Reluctant Pluralists. Western Muslims and
Essentialist dentity Structures

The issue of identity construction among young \&iesMuslims of migrant origin has
drawn a significant amount of attention for mangs@ns. They represent a fascinating
case study of the intermingling of distinct ethndtaral, religious and national senses
of belonging—each complicated and strengthened/by-i@timate and immediate
tools of globalized communication. Western Musliaso represent the fastest growing
population sector in many of their respective caast—numbering more than 58
million people in Europe by 2036-which has galvanized debates about welfare
consumption, employment, and citizenship. Moreothex private construction of
Western Muslim identity has been publicized siguifitly by corresponding political
identities and their scrutiny by government poli@kars and the press. Threaded
through each of these considerations is interestqecern) about the purported
conflict between Muslims’ paramount allegianceheit faith and their consensual
obligation to their state (See Mandaville 2001; Bov2004). The question is how can
we explain Western Muslim identities?

Examining the whirlwind of analysis, there appdarbe an emerging
consensus amongst scholars of social and polideatity that Western Muslims live
out an anti-essentialist critique of identity caastion every day of their lives. (For
examples, see Grillo 2003; Strasser 2008; Salid 20@bkind 1989.) Indeed, in their

guotidian choices, Western Muslims selectively tiege a variety of obligations and

! According to the Pew Forum on Religion and Pubife (2011), the number of Muslims in Europe has
grown from 29.6 million in 1990 to 44.1 million B010. While Europe’s Muslim population is projected
to exceed 58 million by 2030, Muslims today accdoniabout 6% of Europe’s total population, up from
4.1% in 1990 (lbid). Most European Muslims are exteé to live in Eastern Europe, but some of the
biggest increases in Europe’s Muslim populatioabsolute numbers over the next 20 years are expecte
to occur in the United Kingdom, France, Italy, Gamy and other countries in Western, Northern and
Southern Europe (lbid).
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lifestyles to formulate a constellation of uniqdentities that—from the outside—
appear to select from different spheres of belapgimultaneously. Subsequently,
various scholars have heralded a generation ofgy®durslims ‘striving to resist
hegemonic attempts to reduce their identities sersalised ideological entities, and
seeking to destabilise these hegemonic represemsaiSalih 2004: 996). It is thought
that Western Muslims do this by—for example—adlgtomcertain aspects of Islam,
specific ideals of national belonging, and unigaelitions of homeland culture to
assemble an amalgamated identity that defies #o®dises of complete religious,
national, or ethnic ‘authenticity.’

This argument connects with a variety of recentkiayr scholars arguing for a
postmodernist approach to identity constructioforimed by societies defined by
greater individual choice and less normative guigathis approach emphasizes the
incoherence and de-centered structure of identibicgrocesses that limit individual
agency in the process of self-definition (See Raitand Phoenix 1997; Bauman
2001). With new capacity for action and self-ddfon, Hall writes that the suppressed
minorities are obligated and able to confront tipaists, recover exiled cultures,
rediscover social roles, and subjectively recasit tdentities (Hall 1991: 39). The self
is thereby viewed as ‘constructed’—in the modersésise that it is not organic, but
also in the postmodernist sense that it is inteatviynunder renovation. As populations
become increasingly dispersed, the conceptionrajifo or ‘belonging’ becomes
increasingly subject to interpretation. And as fities are exposed to more
influences, the clarity of that ethnicity is obsedito the extent that identity is less
inherited and more self-determined. In line witklstrends, Hall argues that identity
should be viewed as a ‘production,” which is nes@mplete, always in process, and

always constituted within, not outside, of repreatan (Hall 1990: 222; Hall 1996: 2).



Much of the research highlighting the anti-hegemaature of Western
Muslims’ identities has remained at the concepizal, and the available empirical
work has tended to solicit the perspectives oégliHowever, as postmodernists
observe, identity construction is increasingly maaividualized pursuit that arguably
submits to fewer authorities and may consider awyichore nuanced range of available
spheres of belonging. For this reason, in examithegurported anti-essentialism of
Western Muslim identity construction, | have foatlispecifically on the perspectives
of young, working class, British Bangladeshi an@i8gh Moroccan adult subjects
immersed in their chosen context—on street corryargth clubs, living rooms,
mosques, fast food shops, and football fields—ieoto solicit the subjectivities of
their social and political self-image.

While collected data indeed re-affirms British é&ganish Muslims’
concomitant relationships to a variety of idenpgradigms, interview content
demonstrates that subjects’ multiplicity is comated by their desire tmeet—not
reject—the essentialist standards of belongingeatity paradigms discursively
available to them. Rather than defiantly cherrykjpig preferred characteristics of
religion, ethnicity and nationality—as it indeedpaprs to the outsider—individual
responses suggest that the young Muslim men iet@ed are trying to fulfill
perceived standards of authenticity. In short,Bhigsh and Spanish Muslims
interviewed often expressed an implicit desiregddwverything to everyone.”

Such a contention helps explain the prevalenc@ohg Muslims’ expressed
and well-documented ‘identity crisis.’ Indeed, mduals that are disinterested in
accommodating the essentialist identity componehtsligion, ethnicity or nationality
would not feel a sense of crisis if they are deetodak inauthentic by their peers.
Instead, it is precisely an internal desire toillutfie perceived standards of authenticity

which underpins individuals’ senses of self andemtive belonging. From interview
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content, this appears true despite the construnatde of essentialist ideals and
participants’ successful daily negotiation of thesenpeting allegiances. In what
psychologists termolyphasia young British and Spanish Muslims thereby wish to
shift from one competing identity to the next degieg on different contexts, without
losing the strength of their connection to one fifgwvis-a-vis the other. They are the
most reluctant of pluralists.

While this argument reconsiders our approach tousnagrstanding of Muslim
political identity formation, it also raises quests about the postmodern conception
about identification as it pertains to the youngsita men interviewed. Indeed, the
evidence suggests that multiplicity is not necelysarebuff of the essentialist cultural
structures that postmodernists dismiss, but magy $eparate simultaneous embrace of
different (and perhaps awkwardly conflicting) edgdisms. In this way, an example
like “British Muslims” should be thought of as stng to be quintessentially British
andquintessentially Muslim—meeting the perceived séadd of one community
without mitigating the authenticity of their belang to the other.

In this article, | will substantiate this proposath interview content and
observations from qualitative case studies of yadBaggladeshi men from London’s
East End and young Moroccan men from the southemos of Madrid. | will begin
with a brief overview of the methods and backgroahthe two case studies. | will
then consider how different theories of identityni@tion understand the role and
impact of essentialisms. This review raises thregple questions: (1) Do individuals
actually disappear from the process of identityrfation in post-modernity? (2) Amidst
the multiplicity, are identities fragmented or codv@? And (3) what is the role of
social contexts which both depend on essenti@miesentations and force them to
compete against one another? | will address thesees with reference to prominent

literature and subjects’ relationships with thelaimic faith and national identity. | will
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conclude by discussing the implications of my idalsut young British and Spanish

Muslims’ perceptions about essentialist identityaplagms.

