humphrey (2001) argues that in reality various cultural patterns are valued
diﬀerently according to an undeclared hierarchy, and Erich Kolig and Nahid A.
Kabir (2008, 270) find Muslims placed at the bottom of this: ‘Among a variety of
cultural and ethnic groupings, Muslims as a “cultural” category . . . face the largest
diﬃculty meeting the criteria of acceptable citizenship’.

Analysis
Participants were asked: ‘what level of importance do you place on preserving
your Australian identity?’; ‘what level of importance do you place on preserving
your ethnic identity?’; and ‘what level of importance do you place on preserving
your Muslim identity?’ Then, respondents were asked to rate the strength of their
agreement or disagreement with the statement: ‘I can be a good Muslim and a
good Australian’ and provide a response to the open-ended instruction: ‘tell us
your thoughts on being Muslim and Australian’ (see part C of appendix B).5
There was strong support for preserving all three types of identity, but more
participants were interested in preserving their Muslim identity–especially at the
‘extremely important’ level–than the Australian and ethnic identities (see table 8
on page 128 and figure 20 on page 127). This is unsurprising given the survey
group are self-identified religious Muslims. Nevertheless, it is noteworthy that
85.2% of those who answered the question felt it was at least ‘important’ for them
to preserve their Australian identity. Similarly, it was at least ‘important’ for 85.0%
of those who answered the question to preserve their ethnic identity.
There was substantial agreement with the statement: ‘I can be a good Muslim
and a good Australian’ with 86.1% agreeing or strongly agreeing. Only 4.7%
had some level of disagreement and a further 8.4% were neutral (see figure 21 on
page 127). There were 5 participants who did not answer the question.
A Mann-Whitney U Test showed there was no significant diﬀerence between
males (n = 232) and females (n = 300) in agreeing with being good Muslims and
5. A version of this chapter (Woodlock 2011a) used the subset of Australian-born Muslims’
responses only, and without taking into consideration their level of religiosity.
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Figure 20: Valid % of participants asked to rate their interest in preserving their
Australian, ethnic and Muslim identities.

Figure 21: Agreement with the statement: ‘I can be a good Muslim and a good
Australian’.
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Table 8: Importance of preserving Australian, ethnic and Muslim
identities
Level of importance
Not at all important
Somewhat important
Important
Very important
Extremely important
Not stated
Total

Aus. identity
Freq.
%
25
52
124
156
165
15
537

4.7
9.7
23.1
29.1
30.7
2.8
100.0

Ethnic identity
Freq.
%
25
54
113
137
196
12
537

4.7
10.1
21.0
25.5
36.5
2.2
100.0

Muslim identity
Freq.
%
0
7
48
70
404
8
537

0.0
1.3
8.9
13.0
75.2
1.5
100.0

good Australians, the median for both groups being the choice ‘strongly agree’ (5)
on the Likert-type scale, U = 34195, z = .42, p = .67, r = .02. There was a
significant diﬀerence found with medium eﬀect size, however, when looking at the
diﬀerence between Muslims residing in Victoria (M d = 5, n = 304) and those in
New South Wales (M d = 5, n = 228), U = 25736.5, z = 6.21, p < .000, r = .30.
That is, stronger agreement with being good Muslims and good Australians was
found amongst those in NSW, indeed 83.3% of the latter chose ‘strongly agree’
compared with 57.6% of Victorians (see figure 22 on page 129). A possible reason
for the diﬀerence is that NSW Muslims have been subject to greater scrutiny
than Victorian Muslims, as discussed previously. They have had greater loyalty
demands put on them through public attention on the Lebanese ‘rape gangs’ issue,
the Cronulla Riots, the Camden Islamic school issue and political dog-whistling
particularly by the Bob Carr Labor state government. Although at a first glance
this appears to contradict the stigma theory described above, where experiences
of prejudice and discrimination can strengthen individuals’ commitment to the
stigmatised identity, I suggest this is not a contradiction. Instead, there is a third
identity being used and strengthened: neither Australian-only, nor Muslim-only,
it is Muslim Australian. This will be discussed further in the textual responses
analysis.
There was no real diﬀerence between those Australian-born (M d = 5, n = 220)
or migrants (M d = 5, n = 348) agreeing with being good Muslims and good
Australians as confirmed with a Mann-Whitney U Test, with the data weighted
to control for sex and location: U = 37733.5, z = .35, p = .72, r = .01.
As well, a Kruskal-Wallis Test revealed no statistically significant diﬀerence in
agreement across the four interpretative orientations of secularist (M d = 5, n = 69),
traditionalist (M d = 5, n = 186), fundamentalist (M d = 5, n = 134) and
contextualist (M d = 5, n = 167), with the data weighted to control for sex and
location: 2 (3, n = 556) = 4.62, p = .20.
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Figure 22: Strength of agreement with the statement ‘I can be a good Muslim and a
good Australian’, by state.

Controlling for sex and location, I looked at the relationship between
age and agreement with being good Muslims and good Australians using the
non-parametric Spearman ⇢ (rho) correlation coeﬃcient.6 There was a small
but statistically significant negative correlation between the two variables, that
is the higher the birth year, or the younger a person, the less the agreement:
⇢ = .17, n = 616, p < .000. The co-eﬃcient of determination was only 2.8% of
variance. This means that age only explained a very small amount of the variance
in participants’ agreement with the statement ‘I can be a good Muslim and a good
Australian’.
For the next test, I included those Muslims who answered less than ‘important’
on the question regarding the importance of religion in their personal lives (G1
of questionnaire, see appendix B), and controlled for sex and location. Using
Spearman’s ⇢ there was a small but statistically significant positive correlation
between the two variables so that the more important religion was to a participant,
the stronger the agreement with being a good Muslim and a good Australian:
⇢ = .28, n = 640, p < .000. The co-eﬃcient of determination was 8% of variance.
Although the eﬀect was small it nevertheless negates the misperception peddled
by anti-Islam ideologues, i.e. that being a religious Muslim somehow conflicts with
Australian identity.
Because I hypothesise Muslim Australian identity is being developed and
strengthened in the face of Islamophobia from some quarters, it is important to
6. This is the non-parametric alternative to the Pearson product-moment correlation coeﬃcient.
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know if the religious participants perceived the same. They were asked what they
thought in response to the statement: ‘Some people think there has been a rise
in racism and prejudice among non-Muslim Australians over recent years, others
think there has been a decline in racism and prejudice’ (C8 of questionnaire, see
appendix B). Of the 511 who answered the question, well over half thought there
had been a rise with a substantial minority believing there had been a ‘big rise’, as
table 9 on page 130 shows.
Table 9: Perceptions of rise or decline in prejudice among
non-Muslim Australians over recent years
Category
Big decline
Moderate decline
Stayed the same
Moderate rise
Big rise
Not stated
Total

Frequency Percent
16
41
161
182
111
26
537

3.0
7.6
30.0
33.9
20.7
4.8
100.0

Among those who perceived a rise, there was a small statistically significant
diﬀerence between men and women as to the strength of the rise they perceived,
with more women than men perceiving a big rise. This is probably due to the
increased visibility of women as Muslims, for those who wear the headscarf and
other items of Islamic dress. The Chi-square test for independence (with Yates
Continuity Correction) result was: 2 (1, n = 293) = 3.77, p = .05, phi = .12
Controlling for sex, there was a statistically significant diﬀerence with medium
eﬀect size, in perceptions of racism and prejudice between Muslims residing in
Victoria (M d = 3 [stayed the same], n = 290) and those in NSW (M d = 4
[moderate rise], n = 221), U = 20041, z = 7.60, p < .000, r = .34 (see figure 23 on
page 131).
In order to assess whether there was a relationship between interpretative
orientation and perceptions of prejudice and racism, I conducted a Kruskal-Wallis
Test, which revealed there was a statistically significant diﬀerence, controlling for
sex and location: (secularists n = 69; traditionalists n = 182; fundamentalists
n = 128; contextualists n = 164), 2 (3, n = 543) = 9.77, p = .02. All
orientations had median scores of 4 (moderate rise). In order to discover which
groups were statistically significantly diﬀerent from one another, I conducted
Mann-Whitney U tests between secularists and traditionalists; secularists and
fundamentalists; secularists and contextualists; traditionalists and fundamentalists;
traditionalists and contextualists; and fundamentalists and contextualists. To
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Figure 23: Perceptions of a rise or decline in racism and prejudice among non-Muslims
over recent years, by state.

avoid Type 1 errors, I applied a Bonferroni adjustment, dividing the p = .05
alpha value by 6, giving a new, more stringent alpha level of p = .008. From this
I found a small but significant diﬀerence between secularists and contextualists,
U = 4262, z = 3.13, p = .002, r = .21. That is, the contextualist orientation
had the most people who felt there had been a rise in prejudice and racism among
non-Muslims, whereas the secularist orientation had the fewest (see figure 24 on
page 132). It is possible that some contextualists are more sensitive to the existence
of prejudice, given the focus on human rights, justice and pluralism for progressive
ijtihadi s (Saeed 2007) who are, in this research, subsumed into the contextualist
category. More research would need to be undertaken to confirm this suggestion.

Analysis of Textual Responses
There were 398 religious Muslims who provided written responses to: ‘Tell us your
thoughts on being Muslim and Australian’. I coded these responses to generate
themes for analysis. The strongest positive themes to emerge were:
• No inherent conflict between Muslim and Australian identities (70 responses).
• Muslims can make a positive contribution to Australian society (43
responses).
• Australia provides freedom and opportunity to participants (39 responses).
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Figure 24: Perceptions of a rise or decline in racism and prejudice among non-Muslims
over recent years, by interpretative orientation.

Figure 25: Word cloud based on responses to ‘tell us your thoughts on being Muslim and
Australian’, created at wordle.net.
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• Participants are integrated in Australian society (29 responses).
• Pride in being Muslim and Australian (26 responses).
• Respect for and obedience to Australia’s laws (26 responses).
• Being good Muslims and good Australians is desirable even in the face of
prejudice (25 responses).
• Muslims and members of the wider population share similar values (25
responses).
• Love living in Australia (22 responses).
Demonstrating a number of the themes, was this quote from a female, born in
Afghanistan in 1982, living in NSW:
‘Muslim’ and ‘Australian’ are not mutually exclusive. I can be and
have happily been both since coming to Australia at the age of nine. I
respect everyone, regardless of whether they’re Muslim or not, because
we are human first, and Muslim, Christian, Jew etc. second. I believe
the core fundamental values should focus on the commonality between
people, rather than highlighting our diﬀerences. I feel blessed to be
Muslim and I feel blessed to be Australian. Coming to Australia has
given me so much and I will always be mindful of this.
She is a migrant who appears well integrated, expressing bonds of aﬃliation
with others based on shared humanity, and grateful for her life opportunities in
Australia. Another participant, a female of Lebanese ancestry, born in Australian
in 1987, living in NSW, wrote:
I think being an Australian Muslim is great! I love living in Australia.
There are times I feel discriminated against but overall I live happily
and experience positive relationships with the people around me who
come from all diﬀerent religions and backgrounds.
Here the participant demonstrates a positive valuation of her connection to
Australia and Australian Muslim identity, even in the face of possible discrimination
based on that identity. Indeed, of the 54 participants who mentioned stigma
connected with being Muslim, 25 of them expressed positive sentiments that
aﬃrmed their being Muslim Australians.
As discussed previously, stigma can strengthen the socially-devalued identity
in some people. However, rather than being forced to choose between Muslim-only
or Australian-only, the third option of Muslim Australian as a unique identity
choice is available, facilitated by Australia’s multiculturalism. ‘I am proud of the
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Australian multicultural situation, and its freedom in allowing me to perform
my acts as a Muslim’, wrote this female of Indonesian ancestry, born in 1987,
and living in NSW. This male, born in 1965 in Bangladesh, and living in NSW,
reported: ‘I am very proud as a Muslim and an Australian. I call myself Muslim
Australian when I introduce myself’.
Having the social and psychological space to be Muslim Australians may
provide protection against isolationism, but this third identity choice is imperilled
by exclusivist, Islamophobic discourse. It was discussed by some participants along
with a number of other less optimistic themes:
• Worries about stigma, prejudice and discrimination (54 responses).
• There are challenges in being good Muslims and good Australians (40
responses).
• Muslim identity takes priority over Australian identity (19 responses).
• Uncertainty about how to define Australian identity (16 responses).
• There is ignorance in the wider population about Islam and Muslims (16
responses).
• ‘Muslim’ and ‘Australian’ are diﬀerent concepts (15 responses).
• The media is negative about Islam/Muslims (15 responses).
• There are some religious rules that distinguish Muslims from the wider
population, such as avoiding pork and alcohol (15 responses).
I believe the media does almost no good in easing and helping Muslim
Australians to be a part of the country and feel like they belong and can
live peacefully. I find nothing within my religion causes tension within
myself in terms of having to go against Australian law or government
nor does it allow intolerance, terrorism, extremism, discrimination or
a rejection of Australia. However there are aspects of the Australian
CULTURE that I do reject, such as the consumption of alcohol, pork,
gambling and the like (her emphasis).
The response of this participant, another female of Lebanese ancestry living in
NSW and born in 1986, should be read in the context of the values debate and
culture wars that have been fostered by some advocates of monoculturalism. They
are those who once might have preferred excluding cultural diversity altogether but
who promote assimilation as preferable to multiculturalism, given their acceptance
of the inevitable reality that Australia has and continues to accept migrants from
diverse nationalities, languages and ancestries.
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The participant’s references to being able to follow her religion and be loyal to
the Australian state and its laws, may well be read as a direct reply to sentiments
such that expressed by former Federal Treasurer Peter Costello (2006) that Muslims
who wish to live under shari,a law should choose to live somewhere other than
Australia as such a wish was inconsistent with Australian values. The following
year, the government of the day introduced changes to citizenship laws, including
a test that included an English language proficiency component, and a preparatory
booklet Becoming an Australian Citizen (Commonwealth of Australia 2007), which
casts a particular Anglo-centric model of Australian identity in the starring role. As
Liddicoat notes:
The text constructs a British-oriented account of Australian culture,
with frequent mentions of the importance of British traditions, values,
language, etc. and repeated mentions of a ‘Judeo-Christian heritage’.
The text therefore constructs an Australian norm which is white,
Anglo-Saxon and Christian as the core identity to which new citizens
will give allegiance. The representation downplays the linguistic and
cultural diversity of Australia in favour of a British homogeneity. (2009,
12–13)
This is hardly a conception of Australian identity that non-Christians and/or those
without North-West European ancestry can fully embrace. However, it seems that
many Muslims are more optimistic about their ability to manage the competing
demands on their identity than some of their more out-spoken politicians. For
example, this participant, a female of Turkish ancestry living in NSW who was
born in 1986, wrote:
I consider myself a true blue as they say. Even though at times it’s hard
to be accepted into the wider Australian community because of our
slight diﬀerent morals and norms. I have the voice within myself to say
g’day and selam.7 I don’t understand why others cannot see it like I do.
I guess stereotyping fogs many people’s minds and lack of tolerance is a
major issue.
Although this participant drew a distinction between the ‘morals and norms’ of
Muslims and the wider Australian community, they are only marginal diﬀerences,
and should not be a cause of exclusion. It is not diﬀerences that are the problem,
but rather stereotyping and a lack of tolerance from the broader community.
There were some participants who felt excluded from full participation in
Australian society:
7. Meaning ‘peace’, a traditional Muslim greeting.
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I constantly find myself having to justify that I can be both [Muslim
and Australian]. It shouldn’t be like that. All the Australian values
of giving a fair go and all that don’t seem to be applied fully to the
Muslim community in Australia. Always get the sense that we are
outsiders.
This was written by an Australian-born male of Lebanese ancestry, living in
NSW. Another participant, an Australian-born female convert, born in 1985, of
Scottish and Irish ancestry, and living in Victoria, asked: ‘What is Australia? Most
definitions of this I’ve heard do contradict some aspects of the Islamic faith’.
An Australian identity constructed so as to specifically exclude Islamic
religiosity, feeds into extremist rhetoric instructing Muslims that they do not
belong in Western societies. Countering such a message requires widespread
recognition that Islam is part of the diverse Australian religious landscape, and
that Muslims are just as authentically Australian as their non-Muslim fellow
citizens. Fortunately, Australia’s comparatively good record on religious freedom
was a positive theme that emerged from data analysis. As this male migrant, born
in Pakistan in 1958, and living in Victoria, wrote: ‘Australia is one of the countries
where you have freedom to practice any religion which may not be available in
some Muslim countries. You can be a good Muslim and Australian at the same
time’.

