Copyright is owned by the Author of the thesis. Permission is given for
a copy to be downloaded by an individual for the purpose of research and
private study only. The thesis may not be reproduced elsewhere without
the permission of the Author.



MUSLIM SPACES AND PIETY POLITICS:

Muslim Mothers Embroidering Multiple Interpretat®n
of Islam in the Contemporary Context of Transnatlon
Urban Landscape of Auckland

A thesis presented in partial fulfilment of the uegments
for the degree of Master of Arts
in Social Anthropology
at Massey University, Auckland
New Zealand

Hanny Savitri Hartono

2011



Abstract

New Zealand has been home to many migrants ingjubinslims for the past many
decades. Muslims from diverse ethnic backgrounde heavelled and chosen this
country as their new place of residence. Basedanticpant-observation fieldwork in
Mt Roskill, a suburb in Auckland that is known fitg highest Muslim population in
New Zealand, this study seeks to map how devoutliMusiothers from different
ethnicities strive to live their lives as pious Moss. This ethnographic research aims
to examine two primary issues: Muslim women'’s ergagnt with their role as pious
Muslims who endeavour to improve themselves in $erofi understanding and
practicing Islamic tenets in the midst of multiglscourses and practices available to
them; and their engagement with their role as mmstlveho try to bring up their
children as good Muslims in a diverse and increggiglobal Muslim community
within a larger scale of non-Muslim urban landscdpeparticular, this study addresses
how these women imbue piety in their children amgriove themselves to be better
Muslims in different Muslim spaces; homtfsr and tajwid classes, communal
prayer, their children’smadrassaand public school. Themes of music, clothing,
gender-segregated spaces, greetings galdt (prayer) among others, emerged
throughout the text in which piety politics is there. For these Muslim women their
lives are marked by negotiations to social morelggious belief and practice vis-a-vis

the diverse Muslim community and the larger non-hNougontext.
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Chapter One

Introduction

It was early autumn, mid afternoon in Christchuithe rented hall was packed
with participants attending the annual meetinghef Islamic Women’s Council from
different regions in New Zealand as far north askdand and as far south as Dunedin.
| was talking to a Fijiahteacher, whom | have known from our previous nmegstiin
Auckland, discussing the last presentation on yddnglim women’s career choices
and a rather heated argument about the matter. e waiting for the time to do our
afternoon prayer. In the midst of our discussioSoatheast Asian woman in her late
thirties in a long sleeved blouse and a pair ofigess with a rectangular long scarf
covering part of her hair approached us from thekled the room. She sat behind us
and when we paused she interjected with a since@ t help her in her family
situation. | did not know why she asked for ourphdPerhaps the nature of our
conversation drew her and encouraged her to askdig. Or she might have been
desperate. She said that she intentionally drawa fier home in Christchurch to come
to the meeting that day so that she could meetlpampo might be able to give her
guidance in her predicament. In fluent English &hé us that she became frustrated
with her son. She had been watching with whom éendge son had been socialising
in the past few years and she did not approve isf thalso became more and more
difficult to persuade her son to go to a mosqudddis Friday prayer. Devastatingly
heartbroken, she witnessed her only son become fwémer from hisdin?>. Her
divorce with the father of her son might be theseashe said. Every possible “avenue”
that she could think of had been tried to bringkblaer son to the right path of Islam.
But it was to no avail. | asked her whether her bad any male role model as a
“substitute” for his father who no longer lived tvithem and had no religious
influence over him. She explained that no one metxéended family had time to dwell
on her problems since they were already very oecupiith their own families and
day-to-day lives. The Fijian teacher agreed with threg what her son needed was a

! Throughout the text a “Fijian” refers to a “Fifidian Muslim”

2 Way of life for which humans will be held accousieaand recompensed accordingly on the Day of
Judgment. The word is the root of the Arabic tefonshabit,” “way,” “account,” “obedience,”
“jludgment,” and “reward,” and is often translatesd“eeligion.” It implies that living in obediencet

God is an obligation owed to Him, for which peopidl be taken to account, judged, and recompensed.
Din encompasses beliefs, thought, character, behadondrdeeds.



good role model who could guide and encourage lbirbet involved with religious
activities in Christchurch so he could also exphisdcircle of friends to include good
Muslim teenagers. Since we ourselves could not &elpre both lived in Auckland, |
suggested a family friend who resided in Christchuand whose teenage and young
adult children were actively engaged with Muslingamisations. | was about to
introduce her to my family friend who happened ®aditending the meeting as well
when she said that she knew my friend and wouldhidelfy talk to her to discuss her
problem.

Coming to the annual meeting of Islamic Women'su@ul in a very early
stage of my fieldwork only confirmed and strengiemy prior conjecture that one of
the issues in the minds of many Muslim mothers la@s to bring up our children to
be good Muslims. The above vignette was simply >amgple of how some Muslim
migrant mothers in their everyday lives are ovelwieel by the reality of the
complexity of parenting in the transnational urlwammtext of New Zealand. | am not
suggesting that being Muslim parents back home magority Muslim country is
easier than in a secular country, as they also rfzaney challenges and predicaments.
Yet living as minorities in which the religious awdltural values they embrace are
alien to the majority population bears its own raemin their dealings with everyday
lives.