Background to the Cases

Methods

The study of essentialisms and contemporary ideftirtnation requires sensitivity to
surrounding social contexts and the variabilityhadir subjective interpretation.
Qualitative interviews and immersion in the comntiesi of interest enable the
researcher to consider both situated experienakslgectively observable behavior
(See discussion of this in Coté 2006). Equally ingoatly, they illuminate the
continuous interactional processes that intermingtgext with individual
psychologies in natural settings. Under circumsanehen certain personal choices
were neither behaviorally observable nor measuyaitding follow-up questions and
passive observation allowed me to investigate dhienmalization of respondents’ senses
of affinity.

Furthermore, identity formation is a process (Hams) 2001; Grotevant, 1987;
Kroger 1993). So it is therefore important to useestigative methods that examine
individuals’ deliberative considerations as theykmguotidian choices in real time. As
Schachter writes, ‘In listening to individuals’ deptions of their deliberations and
choices regarding identity, it is possible to fathbow they understood the
relationships among their different identificaticarsd how they consciously and
unconsciously attempted to transform or redefimseh relationships in order to create
a more coherent identity’ (2004: 171). Labs arepdyntess sensitive to social contexts
and the power inequities therein. So at the expehgeneralizability, it was
anticipated that qualitative interviews would rendenore meticulous comprehension

of sociopolitical behavior and ideation that wourltbrm my hypotheses.
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Migrant-origin, second generation European Muslkawske many key themes
in identity theory and, for the purposes of thigdst are subject to a variety of
powerful essentialisms. Despite Muslims’ remarkadtleic, national and sectarian
heterogeneity, they have been classified geneyibgltheir supranational religious
affiliation. However, the subject position ‘Muslitmas also allowed many European
Muslims to simplify troubling aspects of their ratality or ethnicity (Valentine and
Sporton, 2009: 744). Despite lamenting the problesitis essentialisms, Grillo (2003)
writes that ‘for some people (outsiders, insidéfaslims, non-Muslims) a person's
essence is captured by their religion. Thoughiinigortant not to essentialise
‘Muslim’, we must understand that essentialising social fact which analysis must
take into account and explain’ (2004: 864). Angbiactice, the classification ‘Muslim’
and its suggested essentialisms have not onlywestled by governments and non-
adherents, but also by Muslims themselves in eguatrumentalist fashion. Recently,
this has been as true for those seeking to viilgnh as it has been for those attempting
to defend and reclaim Islam.

This study was based on two case studies of Eunddealims—Bangladeshis
in London’s East End and Moroccans in southern Maddl participants were
between 18- and 30-years old, and are citizenslbshortly be eligible for citizenship
in their countries of residence. All have residednty the entirety of their lives in
Britain or Spain. Subjects were encountered irr floeal neighborhoods, granted full
anonymity, and examined using in-depth intervieleat of a larger study on European
Muslim political behavior and identity constructidghese communities were selected
for their contrasting sociopolitical identities,spéte similar social positioning and

similar systems of national government. Cognizdmlifferences in citizenship policy



and migration histories, | interviewed about 10@ltsubjects—60 in the target group

along with a remainder of community leaders anémsldo provide context.

London’s East End

Since their 1970s arrival in the East End, Banglhdehave slowly emerged to define
the contemporary East End’s civic and culturaHigeizing the baton from antecedent
communities of Eastern European Jews, Irish Cathadind Francophone Huguenots
as the newest migrant community of London’s hisally working class borough. Like
their migrant predecessors, earlier generatiodaofladeshis encountered the racism
and violence of white East Enders wary of an insdre Other (Eade, 1994; Eade and
Garbin, 2002; Kerchen, 2005).

However, thanks to their effervescent civic activigshe United Kingdom'’s
rather open citizenship laws, and historically tti&finitions of Britishness, the newest
generation of Bangladeshi adults is characterizethéir fluency with British life,
culture and politics. Attracted to the materiatistkcesses of Western prosperity, many
young Bangladeshis exhibit a fondness for chidhest fast cars, and sparkling
jewelry. Hollywood, Bollywood, the “bling” culturef hip hop are omnipresent

influences that pepper young people’s aspirationghie affluence and airbrushed

2 As all the subjects and topics were examinedérpitesent (even if informed by experiences or
influences from the past), the materials for the tase studies were synchronous (though not
simultaneous) and considered in the continuoug-eigimth period—first in London, then Madrid.
Regardless of the venue, participants were nottfiatl | was present for the purpose of research and
observation. Before each interview, participantseseminded of this and explained that all statdmen
would remain unattributed to them. All names usethé study are aliases. The structure of intersiew
was kept consistent across units, and across vetogduce two congruent examinations. Repetition
of questions was followed to ensure the reliabititghe procedure. That said, questions were aisked
variable sequences and fashions, tailored to sporalent’s interests, insecurities, and capacifieis.
fostered the most outwardly casual approach, anditied further inquiry about certain fruitful ttads

of discussion. Though | had initial concerns alvespondents’ concern for social desirability, my
external relationship to the examined communiteeged to render respondents a sense of greater
anonymity. Indeed, several said they were ableetmbre candid because they knew there would be no
internal social or moral judgment about their rex@s, and they were confident that their respomzes
no chance of being repeated to family or other canity members. Observation was made possible by
full immersion into both communities on a daily isas



contentment they read about and see on televisidrnecinemas. Today’s young
adults subsequently possess a fervent sense tiéer@nt about the rights, liberties,
and opportunities which they expect the Britishiglogystem to afford them. Such
expectations have frequently been disappointeddongetitive economy, but also by
the realities of casual discrimination and the néserutiny of government security
policies that have fingered British Muslims as fepd extremists, impugning the
Islamic faith for the actions of a handful of adérats.

This political environment has complicated patteshBritish Bangaldeshis’
identity construction. Just about every second iggioa British Bangladeshi
interviewed is grappling with some degree of whaatipipants almost universally refer
to as an ‘identity crisis.’” This crisis is creategyoung people’s confusion about the
definitions of and their sense of judgment aborge¢hmain sources of identification:
their British nationality and surroundings, theargladeshi ethnicity and culture of
kinship, and their increasingly deterritorializesteimic religion. ‘Sometimes | say |
have five faces,’ says Tayyib. ‘Some friends thiilnk religious. Some friends | go
clubbing with. Some friends I talk politics witho@e friends | do community work
with. And then I'm different with my family.” Oneacnmunity elder who works with
young people says, ‘I see them all as zombies. @heyuggling their faith, cultural
ties, and attention to modernity in the West abbate. Depending where they are, they
are different people.’ The so-called identity @isintails many individuals’
simultaneously questioning their own nationalityltere or religion—each seeming to

overlap and undermine the other.