Conclusion
Conflicting demands to prioritise identity, whether coming from the wider society
asking Muslims to demonstrate their loyalty to the nation state and the hegemony
of the dominant group, or in contrast, from parents fearing that their children will
lose their culture and religion, mean that Australian-born Muslims face something
of an identity crisis (Dwyer 2000; Ali 2005; Marshallsay 2007; Sirin et al. 2008).
Criticisms of multiculturalism are found in the use of ‘social cohesion’ language,
where there is an emphasis on building or maintaining cohesion around shared
values and shared national identity (Soroka, Johnston and Banting 2006; Markus
and Kirpitchenko 2007). This has been given impetus by the global crisis events
that have occurred since the 11 September 2001 terrorist attacks in the United
States (Cesari 2004; Soroka, Johnston and Banting 2006; Kolig and Kabir 2008).
Yet, as Bouma and Rod Ling (2007) point out, diversity has always characterised
Australian society, and insisting on uniform religious and cultural values does not
guarantee a conflict-free society. Rather, ‘social cohesion is threatened when one
group convinces itself that it does not need another producing conflict that shreds
the social fabric’ (2007, 87). Given the reality of the diversity of Australian society,
the promotion of monoculturalism threatens to establish a two-tier Australian
identity. Members of the first tier are the ‘true Australians’, those who possess
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the ascribed attributes of a Judaeo-Christian heritage and an Anglo-Saxon or
Celtic ancestry, whose ancestors were transported as convicts, or who settled here
during European colonisation of the continent. The second tier is everyone else,
tolerated by the good graces of the true Australians. They can achieve a measure
of Australianness so long as they do not rock the boat too hard, and attempt to
challenge the hegemony of the first tier (Hage 2008; Henry-Waring 2008; Kolig and
Kabir 2008) . As Anne Aly and Lelia Green (2008, para. 5) write: ‘Muslim citizens
run the risk of being constructed as “un-Australian” when they articulate their
concerns or opinions’.
Despite this, in analysing and presenting data collected from a large group
of religious Muslims, I have found that they are largely able to harmonise their
Australian and Muslim identities. Most Muslims, even those who perceive that
society excludes them from full participation, do not join militant groups or
engage in illegal behaviour to act out their disaﬀection. Despite the disgruntled
moans of some who complain that Muslim assertiveness is a threat to social
cohesion—often a barely disguised call for assimilation—all but a few Muslims
who protest exclusion do so through legitimate channels available to all citizens.
The recent example of Man Haron Monis, who held eighteen people hostage in
a Lindt café in Sydney, resulting in the death of hostages Katrina Dawson and
Tori Johnson as well as his own demise, was a tragic aberration. To put it crudely,
that there are so few Monises demonstrates that the vast majority of Muslims are
willing to engage with the state and its institutions to achieve their various goals.
Even Muslims’ goals are diﬀerent from what pro-assimilation and/or secularist
rhetoric declares desirable, this willingness is an expression, first, of the hope for
equality and the promises that multiculturalism was supposed to deliver (Modood
2003, 2006) and, second, of the overwhelming acceptance of the legitimacy of the
state of which they are citizens.
For respondents in the current research, the preponderance of evidence shows
that most value a concept of Australian identity that is aﬃrming and inclusive and
consists of achievable attributes rather than exclusive, ascribed ones. The data
demonstrate that the large majority of Muslims surveyed—Australian-born and
migrants to the Lucky Country—experience no internal conflict between the two
forms of identity. They are able to be Australians and Muslims, in the same way
as say, Catholics, Hindus, or Jews can be Australians as well. This may seem like a
trivially obvious point, given that ‘Muslim’ is a religious identity and ‘Australian’ is
a nationality, however as discussed previously some ideologues–namely, right-wing
neo-Orientalists and isolationist Muslims–assert that the two forms of identity
are incompatible. When such ideologues are presented with the reality that the
overwhelming majority of Muslim Australians are peaceable, loyal citizens, one
rhetorical tactic has been to shift the emphasis to Islam. That is, they claim this is
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because most Muslims are not really practising ‘true’ Islam.8 This research shows
the falsity of this claim. The Muslims surveyed here are religious, and yet most are
able to integrate and harmonise their Australian and Muslim identities.
This chapter looked for evidence of aﬃliation with Australian identity and
found it in most of the Muslims surveyed, with 85.2% of those who answered the
question agreeing it was at least ‘important’ for them to preserve their Australian
identity. Furthermore, there is evidence of the identity category Muslim Australian
on oﬀer for participants to foster, giving them a third choice other than the
assimilationist Australian-only or the isolationist Muslim-only. This accords with
what Yasmin Moll (2007) found in her study of Muslims in Britain. She analysed
articles from two British Muslim magazines targeting the ‘upwardly mobile sections
of the Muslim community’ (2007, 9) to develop themes of the identity discourse
of ‘enculturation’ that is being developed by at least one group among Muslims in
Britain. These Muslims—who reject both assimilation and isolation—are redefining
what it means to be Western/British by challenging Orientalist hegemony, and
what it means to be Muslim by challenging the rejectionist anti-Western narrative.
Instead, they occupy a ‘third space’ (2007, 59).
The themes that Moll (2007) has drawn from her analysis of the data, using
a social-constructionist approach, are the depiction of Muslims as victims to
counter the Orientalist narrative of Muslims as aggressors; the argument that ‘real’
Islam is a moderate religion; the compatibility of Islam and the West; that British
Muslims must develop an assertiveness that facilitates their full participation in
society; that British Muslim identity is a new phenomenon; and the commission
of Muslims to act as advocates for Islam and the best of Islamic ethics and ideals.
Moll (2007) warns that the projection of British-Muslim identity by the sub-section
of the community that is the target audience of the magazines in question, may
be considered a minority group. The disenfranchisement of Muslims who are
unemployed or lack qualifications, as well as the influence of isolationist immigrant
organisations, are forces that also exist among the British Muslim community.
As well, the phenomenon that is occurring among some Western-based Muslims
is that of ‘deculturalised’ Islamic identity, where Muslims are called to a global
umma de-linked from specific cultures. However, this can have destructive
implications where it is used in fundamentalist-militant rhetoric, critical of
both the West and of ancestral Muslim cultures, placing Western-born Muslims
in a type of limbo in which they belong to neither (Roy 2004). However, this
fundamentalist-militantism is not inevitable. De-linking specific ancestral cultures
from Islam can also make space for a new cosmopolitan identity to emerge, one
8. I contest the notion of a reified ‘true’ Islam. Muslims contest and manifest interpreted, lived
‘Islams’ that are the product of their particular circumstances. From a scientific perspective, we
can only say that some or most Muslims believe X to be truly Islamic and are able to draw on Y
resources to support their belief.
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that fosters empathy and connections at both local and transnational levels. Moll
(2007, 59) sees the British Muslim identity project she has analysed as being
potentially empowering for British Muslims, as it ‘saves them from a perpetual
existence on the peripheries of the imagined nation, their own communities within
it, as well as the global umma’. This is important, because it is the minority
group’s right to construct its own defining narrative. ‘These narratives, and the
practices they authorize, help to determine what is essential to each group. To
insist in this context that Muslim groups must not be defined in terms they regard
as essential to themselves is in eﬀect to demand that they can and should shed the
narratives and practices they take to be necessary to their lives as Muslims’ (Asad
2003, 175). In the context of the current research, Muslim Australians are claiming
this right to establish ‘Muslim Australian’-ness for themselves.
Given that third-space identities are being developed and fostered, we might
ask whether there is evidence that they are healthy and integrative. This is
the concern of the third part of this research. In it, I will assess whether there
is evidence of identity integration in the reported attitudes and experiences of
Muslim Australians: their engaging with the wider society; their patterns of
employment and income; and attitudes towards their jobs and their children’s
future opportunities.

CHAPTER 10
SUBJECTIVE WELLBEING
Introduction
One of the ways of understanding how religious Muslims experience Australian life
is by looking at their wellbeing, which can be assessed objectively and subjectively.1
Objective measurements of wellbeing, sometimes referred to as ‘quality of life’,
are based on quantifiable external variables such as living conditions, social
arrangements, and other environmental factors (Trewin 2001). Alternatively
subjective wellbeing (SWB), sometimes referred to as ‘life satisfaction’, deals
with how people perceive their life circumstances (Cummins and Nistico 2002).
‘Subjective well-being is an umbrella term for the diﬀerent valuations people make
regarding their lives, the events happening to them, their bodies and minds, and
the circumstances in which they live’ (Diener 2006, 400). It can be measured in
regard to life as a whole, or in diﬀerent domains of life. Objective and subjective
measures of wellbeing do not correlate well, hence are measuring diﬀerent things
(Cummins et al. 2003). The concern of this chapter is in the realm of subjective
wellbeing based on the Australian Unity Wellbeing Index (Cummins et al. 2003,
2007).

Understanding Subjective Wellbeing
A great deal of research has established that subjective wellbeing normally falls in
the positive half of measurement scales, usually at the midpoint. This finding
applies not only for general populations in Western as well as non-Western
countries, but also for minority groups, and those with disabilities and disadvantageous
life circumstances (Foroughi, Misajon and Cummins 2001). In particular, in
Western nations the population life satisfaction is on average 75% of scale
maximum (SM) with a standard deviation of 2.5% SM (Cummins et al. 2003).
Consequently, the maintenance of subjective wellbeing is theorised as being held
under homeostatic control—that is, constantly, internally adjusted to maintain
a stable state—by psychological devices (Cummins 1998; Cummins and Nistico
2002). This theory of subjective wellbeing homeostasis (Cummins et al. 2003),
proposes that each person has a ‘set-point’ of wellbeing. Personal wellbeing is held
under homeostatic control and supported by external factors (such as money and
1. Some of the material in this chapter was published in Woodlock (2012).
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relationships) and internal factors (such as adaption and cognitive restructuring).
However, homeostasis does not play as an important a role in areas of life more
distant to the self, such as when considering perceptions of national wellbeing, so
these are more likely to fall into lower percentages.
It is possible for individuals to suﬀer homeostatic defeat—that is, the inability
for normal adjustments to maintain the stable state—when stressors become too
overwhelming for an individual to maintain control, which leads to depression.
‘A suﬃciently adverse environment can defeat the homeostatic system and, when
this occurs, the level of subjective wellbeing falls below its homeostatic range.
This phenomenon has been recorded at both the personal and at the population
level of measurement’ (Cummins et al. 2003; Cummins 2007). When people suﬀer
homeostatic defeat, their wellbeing is more susceptible to the eﬀect of external
events, positive or negative, than when wellbeing is being held under homeostatic
control.
It has been suggested that the set-point of wellbeing is genetically or
early environmentally determined; that fluctuations in wellbeing aﬀected by
external circumstances are only temporary. However, this has been challenged
by Bruce Headey (2008a, 2008b) whose analyses of a longitudinal German study
and Australian data demonstrate that wellbeing is aﬀected by personality factors,
and that the wellbeing of a significant minority of the population can change
long-term. Furthermore, diﬀerences in cultural approaches to wellbeing have been
described by William Tov and Ed Diener (2009), although there are some universal
correlates. ‘Because culture is dynamic, what makes people happy may change
across generations, as well as within the individual as diﬀerent aspects of a culture
become salient’ (2009, 30).
There is a growing body of research on religiosity and spirituality and their
eﬀect on wellbeing, however the topics are under-studied and the relationships
are complicated. Although Peter Kaldor et al. (2004) found in their survey of
Christian Australians that there is a positive relationship between religious beliefs,
active religious involvement and wellbeing, nevertheless the type of religiosity
influenced the relationship. That is, those with ‘unreflective religiosity’—defined
as ‘aﬃrming that it is wrong to question the authority of the church or the Bible’
and that believers ‘should not question just believe’ (2004, 8)—had lower levels
of self-esteem and personal growth than the other types of religiosity identified in
their research. Similarly, Mark Peterson and Dave Webb (2006) surveyed research
on religion, spirituality and wellbeing, finding that a distinction needs to be made
between extrinsic and intrinsic forms of religiosity as there is a negative relationship
between the former and quality of life, in contrast to intrinsic religiosity, which has
a positive relationship. In their suggestions for further research, they recommend
assessing possible moderating variables including age, gender, ethnicity, religious
aﬃliation among others.
As mentioned previously, internal resources also help support homeostatic
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control of wellbeing. Positive emotions contribute to building physical, social,
intellectual and psychological resources that help fortify individuals’ homeostatic
control (Cummins et al. 2007). As well, self-esteem correlates with subjective
wellbeing, as does the perception of social support (Foroughi, Misajon and
Cummins 2001). Perceived control—the ability to aﬀect outcomes in one’s
life—also works as an internal cognitive buﬀer: ‘A belief in self-eﬃcacy is associated
with positive aﬀective states’ (Kennedy and Cummins 2007, 110).
Although it is outside the realm of the present research, the role that Islam
plays for Muslims in locating a sense of control may be important in assessing
individual wellbeing. It is important to be cautious, however, in treating Islamic
religious beliefs and their influence on perceptions of the locus of control, as
homogenous. As mentioned previously, diﬀerent forms of religiosity may have
diﬀerent relationships with wellbeing. Islam, as with the other great world religions,
contains many diﬀerent expressions of theology, philosophy, and sacred law.
These have developed over many centuries and reflect the huge diversity that
characterises Islamic civilisations over time and geography. For example, one
early Muslim debate was on the question of predestination versus free will. Some
took an extreme fatalist position, whilst others asserted the primacy of human
free will. Furthermore, a variety of diﬀerent Sufi spiritualities (both Sunni- and
Shi,i-oriented) sprung up over the centuries. Thus, even today an individual’s
phenomenological approach to God is more informative than the single fact that
they are a Muslim. A believer could alternatively interpret Islam as teaching
that God is a capricious overlord, a benevolent personality, or a panentheistic
life-force. Each of these theological approaches would produce diﬀerent views of
the locus of individual control in a believer. Furthermore, environmental factors
may complicate assessing the influence of religiosity and spirituality on wellbeing.
Habib Tiliouine, Robert A. Cummins and Melanie Davern (2009) used a scale for
measuring Islamic religiosity and found in a study of 2,909 Muslims in Algeria that
religiosity, ubiquitous in the response set, did not contribute to wellbeing as they
measured it. This result may have been influenced by societal factors in Algeria.
Subjective wellbeing ‘is challenged by daily life pressures in a postconflict situation
in which the main concern is on ways in regaining normal life’ (2009, 71).

Personal and National Wellbeing in Australia
The AUWI was designed to study the subjective wellbeing of Australians at both
the personal and national levels (Cummins et al. 2003). It is run by researchers
at the Australian Centre on Quality of Life and was first conducted in April
2001. The AUWI survey samples two thousand Australians controlled for sex
and geographic distribution. They are asked a range of questions about personal
and national wellbeing as well as a number of demographic and survey-specific
questions. The AUWI research has found that personal wellbeing in Australia
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is very stable. It sits, on average, at 75 points out of 100, although individual
Australians’ set-points may lie somewhere between 60 and 90 points (Cummins
et al. 2007).

Wellbeing in Diﬀerent Groups
As well as studying wellbeing at individual and national population levels,
researchers have also analysed the wellbeing of diﬀerent groups within national
populations. This includes age groups, sexes, immigrants, income-levels and other
descriptive variables.
On the question of the influence of sex on wellbeing there is conflicting
evidence. Until recently, in the general Australian population females consistently
rated higher than males (Cummins et al. 2003). This has changed in more recent
surveys, however, and may be due to external environmental influences (Cummins
et al. 2007). Annette Svanberg-Miller found that sex diﬀerences in wellbeing do
exist, but vary from country to country: ‘The direction of these [gender] diﬀerences
appears to be aﬀected by the social circumstances and the culture in which the
measurement takes place. Therefore, there does not appear to be an inherent
diﬀerence in subjective wellbeing between the genders, but rather a social and
cultural eﬀect on how subjective wellbeing is perceived by the genders’ (2004, 22).
The vast majority of Muslims in Australia are immigrants or children of
immigrants, thus we might ask: what is the wellbeing of immigrants like? As
with sex, research on the subjective wellbeing of immigrants is inconsistent. Some
researchers have found that immigrants’ wellbeing, particularly those who are
refugees, is lower than the general population, whereas other researchers have found
that immigrants and native-born populations are comparable. Elham Foroughi,
RoseAnne Misajon and Cummins (2001) suggest this may be related to the
acceptance and size of population of immigrants in diﬀerent countries. In their
2001 research, they found that the length of residence in Australia, level of social
integration—defined as ‘the level of participation in a variety of activities outside
the home, including shopping, leisure activities, and visiting friends’, as well as ‘use
of language and degree of interaction with people within the ethnic community
group, as well as in the wider community’ (2001, 157)—and social support did
not significantly aﬀect subjective wellbeing of their sample of Persian-Australians.
Reciprocity of support was important for wellbeing, as was spirituality, however age
at migration had a negative eﬀect for older immigrants. They argued that receiving
countries aﬀect subjective wellbeing diﬀerently, depending on the overall level of
wellbeing in the nation generally.
Ethnicity is another area that produces variable data. Wendy L. Kennedy and
Cummins (2007) researched the eﬀect of ethnic identity on wellbeing. They found
that where ethnic identity is important to an individual, developing relationships
within the context of ethnic groupings could assist in supporting subjective
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wellbeing. Consequently, we might similarly hypothesise that where religious
identity is important to an individual, nurturing connections with others through
the medium of religious commitment may likewise support wellbeing.
Comparatively little research has focused on the role of religion and/or
spirituality in wellbeing within the Australian context. Possibly because religion is
heavily infused into Persian culture, Foroughi, Misajon and Cummins (2001) found
that spirituality was important for their sample of Persians in Australia, although
it should be pointed out they make up only a small part of the Australian Muslim
population. An earlier study by Kerry Chamberlain and Sheryl Zika (1988) looking
at religiosity among a sample of (presumably Australian and/or New Zealand)
women found that the relationship between religiosity and subjective wellbeing,
where it occurs, is small and depends greatly on how ‘religiosity’ and ‘wellbeing’ are
defined and assessed. Of interest to the present chapter is the inclusion of a specific
question on satisfaction with spiritual/religious beliefs in the AUWI surveys.
Cummins et al. (2007) reported that wellbeing fell in normal levels for two groups
of people: those who had high levels of satisfaction with their spiritual/religious
experience and those who had no spiritual/religious experience. Those in the
middle—people who have some, albeit not very satisfactory, experiences of
spirituality and/or religion—have levels of wellbeing that fall below the normal
range. Further research on this finding would need to discover whether low
satisfaction with spiritual/religious experience is the result or cause of lower
wellbeing, and to discriminate between types of spiritual and religious experience,
both within and across religious groupings.