Entering the field site in Mt Roskill, | was eqpgd with a number of questions
about how Muslim mothers lead their children togoe®d Muslims, particularly how
they inculcated the practice ofalat® in their children. However, it became
immediately apparent as soon as | met with my kégrinants that there were other
pressing issues they were interested in talkingiabpart from how they teach their
children aboutsalat. Thus, through my ethnographic research my aim weas
understand how Muslim women sought to make theraseand their children into
good or better Muslims. As a Muslim myself, and atmer of three children, who
migrated from a country of majority Muslim popula¢ealways have this yearning to
learn from other Muslim mothers, especially froroys women, about how they bring
up their children to become devout Muslims. Thienegraphic research was an
appropriate platform, | thought, to delve deeplyoisuch a topic in a systematic
manner without which no in-depth understanding \@aulaterialise. As | have been

3 Salat is ritual prayer including the five times dailyandatory prayer.



residing in Auckland for more than a decade andeHasen socialising with Muslim

mothers of different ethnicities and shared staofesiotherhood, | might perhaps have
a certain “hypothesis” of “good” Muslim parentingthe back of my mind. But my so-

called hypothesis might or might not be confirmbebtgh the findings of this study.

Thus being reflective throughout the research amiding process was vital, as it

would inform the reader how | came to arrive attaiarconclusions (Chapter Two

section one).

Mt Roskill was a natural choice for me as a fisit#. Although | have never
lived in the neighbourhood, many of my Muslim frisnand acquaintances live in Mt
Roskill and have deliberately chosen the area ag fhlace of residence. Their
intention to live there always intrigues me. Thendgraphic data also confirmed that
Mt Roskill is the borough in New Zealand most initedb by Muslimé. Mt Roskill
itself is quite unique in terms of Muslim space.diveloped into a multi-ethnic
neighbourhood only recently after the current iisenigrants and refugees. In some
areas, melting pots of East meets West are venhrfaic(Chapter Two section two).
Moreover, | have been unable to locate any ethpdgrdocused on the piety of
Muslim mothers that has been carried out specijiéalthe suburb. So, | supposed, it
would be interesting to study the notion of piefyMuslim mothers who live in a
neighbourhood known for its high density of Muslpopulation in New Zealand in
which no other research has been conducted.

My literature review surrounding Muslim migrantdevlive in non-Muslim
countries has covered a number of studies mairdjirdgwith issues such as identity
(Ajrouch 2004, Bendixsen, S. n.d., De Raedt 2004li€era 2001, Dickson 2009,
Grimm 2007, Haddad, Smith and Moore 2006, Jacot88i, Karim 2007, Kibria, N.
2008, Knott and Khoker 1993, Sarroub 2005), fanvéyues and issues (Barazangi
1996, Basit, 1997, Eisenlohr 1996, Kay 2006, Swan4896), integration and
adaptation to the host society (Abid 2006, Boum@7l¥Haddad and Lummis 1987,
Khan 2003, Saeed 2003), veiling and Muslim cloth{Bgllock 2002, Killian 2003,
Lorasdgi 2009, Mandel 1989, Ruby 2006, Tarlo 2010), genfldamdan 2007,
Johansson 2008, Roald 2001), parenting (Maiter &eirge 2003, Phalet and
Schonpflug 2001), and schooling (Osler and Hus$885%).

* According to the data recorded since 2001 thegmtage of Muslim population in Mt Roskill area has
always been much higher than the overall percerdfiyuslim population of New Zealand (see table
1).



While there are numerous investigations on vartopgs concerning Muslims
as mentioned above, the subject of piety is radifcussed in the context of
transnational Muslims living as minorities in a gt society. A handful of studies
focusing on piety have been conducted in Muslimanmityj countries, such as Egypt
(Mahmood 2001a,b, 2005, Schielke 2009), IndondRiaaldo 2008), Lebanon (Deeb
2009), Bangladesh (Hug and Rashid 2008), and Malayfong & Turner 2008).
Others were more concerned with piety either ag tlogal analysis or sub-topic
among converts in the West (Oestergaard 2009, Wsteh 2008, Rouse 2004) or
among minority non-migrant Singaporean Muslims {Nasd Pereira 2008).

Indeed the aforementioned studies focus on the isépiety. Yet none discuss
it from the viewpoint of women in their role as ets except a study conducted by
Tong and Turner (2008) in Malaysia. Tong and Tur§#€08) in their sociological
research drew attention to religious practice imteof three aspects of female piety
namely, veiling, polygamy and childrearing. On thsue of childrearing, they found
that professional Muslim women were confronted Iy tilemma of pursuing their
careers in the midst of responsibilities to shdpsrtoffspring into pious Muslims.
They were particularly concerned with the finandiafden of enrolling their children
in a private religious school and providing theiildren withzalal® food. Meanwhile,
Mahmood'’s studies were more concerned with digogsli of salat within oneself
(2001a) or piety movement among Egyptian women thed engagement with the
mosque (2001b, 2005). Schielke’s research (2009) fweused on young Egyptian
Muslims and their faith through their experienceimy the fasting month dkamadn.
Pious religious practices of Indonesian women wiaborg to a political party
expressed through their clothing and marriage waal&’s topic (2008) in which he
explored the relationship of piety and modernitgeb’s study (2009) involved Shi'i
Muslim women and the relationship between practmfepiety and politics through
analyses of transnationdiscourses about gender roles and stereotypes &halim
women. Huq and Rashid (2008) discussed the deveopof Islamic piety among a
group of elite women in Bangladesh through theimolmement with a weekly Qur’an
reading class.

One study in particular that lightly touches on tesue of piety of Muslim
migrants in an urban landscape of a non-Muslimetgas D’Alisera’s anthropological

® Halal is that which is permitted



research on Sierra Leonean Muslims in Washingtdd. Blthough her ethnographic
text examines two primary issues, namely Muslimrangs’ engagement with their
homeland and their interaction with a diverse, multural, increasingly global
Muslim community in their search for identity, tketer captured my attention early
on while | was conducting my own fieldwork. The ligain New Zealand is that as
Muslims we also engage in daily living amidst a tmethnic Muslim community
within the context of the wider non-Muslim society.