Lavapiés and Southern Madrid
The southern barrios of Madrid begin once the sitiramatic plazas, grand

promenades, and calculated urban planning deté&giore the narrow, sloping

8



passageways and crooked corridors of Lavapiés—ehiat city’s low-rent immigrant
barrio. In the immediate aftermath of the March 11th,£26@in bombings, several
young Moroccan, Algerian and Syrian suspects wessged in the corridors of
Tribulete Street in Lavapiés, where the mobile @sotiat detonated the bombs were
purchased. And ultimately, 18 of the 26 men idediby police as participants in the
attacks at the time were Moroccan, most from Tasged the neighboring former
colonial outpost of Tetuan (Briscoe, 2008). Sirwnt a bolstered presence of police
officers who patrol the plazas and alleys by catanand horseback interrogate people
regularly, demanding immigration and identificatioaypers. ‘The 11 March bombs
really changed things a lot,” says Majid. ‘And iasvby Moroccans. We really just
[screwed] ourselves. The behavior of Spaniards@égriWwhen you're in the streets,
they treat you differently, they look at you diteitly.” Increasingly securitized, the
Moroccan community is steadily moving to the peepés of Madrilefia society.
Neighborhoods of Moroccans are gradually growinthensouthern, working class
barrios of Villaverde, Rivas, Fuenlabrada, Getafe, Most@rd Leganés, a region
generally referred to as Madrid Sur (D’Ocon, 20B4ycia, 2004).

Unlike their British Bangladeshi counterparts, SpamMoroccans have
encountered a convoluted path to citizenship inrS&nce the 1980s, Spanish
migration policy has been cobbled together witrealarified idea of citizenship.
Moroccans have been subjected to legislative doathledards that require ten years of
employed legal residence to qualify for natural@atwhile other migrant
communities like Latin Americans must be contradtedwo years for eligibility. A
significant proportion of Moroccans were naturaliz®y virtue of the government’s
five arbitrary regularizations that rendered undoented workers amnesty over the

past 25 years.



Even without very much institutional or symbolikkaowledgement of their
growing presence in Spain, Moroccans have nevedbeldapted. Unlike British
Bangladeshis, this has been a largely passive ggafeconsuming available cultural
goods and following certain local customs. Stilgmg Moroccans interviewed—even
some of those born in Spain—maintain a lingeringhmof return to Morocco. Many
young Moroccans interviewed do not believe thatnBaess occupiemy part of
their identity, that they have no stake in the fetaf Spain, and that the norms of
Catholic Spain and Islamic Morocco are utterlyaéoecilable. Several participants
believe that a person is, quite simply, one ordtter—culturally and civically. Given
these disparate constructions of European Muslantitles, the following sections will
examine subjects’ concurrent relationships withamatl, ethno-cultural, and religious

spheres of belonging.

| dentity Theory and Essentialisms

Much of identity theory has centered on the roted individuals play and make. The
self is generally thought to be a dynamic consttiaat negotiates individual behavior
given ambient social structures and circumstandas. behavior is informed by the
internalization and interpretation of contextuatms, discursive stereotypes and
paragons of identity that the individual may themuéate, rebuff or somehow integrate.
In any case, identity theory, even while reveatimg constructed nature and
incoherence of essentialisms, acknowledges thatichdl choices are ultimately
impacted by them (See Hogg, et al. 1995: 256-ZB#% section will first review
Western Muslims’ relationship with such identitysestialisms, and then consider
modernist and postmodernist approaches to exptaihin

Social discourse about Muslims and Islam has beemnated by the

promulgation of images portraying a irreconcilafdyeign and illiberal group of young
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men and suppressed women to characterize a retiggms arguably more
heterogeneous than any other. Such imagery has toegitarge extent, the product of
reactionary efforts to construct and root simptigtssentialisms amidst—and also
because ef-the perception that Islam is competing with nagiadentities. Migrant-
origin Muslims’ reconstruction of homeland norms Ispurred native communities to
reflect on the character of indigenous identityhst it may be defined against the
difference by which they are suddenly confrontadhis way, not only have these
national identities been dis-embedded; Like Mustientities, they too have been re-
invented, some involving nostalgic efforts at remxgv—exemplified in ‘heritage’
projects—which attempt to shore up the unstabléjrsip grounds of identity
formation (Rattansi and Phoenix 1997: 99-100).

Indeed, the growing population of European Muslitas forced governments
and societies to reconsider what it means to b&sByiFrench or Spanish, as more and
more different people seek nationality. Citizendlegts and other related qualifications
for naturalization are meant to enforce newcomaraformation to the particularisms
of national identity. As Christian Joppke has obedy these national particularisms,
which immigrants and ethnic minorities are askeddoept across European states, are
but local versions of the universalistic idiom iieral democracy (2008: 541). While
this is hardly particular, Joppke notes that @fien sufficient to exclude the West'’s
purported Other. ‘Especially with respect to Mudjithe writes, ‘particular
universalism is the main form in which Westernesatractice exclusion today’ (Ibid).

Indeed, in characterizing their national identiEyropean states have been most
adept at defining that which they are not. Consetiyethe past decade has withessed
the re-creation of ‘Britishness’Hispanidad, and fraternité—enshrining essentialist
conceptions of the national into public policy. Betrules that ban thaurga (Islamic

gown), establish British “values,” or prohibit thenstruction of minarets have each
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played on the need to adhere to a particularistdilism that has often been every bit as
constructed, exclusive and fundamentalist as thaenis extremism from which it seeks
to differentiate itself. Howarth (2002) has persualy exhibited how individuals
develop an understanding of their social contegt@irtheir relationship to it through

the eyes of others. For this reason, it is worthsatering the impact of and response to

such ubiquitous essentialisms, as they pervadeitgéormation in Europe and abroad.

Modernist and Postmodernist Approaches

Modernist conceptions of personal identity refline underpinning logic of
essentialism. The works of Erikson (1963, 1968) sutasequently Marcia (1980) argue
that the solidification of a secure sense of sgifesents the achievement of adult
maturity. This sense of self features an integitg continuity that align the individual
identity with social context in such a way that théividual is then generally
unaffected by the surrounding world. AccordinglyikBonian modernism is
characterized by (1) individual agency; (2) samsraagl continuity over time and
context; (3) coherency as the resolution of adelesconflict and introspective
exploration; and (4) the assigned virtue of idgrdeecurity as the achievement of
psychological development. Schachter (2005: 168sthat while Erikson was deeply
aware of the social aspect of personal identityntdion, he stressed that a relatively
coherent and integrated identity was the indiviguasychological need as well as
society’s need.

Despite the contested nature of such ideas irkscience, modernist
conceptualizations of identity have powerfully infeed the way societies discursively
portray personal and collective identity. Indeeddernist perspectives lend
themselves to existing social propensities to cansttypical” identities, whether for

ease of reference or for social mapping. Howewer continuity and coherence of the
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modernist interpretation also contributes to thieebéhat certain identity ‘types’
possess a single set of essential characterigtitsh supports simplistic reference,
understanding, and social treatment.