AUWI Wellbeing Indices
The AUWI survey used as part of this research’s questionnaire, uses the personal
wellbeing index (PWI) to assess satisfaction with life across seven proximal
domains—health, personal relationships, safety, standard of living, achieving,
community connectedness, and future security—and the national wellbeing index
(NWI) for satisfaction across six distal domains—the economy, the environment,
social conditions, governance, business and national security (Cummins et al.
2007).2 See table 10 on page 146 and table 11 on page 146 for the questions used
to construct the indices. Satisfaction with each of these domains is indicated on a
scale of 0 (completely dissatisfied) to 10 (completely satisfied).3
2. The AUWI survey also asks two further abstracted questions on personal and national
satisfaction, however these were not included in the data collection for the present study.
3. A further question on satisfaction with spiritual/religious experience was not included in the
present study, as this was not included in the 15th AUWI survey upon which this questionnaire
was based.
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Table 10: Survey questions for the PWI domains
PWI Domain

Question

Standard of living
Health
Achieving

How satisfied
How satisfied
How satisfied
life?
How satisfied
How satisfied
How satisfied
community?
How satisfied

Personal relationships
Safety
Community
Future security

are you with your standard of living?
are you with your health?
are you with what you are achieving in
are you with your personal relationships?
are you with how safe you feel?
are you with feeling part of your
are you with your future security?

Table 11: Survey questions for the NWI domains
NWI Domain

Question

Economics

How satisfied are you with
Australia?
How satisfied are you with
environment in Australia?
How satisfied are you with
Australia?
How satisfied are you with
How satisfied are you with
How satisfied are you with
Australia?

Environment
Social conditions
Government
Business
National security

the economic situation in
the state of the natural
the social conditions in
Government in Australia?
business in Australia?
national security in

Analysis Method
Following the methodology of the AUWI survey, I screened data to remove those
participants who had left any incomplete items on the questions to do with the
PWI or the NWI, or who had consistently given maximum (10) or minimum
(0) scores for all of the domains. In running tests to assess the normality of the
response set, I found two cases which were extreme outliers; these I also removed.4
This left 464 participants for the PWI and 499 participants for the NWI. I weighted
4. In one case, the individual’s PWI score was extremely low, indicating a collapse of
homeostasis and likely depression. In the other case, the participant had an unusual answering
pattern which indicated they had lost interest in answering the question after two domains.
Although leaving two cases in would not have dramatically altered the analysis, I felt it was better
to remove them given they were such extreme outliers.
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the data to control for sex and location.5
I standardised the data into units of 0 to 100 point distribution by shifting
the decimal point one step to the right. This means that values are calculated
as being ‘percentage of scale maximum (SM)’ (IWG 2006, 17). Then, I averaged
specific domains, as well as aggregated them to form the personal wellbeing index
(PWI) score and the national wellbeing index (NWI) score, the mean of which
gives measures of subjective wellbeing. For individuals, the Australian normative
range for personal wellbeing is between 50 and 100 points. The normative range
for means of groups in Western countries in regard to personal wellbeing is between
70 and 80 points, and in Australia specifically it is between 73.4 and 76.4 points
(IWG 2006). Because national wellbeing is more removed than personal wellbeing,
and hence less under the control of homeostasis, it is more volatile. The normative
range for national wellbeing is lower than personal wellbeing, and in Australia the
mean range is between 55 and 65 points (Cummins et al. 2007).
Because data for the present research were collected over approximately a year,
the data collection period did not match with that collected for any individual
AUWI reports. Thus, I will compare Muslims with the general Australian
population described in the 18th AUWI survey, which roughly corresponds with the
middle of data collection for the Muslim response set.

Comparing Muslims’ Wellbeing with All Australians
Personal Wellbeing
This section will examine the wellbeing of Muslims surveyed, particularly in
comparison to the general population as surveyed in the AUWI. Table 12 on
page 148 and figure 26 on page 149 show the wellbeing means and standard
deviations for the seven domains plus the overall PWI score, comparing Muslims
surveyed with the broader Australian population.
Consistent with the theory of subjective wellbeing homeostasis and the
normative values for people living in Australia, the PWI for Muslims surveyed,
75.98 points or percent of scale maximum, is indistinguishable from the general
Australian population at 75.81 points in the 18th survey and normatively between
73.4 and 76.4 points. It is when we look at satisfaction with specific domains that
we see some variation.
5. Note: A previously published version of this chapter (Woodlock 2012) used a slightly larger
subset of Muslim participants from the current research—it did not exclude those who answered
less than ‘important’ on the religious salience question. As such, there are some diﬀerences in the
data reporting and analysis between that article and the current chapter.
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Table 12: Means and standard deviations of personal wellbeing of the surveyed
Muslims, adjusted for sex and location, compared with the Australian general
population from the 18th AUWI survey

PWI score
Standard of living
Health
Achieving
Personal relationships
Safety
Community
Future security

Muslims
mean

Muslims
SD

Australian
mean

Australian
SD

75.98
81.34
76.94
74.39
79.27
78.14
73.06
68.74

13.23
17.58
18.95
18.28
19.30
19.65
21.50
23.83

75.81
78.33
75.12
73.51
79.22
80.19
71.12
73.01

12.79
17.98
19.35
18.51
22.11
17.25
20.16
19.38

Specific Domains
It is noteworthy that ‘safety’ and ‘future security’ were the two domains in which
there was a negative diﬀerence in satisfaction amongst Muslims in comparison
to the general Australian population. These were also the two domains that
for Australians generally were at their highest recorded levels at the time of
collection (Cummins et al. 2007). Figure 27 on page 149 shows the recorded mean
levels of satisfaction with the domain of safety among the general Australian
population over the eighteen surveys, beginning in April 2001 until October
2007 in comparison to the level of satisfaction with safety among the Muslim
response set recorded over the period of data collection, that is March 2007 to May
2008 (Cummins et al. 2004, 2007). Similarly, figure 28 on page 150 shows mean
satisfaction with the domain of future security among the general population over
eighteen surveys in comparison to the Muslim response set.
Although it is not possible to surmise how satisfaction with ‘safety’ and ‘future
security’ has risen or fallen amongst Muslims since 2001, some of the hypothesised
reasons given by Cummins et al. (2007) for high levels of satisfaction with ‘safety’
and ‘future security’ among Australians generally are ones that might negatively
aﬀect Muslims feeling vulnerable due to world crisis events involving Muslim actors
overseas. Reflecting on Australia’s involvement in the Iraq war, Cummins et al.
writes: ‘This sustained rise [in Australians generally] may have been linked to
the positive feelings of relief following the defeat of Hussein without unleashing
weapons of mass destruction, and subsequently our increasingly strong American
alliance’ (2007, 12). For Muslims, however, Australia’s alliance with the United
States and involvement in the war in Iraq, as well as the increased public scrutiny
of the religious minority due to world crisis events and political rhetoric, has
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Figure 26: Means of personal wellbeing of the surveyed Muslims, adjusted for sex and

location, compared with the Australian general population from the 18th AUWI survey.
Standard deviations indicated by error bars.

Figure 27: Comparison of Australians’ perceptions of safety over 18 surveys, compared
with Muslim response set.
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Figure 28: Comparison of Australians’ perceptions of future security over 18 surveys,
compared with Muslim response set.

accompanied rises in incidences of racial and religious vilification (HREOC 2004;
Lentini, Halafoﬀ and Ogru 2009). Given that all other domains were slightly higher
for the surveyed Muslims than the general population, it appears Muslims were
boosting their overall personal sense of wellbeing and maintaining homeostasis
through the other five domains.

National Wellbeing
The national wellbeing, means and standard deviations, of the Australian
population from the 18th AUWI survey, in comparison with the Muslim population
of the present study adjusted for sex and location are shown in table 13 on
page 152 and figure 29 on page 151.
As with the general Australian population, national wellbeing is less under the
control of homeostasis, and is influenced by cognitive perceptions of the various
domains. Hence it consistently falls lower than personal wellbeing. It is at the
level of national wellbeing we can see Muslims, at 59.28 points, were not perceiving
national wellbeing quite as well as the rest of the Australian population, at 63.72
points. Nevertheless, they were still within the normative range for Australians,
which is between 55 and 65 points (Cummins et al. 2007). In every domain except
satisfaction with the ‘state of the natural environment in Australia’, where Muslims
were slightly more satisfied, every domain in national wellbeing was lower for
Muslims than for the Australian general population.
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Figure 29: Means of national wellbeing of the surveyed Muslims, adjusted for sex and

location, compared with the Australian general population from the 18th AUWI survey.
Standard deviations indicated by error bars.
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Table 13: Means and standard deviations of national wellbeing of the surveyed
Muslims, adjusted for sex and location, compared with the Australian general
population from the 18th AUWI survey

NWI score
Economics
Environment
Social conditions
Government
Business
National security

Muslims
mean

Muslims
SD

Australian
mean

Australian
SD

59.28
65.72
60.00
55.00
48.11
62.20
64.66

18.71
21.33
24.89
24.11
28.40
21.33
25.28

63.72
70.88
58.39
62.35
56.10
64.67
69.61

15.42
19.32
19.62
18.73
26.19
19.02
19.06

Specific Domains
Of particular interest is the domain of ‘government’. Mean Muslim satisfaction
was a huge 7.99 points below the the general population’s mean (Cummins et al.
2007). Figure 30 on page 153 shows the recorded mean levels of satisfaction with
the domain of government among the general Australian population over seventeen
surveys (data are not available for the first AUWI survey), from September 2001
until October 2007 in comparison to the level of satisfaction with government
among the Muslim response set (Cummins et al. 2004, 2007).
Cummins et al. (2007) points out that for the general Australian population,
satisfaction with the government rises in times of national threat, such as after the
Bali bombings. This was not the case for the Muslims in this response set, most
likely because the crisis events that raised the satisfaction levels for the general
Australian population, involved Muslim actors overseas. Also, it is important to
mention fallout, not just the fact that these events involved Muslims. Consequently,
feelings of vulnerability, due to belonging to the same religion as claimed by
criminals and terrorists, interfere with satisfaction levels for the local Muslim
population.
‘Social conditions’ is another domain where the mean wellbeing of Muslims was
substantially lower, 7.35 points, than that of the general population. Figure 31
on page 153 shows the recorded mean levels of satisfaction with social conditions
in Australia among the general population over eighteen surveys, in comparison
to the level of satisfaction with social conditions among the Muslim response set
(Cummins et al. 2004, 2007).
‘Social conditions’ is an ambiguous concept, and as such it is not possible to
know precisely what participants understood by the question: ‘How satisfied are
you with the social conditions in Australia?’ In the AUWI report for the 18th
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Figure 30: Comparison of Australians’ satisfaction with government over 17 surveys,
compared with Muslim response set.

Figure 31: Comparison of Australians’ satisfaction with social conditions over 18 surveys,
compared with Muslim response set.
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survey, Cummins et al. refer to various major events that could aﬀect how people
think about ‘social conditions’, namely: the September 11 terrorist attacks; the first
Bali bombing; the lead-up to the Iraq war; Saddam Hussein’s deposing; the Athens
Olympics; the Asian Tsunami; the second Bali bombing; and the introduction
of new industrial relations laws (2007, 23, 48). Only one of these—the new IR
laws’ introduction—was domestic. These events all occurred well before the data
collection for the present research and thus it is not possible to compare their
eﬀect on the surveyed Muslims’ perceptions. Nevertheless, given the substantial
deficit in satisfaction between the general population at the 18th survey and the
Muslims surveyed for this research, at a time when there was not a major global
crisis event occurring, I propose that perceptions of Australian social conditions are
influenced more by the social stigma that Muslims face belonging to Islam, than
specific overseas events. Overall, the Muslims surveyed were more pessimistic about
national wellbeing; the means for all domains except satisfaction with the ‘state of
the natural environment’ were lower than the general population.

Comparing Muslims in Victoria with Muslims in NSW
For this part of the analysis, the data were weighted to control for sex and then
those Muslim participants living in Victoria were compared with those living in
NSW. Personal wellbeing for Muslims in Victoria in comparison with those in NSW
mirrored the diﬀerence in the general population with the mean PWI score for
Victorian Muslims being 77.48 points and for those in NSW being 75.17 points (see
figure 32 on page 155). In the general population surveyed for the 18th AUWI,
Victorians had a mean of 76.79 points, whilst those in NSW had a mean of 75.00
points.
Although Muslims in Victoria and New South Wales were comparably close
in their overall personal wellbeing, Muslims in NSW were more pessimistic about
their future security; it was the only domain in which the Chi-square test for
independence indicated a significant, albeit small, association between state of
residence and satisfaction with future security: 2 (10, n = 462) = 25.55, p =
.004, V = .24 (4 cells with expected count <5). National wellbeing, however, was
significantly associated with state of residence with all the domains assessed but
one, the ‘economic situation’. When looking at the specific national wellbeing
domain for satisfaction with ‘government’, Muslims in NSW clearly showed marked
dissatisfaction. Indeed, there was a large and significant association when a
Chi-square test for independence was run: 2 (10, n = 493) = 122.87, p < .000, V =
.50.
There is not a similar breakdown of NWI scores by location in the 18th AUWI
report so I cannot compare them here. However, it should be noted that the
data for the Muslim response set were collected over approximately a year in two
batches. The first batch of questionnaires was collected in NSW whilst the former
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Figure 32: Means of personal wellbeing of surveyed Muslims in Victoria with those in
NSW. Standard deviations indicated by error bars.

Figure 33: Means of national wellbeing of surveyed Muslims in Victoria with those in
NSW. Standard deviations indicated by error bars.
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Howard Coalition government was at the end of its term. The second batch of
questionnaires was collected in Victoria in the lead-up to the federal election and
in the post-Rudd Labor victory period. Consequently, I am forced to compare
satisfaction levels between those Muslims living in Sydney under the Howard
Coalition government, and Muslims living in Melbourne during the change over to
the Rudd Labor government. As such, there may be hidden intervening variables
aﬀecting distinctions between Muslims in Victoria and NSW, i.e. the change in
governing political parties and/or the honeymoon period of a new government.
A further limitation of the AUWI survey is that it doesn’t diﬀerentiate between
local, state and national levels of government. For example, strong dislike towards
the state government may aﬀect perceptions of the federal government and vice
versa. This may well be aﬀecting the data collected here, as the state governments
of NSW and Victoria, whether Labor or Liberal, have taken very diﬀerent
approaches in dealing with the ethnic and religious diversity of their populations.
For example, policing in NSW uses ethnic descriptors in referring to criminal actors
and has a permanent Middle Eastern Organised Crime Squad. This has led to
distrust of government and alienation amongst young Muslims (Collins et al. 2000;
Humphrey 2007; Jakubowicz 2007). In contradistinction, Victorian governments
have supported multiculturalism including in policing. This has generated a body
of goodwill despite tensions between members of Victoria Police and some migrant
communities—including expressions of racism from young oﬃcers towards young
Muslim men—arising from time-to-time (Pickering et al. 2007; Lentini, Halafoﬀ and
Ogru 2009).

Comparing Muslims Grouped by Interpretative Orientations
As discussed in previous chapters, Muslims take diﬀerent approaches to interpreting
Islam that I have categorised as: secularists, traditionalists, fundamentalists, and
contextualists. A comparison of the means of the various PWI domains shows
some variation (see figure 34 on page 157). However, diﬀerences between the
interpretative orientations aﬀecting overall PWI scores did not reach the level
of statistical significance using a one-way between-groups ANOVA. The four
orientations were: Gp1, n = 46: secularists; Gp2, n = 144: traditionalists;
Gp3, n = 103: fundamentalists; and Gp4, n = 137: contextualists. Levene’s
test showed that the assumption of homogeneity of variance was not met:
F (3, n = 430) = 2.93, p = .03. As such, I used Welch’s adjusted F ratio:
F (3, n = 430) = 2.48, p = .06. This test did not meet a significance level of p = .05
most likely because other variables such as employment status, level of income,
disability, household composition etc. have a more direct influence on personal
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Figure 34: Comparison of personal wellbeing among Muslims with diﬀerent interpretative
orientations, and with Australians from the 18th AUWI survey.

wellbeing than how a person interprets Islam.6
There is greater variability when considering national wellbeing among those
holding diﬀerent interpretative orientations as can be seen in figure 35 on page 158.
This is consistent with the idea that homeostasis is not as closely maintained as
with personal wellbeing. I conducted a one-way between-groups ANOVA to look
at the eﬀect of interpretative orientation on perceptions of national wellbeing. The
four orientations were: Gp1, n = 51: secularists; Gp2, n = 151: traditionalists;
Gp3, n = 108: fundamentalists; and Gp4, n = 143: contextualists. Levene’s test
showed that the assumption of homogeneity of variance was not violated: F (3, n =
452) = 1.0, p = .39. There was a statistically significant diﬀerence between the
groups: F (3, n = 452) = 5.84, p = .001, however the actual diﬀerence in mean
scores between the groups was small. The eﬀect size calculated using ⌘ 2 was .04.
Post-hoc comparisons using the Tukey HSD test indicated that the mean score for
secularists (M = 67.48, SD = 17.96) was significantly diﬀerent from fundamentalists
(M = 55.73, SD = 17.87) and contextualists (M = 56.74, SD = 17.90) but not
traditionalists (M = 60.67, SD = 19.38). Traditionalists, fundamentalists and
contextualists did not significantly diﬀer amongst themselves.
6. For analyses of how these demographic variables influence personal wellbeing in the general
Australian population, see Cummins et al. (2007).
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Figure 35: Comparison of national wellbeing among Muslims with diﬀerent interpretative
orientations, and with Australians from the 18th AUWI survey.