Furthermore, studies on Muslim migrants in NewlZed are relatively scarce.
Most investigate the topic of multiculturalism titslim minorities are part of (Kolig
2006, 2010, Kolig and Shepard 2006, Nachowitz 2@»epard 2002) which include
their religious organisations (Shepard 2006). Ofiefiolars delved into issues such as
intergenerational cultural transition, adaptatibMaoislim mothers and their daughters
(Joudi 2002) and Muslim women’s clothing (Bahis020Boulanouar 2065 A
number of studies of Muslim migrants also focus msychological wellbeing in
Muslim women (Jasperse 2009), and identity, acatibn and adaptation of Muslims
(recent projects conducted by the Centre for Appieoss-Cultural Research, Victoria
University of Wellington under the supervision afoP Colleen Ward). Yet, | have
been unable to locate any ethnographic studiesysoleused on the piety of Muslim
migrant mothers, which have been carried out mpeeifically in Mt Roskill. This
confirmed for me that the issue of piety among Muasimigrant women in New
Zealand warranted scholarly attention.

Hence, the purpose of this research is to exammweemain issues, namely,
Muslim women’s engagement with their role as piddgslims who endeavour to
improve themselves in terms of understanding arattiging Islamic tenets in the
midst of multiple discourses and practices avadatiol them; and their engagement
with their role as mothers who strive to bring it children as good Muslims in a
diverse, multicultural, increasingly global Muslioommunity within the larger scale
of a non-Muslim urban landscape. Pious Muslim womwgh whom | work are those
who are actively involved in acts of piety whiclclide praying, fasting and reciting

the Qur'an. All my key informants weaijab’ and‘abaya® as part of their daily attire

® Boulanouar’s study, which is published in a NevalZed journal focuses on veiling and modesty, and
does not particularly discuss how veiling is preti or experienced in New Zealand.

" Hijab is a Muslim woman’s head covering, also known ssia

8:Abayais a shapeless full-length cloak or over-garmkat tovers the whole body and is usually worn
by women in the Middle East



outside the home. These SuhNluslim women from different ethnicities seek to be
better Muslims in their everyday activities in amag of times and places. However,
since my participants are involved in differentigilus sites in terms of their
enactment as pious Muslims I, too, have choseretbeaces as points of departure for
my ethnographic text. As suggested by Metcalf (1£P& Muslim space constitutes a
context in which Muslim patterns emerge by meansaismission of sacred words
and religious practice as a focus of Muslim worsdmgl of moral behaviour. | borrow
Talal Asad’s term for defining Muslims as peopleondre engaged in “a discursive
tradition” that “includes and relates itself to tfeeinding texts of the Qur'an and the
Hadth®® and in the history of that interaction (Asad 19B§. It is important to
underline that in this text my approach to the eopblogy of Islam is similar to
Eickelman (2007:58-73) and Asad (1986:14-17) inchtthe study of Islam in a local
context takes the “middle ground” between the stoflywillage Islam and that of
universal Islam. In a transnational context Musliare often faced with a conflict
between the traditional Islam that they take frdmack home” and the universalistic
principles of Islam. It is imperative to realisath need to focus on the differentiations
within the local/traditional Islam, defined withiglobal Islamic discourse of the
current migration context, and the ways the mudtifibcales” contest and accept
dominant discourses (D’Alisera 2004:10-11).

Eickleman (2007) suggests that to study a worldjicel in local contexts
entails an understanding that “any religion’s idgyl and practice are elaborated,
understood and subsequently reproduced in particplaces and at particular
moments” (2007:58). However, Eickleman cautiondregjahe tendency to emphasise
the multiplicity of Islamic expressions as “all edjy valid expressions of fundamental
‘unconscious’ Islamic principles” (2007:58). Whileerhaps this tendency is an
understandable response to the orientalist searchnfahistorical, essentialized Islam

that “provides a conceptual end product which lilseanreduces Islamic tradition to a

° Sunni is a traditionalist, orthodox branch of isjavhose followers are callekhl as-Sunnalf'People
of the Path’). It is followed by 90% of Muslims. i$his accept thbadith, the body of orthodox
teachings based on Muhammad's spoken words otls&d@ur'an. The Sunni differ from the Shi'ite
sect in that they accept the first four caliphdidreus leaders) as the true successors of thehetop
Muhammad.

9 Hadith is the recollections of individuals, including ts@habah(closest companions of the Prophet),
about the Prophet’s spoken words and deeds andftbéter early Muslims. It is read in conjunction
with the Qur'an. Thénadithis the implementation on how to do the Islamietestated in the Qur'an.
Ahadrth were collected, transmitted and taught orallytfew centuries after the prophet Muhammad’s
death and then began to be collected in writtemfand codified. Compilers were careful to record
hadith exactly as received from recognised transmisgi@cialists.



single essentialist set of principles” (2007:59),aiso ignores the fact that most
Muslims “do believe there are universal principlésat are essential to an
understanding of Islamic belief and practice” (D%&ra 2004:10, Eickleman
2007:59). In order to understand how these Musliomen produce, (de)construct
and then (re)produce their religion in their contexere juxtaposition of various forms
of religious expression is not enough. This is ey so when the women involved
are in the transnational context of migration. Nlasivomen, who travel and have
come into contact with anmmah(community of believers) with multiple languages,
sects, races and customs, become aware of the dacdommonalities and are
sometimes overwhelmed by them (Eickelman & Piscd@®0:xv, D’Alisera 2004:11,
Tapper 1990). Consequently they may find themsety@sstioning their previous
religious practice and seeking a new understandinghat it means to be Muslim.
They often return to universal orthodoxy to findsaers, while at the same time
dealing with the multiple, sometimes conflictingeligious understandings and
practices (D’Alisera 2004:11). It is in this ligtitat this essay is written.