Postmodernist approaches highlight the fluiditg &nagmented nature of
personal identities. Scholars like Rattansi andeRho(1997: 101) argue that modernist
theories produce a strong individual/society diohog that obscures understanding
‘the complex ways in which identities are formedl aperate dynamically in different
social contexts. ... This glosses over the obviousradiction between the naive
assumption of control and choice in ‘identity opgband the fact that, as is the case
with women and ethnic minorities, some identitiss@ore 'assigned’ than others and
thus not open to choice (Grotevant 1992).’ In ths/, the postmodernist approach
contends that personal identities are largely iragdsy social circumstances, and not
simply the unfolding of an essential essence inftarecertain human beings
regardless of specific institutions and culturé&gitansi and Phoenix 1997: 104). For
postmodernists, the content of identity construndioannot be essential because they
are (1) ‘de-centered’ from the individual who ig Bonscious of certain inclinations;

(2) ‘relational’ to ambient circumstances; (3) nplé and ‘hybridized’ internally and
in their perception by others; and (4) constantlyhie process of being reconstructed
(See Rattansi and Phoenix 1997; Bauman, 2001;1980, 1991; Giddens 1991).

Which of these theories best explains Europeanimudentity construction?
From this conceptual overview, a paradox emergesn @s the process of identity
construction is increasingly individualized by ttwntemporary shifting of hierarchies
and boundaries of belonging, individuals continueepend (perhaps increasingly) on
essentialist organizations of personal identifmatio relate to one another. This means
that essentialist divides are being simultaneotralyscended and reproduced, often by

the same individuals. Indeed, while individuals no@ayectively discard essentialisms
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in new aggregations of personal identity, essasitr@ appear prominently in the
subjective way individuals understand third-partygeptions of them. In order to
explain British and Spanish Muslims’ negotiatiortleése circumstances and relate it to
understandings of identity construction, we must faddress three pending questions
given the data from the cases:
1. Does European Muslim individual agency actudisappearfrom the
process of identity formation in post-modernity?

2. Amidst the multiplicity, are European Muslim iddrgs fragmentecbr
coheren?

3. What is the role of European Muslim social contexsch bothdependon
essentialist representations amdlerminethem?

1) Individual Agency

The matter of individual agency in identity fornmatiis complicated by the question of
whether the individual has control over a procdgseosonal identity construction that
is powerfully affected by social contexts. Thiggpecially salient because the
experience of European Muslims suggests that ageatsusceptible to the logic and
convenience of coherent constructions. They acegiappeal to essentialisms, even
while simultaneously defying their simplicity oreconcilability.

Among British Bangladeshi interviewees in LondoBast End, their
reinvigorated embrace of Islam appears to be aoresspto a securitized Western social
environment that undermines their claims to nalitbetonging (See Archer, 2001,
Dwyer, et al, 2008). Islam is a way to respondt &iso satisfies the desire of young
adults’ parents and other local community membefsltow certain ethno-religious
traditions. So even while many British Bangladesinesseparating themselves from the
restrictions and anachronism of Bangladeshi cultistam serves a sufficient

replacement for all involved.
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New universalist forms of Islamic identificationeaunique products of the
Muslim experience in the diaspora. Only once sdpdrftom acculturated forms of
Islam may adherents achieve the critical distamoessary to re-interpret and re-
imagine their faith in the context of their newusited existence. In the diaspora,
Muslims encounter a multiplicity of linguistic, desiastical, and cultural norms
because there is no status quo to reference ahel p@tters of disputed propriety,
authenticity or truth. This is what has been terrme@bsence of ‘social authority’ (Roy
2004), and it is partially due to the shortageufural and religious resources with
which one may reconstruct acculturated forms @mnis|The ingredients that comprise
custom, tradition, and universal interpretationguée simply less accessible outside
of the country of origin. This changes religiouagirce and standards—which become
consolidated into competing poles of social autigpaach of which independently
strives for allegiance.

In this spirit, migration has been called a ‘thegmting’ experience—prompting
reflection about central religious ideals—becaush® ‘emotional consequences of
uprooting and resettlement’ (Smith, 1978 in Byn@Q&). Living in the West thus
facilitates the separation of the merely culturahi the genuinely Islamic and hence
the ‘rediscovery’ of the ‘real essence’ of Islancd8tlebury 1995; Jacobson 1997;
Samad 1998 in Kahani-Hopkins and Hopkins, 2002) tikis reason, many adherents
to this reinterpreted Western Islam approach ttedigion in the way of a convert,
filled with references to “authenticity” and a reddor the sacred text as the only
dependable source. In doing so, they subject tHgest a new essentialism that—
despite its religious base—is just as construcsenldional identity.

Given British Bangladeshis’ felt rejection by whieers, the idea of an identity
that ignores borders and unifies like-minded pebplés great relevance. ‘Islam

simplifies,” Mahir says. ‘It's all about unificatip and that’'s what we’re getting away
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from. | am a Muslim. Not a Barelwi, Tablighi Jamaaalafi, Hanafi or whatever. I'm a
Muslim. I'm not British or Bengali. 'm Muslim.” Mhir’s rejection reflects a common
desire to move beyond differences to a universilisin that enables Muslims to
transcend exclusive ties. Similarly, Ismail, a hggihool student, says, ‘| don't feel an
identity crisis, because | feel like | have a relaship with God and so | don’t have any
problem saying that | am a Muslim. I've put mydalf box, and eliminated my British
and Bengali ties. Do | need to claim to be Britidlé], | don’t need to. | have a British
passport. And I've only been to Bangladesh oncesnnhwas a child, and | was too
young to remember any of it.” Such statements sstgpat subjects are ultimately in
control of their identity formation, that their setions were made consciously.

Like converts, British Bangladeshis’ relationshipghnislam therefore becomes
chosen (and thus more closely defended) and rioatdend thus more unstable).
Because it supplants a rhetorical national or etld@ntity which requires no exercises
beyond discursive identification, Islam as an idgroesn’t necessarily suggest
practice or even accurate knowledge. ‘Without Islahave no identity,” Ebrahim, a
university student, says. ‘My practice is weak,hydahave little time in life for Islam.
But it’s still my base. When | have nothing els#l, always be there.” All participants
who discussed their dabbling in tharam (Islamically prohibited) say that they will
return to the ‘right path’ later in life. Islamtiserefore an entity that—unlike
Britishness and Bangladeshi culture—is perceivdoetmost flexible and enduring. It
cannot be withheld because of third-party disapglavor is it evanescent with
increasing time and distance. Indeed, Islam isgieed to be more subject to personal
interpretation and agency than either British natliy or Bangladeshi heritage.