Of the individual domains used to assess national wellbeing, the most
interesting result was that of attitudes towards ‘government’. There was a
medium-strength, statistically significant eﬀect of interpretative orientation on
(dis-)satisfaction with government: F (3, n = 452) = 9.58, p < .000, ⌘ 2 = .06.
Post-hoc comparisons revealed secularists (M = 61.45, SD = 29.88) again diﬀered
significantly with fundamentalists (M = 37.80, SD = 28.73) and contextualists
(M = 45.57, SD = 28.12) but not traditionalists (M = 50.95, SD = 26.21).
Traditionalists and fundamentalists diﬀered significantly with each other, but not
with contextualists.

Conclusion
Subjective wellbeing—how individuals perceive their life circumstances—appears
to be controlled by homeostasis when it involves domains proximal to the self.
Much research has established that in Western nations, including Australia,
personal wellbeing falls, on average, at 75% of scale maximum. The findings from
this chapter confirm this theory holds true for the Muslim Australians surveyed
in this research. Their mean personal wellbeing index score at 75.98 points was
comparable with the average Australian mean of 75.81 from the Australian Unity
Wellbeing Index survey 18.
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A noteworthy diﬀerence between the general Australian population and the
Muslim response set was discovered when examining the various domains that
make up the PWI. The two domains with which the general population experienced
record highs, were satisfaction with safety and future security. However, these
were the two domains where there was a negative diﬀerence in satisfaction among
Muslims. One possible explanation may be that some of the very factors that
promote high satisfaction of these domains in the general population—namely,
responses to threats involving Muslim actors overseas—are ones that contribute to
feelings of vulnerability amongst Muslims domestically.
The utility of positioning Muslims, and in particular Muslims in Australia, as a
potential threat in political rhetoric since the 11 September 2001 bombings cannot
be overstated. As Rick Kuhn (2007) has pointed out, the sustained anti-Muslim
dog-whistling that Australian politicians and social commentators have engaged
in, has served a number of purposes, such as shifting attention away from public
relations problems for the governments of the day; boosting patriotic nationalism
(at least, for non-Muslims); providing an identifiable enemy for the culture wars;
as a tool for undermining multiculturalism; to change immigration policies; as an
opposition wedge; to tap into and benefit from racism where it exists in marginal
seats; and to sell newspapers.
Sadly, the safety and future security of Australians generally appears to be
bought at the cost of the safety and future security of the Muslim minority. Thus,
to counter the eﬀect of lowering these domains but maintaining homeostasis,
Muslims are boosting their satisfaction with the other domains contributing to
personal wellbeing. Further research would need to be undertaken to compare
Muslim samples over time and whether the marked diﬀerences with the specific
domains of safety and future security are merely a temporary problem, or reflective
of areas where substantial work needs to be undertaken to reassure a vulnerable
minority that their place in Australia is assured. This is because the potential
cost to having two permanently lowered domains is that homeostasis becomes
harder to maintain, leaving Muslims more at risk of suﬀering homeostatic defeat.
As mentioned previously, higher rates of wellbeing are generally associated with
positive social capital and lower rates of crime (Cummins 2007).
Turning to national wellbeing, homeostasis plays less of a role given the distal
nature of the domains, and thus the scores are more variable and fall in a lower
range than personal wellbeing. Here, the diﬀerences between the Australian general
population and Muslims specifically are greater. The mean national wellbeing
index score for Muslims was 59.28 points, some 4.44 points lower than the general
population, although this is still well within the normative range for Australia.
The biggest diﬀerence lies in the domain of satisfaction with ‘government’.
This is unsurprising, given the widely held perception that politicians have used
Muslims, at both federal and state levels, in a dog-whistle tactic to scare the
electorate by intimating that Muslims have diﬃculty integrating into Australian
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society. This is particularly noticeable when looking at the diﬀerence between
Muslims living in New South Wales and Victoria over the time period that included
a change of government.
Finally, interpretative orientations do not play an important role in aﬀecting
the personal wellbeing of Muslims surveyed, but they do have a relationship with
how Muslims perceive national wellbeing. Further implications will be discussed
later in the thesis.

CHAPTER 11
OBJECTIVE WELLBEING
Introduction
The previous chapter assessed the subjective wellbeing of Muslims surveyed in the
current research. This chapter will examine some objective measures of wellbeing.
In the late twentieth-century, the Australian Bureau of Statistics—following
the work of the Organization for Economic Cooperation and Development and the
United Nations—developed objective ‘social indicators’ as ‘statistical constructs’ in
order to inform debates guiding governmental policies (Trewin 2001, 10). The ABS
began analysing key areas of concern for wellbeing in the Australian population:
health; family and community; education and training; work; economic resources;
housing; crime and justice; and culture and leisure (7). This allowed the ABS to
establish normative levels of objective wellbeing for the Australian population,
against which we can measure subgroups such as Muslim Australians. These areas
of concern should be considered holistically as they are interconnected in people’s
lives:
All aspects of life are connected to a greater or lesser extent. An
individual’s working life aﬀects their access to economic resources
and to leisure time, and may be closely linked to their education. An
individual’s health aﬀects, and is aﬀected by, all other aspects of their
life, such as their family and community environments (8).
Importantly, understanding wellbeing through objective measures allows
governments, depending on political will, and other interested parties to actively
address where wellbeing is lowered. In particular, where a group experiences
wellbeing lower than normative values, interventions can be designed to improve
wellbeing in such groups (Trewin 2001). However, this requires politicians to look
beyond short-term partisan interests. In the context of Muslims’ experiences,
whilst Islamophobic dog-whistling may work to wedge opposing parties and gain
votes, it does so at the cost of the long-term wellbeing of a vulnerable minority.
Individuals are then at increased risk of social alienation, which may lead some
to maladjusted solutions, succumbing to militant anti-Western propaganda.
Promoting wellbeing amongst Muslims is important because we are socially
interconnected. As Dennis Trewin (2001, 17) notes, the wellbeing of society as
a whole is aﬀected by the network of interactions, ‘transactions with others’,
that go to build or diminish social capital. What aﬀects Muslims at home or
161
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overseas aﬀects all Australians, whether it be through levels of crime and anti-social
behaviour; unemployment; healthcare and social security burdens; Australian
involvement in overseas conflicts in Muslim-majority countries; or resources being
put into anti-terrorism and border-control measures.
There have been a number of studies looking at Muslims in Australia
comparing their economic, employment and education levels in comparison
to the broader Australian population, as well as non-Muslims from the same
ethnic backgrounds as Muslims. This includes an analysis of 2001 census data
by Katharine Betts and Ernest Healy (2006), who assessed whether Lebanese
Muslim households were disadvantaged in education, income, and employment
status in comparison to Lebanese Christians as well as other Australians—both
migrants and Australian-born. They found that disadvantage did exist and that
unemployment was the major factor explaining lowered income levels, noting that
Lebanese Muslim households tended to be larger with increased fertility patterns
than Lebanese Christians and Australians generally. ‘Overall, Lebanese Muslim
households tend to be relatively large, poor and disconnected from paid work’
(2006, 40). They found some improvement comparing second-generation children
of migrants with first-generation migrants. Also, results were mixed as to whether
ethnic geographic concentration contributed to disadvantage.
Yaghoob Foroutan (2008) conducted logistic regression analysis of Australian
Muslim women’s patterns of employment as recorded in the 2001 census, with
a particular focus on the eﬀect of cultural and ethnic diversity. As with Betts
and Healy (2006), he also found high fertility rates to be an important variable.
As well, ‘human capital endowments’—e.g. English-language proficiency and
education—aﬀected employment patterns for Muslim women, and that they
were ‘half as likely’ as non-Muslim women to be employed (Foroutan 2008, 69).
Furthermore, socio-cultural diﬀerences explained why some groups of Muslim
women had higher rates of employment than others. ‘The employment gap between
Muslim and non-Muslim women from one region of origin diﬀers considerably from
that between Muslim and non-Muslim from another region of origin’ (2008, 72).
So, Muslim women from North Africa, Lebanon and the Middle East were half as
likely to be employed as non-Muslim women from those same areas. Yet, there was
little diﬀerence between Muslim and non-Muslim women with sub-Saharan African,
Caribbean or Pacific Islander backgrounds. Between those two extremes, there
were ‘relatively small’ diﬀerences between Muslims and non-Muslims from Eastern
Europe (2008, 72). That is, where women came from traditionally patriarchal
cultures promoting the ‘male breadwinner model’ (2008, 82), they were less
likely to be employed than other Muslim and non-Muslim women. This eﬀect
extended into the next generation of Australian-born women, demonstrating that
diﬀerent cultural attitudes towards women’s employment were retained. Thus, it
is important to examine internal diversity when studying patterns of employment
amongst Muslims in Australia.
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Foroutan also discussed the concept of ‘cultural diﬀerence’ in migrant groups,
noting that non-Muslims with culturally-close origins such as migrants from the
United Kingdom and New Zealand, were more likely to have employment levels
aﬀected by diﬀerences in educational attainment, whereas for Muslims who largely
came from culturally-distant backgrounds, it was English-language proficiency that
aﬀected their employment levels (2008, 75). Finally, Foroutan cast doubt on the
extent that prejudice and discrimination play in aﬀecting employment levels. Not
to say that these do not play a role, but that other factors are more influential
(2008, 78).
Turning to the 2006 census data, Riaz Hassan (2010) looked for markers of
economic (dis)advantage amongst Australian Muslims. He examined diﬀerences
between Muslims and non-Muslims in: employment; occupation strata; education;
home ownership; household income; and numbers of children living in poverty.
He found that Muslims experienced significant economic disadvantage, impeding
their social inclusion, and putting them at risk of ‘mal-integration, anomie and
alienation’ (577). He based this claim on Robert K. Merton’s sociological theory,
which posits members of society take various positions in regard to societal norms
and goals, and the means by which they are achieved, ranging from conformity
to innovation to retreatism and lastly rebellion.1 Riaz Hassan (2010, 576) points
out that according to this theory, ‘access to economic opportunities has a major
influence’ on the likelihood of citizens choosing to ‘know, accept and identify’ with
approved social goals, and conform to the legitimate means of obtaining them.
Alternatively, economic and social disadvantage pushes individuals to un-sanctioned
methods of achieving the right goals or to reject those goals and rebel against them.
Looking at educational attainment, Muslims performed either similar to, or
better than, non-Muslims in all categories with the exception of Certificate/Diploma
and Associate degree, which a larger percentage of non-Muslims than Muslims
attained (2010, 579). Riaz Hassan noted that theoretically, Muslims should have
been in a comparative economic position to non-Muslims, however this was not the
case as his further analysis showed.
For example, in regard to home ownership, non-Muslims had much higher
levels of outright ownership, or part-ownership and paying oﬀ mortgages, than
Muslims, who were much more likely to be renting. Although the larger proportion
of Muslims were renting privately, there were double the number of non-Muslims
living in public housing (579–580). Muslims had much lower levels of income than
non-Muslims, and Riaz Hassan (2010, 580) found that 40% of Muslim Australian
children were living in poverty, compared with 19% of non-Muslim households
with children. Muslims experienced lower rates of employment, and higher rates
of unemployment, in all age groups, and this disadvantage worsened with age.
‘The employment and unemployment rates of Australian Muslims indicate that
1. Riaz Hassan cites Robert K. Merton (1968).
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the cultural capital embodied in their educational profile does not materialise
in producing the same level of returns as it does in the case of non-Muslim
Australians’ (Riaz Hassan 2010, 582). Despite their similar or better levels of
educational attainment, Muslims were under-represented in the higher-paying
and more prestigious occupations, and over-represented in the lower-paying, less
prestigious ones (2010, 580).
Riaz Hassan challenged the trope that Muslims are radicalised because they
are inherently, religiously inclined toward violence. Rather, ‘conditions which may
produce proclivity towards religious and non religious radicalisms are more likely to
arise from socio-economic inequities, negative ethnic and religious stereotyping and
discriminatory practices and not from the impulses of Islamic theology’ (2010, 584).
Given that the previous research cited above has found disadvantage in the
objective wellbeing of Muslims in Australia since the turn of the century, I ask:
what is the state of Muslims surveyed in the present research?

Analysis
Education
Overall, participants surveyed for this research—religious Muslims living in Victoria
or New South Wales—were well-educated. Only 0.7% of the 537 participants had
not received any education, compared to 1.1% of the 9,074,051 general population,
16 years or older and living in Victoria or New South Wales.2 Moving up the
educational ladder: 9.3% of participants left school after year 10 (or equivalent),
whereas 21.5% of Victorians and New South Welshmen and women did the same.
There is a slight anomaly regarding year 12 completions, as the questions were
phrased diﬀerently in the census than what was asked in the current research.
In the census form, individuals were asked to identify the highest year of school
completed, and (separately) the highest non-school level of educational qualification
attained (ABS 2007a). On the questionnaire for this research, the two types of
education were collapsed into the question ‘what is the highest level of education
you completed?’ (see appendix B, question K12). As such participants who
undertook tertiary level education did not indicate they completed year 12 or its
equivalent, whereas in the census individuals could choose both year 12 and a
tertiary level qualification. With that caveat, 23.1% of participants for this research
finished their education at year 12 (or equivalent), and 43.8% of the general
population successfully completed year 12 (or equivalent).
Certificates or diplomas were granted to 9.9% of Muslims surveyed, substantially
2. Statistics for the general population of those who were 16 years or older and residing in
Victoria or New South Wales were taken from the 2006 census (ABS 2008b). As I did not have
access to specialised tables, the general population includes both Muslims and non-Muslims.
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less than the 23.9% of the general population who were granted the same.
Regarding higher university-level education, this is where the Muslims surveyed
performed well: 28.9% achieved Bachelor degrees, compared to 12.5% of the
general population; 11.5% achieved Master degrees, compared to 2.4% of general
population; and finally 1.7% were awarded Doctoral degrees, compared to 0.6% of
the general population.

Sex and Education
That greater percentages of Muslims achieved higher levels of education is
unsurprising, given the emphasis and value placed on knowledge and learning
in Islamic teachings. The Prophet Muhammad is reported to have instructed his
followers to educate themselves and others, and insisted that: ‘The seeking of
knowledge is obligatory for every Muslim’ (al-Tirmidhi). This includes females, and
as table 14 on page 166 shows, female participants demonstrated education levels
broadly comparable with—and in some categories, better than—male participants
and/or the general population. For example, 31.8% of surveyed Muslim women had
achieved a Bachelor degree, compared with 25.1% of Muslim men, 11.7% of males
in the general population and 13.3% of females in the general population. Whilst
Muslim men performed better than women at the postgraduate level—18.3% of
surveyed males had a postgraduate degree whereas 9.3% of surveyed women had
the same—Muslim women performed substantially better than both males and
females in the general population, given that 3.5% of the men and 2.5% of the
women in the general population had a postgraduate degree. As well as valuing
education, it should also be noted that Muslim Australians are overrepresented in
the younger age groups, who, fortunately, have had greater access to tertiary level
education than previous generations.

Interpretative Orientations and Education
In order to assess whether interpretative orientation has a relationship with
educational achievement, I reduced the education variable items down to four:
no education or up to secondary level education; post-secondary qualification;
undergraduate degree; and post–graduate degree. However, a Chi-square test
for independence showed no significant association between interpretative
orientation and level of educational achievement, controlling for sex and location:
2
(9, n = 465) = 11.97, p = 2.15, V = .09.

Education Perceptions
As Riaz Hassan (2010) found in his analysis of the census data, whilst Muslims
represent a well-educated section of society, this does not necessarily translate into
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Table 14: Levels of education achieved by surveyed Muslim males
and females, compared with males and females aged 16 years or
older and living in Victoria or New South Wales as recorded at
the 2006 census
Response set
% Males % Females
None
Yr 10 secondary
Yr 12 secondary
Cert./Diploma
Bachelor
Masters
Doctorate
a

0.9
7.7
21.7
6.8
25.1
15.7
2.6

0.7
10.6
24.2
12.3
31.8
8.3
1.0

Censusa
% Males % Females
0.9
21.8
43.4
29.2
11.7
2.7
0.8

1.2
21.2
44.2
18.9
13.3
2.1
0.4

Census totals add up to greater than 100% because they are drawn from
two separate questions: highest level of completed schooling and highest
non-schooling qualification attained.

matching levels of income and employment. This is reflected in the perceptions of
some of the participants surveyed. The questionnaire used in the current research
asked participants whether they felt their job reflected their academic training,
skills and acquired experience. Of the 360 participants who answered, 18.3%
disagreed, 20.8% indicated neutrality, and 60.8% agreed. When asked whether
their income reflected their academic training, skills and acquired experience, there
was more pessimism, with 22.8% disagreeing, 24.4% holding neutral attitudes and
52.8% agreeing. Still, in each of the two questions, over half of those surveyed
agreed that their job and income matched their education.