In this ethnographic essay | have chosen to incatpdspaces” and the theme
of piety politics. | integrate issues of space kplere the religious life of Muslim
women. In this sense the “Muslim spaces” of honedigious classes, schools and
communal prayer are delineated in terms of thei&®@pace” in which identities as
pious Muslims are defined, (re)defined and negedian the new context of migration,
as well as the “cultural space” that emerges inidewariety of ways as Muslim
women interact with one another and with the largenmunity of non-Muslims in
their engagement to be better Muslims and to bespiduslim mothers (Metcalf
1996a:2). These Muslim spaces entail the multipleses of the word “space”, not
simply as physical space but also as social/cultatigious space since the physical
space is imbued with the qualities of Islam. ThussMn space is a locale or a setting
in which a particular social activity, in this casdigious, occurs (Rodman 2003:207).
As Metcalf elucidates “the emphasis on space allos/do explore Muslim cultural
practices beyond the articulation of elites to¢kieryday practices of ordinary people”
(1996a:3).

With multiple and overlapping layers of Muslim spadt is only natural to
start my text at the heart of where these womes liveir home. Home is the “heart”
where these women live as pious Muslims becausemathers their utmost

responsibility is to bring up their children to lgwod Muslims (Haddad et. al.



2006:92). | suggest that there are two dimensiongvhich to distinguish Muslim
spaces. Firstly, it is in terms of social interaos of Muslims and other people around
them that can be divided into two parts, namelycepan which Muslims interact with
one another and in which Muslims interact with tlaeger community (Metcalf
1996a:6). Secondly, | would like to add another efision, namely control. Home is
where Muslim mothers interact with their Muslim basd and children and where
they have a lot of control over how much and whadl lof transmission of cultural and
religious practices takes place in their home. dlymot be wholly Islamic as outside
influences, including secular influences from ted@n or the Internet, for example,
may peek into their living room. Meanwhile, Islanmeligious schools, classes and
communal prayer, which are totally Islamic in natand in which they interact with
other Muslims, are not entirely under these mothmstrol. They have little control
over the kind of religious beliefs and practicesnpgetaught or practised in these
Muslim spaces. For example, they cannot dictatet wthdeing discussed or how a
siarah (a chapter of the Qur’an) is being interpretethalgh they can choose which
religious class they would like to join or whicHigeious school they would like their
children to enrol in. Indeed they still have theglom to change school or class when
religious practices and interpretations create rwmy conflicting values for them.
Meanwhile spaces of their children’s public schaold the wider community are
where they interact with the larger community. hrede spaces that are far from
Islamic, they practically have no control over hawd what kind of cultural space
emerges as they interact with the others. It ighiese Muslim spaces of home,
religious classes, schools and communal prayerthiegt constantly define, (re)define,
and negotiate their religious belief and practsmene more intensely than others.

So, since it seems logical to start at the “heafrivhere my Muslim informants
set out on their pious journey everyday, | too begiy ethnographic journey with
these women from home where they imbue their amidrwith religious
understandings and practices, to the place wherg shudy exegesis of the Quran
(tafsr class), where they learn how to recite the Quflajwid class), and at their
communal prayer. Also, | have chosen their childresthool andnadrassa(lslamic
religious school) as sites where these women reggoéind redefine their beliefs and
religious practices in the midst of a multi-ethivtuslim community and the larger
secular society. Multifaceted themes emerged throug the text which includes

issues of music, clothing, gender segregated sgaeetings, and the “proper” way of



doing salat (prayer). These themes basically are some ofsthees that are faced by
Muslim migrants and dealt with by Muslim women imeir engagement as pious
Muslim women and mothers within the context of altirathnic Muslim community
and the wider non-Muslim society around them. A tlore, they navigate their pious
lives around culturally embedded interpretationsl gwactices of Islam and the
“correct” interpretations and practices of Islam.

The essence of the themes that emerge throughisugdsay is piety politics. |
use the phrase “piety politics” in this essay towey “objectification” as the process
by which basic questions come to the fore in thescmusness of large numbers of
believers: ‘What is my religion?’ ‘Why is it impamt to my life?’ ‘How do my beliefs
guide my conduct?’ (Eickelman & Piscatori 1996:3Bhirough “objectification” that
involves self-examination, judging others, and jadgoneself, the sense of contrast—
contrast with a past or contrast with the rest afiety—that shapes religious style
(Metcalf 1996a:7) becomes the focal point for Musliin their day-to-day dealings
with the multi-ethnic Muslim and non-Muslim commtyniaround them. As pious
Muslim women in this study show how they define amlojectify” the way they dress,
do their prayer, and use music in their childrgmblic school, illustrates how these
women are caught in discussions with themselvesaously or not, or with others to
figure out the discourse of correct practices.

This is a small study that only focuses on a smaihber of devout Muslim
women and mothers who currently live in Mt RosKillis by no means exhaustive and
representative of many other Muslim women who eesid Mt Roskill or in New
Zealand. Rather, it may provide a glimpse intolivess of Muslim migrant women and
hopefully it can serve as a foundation towards amé&work for more extensive
research.

This thesis has been organised around differentespan which Muslim
women negotiate, define and (re)define their belred practice, and is peppered with
prevalent themes. Each chapter includes ethnograptaterials with integrated
literature and theoretical discussion. Following mdiscussion of methodology
(Chapter Two), Chapter Three commences with ettapdge descriptions of home as
a private site in which my informants engage irorays acts of imbuing Islamic
practices in their children, with detailed narragvand discussions abgalat (second
part of the chapter), and ends with challengesarafaced by Muslim women in their

role as mothers (third part of the chapter).