Responses here suggest the relevance of what nistdederm ‘identity
structure.” Structural approaches address the mdoynehich individuals come to

organize and construct their identity—defining hiogividuals receive, retain,
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manipulate and evaluate their life experiencessauial contexts (Kroger 2005: 202).
For the more outwardly religious British Bangladeshterviewed, even though they
appeal to externally imposed expectations of tlstamic piety, individuals believe
they consciouslghoosewhether and how to integrate their faith into theéentity.

This is less true for those respondents who weengligious. Among Moroccan
interviewees in Southern Madrid, there was a stretehey were discursively
misrepresented, and subsequently expected to nmag@dain roles not of their
making. As a result, those participants who wergqssimilated into Spanish culture
and looked upon Moroccan customs and norms as réentified with the very image

they rebuff. Zahir, a 20-year-old from Fuenlabradas born and raised in Madrid:

| don't feel Moroccan or Spanish. I'm somewher¢hie middle. But I'm mostly Moroccan.
Moroccans are more closed. They are in anotheuperithey’re very traditional. You can’t go
out at night, you can’t have sex before marriage, gan’'t wear short clothes. | don't feel
obligated. | was taught things, but you take thi yau want. That's what my parents taught
me, but Islam is more strict. In the future, | véilo be a strict practitioner of Islam. And I'm
certain that my wife will be Islamic. My ideal is find a Spanish woman and convert her.

Reading his statements in other parts of the irgercontextualize this reluctance to

embrace the Islamic aspect of his Moroccan identity

The image of Islam in Spain is that it is closedaffwomen are dominated. They have reason.
It is closed. Women are undervalued. They're suppgds have kids and no more. I've lived in
Spain a long time and I've been influenced by thaety here. | think we need to integrate. If
we were in an Arab country, it would be fine. Oatues are not incorrect objectively. They're
just incorrect for living in Spain...

| go out in Madrid. But there are a lot of placksre that won't let me in because I'm
Moroccan. It's because the real Moroccans, the amesrecently immigrated, get into a lot of
trouble. They fight, they cause problems.

The racism affects me because all of my friendsSpamnish and | get singled out. And you
know, they joke around about it. | don't hang outhviMoroccans. The Moroccans often make
fun of me too for being Spanish. You know, thingge | ‘He’s a shit Spaniard?’ My old group of
Moroccan friends dissolved because they didn't viaustay together. They had problems
expressing themselves to Spaniards, like a lot @fddcan people. They can't explain
themselves and why they left Morocco, so they offehaggressive.

Zahir's statements suggest that the labels mostayse to his identity have been
externally defined in a way that is not reflectofehis interpretation. He refers to ‘real
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Moroccans’ as if he is not, and demonstrates samng&ision about the contextual
contingencies of Islam. He wishes to find a ‘Splamsfe’ but convert her (almost
metaphorically) to his way of life. Clearly, Zalsrattempts to have it both ways have
proven futile. He is Islamic simply because he i@réddcan, but not necessarily because
he wants to be. He feels the pairing is socialtgéd upon him.

Objectively observed, subjects’ variable dabblmdslamic religiosity and
local norms suggests that they select germanéwts of multiple identity
constructions to which they are exposed in thermédional flow of daily life. In the
process, they may be observed to individually aocstself-styled identities composed
of incomplete paragons—disparate fragments weldgether. But subjectively
interpreted, subjects explain lifestyle choicesl@#erate attempts to adhere to
selected essentialisms of personal import, or teeatic reflections of innate and
therefore immutable identity forms. In this waycle@assumes control over the
integration of diverse attributes. They think ofithdentity as multiple, but also

complete.

2) Fragmentation and Coherency

Questions of fragmentation and coherency seem o the eye of the beholder.
Modernists claim that individuals choose among aliate identity elements or
integrate them into a structure characterized byeseess and continuity.
Postmodernists contend that such elements are mtggrated in any universal way,
and that fragmentation should be anyway acceptpam®f a more adaptive
personality (Schachter, 2005: 381). To reconciséhpositions, Schachter (2004)
proposes the concept of ‘identity configuratiomsinhich individuals adopt different
identifications that exist separately side-by-sadéconfederated’ attributes of the self.

However, the problem of perspective persists: Witertnines whether an identity
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construction is fragmented? The observer who k@ from individual
decisionmaking, or the individual who is blind betpotentially ‘mixed and borrowed’
nature of his or her identity? According to a mayoof respondents, their identities are
positively coherent.

British Bangladeshis appealed to their embattliii faith as a source of
coherence. Irrelevant to individuals’ depth ofghige or knowledge, Islamic identity
simplifies the divisive networks of Muslim sectdagthnic groups that compete for
power, and enables some degree of felt unity agties collective vilification in the
West. ‘Up against violence, drugs, poverty, and lhaasing, what holds this
community together is religion,” says Tayyib. ‘Eyene has been told the difference
betweerhalal andharam (permitted and prohibited). Those boundaries avays
there. And the sense of brotherhood encouragesanelfieelings of solidarity.’” Islam
also provides an unequivocal answer to young pé&ojalentity crisis. Omar, an

unemployed former gang member in Tredegar, said:

Things in my life were rough—family issues, gigshool, money—everything. So | turned to
Islam, began reading several books. | grew out eardbto emulate the Prophet, which makes
me look older, forcing people to take me more sedlip ... The Quran is my way of life. ...|
don’t need counsel because | can always look abidbé&. Everything | need is here. | don't
adapt the Quran to British citizenship. Britishizéhship is adapted to the Quran.

Some respondents described their embrace of Idar@action against their
rejected Britishness, which can thereby be criéidias an impious identity that submits
to temptation and vice. Many participants fingetteel creeping influence of
contemporary ‘Western culture’ and its maliciousir@ as the primary impediment to a
more Islamic life. The temptation of mixed gendaations, alcohol, drugs, music,
secularism and individualism was regularly blamatiie perceived deterioration of
moral values among Bangladeshis in Tower Hamledstlag waning ethno-civic
solidarity within the community. ‘We are so blooglyllible,” says Calim, a 25-year-old

schoolteacher from Stepney. ‘Look at the kids g low, baggy trousers. They'll
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follow anything. And as the generations go by, tteegetting spoiled and they'’re
throwing it all away... The situation has gotterbsaol, and it's going to get worse and
worse. The hip hop culture is so damaging. Thedg lkre for that life of guns, drugs,
cash...’” In this way, the essentialist Islamic titgns fostered in response to the
challenge of asserting British belonging.