Employment
Participants were asked to indicate whether they were employed or not, with 61.6%
of the 537 participants responding in the aﬃrmative, 31.8% indicating they were
not working—including both those not in the labour force, and the unemployed
seeking work—and 6.5% declining to answer the question. The census question on
labour force status provided more possible answers than the questionnaire designed
for the current research. Of the 9,074,055 people aged 16 years and over, and living
in Victoria or New South Wales, 56.8% were employed, including those employed
but away from work; 3.4% were unemployed; 33.2% were not in the labour force;
and 6.6% declined to answer the question.
Of those 331 participants in the present research who aﬃrmed they were
employed, 59.8% worked full-time; 31.4% worked part-time; and 8.8% did not
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answer the question. By comparison, in the general population of 5,156,418
employed, 64.5% worked full-time; 29.1% worked part-time; and 6.4% declined
to answer the question. By further comparison, researchers for the Australian
Survey of Social Attitudes (AuSSA) 2005 recorded the responses of over two
thousand Australians to questions about social attitudes and behaviours. In regard
to employment, they found 68.3% of 2322 people worked full-time; 25.6% worked
part-time; and 6.2% worked a few hours a week (Wilson et al. 2006, v296).
Turning to the category of work, 46.5% were permanent employees; 25.4% were
casuals; 12.1% were self-employed; and 16.0% did not answer the question. I did
not have access to similar information in the general population as recorded in the
census, however the AuSSA survey recorded that permanent employees made up
62.6% of the 2308 people who answered the employment status question; 14.3%
were casuals; 15.2% were self-employed; and 7.9% fixed-time contracted employees
(v297).
Overall, the pattern of employment for religious Muslims surveyed for the
present research compares well to the general population in Victoria and New
South Wales. Riaz Hassan (2010, 582) includes a breakdown of employment
for Australian Muslims as recorded in the 2006 census. He found ‘significantly
lesser numbers of Muslim compared with non-Muslim Australians are in full-time
employment throughout their working lives’, however this is not fully replicated
in this survey of religious Muslims as against the general population as can be
seen in table 15 on page 168, at least for the younger groups of Muslims. In the
older age groups the percentages diverge, however the small numbers of surveyed
participants in the 50s, 60s, and 70s age groups may be partly responsible for
the divergence. Also, older participants are overwhelmingly part of the migrant
cohort, who can face barriers to employment such as lack of networks, lower levels
of English-language proficiency, and prejudice due to cultural distance.

State of Residence and Employment
Looking at Muslims surveyed, there was a small significant association between
state of residence and employment status, controlling for sex, as shown by a
Chi-square test for independence with Yates Continuity Correction: 2 (1, n =
499) = 7.73, p = .005, phi = .13. Perhaps unexpectedly, given the attention
focused on problems faced by Muslims in New South Wales (Dreher 2006; Dunn,
Klocker and Salabay 2007; Dunn 2005), it was Victoria that had a higher rate of
Muslims not working (see figure 36 on page 169). NSW had an employment ratio
of 10:4 whilst Victoria had an employment ratio of 10:6. Note, that the category
‘unemployed’ includes both those not in the labour force and those unemployed
seeking work.
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Table 15: Age and employment status of surveyed participants
compared with people aged 16 years or older and living in
Victoria or New South Wales as recorded at the 2006 census
% Employed
Response set Census
Teens
20s
30s
40s
50sb
60sc
70sc

44.2
69.9
79.1
71.7
52.0
33.3
0.0

45.1
70.0
72.6
75.6
67.0
30.9
5.9

% Not employeda
Response set Census
44.2
27.1
17.3
24.5
40.0
44.4
100.0

49.8
23.1
21.4
19.1
27.8
62.8
84.5

% Not stated
Response set Census
11.5
3.1
3.6
3.8
8.0
22.2
0.0

5.2
7.0
6.0
5.3
5.2
6.2
9.6

a

Includes both unemployed and those not in the labour force.
<15 surveyed participants in category.
c
<5 surveyed participants in category.

b

Women’s Employment
Looking at women’s patterns of employment, 55.3% of the 302 Muslim women
surveyed were employed, whereas 38.7% were neither employed nor in the labour
force (6.0% did not answer). Of the 148 women who answered the question on
full-time employment, 52.0% worked full-time and 48.0% worked part-time. The
permanently employed were 52.4% of the 145 women who answered the question,
41.4% were casuals, and 6.2% were self-employed. Comparing 16 years and older
women in Victoria and New South Wales, 50.9% of all women were employed, while
42.8% were not working, both unemployed and not in the labour force (6.3% did
not answer). Not including the 6.7% who indicated they were employed but away
from work (as this category did not specify whether their employment was fullor part-time), 49.9% worked full-time, and 43.4% were part-time employees. As
such, the religious Muslim women who were surveyed for the current research did
not show evidence of suﬀering barriers to employment outside of what women face
generally. Indeed, they performed better than the general female population in
terms of rates and patterns of employment.
Because Foroutan (2008, 82) found that women’s employment was negatively
aﬀected by women’s patriarchal cultural backgrounds, a phenomenon that extended
over generation in Australia, I was interested to see if this held true for the
religious women in the current research. As there were 48 diﬀerent first-choice
ancestry backgrounds proﬀered by the women, I limited the analysis to those
backgrounds nominated by at least five women. I also excluded from analysis
those women who did not state whether they were employed, or indicate their
ancestral background. Although the results must be interpreted cautiously, given
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Figure 36: Comparing surveyed Muslims’ employment status by state of residence. Does
not include those who did not indicate their employment status.

the low number of responses in some categories, there is not clear evidence that
traditionally patriarchal cultures influence Muslim women’s working patterns in
Australia see table 16 on page 171. For example, Lebanese-ancestry women had an
employment to unemployment ratio of 10:4 (see figure 37 on page 170). That is, for
every ten employed Lebanese women, there were 4 who were unemployed or not in
the labour force. Egyptian-ancestry women’s ratio was 10:5, and Afghan-ancestry
women’s ratio was 1:1. The ‘Arab, nfd’ (no further data) category had the largest
amount of unemployment with a ratio of 1:5, however there were only 6 women in
this category.
A Chi-square test for independence (with Continuity Correction) also
found no relationship between wearing headcovers and employment status:
2
(1, n = 284) = 1.79, p = .18, phi = .09 (see figure 38 on page 170). This
demonstrates that employed Muslim women generally do not avoid wearing
headcovers any more than women who are not employed. However, women for
whom religion is not especially important, and/or who evince extrinsic religiosity,
may choose not to wear headcovers at work and further research on non-religious
Muslim women would need to be undertaken to establish this.

Interpretative Orientations and Employment
There was no relationship between employment status and interpretative
orientation, weighted for sex and location, as might be expected given that patterns
of employment do not reveal any notable anomalies. The Chi-square test for
independence result was: 2 (3, n = 467) = 1.47, p = .69, V = .06. See figure 39 on
page 172 for a comparison of ratios.
There was, however, a relationship between interpretative orientation and
concern for Muslims’ employment. In response to the question of whether
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Figure 37: Ratio of employed to unemployed Muslim women from various ancestral

backgrounds (1 employed:x unemployed), with comparison to all women aged 16 years
and older and living in Victoria or New South Wales, as recorded in the 2006 census.

Figure 38: Percentage of women who indicated they wear headcovers in public, by
employment status.
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Table 16: Muslim women’s employment status by ancestry
Ancestry
Afghan
Arab, nfd
Australian
Bengali
Egyptian
Indian
Indonesian
Iraqi
Lebanese
Pakistani
Palestinian
Somali
Turkish
Others

Employed
Freq.
%
4 50.0
1 16.7
4 57.1
2 33.3
13 65.0
8 72.7
6 75.0
5 35.7
43 70.5
5 45.5
6 60.0
5 100.0
17 53.1
41 64.1

Not Working
Freq.
%
4
5
3
4
7
3
2
9
18
6
4
0
15
23

50.0
83.3
42.9
66.7
35.0
27.3
25.0
64.3
29.5
54.5
40.0
0.0
46.9
35.9

Total
Freq.
8
6
7
6
20
11
8
14
61
11
10
5
32
64

they were concerned about employment levels among Muslims in Australia,
participants varied between ‘not at all concerned’ to ‘very concerned’ or ‘don’t
know’. A Chi-square test for independence indicated a small significant association,
2
(12, n = 460) = 28.12, p = .005, V = .14 (1 cell with expected count <5). As
can be seen from figure 40 on page 172, secularists have less concern over Muslim
employment than the other three orientations.

Employment Perceptions
Participants were asked to rate their job happiness, security, and for those seeking
employment whether they faced diﬃculties finding work. Of the 347 people
who answered the question on job happiness, 80.4% were happy in their jobs;
17.6% were neutral; and only 2.0% were unhappy (see figure 41 on page 173). By
comparison, the 2005 AuSSA survey included the question: ‘All in all, how satisfied
are you with your job?’ with Australians able to rate their satisfaction on a scale
of 0 ‘extremely dissatisfied’ to 10 ‘extremely satisfied’ or ‘can’t choose’ (Wilson
et al. 2005, 32). There were 1135 people who responded: 69.7% of them chose 7
or higher; 8.4% chose 3 or lower; leaving 21.2% in the middle (Wilson et al. 2006,
v307). Thus, Muslim participants in this research expressed higher levels of job
happiness or satisfaction than the general Australian population surveyed for the
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Figure 39: Ratio of employed to unemployed Muslims comparing interpretative
orientations (1 employed:x unemployed).

Figure 40: Concern with Muslim employment in Australia, controlling for sex and
location.
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Figure 41: Job happiness among Muslim participants, n = 347.

AuSSA research.3
Of the 342 who answered the question on job security, 73.7% felt secure in their
jobs; 18.1% were neutral; and 8.2% felt insecure (see figure 42 on page 174). The
AuSSA survey asked two similar questions on job security, asking Australians to
think of the likelihood of their losing their job or being retrenched in a) the next
twelve months, and b) the next three years (Wilson et al. 2005, 32). There were
1137 responses and 1125 responses respectively. For the next twelve months, 87.3%
thought it unlikely; 9.7% thought it likely; and 2.9% couldn’t choose (Wilson et al.
2006, v309). For the next three years, 78.3% thought it unlikely; 15.2% thought it
likely; and 6.5% couldn’t choose (v310).
There were 61 unemployed participants who answered the question on
diﬃculties in finding work. Of these, 67.5% had not faced diﬃculties, whereas
32.5% did. There was virtually no diﬀerence in experiences between the sexes (see
figure 43 on page 174).
There were 47 meaningful responses to the open-ended question prompting
those looking for work but experiencing diﬃculties finding jobs to describe the
problems they faced. Of these, lack of qualifications was raised most frequently (11
mentions). This Australian-born female, born in 1986, living in NSW, wrote:
I am a psychology student and finding entry level positions in my field
is extremely diﬃcult. I have searched for jobs in other fields such as
retail but my university timetable is somewhat restrictive and I often
encounter replies from employers that I do not have enough experience.
3. It should be noted that data collection was separated by two years. Although the AuSSA
survey was also run in 2007, it asked a diﬀerent set of questions and did not include items
assessing job satisfaction.
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Figure 42: Job security among Muslim participants, n = 342.

Figure 43: Unemployed Muslim participants’ diﬃculties in seeking work, by sex.
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I have worked for a large retail company and as a telemarketer in the
past, but only briefly i.e.: few months.
As well as the lack of experience problem, this comment also includes two other
themes mentioned by other participants: lack of available positions or jobs in a
specific field (3 other mentions), and diﬃculties with other commitments (4 other
mentions). These are problems not specific to Muslims, but commonly faced by
the generality of Australians as well. Other problems not specific to being Muslim
included: lack of qualifications (7 mentions); lack of responses from potential
employers (3 mentions); lack of English language skills (2 mentions); health
problems (1 mention); and visa restrictions (1 mention).
There were, however, some problems specific to being Muslim, the most
frequently mentioned of which was rejection based on the participant wearing
Islamic dress (9 mentions), anti-Muslim discrimination (8 mentions); and
incompatibility between religious practices and the type of employment (2
mentions). For example, this Australian-born female convert, born in 1966, and
living in Victoria, wrote: ‘I’ve given up looking outside of the Muslim community
because I will never be accepted with my conditions, e.g. niqab, no mixing, no
music’.

Income
The largest group of participants (22.5%) earned less than $10,000 gross annually.
When looking at employed Muslims, the largest group of participants (28.1%)
earned between $25,000 to $50,000 gross annually. That equates to $481 to $962
weekly. When looking at the diﬀerence between males and females, there was a
definite disparity (see table 17 on page 177 and figure 45 on page 176), as also
exists in the general population (ABS 2007b).4 A Chi-square test for independence
indicated a significant association of medium strength between sex and income,
2
(7, n = 435) = 53.92, p < .000, V = .35 (2 cells with expected count <5). As
such, when controlling for sex, the median income band was $25,000 to $50,000 (see
figure 44 on page 176).
The relationship between age—from those in their teens up to those in their
sixties as at census collection—and annual gross income was investigated using the
non-parametric Spearman ⇢ (rho) correlation coeﬃcient. As expected, there was a
medium-strength statistically significant correlation between the two variables, that
is the older the person, the higher the level of income: ⇢ = .31, n = 430, p < .000.
The co-eﬃcient of determination was 9.4% of variance.
4. The income bands on the census form do not match with those in the questionnaire, making
comparison diﬃcult. As a point of reference, people over the age of 15 and living in Victoria or
NSW, reported a median weekly gross personal income of $400 to $599. Men had a higher median
income at $600 to $799, while women’s median income was $250 to $399 (ABS 2007b).
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Figure 44: Muslim participants’ annual gross income, controlling for sex.

Figure 45: Muslim participants’ annual gross income, by sex.
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Table 17: Muslim participants’ annual gross income, by sex
Income band
<$10,000
$10,000 to $25,000
$25,000 to $50,000
$50,000 to $75,000
$75,000 to $100,000
$100,000 to $125,000
$125,000 to $150,000
>$150,000
Total

Females
Freq. % of females
91
38
53
40
9
1
1
2
235

38.7
16.2
22.6
17.0
3.8
0.4
0.4
0.9
100.0

Males
Freq. % of males
30
27
46
48
23
12
5
9
200

15
13.5
23
24
11.5
6
2.5
4.5
100.0

Total
Freq. % of total
121
65
99
88
32
13
6
11
435

27.8
14.9
22.8
20.2
7.4
3.0
1.4
2.5
100.0

Interpretative Orientations and Income
After removing 7 cases that were extreme outliers, I conducted a one-way
between-groups ANOVA to explore the eﬀect of interpretative orientation on
income (see figure 46 on page 178). The four orientations were: Gp1, n = 47:
secularists; Gp2, n = 139: traditionalists; Gp3, n = 97: fundamentalists; and
Gp4, n = 126: contextualists. Levene’s test showed that the assumption of
homogeneity of variance was not violated: F (3, n = 409) = 1.89, p = .13 There
was a statistically significant diﬀerence at the p < .05 level in income for the four
orientations: F (3, n = 409) = 3.16, p = .03, however the actual diﬀerence in mean
scores between the groups was small. The eﬀect size calculated using ⌘ 2 was .02.
Post-hoc comparisons using the Tukey HSD test indicated that the mean score
for fundamentalists (M = 2.49,5 SD = 1.54) was significantly diﬀerent from
contextualists (M = 3.10, SD = 1.47). At a significance threshold of p < .10
fundamentalists were also diﬀerent from traditionalists (M = 2.96, SD = 1.65).
However, traditionalists, secularists and contextualists did not significantly diﬀer
amongst themselves.

Income Perceptions
Participants were asked a series of questions to assess their perceptions on their
income, and the general pattern that emerged was relatively optimistic (see
figure 47 on page 179). Of those who answered the questions, majorities believed
5. The income bands were assigned as: 1 = <$10,000; 2 = $10,000 to $25,000; 3 = $25,000 to
$50,000; 4 = $50,000 to $75,000; 5 = $75,000 to $100,000; 6 = $100,000 to $125,000; 7 = $125,000
to $150,000; and 8 = >$150,000. So a mean of 2.49 is just below the mid-point of band 2 =
$10,000 to $25,000.
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Figure 46: Muslim participants’ annual gross income (in thousands), controlling for sex
and location.
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Figure 47: Muslim participants’ perceptions about their income.

their incomes to be comparable to their peers (57.9% of 349 respondents); to reflect
the training they possessed (52.8% of 356); to be adequate as remuneration (64.9%
of 370); and to meet their needs (65.4% of 405). However, some caution should
be exercised when interpreting these results, as there were sizeable minorities of
participants who did not complete the questions on income. Sensitive questions on
topics such as money tend to have lower response rates in questionnaires.
When asked whether their family income was comparable to other Australian
families, the vast majority felt they were the same or better oﬀ than others.
This question was also asked on the AuSSA 2005 survey, and there were over
ten percentage points diﬀerence in those who felt their family income was below
average (see figure 48 on page 180). As mentioned above, this helps paint a
relatively optimistic picture for the religious Muslims surveyed in the current
research, in terms of their objective wellbeing.