Chapter Four conveys theafsr class as a temporal locus where cultural
traditions collide with the universal Islamic discse in which the issue of music for
Muslims takes centre stage. In the second pahisithapter, | take the reader along to
tajwzd class in which piety is achieved through recitthg Quran but is constantly
negotiated within the context of Qur'an competitibm Chapter Five discussions are
mainly focused on communal prayer as a site in wMaislim women face the reality
of competing interpretations of “proper” Islamicaptice and belief in a transnational
context, especially on issues pertaining to theppr’ way of doingsalat, clothing
and greetings.

Chapter Six discusses the ways education of Mushitdren in Mt Roskill
becomes a place in which my informants constandgotiate and seek to define
themselves as Muslims within their current conteXtse first part of the chapter deals
with madrassaas a quintessential form of education for Muslinidrkn, particularly
in terms of socialising religious discourse and edied bodily practices through
which Muslim mothers endeavour to imbue appropriatderstandings of particular
religious discourses and practices. In the secantl gf Chapter Six | explore how
Muslim mothers entangle themselves in discussiorclothing, music and gender-
segregation issues with their children’s publicasth

The essay concludes with discussions on the firsdiegpecially on the themes
of music, clothing, greetings, non-identical way§ doing salat, and gender-
segregation. Although some similar findings wersoafound in an ethnographic
research with Muslim migrants on the other sideth& globe in terms of Muslim
identity, some of the issues discussed in the dthe@rwere not analysed in the context
of piety of transnational Muslim women. Hence sithioped that the findings from this
study provide a new angle to understand how Musliomen in New Zealand deal

with their everyday lives as pious women and mather
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Map 1: Mt Roskill

Sourcehttp://www.wises.co.nz/
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Table 1: Religious affiliations in Avondale/Roskirea

Religion 2001" | 2001 (%) | NZ 2001 (%) 2006 | 2006 (%)| NZ 2006 (%)2009° | 2009 (%) | NZ 2009 (%
No religion 18,633 23 22,914 28.7 36.7 15,477 27.4 34.6
Christian 40,938 50 40,143 50.2 57.3 26,220 46.% 425
Muslim 3,637 4.0 0.6 4,803 6.0 1.0 3,768 6.7 1.0
Hindu 5,406 7.0 1.0 8,70C 10.9 1.8 6,782 119 1.7
Buddhist 2,175 3.0 11 2,730 3.4 1.5 1,818 3.2 1.4
Other religions 1,401 2.5 1,584 2.0 3.3 495 0.9 7 0.
Not elsewhere included 10,953 13 11,355 7,305 .013 14.3
Total 82,155 90,459 56,394

" The 2001 and 2006 data is sourced from Reidy (A@@J.

2 The 2009 data is taken from Mt Roskill electoratefile, July 2009 published by the Parliamentaityrary and is prepared from Statistics New Zeala@flé Census

data.
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Chapter Two

Methodology

Fieldwork at “home”

“As | undertake fieldwork in my home-town areaxperience the familiar and the
unfamiliar colliding, overlapping and interrelating a critically productive, yet tense,
dialectic. Questions arise for me such as: Whétésfield? What is home? When am |

an anthropologist? When am | a local?” (Madden 1299).

“The agent of scholarship is a living person, nadétja mind.... There is no way of
understanding people except through one’s own éxpes and power of
imagination” (Kirsten Hastrup 1994:174-175).

In the first part of this chapter | convey my perabhistory, the field site and
my field experience, particularly my phone experenvith my informants, and the
fieldwork. Revealing my personal biography at tlegibning is important to set the
tone of reflexivity throughout the text. Being eefive is essential as | believe that by
presenting myself at stage front can provide tlaelee with information necessary to
assess how the findings came about. Meanwhile enstéttond part of the chapter |
explore Mt Roskill with its social and cultural e¢iges from predominantly Christian
residents in the past to a more multicultural comityuin the present time, and why

my informants intentionally chose to reside in énea.

The Agent of Scholarship

Prior to my introductory journey into anthropologiidieldwork last yedr | had been
captivated by the lives of practising Muslim mo#hezspecially migrants, who live in
Auckland, my “new home” for the past eleven yedtg.husband and | came here as
students with our two children in early 1999 fromkdrta. The intention to make
Auckland our permanent home never crossed our namite we had jobs to go back

to in Indonesia and we had our dreams to take ttecknowledge we acquired here to

| conducted a fieldwork as part of my researchgmtofor my postgraduate diploma course.
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our students at a public university in Jakarta dut plans changed drastically when
my husband was offered full-time employment in ‘tbigy of sails”. Uncertain about
the prospect of our future, we sought assuranpeayers and advice from our parents.

One of the issues that ensued from our discussigtiis our devout Muslim
friends here and back home after we decided to geemtly migrate was about the
social environment in New Zealand and whetherthilgeu could induce and instigate
proper upbringing for our children. Naively beliegi that good parenting emerged
from ourselves as parents rather than from the rwmenmunity, we remained
confident that as parents we could strive to previte best possible Islamic education
and upbringing to our children. Moreover experiemtelakarta had taught us that
Islamic school was no guarantee of successfuleoded and pious Muslim children.

With time flying by and our youngest son, who vieasn in Auckland not long
after migration, settled well in his second yeapwimary school, | resolved to take the
opportunity to go back to university. My husbandyowalways encouraged me to
resume my postgraduate study, was very supportheéd r@mains my strongest
supporter in my endeavour.