Indeed by providing a transethnic source of commyuni supplant the
problematic local, themmah(global Muslim fellowship) facilitates claims to
collective pride, loyalty, but also collective imu And like a culture, followers of an
Islamic identity tend to apply Islamic teachingsaasomplete way of life—as opposed
to the way some of their parents have treated |sésna set of rituals to perform and
repeat. However, this becomes problematic for mewng people in Tower Hamlets
because religious teachings and norms often clashother more-embedded aspects
of their British identity. ‘Religion clashes withé style of the subculture,” Ridwan
says. ‘I feel bad if | go to mosque when | stylemayp hair, so | wear a hat. | feel weird,
self-conscious when | wear my ripped jeans.’ Oglwiths are perplexed by the
competing priorities of a demanding faith and dedwag career ambitions. ‘I'm busy,’
says Faisal, ‘but Islam says that Islam is alwags.fShahid asks, ‘How can we stick
close to the text, and yet stay in the modern vorldmean, if | had a job interview, |
wouldn’t be wearing [a prayer gown and a cap]. @alnsimilarly doesn’t go in our
society. We are living in the West. It's about canmfiing to local society.’ Islam is thus
employed by those who feel rejected by the esdmttigritish nationality as an
essentialist replacement, and by those who hope tecognized as British as an
equally authentic identity that must coexist. Inhbcases, very few adherents viewed
their faith as something that could be followedoinerently.

For Spanish Moroccans, just as Spanishness e@ilelicism, pork and

premarital sex, their enduringly Moroccan idengtytails Islamic faith, Arabic
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ethnicity, ahalal diet and lifestyle, and one side of the age-oldflati across

Gilbraltar. According to participants, these eletsare simply inseparable indda

carte options. Consequently, while many British Muslifasl the need to embrace
their Islamic faith more closely in light of themtegration into a post-Christian secular
British society, such an ‘embrace’ would be reduntdar Moroccans in Spain. While
many British participants in London’s East End ofdly as Islamic as the last time they
prayed—those British Bangladeshis who had lapsekespf Islam with shame or
regret—this was rarely the case with Moroccan pgdints. As Moroccans, they are
quite naturally Muslim, and feel little need toassert this or ‘prove’ it. Mahmud is
20-years-old and has not returned to Morocco de@arents moved to Madrid 10

years ago:

My mother says, ‘Pray, pray.’ But | say that | withen I’'m ready. Right now, | don’t have the
time. You aren’t a Muslim because your parentsytell to be, or because you're scared of God.
You're a Muslim because you feel it in your he#trhas to be there [gesturing inward].

In this way, Islam is learned to be an inextricablglt-in part of being ethnically and
holistically Moroccan. So even though many respatgleonsumed Spanish cultural
goods and assumed Spanish cultural habits, theioddan self-image endured.

From this examination, we see that essentialismd {f@eir subjective
fulfillment) frequently provide the framework ofdividuals’ sense of coherency—
confederate or otherwise. Interestingly, appeatheaequirements of an essentialist
Islam or an essentialist Moroccan identity are lady counterbalanced by engagement
with British and Spanish cultural life—much of whits otherwise thought to be
inconsistent with Islamic faith. However, individsaliffer in their subjective
perception of the tension between mainstream dndcetultures (Benet-Martinez,

2002: 493). For Schachter, such inconsistenciegesi@gn objectively observable
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‘loose identity structure’ that features an inrgggi€ of its own and possibly a different
developmental trajectory (Schachter 2005: 390).

The source of this inner logic is explicated tceatent by Hermans’ concept of
the ‘dialogical self’, which combines continuityddiscontinuity (2001). He explains
that there is a continuity within the individuatslationship to diverse identity
elements and essentialisms. However, there iscamisuity between the same
characters as far as they represent differentmpéete, and perhaps opposed voices in
the spatial realm of the self (Hermans 2001: 2d@ymans argues that the dialogical
self is ‘social’ in the sense that other peopleupgcdifferent positions in a multi-
voiced self, which therefore considers the perspesif others outside the self while
expressing the individual’s identity. More plainigternal and external positions
receive their significance as emerging from thaitunal transactions over time
(Hermans: 252). Because these opposing entitiesusject to situated power
differences, the voices of some groups are momniment than others (Hermans: 263).
In the case of European Muslims, their capacitypeak as Britons and Spaniards is
mitigated by social forces. So they may more powhrassume their Islamic identity,
even while quietly maintaining the voice of thenitBh and Spanish countrymen. This

suggests that the negotiation of identity is sutt@context.

3) Social Context

Given the inner logic of the dialogical self, ingivals appear to have access to
multiple systems of ideas, values, and knowledge,ase able to shift from one
network to the next. The work of Veronica Benet-Naz and her collaborators
suggests that such shifts depend on social conftbgl argue that ‘individuals can
possess dual cultural identities and engage inactiltural frame switching, in which

they move between different cultural meaning systenresponse to situational cues’
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(Benet-Martinez et al. 2002: 493). These exogeraas may be matters of
generational status, linguistic assimilation, spoldical climate (lbid.) or per

Howarth, third person understandings of the orgesiity attributes. The latter appears
to be particularly poignant to the identity constran of British Bangladeshis and
Spanish Moroccans who feel substantially estrarfiged their state of residency and
citizenship.

On paper, British Bangladeshis conduct quintesainBritish existences.
Nearly all the subjects in the East End were borthé United Kingdom, attend or have
attended British schools, and have absorbed yé&stish television, music and
cultural media content. English is their best asdally only language, as many speak
very brokenSylhetj and little to no Arabic. They survive on a diétarry when at
home and halal fried chicken and chips on the tstrdedo want to feel British,” says
Ridwan, ‘because then I'm not isolated. | don’t waeople to say that just because I'm
Asian or Muslim, I'm not British.” Similarly, Shatlisays, ‘| don’'t see myself as
someone from outside this society. I'm British, dar@an a product of this place.’

However, a majority of respondents say they feéhdively rejected by British
society. ‘When | have kids, they may not even sggakgali,” Qadim says. ‘But in the
UK, I've been forced to think I'm different becausiemy skin color and the shade of
beard | keep. Everything | have is for this counByt I'm not allowed to feel a part of

it.” Naz, a 20-year-old university student from [8tey, asks:

What is British? Is it that | was born here? Orl dh@ve to adopt the culture? Britain is
multicultural. | know that. But there are certanmigs that | don’t accept, that this society does.
So people assume, ‘Oh, he’s not like us. He's eddidll Muslims feel out of bounds.

...Where is multiculturalism if Britain is going teetat people differently, and not British? I've
faced it. I've been told to go back to my countyyamn older white lady when | was playing
football as a kid. Yes, my parents aren’t EnglBut | was born here. | went to the same
schools.

From news reports that cast South Asians and Masdisrdangerous, laws designed to

profile them, personal and collective experiencéh discrimination and racism, and
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negative informal social interactions, young Badgkhis have become intensely
insecure about their role in British society.