Children’s Prospects
One area that could indicate whether Muslims feel settled in their communities,
and interested in developing social capital, is the extent to which they project
optimism for their children’s lives in Australia. There were 198 participants who
indicated they had children, and the mean fertility rate was 1.7 births per female
including all ages from 16 years onwards. The mean fertility rate for women 21
years or older was 2.14 births per female. For women aged between 40 and 44
years old in 2006, the mean fertility rate was 3.54, higher than the 2.0 births
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Figure 48: Family income in comparison to Australian families, as perceived by Muslim
participants versus Australians in the AuSSA 2005.

for Australian women generally (ABS 2008a). Figure 49 on page 181 shows the
mean fertility rates for women of various age-groups.6 Whilst the fertility rate
for Muslim women in this research was higher than the general Australian rate in
the comparable period, it was nowhere near as dramatically high as asserted by
neo-Orientalists attempting to provoke fear of a Muslim fertility ‘take-over’.7
All 537 participants were asked to rate the importance they placed on their
children’s future prospects on a 5-point Likert-type scale. Predictably, 92.6% rated
their prospects as at least ‘important’, with 3.2% rating them less than this, and
4.3% declining to answer the question (see figure 50 on page 181). Then, those
men and women who had at least one child, were asked whether they thought their
children will find fulfilling employment in the future. The majority said yes and
no-one said no (see table 18 on page 182).

Interpretative Orientations and Children’s Prospects
There was no relationship between the interpretative orientations and the
importance of children’s prospects, nor between the orientations and parents’
6. There was no female born in 1947 or 1948, so the chart shows women born in 1949 or later.
7. For example, the Christian Democratic Party’s (2007) claim of a rate of 6.8 births per
Muslim woman. Their media release, discussing Professor Raphael Israeli’s calls to limit Muslim
immigration into Australia, made during his 2007 visit, also quoted the Reverend Fred Nile as
saying: ‘These potential population projections present a major challenge to Federal and State
Governments’.
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Figure 49: Mean fertility for Muslim women participants at year of 2006 census
collection.

Figure 50: Importance of children’s future prospects.
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Table 18: Parents’ perceptions of children’s
future prospects for fulfilling employment
Category
Yes
No
Unsure
Not stated
Total

Frequency Percent
118
0
21
59
198

59.6
0.0
10.6
29.8
100.0

Figure 51: Perceptions of children’s future prospects for fulfilling employment, by
interpretative orientation.

perceptions of children’s future prospects. However, unusually, there were a
number of participants without children who nevertheless chose to answer the
question on children’s finding fulfilling employment. When this group—for whom
children’s prospects must seem more of an intellectual abstraction—were included,
a small statistically significant relationship between orientations and perceptions
of children’s future prospects emerged from a Chi-square test for independence,
weighted for sex and location, 2 (3, n = 205) = 13.98, p = .003, V = .26 (1 cells
with expected count <5). It was the fundamentalists who had a more pessimistic
outlook than the other three interpretative orientations see figure 51 on page 182.
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Social Engagement
One way of assessing the objective wellbeing of a population, is by measuring
the extent to which people engage in various cultural and leisure pursuits. ‘Both
culture and leisure activities assist in developing national identity and forming
community networks and bonds crucial to social cohesion’ (Trewin 2001, 270). In
the context of Muslim Australians’ experiences, evidence of their taking part in
diﬀerent leisure and social activities can help us learn whether they are socially
isolated, or integrated into the Australian community. Leisure pursuits also provide
time away from study and work—for individuals to relax and refresh themselves,
which contributes to an overall sense of wellbeing.
Participants were asked to indicate how frequently they engaged in a variety
of social activities. These were: attending social meetings (e.g. elderly citizens’
groups); doing sports; eating out (e.g. at cafés or restaurants); going to the movies;
reading; shopping; spending time at the mosque8 ; spending time outdoors (e.g. on
picnics); surfing the Internet; visiting (e.g. family or friends); and watching TV,
videos or DVDs. Figure 52 on page 184 shows how participants responded, broken
down by sex.
The results show both that Muslims are frequently engaging in a variety of
social pursuits that bring them into contact with members of the wider Australian
population, and that Muslim women are no more isolated or ‘secluded’ than
Muslim men. More men played sport more frequently: 40.9% of men played at least
weekly and 19.1% at least monthly, versus 31.5% of women who played at least
weekly, and 27.2% at least monthly. More women tended to go to the movies more
frequently than men: 42.1% of women went at least monthly, whereas 31.9% of
men went monthly. More women also tended to shop more frequently than men:
58.3% of women went shopping at least weekly and 17.5% went at least monthly,
versus 48.5% of men who shopped at least weekly and 26.8% who shopped at least
monthly.
Although preliminary tests in the form of one-way between-groups ANOVAs
did show some statistically significant diﬀerences between one or another of the
interpretative orientations in the frequency of engaging in the diﬀerent social
activities, the eﬀect sizes were very small so as to make the results not very
meaningful (see table 43 and figures 53 to 62 in appendix D for test results). This
means that overall, the religious Muslims surveyed in this research are largely
integrated and engaged in Australian community life, insofar as leisure pursuits and
social engagements are concerned.

8. Because frequency of mosque attendance was assessed in a separate section on religiosity, it
has not been included in the analysis here.
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Figure 52: Frequency of engaging in social and leisure pursuits, by sex.
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Conclusion
It is important to understand the objective wellbeing of Muslims, in order to
discover whether they experience deficits that might need addressing through
policy initiatives, education campaigns, community-based encouragement and
support, and other methods for promoting wellbeing. This is because the financial,
physical, mental and emotional health of individuals is important in producing
social stability, reducing health-care and social security costs, and promoting the
prosperity and flourishing of society as a whole. Although previous studies of
Muslims in Australia have found areas of disadvantage in sections of the Muslim
population, none have specifically studied self-identified religious Muslims, the
concern of this chapter.
In the response set of Muslims surveyed for this research, I found that
overall they are well-educated and compared well with, or better than, the wider
Australian population, especially in regards to tertiary education. Although some
Muslims experience Islamophobic discrimination, and others purposely exclude
themselves from seeking employment from non-Muslims, for the most part the
picture painted by the religious participants in this research is positive. Sizeable
majorities were employed, happy and secure in their jobs, and had not experienced
Muslim-specific barriers to gaining employment. Although it was diﬃcult to
directly compare income levels for Muslim participants with those in the wider
Australian population, this is one area where Muslims may be disadvantaged, and
both gender and interpretative orientation had an eﬀect. However, the majority
of participants felt their level of family income was about average for Australian
families generally. This means that the religious Muslims surveyed, by and large,
were not burdened with a sense of income inequality, a situation that hopefully
forestalls resentment. Muslims were also generally optimistic for their children’s
futures, with the exception of some fundamentalists when those without children
were included in the analysis. Lastly, the religious Muslims surveyed showed
evidence of integration through frequent pursuit of social and leisure activities that
bring them into contact with the wider Australian public, and which provide a
chance for Muslims to refresh and unwind outside of work and study.
In conclusion, the picture of religious Muslims’ wellbeing is an optimistic one.
Although individual Muslims may still suﬀer diﬃculties, disadvantage, and at
times Islamophobic discrimination, they show evidence of being well-integrated into
Australian society and possess many of the markers for objective wellbeing.

CHAPTER 12
CONCLUSION
In this thesis I addressed the topic of how religious Muslims experience living
in Australian society, with particular interest in the diﬀerences that aﬀect their
experiences of integration and social inclusion. The necessity for such a study has
arisen from the ongoing public debate about the place of Islam and Muslims in
multicultural, religiously-diverse, twenty-first-century Australia—a country that
began its period of European settlement since 1788 denigrating and excluding the
non-British, non-Protestant Other, but which has since become one of the first
nations to adopt multiculturalism as an oﬃcial policy. Settlement, ‘the process of
taking one’s place as a person, group, culture in a society’ (Bouma 1997b, 73), of
Muslims has become a test of the perceived success—or failure, in the minds of
some—of Australian multiculturalism. Echoes of White Australia racism coupled
with the fear of Islamic religiosity expressed as militant violence are periodically
voiced by some politicians, neo-Orientalist ideologues, journalists and ‘shock-jocks’
(Bouma 2011; Poynting and Perry 2007; Poynting and Mason 2007; Kuhn 2007;
Dreher 2006; G. Turner 2003; Poynting and Noble 2003). Ascertaining the actual
attitudes and experiences of religious Muslims in Australia is important to a)
negate unfounded prejudices held by members of the wider Australian community;
b) uncover where there are problems faced by, and/or sourced from, the Muslim
community; and c) celebrate where there is evidence of successful settlement and
social inclusion.
Although there has been much scholarly attention given to Muslims living as
minorities in the Western world (B. S. Turner 2007; Yilmaz 2005; Ramadan 2004;
Asad 2003; Haddad and Esposito 2000), and in particular Muslims settling in
Australia (Mansouri 2012a; Riaz Hassan 2010; Yasmeen 2008; Kabir 2004; Cleland
2002; Bouma 1997b, 1994), this research was novel in being a qualitative and
quantitative survey of self-identified religious Muslims’ attitudes and experiences.
It was also unique in the spread of opinions gathered and analysed, both at the
questionnaire level, given its size and scope, and at the participant level, with
hundreds of responses from Australian-born Muslims, migrants, refugees, teens,
adults, Sunnis, Shi,is, Sufis, and converts among others.
In this research I took the approach that it is important to recognise such
internal diversity amongst Muslims. This is because Muslims are often treated
as an undiﬀerentiated, homogenous, monolithic entity. As such, I looked for
diﬀerences and similarities based on demographic variables such as age, sex,
location, migrant-status, ancestry and so on, as well as the specific framework of
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interpretative orientation based on the prior work of Shepard (1987), Lawrence
(1998), Ernst (2004), Waardenburg (2007), and Saeed (2007). That is, as
well as recognising that Muslims manifest diﬀerent types of religiosity, they
can be distinguished by their interpretative approach to the role and place
of Islam in society: secularist, traditionalist, fundamentalist or contextualist.
I asked: how do these diﬀerences aﬀect the social attitudes and experiences
of surveyed self-identified religious Muslims living in Victoria and New South
Wales. Specifically, what is their religiosity like; their approach to sex segregation;
their aﬃliation with Australian, ethnic and Muslim identities; and their state of
subjective and objective wellbeing?
In the rest of this concluding chapter, I will present a summary of the major
findings and the meanings I draw from them; the limitations of the research; and
the implications for policy and further research.

Findings and their Meanings
I was interested in studying the attitudes and experiences of religious Muslims, and
through analysis of a number of questions related to religious practice I confirmed
prior research (Gorsuch and McFarland 1972; Hassan, Corkindale and Sutherland
2008), finding that self-reported salience is a reliable marker for religiosity, with
diﬀerences based on interpretative orientation—secularists predictably had
much lower levels of religious salience than traditionalists, fundamentalists or
contextualists—and also at the state level with Victorians at a lower religious
temperature than those in New South Wales. This accords with stigma theory,
proposed in previous research (Branscombe, Schmitt and Harvey 1999; Göle
2003; Ashmore, Deaux and McLaughlin-Volpe 2004; Major and O’Brien 2005;
Modood 2006; Derks, van Laar and Ellemers 2007), which posits members of
socially devalued groups increase their aﬃliation in the face of overt prejudice and
discrimination.
Overall, I found evidence of Muslims practicing their religious faith both
privately and publicly, through performance of daily ritual prayers not only at
home or in the mosque, but also at work and school. Public manifestations of
religiosity were also evident in the large percentages of Muslims wearing items of
religious dress. This was reinforced by those who wrote about being grateful for
Australia’s religious freedom, which often excels that of Muslim-majority countries.
Religious freedom is a precious commodity that Australians should not take
for granted. It fosters the ‘moderating eﬀects of a truly competitive religious
market’ (Iannaccone and Berman 2006, 122), and in the secular welfare state,
where there is equal opportunity without regard to race or creed, limits the appeal
of religious fundamentalism. However, political dogwhistling targeting Muslims and
the rise of right-wing Islamophobia imperils Australia’s good track-record. When
anti-Islam groups such as the Q Society, the Rise Up Australia Party, or Halal
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Choices promote the message that Islam is dangerous for Australia or that Muslims
are attempting to engage in ‘stealth Islamisation’, implying a horrible fate awaits
unsuspecting Australians if they do not begin to resist, they are tilling ground in
which zealous fundamentalism can take root. Fortunately, this research found that
so far, most religious Muslims are resilient, rejecting militant and marginalising
rhetoric and drawing on psychological and spiritual resources to ameliorate the
eﬀects of prejudice where and when encountered.
Although religious Muslims are able to practice Islam, it is, nevertheless,
mediated by the Australian social context. For example, despite traditionalists
making up the largest group in the response set at nearly 29%, very few of them
indicated they observed traditionalist practices when it came to female societal
seclusion and face-veiling,1 or men’s attendance at the mosque for all the daily
prayers. Some mosque fiqh rulings are ignored as being impracticable, other
long-held customs are adapted to suit Australian requirements. One of the most
obvious examples of the latter is the adhan being recited inside mosques instead of
echoing out across towns and cities from minarets’ spires.
The one area where Westernisation lacked influence was women’s experiences at
Australian mosques, one of the few areas in which certain traditionalist, patriarchal
attitudes prevailed. There was much lower attendance at mosques for jum,ua
prayers among women than men. This is not something that would normally
capture non-Muslims’ attention or interest. However, providing access to mosques
may help Australian Muslim women find safe places where they can learn about
their religion, somewhere there is no stigma attached to Islam. Still, in all other
studied domains, Muslim women appear to be well integrated in Australian public
life, with many working, studying, attending social events and engaging in other
leisure activities. Religious Muslim women in this research were comparatively
well-educated and did not face especial barriers to employment, although some
who had faced diﬃculty finding employment did mention anti-hijab attitudes.
However, upon statistical analysis, headcovering did not appear to negatively aﬀect
employability. What this means is that the type of gender-diﬀerentiated practices
that Australian Muslim women do observe do not demonstrate an incompatibility
with Australian culture and society.
Another aspect of the Australian character of participants’ practice of Islam,
was in turning to local sources for religious guidance. Overseas scholars and
institutions were nowhere near as important in Muslims’ preferences as local
religious leaders and trusted family and friends. As Bouma (1994, 1997b)
discusses, these are the people who from nothing have had to build the basic
religious infrastructure servicing Australia’s Muslims. They established mosques,
1. That so few women wear niqabs—or ‘burkas’ as certain titillated journalists and politicians
call them—despite their frequent appearance in media pieces on Muslims, and periodic calls to
ban them, shows how distorted is the common depiction of Australian Muslim women.