From the first moment | enrolled as a postgréslustudent in social
anthropology | already knew that | would like to dsearch on Muslim mothers. No
longer interested in pursuing previous cross-caltuesearch topics in cognitive
development from psychological perspectives thaasd studying in 1999-2000, | was
eager to embark on a new research venture. For mhame eight years prior to
enrolling | had been observing and participatingsatial interactions with Muslim
migrant mothers from diverse ethnicities. | mebtdf Indonesian Muslims, many of
them of Arab descent, in mamyengajiané and we became friends. Imasajid
(mosques) | encountered and became acquaintedMui#iim mothers from Egypt,
Fiji, Syria, Pakistan, Singapore, Malaysia and otparts of the world. | became
curious as to why some Muslim mothers tended towaltheir children to act
improperly like running around the room and shautituringpengajianwhile others
were stricter and tried to instii good manners frtime time their children were
toddlers. | wondered when and how these Muslim erstinculcated Islamic values in

their children. When | witnessed young Muslim mentheir twenties becoming

2 pengajian(Indonesian language) fafsr class where the Qur'an is elucidated, explainetl an
interpreted to be understood by the participants.
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imams in Friday congregational prayers atsjid (mosque) in Mt Eden that my
husband manages with his friend, | marvelled hogirtparents brought them up to
become good Muslims with excellent Quran readibdityg who could outstandingly

memorise long intricatsuwar'?

As a Muslim | have come a long way, although dtedd'perfect piety” is far
reaching and not an easy platform to achieve. Bath maternal and paternal
grandparents werngriyayi® who were very devoted to their Javanese cultureardese
celebrations, likemiton?, tedak siteh and traditional weddings that were mostly
influenced by Hinduisth were pivotal in their families’ lives. | never kmemy
paternal grandfather as he died when my fatheralasit ten years old. But my other
grandparents told me in many of their stories thay were educated in Dutch schools
with otherpriyayi children. They spoke Dutelwith native fluency. | remembered they
always conversed in fluent Dutch with my Dutch awhib married my paternal uncle
although my aunt could speak fludmhasa(language)ndonesian and understand a
little bit of the Javanese language. When | wasgomy paternal grandmother taught
my younger sister's children songs and nursery ds/nm Dutch. Aspriyayi they

spoke and understood all strata of the Javanegeadae includindgromo inggit®. My

% Imamis someone who leads a congregational prayer insgjoe or Islamic celebrations, such as
Friday prayer

* Suwar is the plural form o$irah (chapter of the Quran)

® Priyayi refers to upper-class nobles, aristocrats, theguaratic elite, and people of royal heritage and
the descendants of aristocratic nobles (Daniel92@). It is Java’'s gentry in contrastabanganas
Java’'s peasantry; is similar &bhanganin terms of their embodied religious values yetithee more
refined and polished in their behaviour, demeammagr spoken languag&banganandpriyayi are very
much fascinated with traditional rituals defying fimportance of “true” Islamic values (Geertz 1968,
Woodward 1989, 2010).

® Themitoniritual is performed for a seven months pregnantieofor the health of the mother and the
foetus, and to turn away any ill health (béi://jv.wikipedia.org/wiki/Mitonifor a comprehensive
account of the ritual). See also Newland (2001 dfscussion otingkeban(a similar ritual asitoniin
West Java) from a syncretism perspective.

" Tedak sitermeans to set foot on earth. The ritual is performbdn a baby is 245 days old to depict
the baby readiness to face life ahead (gg®//www.joglosemar.co.id/tedakstn.htfok a complete
description of the ritual).

8 For an extensive coverage on Islamic spectrurava fhat entails some descriptionkefawen
(Javanism) see Daniels (2009).

? Since 1602 Indonesia was occupied by Dutch cdlisniawhich lasted for about three and a half
centuries (Setiadi 2006:370). Under Dutch colomsednly Indonesian children of people who worked
for the Dutch and the aristocrats had the oppastuaigo to schools (2006:371).

19Kromo inggilis the highest level of the Javanese languagesamsid to show respect from younger
persons to older people or from a person with atestatus to someone with a higher status or soeeon
respected (Woodward 2011:16). The Javanese langutyés levels of low, medium and high, and its
specific usage would create a marker betwwérayi andabangansince dialect, proficiency and
designated usage could indicate and differentraawo variants. As Woordward explains “to speak
Javanese is to speak in hierarchy as well as gukge” because “differences in age, gender, social
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maternal grandmother was born inside #eraton (palace)wall in Yogyakarta,
Central Java. Although she was not a direct dessgraf the Javanese king from his
first wife, she was the granddaughter of one ofking's selirs™. All my grandparents
had their own royalty title in front of their nametradenfor male andaden ayufor
female. Curious as to why some people had thevitiée many others did not, | used
to persistently enquire of them the need to ackadgé their title from time to tinte
Their highly cultural upbringing was a stark costrao their lack of religious

understanding and practice. They did not perforgirtfalat™®

because they did not
know how. My maternal grandfather, who | was vedose to, never fasted in his life.
My maternal grandmother only prayed regularly aastdd every\Ramadin'* in her
old age after she underwent a self-study of Islatei@chings. So it was very
understandable that my mother learned how to pralges own initiative. No schools
in my parents’ time taugtdgama(religion) Islam in their school, like schools rimy
time™. My father even learneghlat from his children. When he visited my family in
Auckland, a month before he passed away in 2008ldeme in the midst of his
nostalgic remembering that he still kept the haniitvgr | did with my sister years ago
of suwarand short Arabic verses fgalat that he used when he learned how to pray. |
was deeply moved. Although before he died he perdor his daily prayers diligently
and fasted regularly, read the Quran in Arabic aveht for hajj'®, and became a
devoted and pious Muslim, his journey was long aoidwithout struggles.