Perceived political double standards particularigermine personal claims to
Britishness. For such reasons, Jalil, an unemplgged member from Tredegar, said
he doesn't feel like Bangladeshis are looked umoecaals, even if, personally, they
feel as British as anyone else. ‘I'm in the book®atish,” he says, ‘but if push comes
to shove, it's a double standard, right? Look aaganamo Bay. If it were white
Britons being tortured, they'd be out of there.” &sesult, Bangladeshis quite generally
are actively questioning their belonging and acmeqs in the only country in which
they hold citizenship—the only country they knowi€'el like this is home,’ said
Zubair. ‘This is my comfort zone. This is the systegrew up with. As a citizen | want
to reap the benefits. The government provides ntie avsource of security. That said,
just after 9/11, | once got stop-and-searched ttimees in a one hour and forty minute
span, three minutes from my house. It made mevirglangry, undermined. |
produced evidence that I'd been searched alreadythee cops weren’t having it.’

British disqualification was all the more poigndicause British Bangladeshi
subjects generally dismissed any significant cotioed¢o their Bangladeshi
nationality. Bangladeshi customs like arranged iage; restrictions on female
behavior, clothing preferences, and certain ceréasdmve been identified as part of
an antiquated culture that has no place in modetisiBlives. Pnina Werbner explains
that, ‘By contrast to South Asian popular cultwjch is inclusive, absorbent,
experimental, reflexively satirical and politicallycorrect, the South Asian Muslim
diaspora in Britain is represented by spokesmeoaisilly exclusive, high cultural,
puritanical, politicized and utterly serious’ (Wady, 2004). The second generation in
Britain is very far removed from Bangladesh, and/\few return with any frequency.

In another conversation at a chicken and chips,dhagk Zakaria to describe his ideal
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world. He responds by suggesting that it wouldmdsle ‘Bangladesh.” After an
awkward pause, he reconsiders, ‘Yeah but that'sheotight place either. They don’t
really understand us. In Sylhet, everyone thinkssodd_ondoni’ Their accent in
Sylhetiis usually a ‘dead giveaway'—if the molded haiddaggy jeans are not.

Ultimately, a somewhat repressed desire to be rezed as British is what
makes rejection of Bangladeshi participants’ Bitisss subsequently affect them so
strongly. Their sense of entitlement has been tedlaRespondents clearly appealed to
the liberal notion ofle jureBritishness, but were consistently frustratedh®de facto
ethno-cultural image of Britishness employed byntoumen who hold Bangladeshi’s
brown skin and Islamic faith against them. Intaregy, claims of British authenticity
were frequently substantiated with references ¢allacquaintance, the English
language, and passports—the same attributes peddegSpanish Moroccans who
nevertheless perceive little belonging to Spain.

As opposed to their Bangladeshi counterparts’ @stiein fulfilling the
requirements of British nationality, the majoritiyMoroccan subjects believed that
gualification as an authentic Spaniard was impdssHshort of conversion to
Catholicism. They perceived themselves to be esdlgrivioroccan, and therefore
essentially not Spanish. Asked to identify certdestyle choices as typically
“Spanish”, a significant number of participantsested only those choices which are
distinctly prohibited by Islam. Spanish choicesrafsic, sport, and or media content
were never mentioned. Instead, the Spanish lifest@s characterized by that which
Islam is not. ‘For me,” says Usman, ‘coexistencalisut doing what you have to do to
live peacefully with other people. It's not a matbé integrating. | can’t eat pork or
drink alcohol. | can’t go out to clubs and findlgirThose are rules. But going out to
clubs, getting drunk and getting with women lgte rules for young people here.’ Says

Qasim, ‘Islam and Spanish society don’t go togethbrs is a Christian society, they
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don’t go to the mosque. They drink, they eat haerelHGod is Jesus.’ The perception
is that in order to integrate or adopt an accept&lpanish lifestyle, the Moroccan must

break one set of rules and acquiesce to anothgs.\8alid:

A lot of Spaniards are racist, not just against déoans, all immigrants. To integrate with those
types of people is difficult. We don’t drink. Wemlbeat pork. We don'’t party. We don't go to
dance clubs. Spaniards in my area, when they searaigrant, they just start yelling at them

on the street. ...People here are scared of someokiredconquest of Spain by Muslims. This is
a centuries-old rift...

You have to be here for many years to learn anénstand Spanish culture. And | finally have.
But I'm Arab, I'm Muslim. | guess | feel like a Spiah Muslim. | don't really care if I'm
accepted as a part of the society. My roots alterstViorocco. When the Moroccan national
football team plays, | get really excited. Whenytipday the national anthem before the match,
the hairs on my arm stand up. | don't even knowtheds to the Spanish national anthem.
Every religion has its rules and beliefs. | caffange my religion. And | won't change in order
to integrate.

Such sentiments, widely echoed among study paatitgosuggests that the Spanish
civic identity is viewed as if it were a religioigentity—rigid. Many participants
plainly believe that Christianity is a presupposbdracteristic of beingivically
Spanish, the way Christianity characterizes Sparugtiaral identity.

According to interviews, a significant portions#gcond generation Moroccans
already believes that gaining Spanish nationalibyil entail changing who they are,
particularly religiously. ‘I don’t want nationalifyGamal says. ‘I'm not going to
change. I'm Moroccan until I die. | want rights,tbulon’t want to change who | am.
Nationality would change my religion. What if theyned me against my family?
That’'s what might happen in my imagination.” Saya#&, ‘There are a lot of Muslims
with nationality. But I'm Moroccan and nothing motén not going to take the flag
here and cross myself. To feel Spanish would materiag another religion. And if
you don’t change your religion, you won'’t be acegbby Spaniards. A Spaniard can be
a Muslim. But a Muslim cannot be a Christian.” Sarly, Anwar says, ‘I don't feel

Spanish. It's the religion. They're of a differertigion. | can’t be a Spaniard. My
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daughter isn’t going to be a Spaniard either. Sbe'wdrink or bring home a
boyfriend. That’s not our identity.’

The inextricability of Islam from the Moroccan idép has only been
reinforced by the discursive tendencies of membe&panish society, who regularly
refer to Moroccans as ‘Muslims’ and, more crudakiMoros—a derogatory term that
literally meandMoor, the anachronistic classification of the Maghrhstential foe
and Other on the Iberian peninsula. Such discquusgions Islam within the
individualist and privatizing framework of Spanisécularism, which converts Islam
into a matter of personal belief or an integraldquat of family heritage—something
more festive and cultural than it is spiritual acied. Referring to Moroccans as
Musulmane®r Moros pairs Moroccan identity with Islam, and also reffethe non-
neutral perception of the majority population ttilaése people do not think or behave
the same way as us.” As Moreras writes, todaysSiemish public sector employs the
same deterministic charge once used in referenceltiaral differences with
Moroccans to justify a conflict with Muslims. Thise writes, is based on mistaken
assumptions about the internal homogeneity of Mmancollectives, and the centrality
of culture (and now religion) in the constructidnaentities (Moreras, 2004). With
such externally imposed and internally affirmedeasiglisms, Islam is acquiring a
greater public relevance among a group of peoplevfmm religion was almost never
the exclusive point of identity reference.