190
schools, and the provision and certification of halal food, helped settle other
migrants, and interacted with the government and other institutions on behalf of
Muslims. The next important step for the community will be to raise generations of
locally-trained, Australian-born Muslim specialists in religious knowledge—imams,
muftis, shaykhs and shaykhas and the like—who will be best placed to help
Muslims navigate the demands of life in Australia. If this is done well, springing
from Muslims themselves and avoiding the government-approved and therefore
good-Muslim versus illegitimate and bad-Muslim binary (Spalek and Imtoual 2007;
Poynting and Mason 2008), it will contribute to the development of a positive,
flourishing, organic Australian Islam. What must be avoided, is the creation of a
state-approved religious monopoly, although worryingly the Australian government
has already made moves in such a direction in its eﬀorts to control and mould
Australian Islam, ostensibly in the name of counter-terrorism. As Poynting and
Mason (2008) point out, Muslims perceived the Howard-government-appointed
Muslim Community Reference Group (2005–2006) as reflecting not their voice,
but the Coalition government’s. This does not mean that federal, state and local
governments should not provide support for Muslim community activities—and
to their credit, a number of worthy groups and projects have received funding
from various levels of government, such as to establish the National Centre of
Excellence for Islamic Studies, to help build the Islamic Museum of Australia, and
‘Living in Harmony’ grants given to various Muslim projects, to name just a few
examples—but that such support must be free from political influence and diﬀuse,
to avoid politicising religious opposition (Iannaccone and Berman 2006).
Although there has been public debate questioning the place of Muslims in
Australian society, the evidence from this research is that Muslims in Australia are
developing and nurturing a specific Muslim-Australian and Australian-Muslim form
of identity. This is interesting given that other research (Humphrey 2001; Kolig and
Kabir 2008) has found ‘Muslim’ placed at the bottom of the acceptability-hierarchy.
Practicing Muslims are not willing to give up their religious identity in order to
assimilate into Australian society, but Muslims have the freedom to develop a new
‘third-space’ (Moll 2007) identity, that is neither Muslim-only nor Australian-only,
but integrating both ‘Australian’ and ‘Muslim’. This third form of identity is
stronger in the face of increased levels of prejudice, racism and Islamophobia.
It is important to acknowledge the role religion has in nurturing commitment
to the Muslim-Australian form of identity, as there was a statistically significant
correlation between religious salience and agreement with being ‘good Muslims
and good Australians’. Unlike what some prominent voices claim2 Islam is not
2. E.g. Piers Akerman, Cory Bernardi, Andrew Bolt, Miranda Devine, Mark Durie, Pauline
Hanson, Alan Jones, Jacqui Lambie, Bill Muehlenberg, Rupert Murdoch, Danny Nalliah, Fred
Nile, Sergio Redegalli, Debbie Robinson, Daniel Scot, Michael Smith, Peter and Jenny Stokes, not
to mention their chorus of far more virulent supporters who post Islamophobic hatred online in
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bad for Australia. The majority of religious Muslims in this research showed
their understanding of Islam promotes positive acceptance of Muslims’ place in
Australia, and fosters good-will towards Australian society.
Healthy individuals wish to belong to their communities, and this research
suggests that nurturing such belonging could be a prophylactic against malignant
religiosity. The Australian environment is perhaps better placed than many
countries of the Old World (i.e. Western Europe) to do this, given the oﬃcial
adoption of multiculturalism, and that large numbers of Australians are only
one or two generations removed from the migration experience themselves. Still,
it is possible for the Australian experience to sour and follow the pathways of
France, Germany, Sweden etc.; countries that are struggling with finding a way to
promote integration in the face of strong exclusionary, right-wing discourse and the
correspondingly strong appeal of isolationist fundamentalism. Some participants in
this research discussed negative, discriminatory experiences and if these continue
unchecked it is possible that at some point such Muslims will be forced to choose
between religious belonging and national belonging. In a sense, the anti-Islam
ideologues could make their worst fears come true if their rhetoric succeeds in
defeating positive Australian Islam.
Thus, promoting belonging and wellbeing amongst Muslims is important to
avoid homeostatic defeat in individuals, some of whom may become susceptible
to militant rhetoric endangering Australia and her peoples; individuals whose
religious knowledge is limited and who do not possess the theological resources to
dispute cancerous interpretations of Islam, such as those advocated by the likes of
al-Qa,ida.
But the current indication from this research is that Muslim wellbeing was
relatively good among the religious. Their subjective state of wellbeing was almost
identical to the general population, except in some specific domains; they were
countering those abnormal dips and maintaining their overall homeostasis, at least
for the time being. The situation was a little more pessimistic when considering
their perspectives on national wellbeing, and politicians, community leaders,
and spokespeople need to do more when it comes to major crisis events, so that
Muslims are not scapegoated in boosting everyone else’s sense of solidarity. Despite
lukewarm—and at times contradictory—messages from figures such as current
Prime Minister Tony Abbott, there are indications that many in the general
Australian population are willing and able to aﬃrm Muslim belonging, as was
evident in the popularity of the #illridewithyou Twitter hashtag, which arose in
the aftermath of the 2014 Sydney Lindt café siege to oﬀer Muslims support and
protection against revenge attacks. Although there is substantial goodwill between
Muslims and their fellow Australians to capitalise on, politicians—particularly
those in NSW—have to make considerable amends if they are to win the trust of
the comments sections of Australian newspapers and elsewhere.
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their Muslim constituents.
Regarding objective wellbeing, although previous research had found disadvantage
amongst some groups such as Lebanese-ancestry Muslims, refugees, and those with
lower levels of English language skills (Betts and Healy 2006; CMMIPS 2006;
Foroutan 2008; Yasmeen 2008; Riaz Hassan 2010; CIRCA 2010), this research
found positive indicators for the religious Muslims surveyed. What was particularly
noteworthy was that even in the face of some evidence of disadvantage (i.e. lower
income levels), many Muslims expressed positive perceptions of their status in
relation to other Australians, and held optimistic expectations for their children’s
future prospects, although, it should be noted there were some diﬀerences based on
interpretative orientation.
This points to a promising level of social inclusion, defined as individuals
having the ‘resources, opportunities and capabilities’ to learn, work, engage and
have a voice (ASIB 2012, 12). Such inclusion is based on the premise that all
people—including Muslims—have the right to maintain their cultural traditions,
within the framework of loyalty to the good of the nation. Social inclusion in
multicultural Australia does not mean pseudo-assimilation in which the minority
should have to conform to the majority’s expectations to be accorded a legitimate
place in society.
Yet, even where Muslims have faced greater scrutiny about their place—and
therefore presumably enjoy less social inclusion—such as in NSW, the participants
in the current research seem somewhat protected by their religiosity. Speculatively,
this may be due to a stronger commitment to belief in qadar, sometimes translated
as predestination, meaning that everything that happens to a person—including
the diﬃculties and stigma they face being a Muslim in a non-Muslim society—has
been foreordained for a person to experience through God’s timeless knowledge.
A faithful Muslim submits to God’s will and patiently endures such tests and
trials. Because this research did not study participants’ theological beliefs, further
research would need to be undertaken to ascertain whether it is the case that
Muslims’ religious beliefs protect them against experiences of prejudice.

The Role of Interpretative Orientations in Predicting Diﬀerences
Amongst Muslims
I was interested to discover whether there was a relationship between Muslims’
interpretative orientations towards Islam—defined as secularism, traditionalism,
fundamentalism and contextualism—and their social attitudes. However the results
were mixed. There were clear diﬀerences between secularists and the other three
orientations, particularly when it came to religious salience and practices, as might
be expected. Yet, there were other areas where expected diﬀerences between the
orientations did not appear upon performing statistical analyses.
For example, although secularists, traditionalists, fundamentalists and
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contextualists all take diﬀerent approaches as to what constitutes proper Islamic
dress, for the participants in this research interpretative orientation did not
predict adherence to wearing headcovers, face-veils, or loose, opaque, limb-covering
clothes. I suggest that this is because in the Australian context, such items have
become emblematic of Muslim identity in general, rather than indicating a specific
interpretative position. In Muslim-majority countries such as Egypt, Iran or
Pakistan, items such as the hijab, the niqab, the chador, male beards etc. indicate
types of Islamic religiosity. In Australia, however, they are used by participants
to signal that one is Muslim. Furthermore, those practices that are common in
many Muslim-majority countries but appear threatening or highly-stigmatised
in the Australian context, such as face-veiling and the wearing of enveloping
outer garments like the chador or burqa,, are abandoned by most regardless of
interpretative orientation. As such, it is not possible to determine whether a
Muslim woman is a traditionalist on the basis of whether she wears a niqab, to give
one example.
Islam is still being established in Australia so other variables influence how
Muslims practice their religion, such as cultural background; the low temperature of
Australian religiosity generally; and the full-time nature of the migrant experience
in settling, working, and providing a future for the next generation. It is possible
that interpretative orientation plays a greater role in environments where contesting
religious authority is a higher priority, such as in Egypt where diﬀerent groups
battle to be the legitimate ‘voice’ of Islam.
There are benefits but also drawbacks to each of the four orientations in the
Australian context. Secularism as a political movement is not particularly potent
amongst Australian Muslims given there is no need to campaign for the separation
of mosque and state. Muslim-background atheists, agnostics, and those simply
not interested in religion, are able to live peaceable lives without fear of censure.
Traditionalism makes sense in societies with centuries-long Islamicate histories,
but is a transplant into Australia, one that can appear alien. This research shows
that the type of traditionalism described in chapter 3 as a response to the crisis of
modernity in the Muslim-majority world, is not practiced in Australia as a useful
resource. The hudud do not exist in Australian law, and no-one is calling for them
to be implemented, except for a few on the margins. Full female seclusion, called
purdah in Indo-Persian culture, could only be practiced by the most determined
of women. Mosques are build along the Protestant church model—small groups of
Muslims obtain premises and appoint an imam—rather than being major historic
centres of religious authority. As such, it is possible that what participants think of
as traditionalism because of a nostalgic assent to the history of Muslim scholarship,
is really an un-reflexive contextualism. Although fundamentalism does appeal to
some Muslims, in comparison to the Muslim-majority world and elsewhere in the
West, Australia’s free market-place of (religious) ideas combined with good social
welfare serves to ameliorate the dangerous fundamentalist trajectories described by
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Pratt (2007). Whether they are cognisant of it, contextualism—adapting Islamic
practices in relation to current, contextual needs—is probably practiced by most
religious Muslims, however not necessarily as an intellectual project. People are
simply making pragmatic choices about what level of Islam they can implement
in their quotidian lives. This is not to say that interpretative orientation is not a
useful framework for revealing something about what it is to be Muslim, but that
other factors also play important roles in understanding the diversity of Muslims’
experiences and attitudes.

Limitations of the Research
In this study I encountered a number of limitations that need to be considered.
This research was part of an Australian Research Council Linkage Project that
began in 2006. The questionnaire was designed before I had completed my review
of the literature, and needed to capture data not only for my doctoral research
but for other researchers to use as well. As my review of the literature neared
completion, I realised I would have liked to include more questions to refine the
interpretative orientation framework. Further research is needed to determine
whether the single question I asked is fully adequate to categorise participants into
the four interpretative orientations.
There were some limitations regarding data gathering. The questionnaire was
not translated into non-English languages, and whilst respondents could choose to
provide non-English answers, this study excludes the responses of those unable to
read English. Also, whilst the statistical tests conducted usually presume random
sampling, this was simply unachievable here. The resources required for obtaining
a random sample of more than five hundred Muslims were beyond possibility for
this doctoral research. However, I attempted to attenuate this problem by seeking
and achieving a sizeable number of questionnaire completions from a wide range of
diverse participants.
As this research is concerned with religious Muslims it cannot be extrapolated
to represent the sizeable number of Muslims for whom religion is simply not
important. Although this was by design because it is religious Muslims who
are perceived by some to be a ‘problem’, due to the study’s nature, I could
not make comparisons between the experiences of religious and non-religious
Muslims. However, although it would be valuable to make such comparisons, by
concentrating on religious Muslims, I was able to draw more focused conclusions
about this particular subgroup of Australian Muslims.
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Implications for Further Research
In this research I have attempted to understand the experiences of religious
Muslims in Australia, particularly as regards to how they navigate living in a
society that aﬀords them many opportunities, not the least of which is religious
freedom, but also where there is some ambivalence about the place of Islam. It
can help inform not only other researchers interested in Muslims as a religious
minority living in Western countries, but also those wishing to understand more
about Australia’s Muslims.
It would be useful for politicians, journalists, community leaders, and other
interested observers to learn more about a population often disparaged and
used as a political scapegoat. It could also be used as a springboard for further
research on the nature of Muslim religiosity, and to develop policy responses to the
question of how we might promote and maintain wellbeing and belonging amongst
socially-devalued religious minorities.
Given that this research has looked at the Australian experience, it would
be useful to compare the situation of Muslims living in other Western countries,
especially those that reject multiculturalism and take more assimilative approaches
to their migrant and minority communities. Is there room for ‘third-space’
Muslim-Western identities to develop in the face of the formidable ethno-nationalism
that exists particularly in parts of Western Europe?
Finally, multiculturalism has been good both for Australian Muslims, and for
their fellow citizens generally, and it is possible to see the emergence of Lawrence’s
(2002) kaleidoculture with its interplay between the divers cultural expressions of
Australianness. Where this exists, Australian Islam has been coloured by positive
attributes for which Australians are known, such as mateship, egalitarianism, and
a certain level of informality. Conversely, Australia has benefited from Muslims
conducting themselves with Islamic values such as the strong emphasis on social
justice, care for those in need, and sober living. I have hope that moving into the
future, Aussie Muslims will continue to productively contribute to the commonweal,
experience genuine solidarity from the good-natured, and find that the national
anthem rings ever true:
For those who’ve come across the seas
We’ve boundless plains to share;
With courage let us all combine
To Advance Australia Fair.
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APPENDIX C
DEMOGRAPHIC INFORMATION
Tables compare responses from research participants with Muslims in Victoria
and New South Wales from the 2006 census (ABS 2008b). Note, that the ABS
randomly adjusts cells to avoid the release of confidential data.
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Table 19: Sex
Sex

Response set

Female
Male
Total

318
254
572

55.6%
44.4%
100.0%

Census
133,317
144,837
278,154

47.9%
52.1%
100.0%

Table 20: Residence by state
State

Response set

Victoria
NSW
Total

339
233
572

59.3%
40.7%
100.0%

Census
109,367
168,787
278,154

39.3%
60.7%
100.0%

Table 21: Residence by selected Local Government Areas in Victoria
LGA

Response set

Census

Ballarat

1

0.3%

132

0.1%

Banyule

13

3.8%

1,807

1.7%

Baw Baw

1

0.3%

35

<0.1%

Boroondara

3

0.9%

1,072

1.0%

Brimbank

16

4.7%

8,406

7.7%

Campaspe

1

0.3%

82

0.1%

Casey

12

3.5%

7,475

6.8%

Darebin

11

3.2%

4,847

4.4%

7

2.1%

672

0.6%

Greater Dandenong

20

5.9%

9,875

9.0%

Greater Shepparton

48

14.2%

2,190

2.0%

8

2.4%

3,514

3.2%

10

2.9%

19,687

18.0%

Kingston

1

0.3%

1,915

1.8%

Knox

2

0.6%

1,515

1.4%

22

6.5%

1,889

1.7%

Glen Eira

Hobsons Bay
Hume

Manningham

continued on next page
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Table 21 continued from previous page
LGA

Response set

Maribyrnong

Census

10

2.9%

2,658

2.4%

Maroondah

4

1.2%

442

0.4%

Melbourne

10

2.9%

2,523

2.3%

Melton

4

1.2%

2,232

2.0%

Mildura

39

11.5%

831

0.8%

Monash

11

3.2%

2,626

2.4%

6

1.8%

2,928

2.7%

Moreland

32

9.4%

10,618

9.7%

Nillumbik

1

0.3%

189

0.2%

Port Phillip

5

1.5%

842

0.8%

Stonnington

2

0.6%

951

0.9%

Whitehorse

8

2.4%

1,137

1.0%

Whittlesea

5

1.5%

6,763

6.2%

Wyndham

15

4.4%

3,655

3.3%

Yarra

10

2.9%

1,233

1.1%

Yarra Ranges

1

0.3%

241

0.2%

Other

0

0.0%

4,385

4.0%

339

100.0%

109,367

100.0%

Moonee Valley

Total

Table 22: Residence by selected Local Government Areas in NSW
LGA

Response set

Census

Auburn

28

12.0%

16,111

9.5%

Bankstown

58

24.9%

25,995

15.4%

Blacktown

11

4.7%

12,462

7.4%

Burwood

2

0.9%

528

0.3%

Campbelltown

4

1.7%

6,371

3.8%

Canterbury

38

16.3%

17,792

10.5%

Fairfield

12

5.2%

7,895

4.7%

1

0.4%

147

0.1%

Hawkesbury

continued on next page
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Table 22 continued from previous page
LGA

Response set

Census

The Hills

7

3.0%

2,967

1.8%

Holroyd

3

1.3%

7,477

4.4%

Hornsby

1

0.4%

1,957

1.2%

Hurstville

1

0.4%

2,364

1.4%

Liverpool

17

7.3%

13,740

8.1%

Marrickville

1

0.4%

2,139

1.3%

Parramatta

15

6.4%

12,119

7.2%

Penrith

3

1.3%

2,693

1.6%

Pittwater

1

0.4%

88

0.1%

Randwick

5

2.1%

1,808

1.1%

Rockdale

8

3.4%

8,897

5.3%

Ryde

1

0.4%

1,825

1.1%

Strathfield

2

0.9%

1,271

0.8%

Sutherland

5

2.1%

1,410

0.8%

Sydney

7

3.0%

2,076

1.2%

Waverley

1

0.4%

276

0.2%

Wollongong

1

0.4%

2,798

1.7%

Other

0

0.0%

15,581

9.2%
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100.0%

168,787

100.0%

Total

Table 23: Australian-born versus migrant status
Status

Response set

Australian-born
Migrant
Not-stated / othera
Total

198
324
50
572

a

34.6%
56.6%
8.7%
100.0%

Census
110,413
156,888
10,853
278,154

39.7%
56.4%
3.9%
100.0%

Census supplementary codes are: ‘inadequately described’; ‘at sea’; and
‘not elsewhere classified’.
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Table 24: Decade of migrants’ arrival in Australia
Decade of arrival

Response set

1920–1929
1930–1939
1940–1949
1950–1959
1960–1969
1970–1979
1980–1989
1990–1999
2000–2009a
Not stated
Not applicable
Total

0
0
0
2
5
34
64
101
91
77
198
572

a

0.0%
0.0%
0.0%
0.3%
0.9%
5.9%
11.2%
17.7%
15.9%
13.5%
34.6%
100.0%

Census
3
17
70
549
4,360
24,659
24,218
43,533
52,002
7,987
120,756
278,154

<0.1%
<0.1%
<0.1%
0.2%
1.6%
8.9%
8.7%
15.7%
18.7%
2.9%
43.4%
100.0%

Data for the response set are up to 2008, whilst data from the census are
up to 2006.

Table 25: Australian citizenship status
Status

Response set

Australian citizen
Not Australian citizen
Not stated
Total

423
68
81
572

74.0%
11.9%
14.2%
100.0%

Census
221,921
45,168
11,065
278,154

79.8%
16.2%
4.0%
100.0%
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Table 26: 10 year age groupa
Age group
0–9 years
10–19 years
20–29 years
30–39 years
40–49 years
50–59 years
60–69 years
70–79 years
80–89 years
90–99 years
100 years
Not answered
Total
a

Response set
107
246
112
59
29
11
2
0
1
0
5
572

—
18.7%
43.0%
19.6%
10.3%
5.1%
1.9%
0.3%
0.0%
0.2%
0.0%
0.9%
100.0%

Census
58,505
50,680
54,692
45,922
34,208
19,891
9,584
3,466
1,058
126
22
0
278,154

21.0%
18.2%
19.7%
16.5%
12.3%
7.2%
3.4%
1.2%
0.4%
<0.1%
<0.1%
0.0%
100.0%

This table shows the age-group participants fell in at the year of the
census collection (2006). Respondents in this research had to be at least
16 years of age at the time of data collection (born in 1992 or before) to
participate.