Despite the fact that I, perhaps, was better ¢ddca terms of Islamic tenets
than my parents and grandparents, | always feltried to improve my Islamic
understanding and practice. Seeing other Muslimrantg with their Islamic
discernment and practice, some better than otlebggan to consider seriously

learning Islam. One of the milestones | was tryiagaccomplish was learning about

status, educational attainment and the social gbirtevhich a conversation is conducted influertoe t
selection of the speech level appropriate for Isethand other” (2011:16).
" Seliris a formal wife of a king but not his first wiféavanese kings used to have more than one wife.
2| remember at the front of the house close tcetiteance of both my maternal and paternal
grandparents’ house their names with their royiitley were inscribed on a metal or wooden plate.
Houses in the 1960s-1970s in urbanised Indonesidht@ahouse owner’s or tenant’'s name written on a
?:Jate and fixed to the wall close to the front dwindicate who lived on the premises.

Prayer
14 Ramadin is a special month (the ninth month) in the Iskaodlendar in which Muslims conduct their
fasting. It is considered as a holy month.
15 See Smith-Hefner (2005) for discussion on thergence of mandatory religious courses throughout
the educational system from primary schools to ensities during Suharto’s “New Order” government
(1966-1998).
'8 Hajj is pilgrimage to Mecca as fulfilment of one of fhee pillars of Islamic ritual practice.
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the importance of wearing/ajab. After two years of self-study of the Quran ahe t
ahadith*” and discussions with my sister, who also wentubhothe same uncertainty,
| decided to adopt &ijab as part of my daily attire. | remembered the Jast time |
met my father he said kind words on the subjectsamported my decision, and yet |
knew for certain he would have been reluctant ifhad worn the:ijab some twenty

years ago.

The Field Siteand Field Experience

When it was time to choose a field site | was fag#ith predicaments. My previous
fieldwork'® involving Muslim parents in Auckland, Hamilton a@hristchurch was
not an “ideal” world in terms of classical anthrégapcal approach in which people
live in one locale with its distinct and boundeditare. Although a number of
anthropological studies on Muslim migrants showt tiphysical distances that
separated informants do not create problems (s@ésbra 2004 and Kolig 2010) as
long as the anthropologists “treat people as couédised social beings, describing the
thickness of their lives in terms of the fact tpabple live in a world of relationships
as well as a world of abstract social forces asérdbodied images” (Ortner 1997:64).
Yet | wanted to experience a sense of being ircal loommunity and to participate in
their activities. Doing participant-observationathivas my aim.

So early in the year | had come to a decision thabuld like to do my
fieldwork in Mt Roskill, a suburb in Auckland Cithat is known for its high Muslim
population. | would like to focus on devout Muslimothers who live in the
neighbourhood. Hence soon after | came back frolnding an annual Islamic
Women’s Council of New Zealand conference in Chhistch | called Aish& who
has been living in the area for a number of yeansve known her for more than ten

years and we have been in contact regularly throuigthe years. We mostly talked on

7 Ahadith are the recollections of individuals, including #ahabah(closest companions of the
Prophet), about the Prophet’s spoken words andsdemdl that of other early Muslims. It is read in
conjunction with the Qur'an. Theadith (singular ofahadith) is the implementation of the Islamic tenet
stated in the Qur'arAhadith were collected, transmitted and taught orallytéew centuries after the
prophet Muhammad’s death and then began to bectadlén written form and codified. Compilers
were careful to recordadith exactly as received from recognised transmisgi@aialists. Traditionally,
the body of authentibadith reports is considered to embody Swnnahof the Prophet Muhammad.
Muslim reformers encourage Muslims to be more disog in acceptance dfadth.

18 The fieldwork was conducted as part of my Posigaéel Diploma research.

9 use pseudonyms throughout my text to protectdaatity of my informants
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the phone or | visited her house to visit her éjderother, especially o&id-ul-Fitr?°
to show my respett

In our phone conversation | told her about myntite to conduct a study in
Mt Roskill and asked her help to be my key inforinand to introduce me to her
multi-ethnic Muslim friends who live in Mt RoskilShe accepted my request willingly
and was keen to take me to see her friends in pleai days at a sewing class she
regularly attended.

After dropping my children off to schools on therth Shore that morning |
drove my car to Aisha’s house as promised. She inat far from galal butchery. As
| arrived in front of her house | did not see har inn the driveway. So | sent her a text
message saying | was at her house and for heromabtry, as | knew she must be
busy taking her two boys to school. Not long afsdre arrived in her car with her
young daughter with bags full of groceries she hadght at a flea market nearby.
After unloading the plastic bags from her car te Kitchen we went to the sewing
class that is located not far from the mosque.

| was wearing my greyabaya with a shade lighter greyish longjab. The
‘abaya that was hardly worn had a chance to step outytlwset. | felt a bit out of
my comfort zone as | had never worn‘ahaya except to a mosque or special event
for Muslim women. But | stood by my plan to charfigen my daily outfit when | was
out and about in “the field”. Certain that my dadlitire of long baggy pants and a long
sleeved blouse or tunic with /ajab were up to standard in terms of Islamic dress
codeé? | grappled with the idea of wearing “proper” Minsl clothes. Yet more
conservative Muslims disapproved of a pair of pamtdviuslim women.