Perhaps most powerfully, the distinction betweeaisand Morocco has been
stitched into the histories of these two peoplesai Zapata-Barrero derives the
enduring enmity from Spain’s ‘permanent conflicithvMorocco, which has fostered
the stereotype of ‘the ‘Moor’ as somebody suspisjqanysically dirty and pestilential,
ugly and potentially criminal’ (2006: 147). For aeght centuries (711 to 1492), the

southern region of the Iberian peninsula was rbletMuslim Arabs. Their expulsion
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by theReyes CatélicofCatholic Kings) Fernando and Isabela continudsetone of

the most prominent images in Spanish history, Ibeisubtle legacy of Moorish cultural
influence has haunted Spanish traditions in achitacture and language. Once Spain
gained control of northern Morocco after the 19@hférence of Aljeciras, Moroccans
became the object of mockery, ‘simple savages.’ Adrehernmost regions of Morocco
remained a Spanish Protectorate until 1956, wham3urrendered much of the
territory to the new Moroccan regime. It was durihig era that the idea sfispanidad
(Spanishness) was developed to counterweigh tiseolake last colonies in the
Americas during the Spanish-American War of 1898l later recycled by the Franco
regime to refer to a group of people linked acaaoydb linguistic and religious
criteria—the two pillars of the Spanish discour§exxlusion. (Ibid.) Since the
September 11th, 2001 terrorist attacks in the drfdates, Moroccans have been
increasingly associated by their religion rathantkheir Moorish ethno-cultural
heritage, as migration policies have begun to faatin Americans and Eastern

Europeans. One Spanish government official wastseno this discourse:

What messages are we sending? Moroccans are thjriWihat am 1?’ They're not seen as
Spanish or European. They're Muslims. That's tlgeviborry. Before, in the newspapers,
articles wrote about Algerians, Tunisians, Syridigroccans, and Egyptians. Now they're all
just called Muslims. ‘A group of Muslims are entggithe country.” When Latin Americans
arrive, they are not Catholics or Protestants. Thdycuadorians, Colombians, or Argentines.
That is dangerous. [Why?] Because, if they’'re Muslihat means they’re not Spanish. Three
generations later in France, they're still called

Muslims, and not French. They are citizens! Spaion the same path. And we are going to
repeat the history of other countries.

Moroccans thus respond to the essentialism of Spadentity constructs by adhering
to a sense of Moroccan essentialism—neverthelesgalirg a concern tmeetthe
qualifications for their chosen identity, ratheathdefy them. This is hardly different
from their Bangladeshi counterparts, who by angdatesired to be recognized as

authentically British rather than authentically Bdeshi.
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As the cases evince, different contexts consteaihance, interact with, and
constitute developmental processes; Complementardwiduals sometimes create,
choose, maintain, change and constitute their gtté development (Schachter 2005:
376). This calls for considering not how the indival deals with culture, but how the
two make each other up (Schachter: 377). Pace mistland postmodernist
viewpoints, when neither the context nor the indiisl exclusively pre-determines

identity, it can only be thought as co-constructed.

The Reluctant Pluralists

In both case studies, we see communities of youngiBand Spanish Muslim men
who are interestingly both inclined toward the ifitient of essentialist identity forms
even as they pursue ostensibly pluralist lifestylleshe East End, Bangladeshis
interviewed exhibited a potent concern with follagyithe most authentic brand of
Islam, but also (and perhaps because of) a cleaeder full recognition as a Briton.
In Madrid, Moroccans typically expressed a fataliperception that they would
always remain essentially Moroccan, both in theif-seflection and their public
image, no matter how much they adapted to Spaoiskty. Though both demonstrate
the enduring relevance of essentialist identitycttires to social and self-validation,
the difference in manifestation can be attributethe opposing worldviews of British
Bangladeshis and Spanish Moroccans.

These different worldviews point to the saliencenafional citizenship regimes
that construct certain conditions of national bglag. Such policies appear to be
perceived by respondents as the most official s¢ealisms—ones which are
enforced by the requirements of naturalizationebd] in the process of restricting

entry to the national society, citizenship testbnesion rules and national identity
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discourse comprise the social context that piwiaipacts individuals’ self-
conceptions. This is neither to argue that natat®onals endorse or even reflect such
constructions, nor that minorities necessarily soreatisfy their stipulations. If
anything, citizenship tests seem to galvanizeelittbre than superficial memorization
of political and cultural trivia (and most of thstudy’s subjects were citizens anyway).
Instead, the findings of this study suggest thatthture of such policies appears to
regulate the openness or restrictiveness of indalgl understandings of their
belonging. In the East Ende jureacceptance as a British national perplexed
individuals who felt rejected in actual social matetions. This led to the desire to assert
their officially recognized belonging while alsd&erating their (sometimes shakier)
Islamic faith. In Lavapiés, conceptions of a magidrSpanish identity led many
Moroccan respondents to grasp their Moorish hegitagre tightly—often ignoring
their affinities for Spanish culture and life. lmd way, respondents expressed a desire
to meet the requirements of foreign belonging spomse to their perceived
disqualification from local belonging. In both casthe concern to somehow ‘qualify’
was clear.

Postmodernist critiques would emphasize the obbéxacoherence of such
British and Spanish Muslim identity constructiossaa objective social reality.
However, it seems clear that within the subjectiveds of many of the individuals
interviewed, they are adhering to paragons in getteived fulfillment of selected
essentialisms—often multiple at once. Coherenewigently a virtue, held by
individuals engaged in the most profound of soezhitentity ‘crises’. Essentialist
identity structures thereby demonstrate their paagesimplifiers. They render subjects
easy answers to complicated lifestyles and circantgs. They are often intertwined
with political claims to represent or defend an attlbd community. They render

individuals’ a sort of externally validated positadity in lieu of the uncertainty of an
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un-legitimated hybridized existence. And they se@emesonate with a human social
need for the collective reinforcement of their indual social choices, particularly in
circumstances characterized by instability andudesp

Postmodernist critiques might also refer to thdvilual’'s obsolescence in
navigating these circumstances. And yet, it isitkdévzidual who chooses and somehow
integrates these disparate identity componentsti@aontinuous whole described
(erroneously or not) by respondents. It is theviradial who negotiates which of these
components to emphasize depending on variablel smeigexts. It is the individual
who interacts with social contexts in their quaidinteractions. As it pertains to
European Muslims’ identity construction, the postimmist approach quite usefully
depicts the nature of social circumstances, buéargto underestimate the enduring
agency of individuals who remain considerably coned with crafting identities that
fulfill established ideals of coherency. ‘Like it not,” Brumann writes, ‘it appears that
people—and not only those with power—want boundétlice, and they often want it
in precisely the bounded, reified, essentialized tameless fashion that most of us now

reject’ (1999: S11 in Grillo, 2003).
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