Table 27: Regional birthplace
Region

Response set

Oceania & Antarctica
204
North Africa & the Middle East 132
Southern & Central Asia
77
Southern & Eastern Europe
6
South-East Asia
20
Sub-Saharan Africa
16
North-West Europe
8
Americas
11
North-East Asia
0
a
Supplementary codes
0
Not stated
98
Total
572
a

35.7%
23.1%
13.5%
1.0%
3.5%
2.8%
1.4%
1.9%
0.0%
0.0%
17.1%
100.0%

Census
116,282
77,062
39,993
13,489
9,444
8,009
1,731
687
605
10,345
507
278,154

41.8%
27.7%
14.4%
4.8%
3.4%
2.9%
0.6%
0.2%
0.2%
3.7%
0.2%
100.0%

Census supplementary codes are: ‘inadequately described’; ‘at sea’; and ‘not
elsewhere classified’.
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Table 28: Countries of birth of at least 0.5% of either response set or census
respondents.
Country
Afghanistan

Response set

Census

15

2.6%

12,215

4.4%

198

34.6%

110,410

39.7%

22

3.8%

11,487

4.1%

Bosnia & Herzegovina

2

0.3%

4,736

1.7%

Canada

3

0.5%

120

<0.1%

Cyprus

1

0.2%

3,117

1.1%

Egypt

8

1.4%

2,824

1.0%

Fiji

2

0.3%

4,658

1.7%

Former Yugoslav Republic of Macedonia

0

0.0%

1,986

0.7%

France

3

0.5%

73

<0.1%

13

2.3%

3,882

1.4%

Indonesia

7

1.2%

5,251

1.9%

Iran

1

0.2%

5,289

1.9%

Iraq

23

4.0%

7,447

2.7%

Israel & the Palestinian Territories

4

0.7%

894

0.3%

Jordan

3

0.5%

1,277

0.5%

Kuwait

5

0.9%

1,442

0.5%

Lebanon

31

5.4%

28,991

10.4%

Malaysia

5

0.9%

1,952

0.7%

New Zealand

4

0.7%

1,131

0.4%

22

3.8%

11,047

4.0%

Saudi Arabia

7

1.2%

1,456

0.5%

Singapore

7

1.2%

1,190

0.4%

Somalia

7

1.2%

3,063

1.1%

Sri Lanka

5

0.9%

1,080

0.4%

Sudan

4

0.7%

1,750

0.6%

Syria

3

0.5%

1,999

0.7%

33

5.8%

21,427

7.7%

Australia
Bangladesh

India

Pakistan

Turkey

continued on next page
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Table 28 continued from previous page
Country

Response set

Census

United Arab Emirates

3

0.5%

598

0.2%

United Kingdom, not further defined

4

0.7%

23

<0.1%

United States of America

4

0.7%

405

0.1%

Venezuela

3

0.5%

10

<0.1%

Other

22

3.8%

14,578

5.2%

Not stated

98

17.1%

10,346

3.7%

0

0.0%

506

0.2%

572

100.0%

278,154

100.0%

Inadequately described
Total

Table 29: Respondents’ mothers’ born in Australia versus born
overseas
Birthplace

Response set

Born in Australia
Born overseas
Not stated
Total

41
489
42
572

7.2%
85.5%
7.3%
100.0%

Census
22,694
244,232
11,228
278,154

8.2%
87.8%
4.0%
100.0%

Table 30: Respondents’ fathers’ born in Australia versus born
overseas
Birthplace

Response set

Born in Australia
Born overseas
Not stated
Total

25
503
44
572

4.4%
87.9%
7.7%
100.0%

Census
14,816
252,987
10,351
278,154

5.3%
91.0%
3.7%
100.0%
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Table 31: Respondents’ parents’ birthplaces
Parents’ birthplace

Response set

Both parents Australian-born
22
Australian-born father, overseas-born mother
3
Australian-born mother, overseas-born father 19
Both parents overseas-born
483
Not stated
45
Total
572

3.8%
0.5%
3.3%
84.4%
7.9%
100.0%

Census
8,194
5,669
13,549
237,052
13,690
278,154

2.9%
2.0%
4.9%
85.2%
4.9%
100.0%

Table 32: Ancestry (first listed response) of at least 0.5% of either response set or
census respondents.
Ancestry
Afghan

Response set

Census

19

3.3%

13057

4.7%

African, so described

3

0.5%

970

0.3%

Albanian

8

1.4%

5251

1.9%

12

2.1%

8147

2.9%

Asian, s.d.

8

1.4%

414

0.1%

Australian

9

1.6%

18647

6.7%

Bengali

20

3.5%

11841

4.3%

Bosnian

1

0.2%

5990

2.2%

Egyptian

27

4.7%

3550

1.3%

English

4

0.7%

10519

3.8%

European, s.d.

9

1.6%

25

0.0%

French

3

0.5%

109

0.0%

Indian

30

5.2%

11727

4.2%

Indonesian

12

2.1%

5803

2.1%

5

0.9%

5151

1.9%

Iraqi

30

5.2%

5856

2.1%

Irish

4

0.7%

643

0.2%

Italian

4

0.7%

818

0.3%

Kurdish

4

0.7%

2389

0.9%

Arab, not further defined

Iranian

continued on next page
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Table 32 continued from previous page
Ancestry

Response set

Lebanese

107

18.7%

58784

21.1%

Malay

5

0.9%

2599

0.9%

Moroccan

3

0.5%

495

0.2%

North African & Middle Eastern, n.f.d.

4

0.7%

224

0.1%

North-West European, n.f.d.

7

1.2%

6

0.0%

Pakistani

29

5.1%

11552

4.2%

Palestinian

21

3.7%

2808

1.0%

Saudi Arabian

3

0.5%

333

0.1%

Scottish

3

0.5%

444

0.2%

Sinhalese

3

0.5%

1222

0.4%

Somali

6

1.0%

4410

1.6%

Sudanese

4

0.7%

1416

0.5%

Syrian

7

1.2%

2650

1.0%

Turkish

61

10.7%

41895

15.1%

Others

39

6.8%

17123

6.2%

Not stated

58

10.1%

21286

7.7%

572

100.0%

278,154

100.0%

Total

Census

Table 33: Language spoken at home by participants and census respondents (not
counting English for survey participants).
Language

Response set

Census

African languages, not elsewhere classified

2

0.3%

343

0.1%

Afrikaans

1

0.2%

269

0.1%

Albanian

4

0.7%

5,129

1.8%

218

38.1%

102,493

36.8%

2

0.3%

9

<0.1%

Bengali

29

5.1%

13,084

4.7%

Bosnian

2

0.3%

6,313

2.3%

Chinese, not further defined

1

0.2%

15

<0.1%

Arabic
Armenian

continued on next page
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Table 33 continued from previous page
Language
Dari

Response set

Census

14

2.4%

10,563

3.8%

English

–

–

30,279

10.9%

French

4

0.7%

287

0.1%

German

3

0.5%

135

<0.1%

Greek

1

0.2%

349

0.1%

Harari

1

0.2%

331

0.1%

Hindi

5

0.9%

6,025

2.2%

14

2.4%

5,855

2.1%

Italian

1

0.2%

548

0.2%

Kriol

1

0.2%

15

<0.1%

Kurdish

2

0.3%

1,758

0.6%

Malay

9

1.6%

2,691

1.0%

Maori (New Zealand)

1

0.2%

6

<0.1%

Oromo

1

0.2%

613

0.2%

Pashto

3

0.5%

2,177

0.8%

Persian

4

0.7%

7,489

2.7%

Punjabi

5

0.9%

616

0.2%

Serbian

1

0.2%

191

0.1%

Sinhalese

1

0.2%

283

0.1%

Somali

8

1.4%

4,872

1.8%

Spanish

2

0.3%

116

<0.1%

Tamil

5

0.9%

741

0.3%

Turkish

56

9.8%

44,117

15.9%

Urdu

40

7.0%

14,799

5.3%

Other

0

0.0%

8,638

<0.1%

Inadequately described

0

0.0%

582

<0.1%

131

22.9%

6,423

<0.1%

572

100.0%

278,154

100.0%

Indonesian

Not stated
Total

APPENDIX D
RESULTS OF STATISTICAL TESTS
Table 34: Mann-Whitney U test results for salience among interpretative
orientations
Groupsa

Mann-Whitney U test results

Gp1
Gp1
Gp1
Gp2
Gp2
Gp3

U
U
U
U
U
U

a

v.
v.
v.
v.
v.
v.

Gp2
Gp3
Gp4
Gp3
Gp4
Gp4

= 4187, z = 5.73, p < .000, r = .35
= 2492, z = 7.13, p < .000, r = .49
= 3809.5, z = 6.14, p < .000, r = .38
= 11030.5, z = 2.65, p = .008, r = .15
= 16292, z = .74, p = .46, r = .04
= 10976.5, z = 2.03, p = .04, r = .11

Gp1 = secularists, M d = 4, n = 75; Gp2 = traditionalists, M d = 5, n = 188; Gp3 =
fundamentalists, M d = 5, n = 136; Gp4 = contextualists, M d = 5, n = 180.

Table 35: Chi-square test for independence results for salience and regular prayer
habits
Prayer habits
Praying the five daily prayers
Praying ‘on time’

Chi-square test results
2
2

(5, n = 535) = 109.29, p < .000, V = .45
(4, n = 529) = 99.7, p < .000, V = .43
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Table 36: Chi-square test for independence (with Yates Continuity Correction)
results for the association between salience and males praying at the mosque
Prayer at mosque
fajr/subh
zuhr
,asr
maghrib
,isha-

Chi-square test results
2

(1, n = 224) = 5.70, p = .02, phi = .18
(1, n = 227) = 4.10, p = .04, phi = .15
2
(1, n = 223) = 2.23, p = .14, phi = .12
2
(1, n = 223) = 9.22, p = .002, phi = .22
2
(1, n = 225) = 14.54, p < .000, phi = .27
2

Table 37: Chi-square test for independence results for the association between
salience and attendance at religious meetings
Meeting
Arabic classes
Educational meetings
Muslim social gatherings
Spiritual meetings
a
b

3 cells with expected count <5.
1 cell with expected count <5.

Chi-square test results
2

(4, n = 445) = 30.59, p < .000, V
(4, n = 475) = 76.23, p < .000, V
2
(4, n = 503) = 82.23, p < .000, V
2
(4, n = 473) = 67.04, p < .000, V
2

= .26a
= .40b
= .40
= .38b
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Table 38: Chi-square test for independence results for the association between
salience and male and female attendance at Islamic talks/lectures, and Friday
jum,ua prayers
Meeting

Chi-square test results

Men at talks/lectures
Women at talks/lectures
Men at jum,ua prayers
Women at jum,ua prayers

2

(4, n = 224) = 55.22, p < .000, V
(4, n = 292) = 65.06, p < .000, V
2
(4, n = 224) = 49.28, p < .000, V
2
(4, n = 255) = 16.32, p = .003, V
2

= .50a
= .47b
= .47c
= .25b

a

1 cell with expected count <5.
2 cells with expected count <5.
c
4 cells with expected count <5.

b

Table 39: Chi-square test for independence (with Yates Continuity Correction)
results for association between salience and following gender non-specific Islamic
food and dress rules
Rule
Abstaining from alcohol
Abstaining from pork
Abstaining from some seafood
Eating only dhabiha meat
Avoiding non-Muslim food
Wearing loose, long clothing
Avoiding opposite-sex clothing
Avoiding non-Muslim clothing

Chi-square test results
2

(1, n = 554) = 46.52, p < .000, phi = .30
(1, n = 554) = 5.37, p = .02, phi = .01
2
(1, n = 554) = 1.73, p = .19, phi = .06
2
(1, n = 554) = 56.62, p < .000, phi = .32
2
(1, n = 554) = .05, p = .83, phi = .02
2
(1, n = 554) = 44.71, p < .000, phi = .29
2
(1, n = 554) = 54.58, p < .000, phi = .32
2
(1, n = 554) = 6.16, p < .01, phi = .11
2
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Table 40: Chi-square test for independence (with Yates Continuity Correction)
results for association between salience and following gender-specific Islamic food
and dress rules
Rule
Men avoiding wearing gold
Men avoiding wearing silk
Men wearing beards
Men wearing headcovers in prayer
Women wearing face-veils
Women wearing headcovers
Women wearing loose
over-garments

Chi-square test results
2

(1, n = 244) = 47.05, p < .000, phi = .45
(1, n = 244) = 46.11, p < .000, phi = .45
2
(1, n = 244) = 6.74, p = .01, phi = .18
2
(1, n = 244) = .01, p = .91, phi = .02
2
(1, n = 310) = 2.47, p = .12, phi = .11
2
(1, n = 310) = 24.73, p < .000, phi = .29
2
(1, n = 310) = 4.16, p = .04, phi = .13
2

Table 41: Chi-square test for independence (with Yates Continuity Correction)
results for association between salience and seeking religious guidance
Source
Local imam/shaykh/shaykha
Oﬃcial institutions overseas
Cable television
Internet
National leaders in Australia
Trusted family/friend

Chi-square test results
2

(1, n = 554) = 20.04, p < .000, phi = .20
(1, n = 554) = 2.04, p = .15, phi = .07
2
(1, n = 554) = .03, p = .87, phi = .01
2
(1, n = 554) = 3.08, p = .08, phi = .08
2
(1, n = 554) = 2.33, p = .13, phi = .07
2
(1, n = 554) = .02, p = .89, phi = .01
2
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Table 42: Chi-square test for independence results for association between
interpretative orientation and items of religious dress
Item of dressa
Headcover in public
Avoiding opposite-sex clothing
Avoiding non-Muslim clothing
Avoiding gold
Avoiding silk
Wearing loose, opaque, limb-covering
clothes
Face-veil in public
Outer garment in public
a

Chi-square test results
2

(3, n = 269) = 1.98, p = .58, V = .09
(3, n = 269) = 7.99, p = .05, V = .17
2
(3, n = 269) = 6.94, p = .07, V = .16
2
(3, n = 269) = 6.57, p = .09, V = .16b
2
(3, n = 269) = 11.64, p = .01, V = .21b
2
(3, n = 269) = 5.29, p = .15, V = .14
2

2
2

(3, n = 269) = 6.65, p = .08, V = .16c
(3, n = 269) = 5.89, p = .12, V = .15

The questions on dress were structured such that participants only needed to choose which
items of religious clothing they wore/avoided from a list of options. For the purposes of
statistical analysis, if participants did not indicate a choice it was treated as ‘no’ rather than
‘not answered’.
b
3 cells with expected count <5.
c
4 cells with expected count <5.
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Going to the movies
Reading
Shopping

Doing sports
Eating out

Attending social meetings

Social activity

3

3

df

445

423
453

348

n

3.09b

5.95

3 396 1.36a
3 451 0.97
3 450 5.24a

3
3

443

F

.001

.035

p

.02

.04

0.21 .887
2.90 .035 .02

2.91

.029

.02

⌘2

Traditionalists and fundamentalists diﬀered from each
other.

Post-hoc paired comparison

Table 43: One-way between-groups ANOVAs looking at the eﬀect of interpretative orientation on frequency in
engaging in social activities

Spending time outdoors
3

1.91 .128
8.83a .000 .04

Secularists and fundamentalists diﬀered from each
other.
Fundamentalists diﬀered with both secularists and
traditionalists.
Secularists diﬀered with both fundamentalists and
contextualists.

There was a diﬀerence between contextualists and
secularists at p = .07.

Surfing the Internet

3 460
3 449

.257
.407
.002 .03

Visiting family/friends
Watching TV, videos, DVDs

Secularists diﬀered with both traditionalists and
fundamentalists, and fundamentalists also diﬀered
with contextualists.

a
Assumption of homogeneity of variances was violated, so Welch’s ANOVA was used.
Assumption of homogeneity of variances was violated. Welch’s ANOVA showed no statistically significant diﬀerence, so
Brown-Forsythe’s ANOVA was used.
b
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Figure 53: Means and SDs of frequency of attending social meetings, by interpretative
orientation, controlling for sex and location.

Figure 54: Means and SDs of frequency of doing sports, by interpretative orientation,
controlling for sex and location.
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Figure 55: Means and SDs of frequency of eating out, by interpretative orientation,
controlling for sex and location.

Figure 56: Means and SDs of frequency of going to the movies, by interpretative
orientation, controlling for sex and location.
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Figure 57: Means and SDs of frequency of reading, by interpretative orientation,
controlling for sex and location.

Figure 58: Means and SDs of frequency of shopping, by interpretative orientation,
controlling for sex and location.
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Figure 59: Means and SDs of frequency of spending time outdoors, by interpretative
orientation, controlling for sex and location.

Figure 60: Means and SDs of frequency of surfing the Internet, by interpretative
orientation, controlling for sex and location.
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Figure 61: Means and SDs of frequency of visiting family or friends, by interpretative
orientation, controlling for sex and location.

Figure 62: Means and SDs of frequency of watching TV, videos, or DVDs, by
interpretative orientation, controlling for sex and location.
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