Despite the fact that several of my attributessam@lar to my informants, like
religion, marital status and our role as mothers, mersonal biography and ethnic
backgrounds differ. | remember Aisha telling me whioer childhood in a village in
Indonesia. Reading the Qur'an imedrass&® was her everyday chore after school. In
her native village where Muslim public culture wdesminant, children running

together to a mosque in théierudungs(veil) and sarungs(sarong) and laughing at

20 Ejd-ul-Fitr is a festival celebrated at the end of the fagtiognth ofRamadin

2|t is customary among Muslims to go to family dridnds, especially older people, Bid-ul-Fitr to
show respect

% Taylor (2007:112) describes Muslim women’s clothin Indonesia as mix-and-match sets of
headscarves, trousers and blouses.

% Madrassais an Islamic religious school. Arabic letters @ar’an reading in Arabic are commonly
taught in amadrassa
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small jokes made by friends was an everyday sBjntontrast, remembering my own
childhood in the urbanised metropolis of Jakartaaalrassavas never part of my life.

Being reflexive is crucial; as | believe that myrgmnal characteristics
determine the facets | study and my findings (Salzi2002:807). Conveying my own
feelings, assumptions, actions (Briggs 1976 cite@alzman 2002:807) and personal
biography, | hope, helps the readers judge theeagugdl view from which the findings
arose (Salzman 2002:807-808). Abu-Lughod (19911410 suggests that the problem
with “halfie anthropologists”, “people whose natsror cultural identity is mixed by
virtue of migration, overseas education, or pamgeitg1991:137), is that they cannot
easily avoid the issue of positionality since tesearched is “in certain ways the self”,
thus weakening the objectivity (1991:141). But bgflexive device, Bourdieu
(2003:292) argues, the objectification of the redaer is maintained, whereby the
researcher's self and their relationship to theeasshed became an object of
exploration (also Voloder 2008:34). Abu-Lughod 919.41) affirms that “the focus is
on the ‘situatedness’ of knowledge, the recognitioat the ethnographer’'s personal
history plays a significant role in enabling or ilsiting particular kinds of analytical
insights (Hastrup 1992:119) or oversights” (Volod608:34).

As we parked our cars in a car park outside thenggeclass | saw there were
other cars already parked on the grounds. The ihgildias small with a tiny sign
above the entrance door. The plague was so snaall tould not read it if | passed the
premises by car. It seemed quiet from outside buiv@ approached the front door |
could see a few women inside the room. When weaaidalzm®* an African woman
in a colourful‘abaya’ and a traditionally African wrappetjab opened the glass
French door. She was apparently Aisha’s friend wisti wanted me to meet. There
were other African Muslim women in the room who ev@ngaged in their work in
front of their sewing machines. Most of the womenhe class were Muslims with one
non-Muslim teacher reliever. All the Muslim womerone iujub (plural of zijab) and
abayat (plural of ‘abaya) except a South Asian teacher who wohalwar kameé?

with a transparent shawl loosely covering partef!inair.

% salzm s the Islamic greeting “Assalamu alaikum”, whitieans peace be upon you.

% shalwar kameeis a Punjabi-Urdu term (it is originally from arBi&an word “salwar” and an Arabic
word “gamis”) for a traditional dress of South Asiomen and men of loose pyjama-like trousers and
a long shirt or tunic
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Entering the class was like entering into a différeorld. | had never seen a
room full of Muslim women inkujub and ‘abayat outside mosques or a specially
organised event for Muslims. | was definitely imétfield”, | thought to myself. Yet
the field and home in my case were blurred anceaey to distinguish. The distinction
of the field and home suggested by Gupta and Ferg($997:12) (also cited in
Morton 1999:244) did not apply to me. They point that “the distinction between
‘the field’ and ‘home’ rests on their spatial segg@on” in which one place is
designated as the site where data is collectedhendther as the place where “analysis
is conducted and the ethnography is written up97t92). Furthermore, the field and
home are characterised by “the standard anthromaloggopes of entry into and exit
from ‘the field” (1997:12).

When | was at home | also made calls to Aisha,amty to find out whether
she had other friends she would like me to meethiose calls were where she shared
her stories about her children, and tladsr?® and tajwid®’ classes she attended
regularly. | also engaged in phone conversatiorth Wiabila in which she told me
about themadrassaher son regularly attended in between our disonssabout cake
and meatball recipes. Wasn't | at “home” when thcaks happened? Why did it feel
so much like “the field”? Had | not exited “the Ifi¢ at those times? Why had
something so familiar as the telephone become fmiliar and then familiar again in
a different way as | often used it when | was ndtand about in “the field?

| used to wonder whether phone conversations doellcegarded as fieldwork.
The dilemma arose from the notion of participarsesation as the key method of
anthropological research. As D’Alisera elucidat#ise anthropologist’s job is to find
just the right balance between participating anseoling” and yet the telephone did
not seem to serve the observation role as muclga@isg native” would (2004:33).
However, as soon as | realised that through phongesrsations fieldwork data could
also be collected without having to observe, | doatcept it as part of my field site
and as an essential fieldwork tool to gather dedanfmy informants. As D’Alisera
conveys in her work with Sierra Leonean Muslims\ifashington D.C., “familiar

cultural categories of home had to be reinvented’my mind as “the notions of

% Tafgr is Qur'anic exegesis. It is an elucidation, explion, interpretation and commentary carried
out to understand the Qur'an and its commandments.

2" Tajwid is elocution of the Qur'an which entails propeomuinciation during recitation

% See D'Alisera (2004:32-35) for her account of teéephone experience.
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familiarity and distance collapsed in on each othrerconfusing and sometimes
emotionally charged ways” (2004:34-35). My telepb@xperiences with the Muslim

mothers with whom | worked was filled with mixecefmgs. In a way it was familiar

but at the same time it was also “unusual’. As ®ulathd points out “telephone

interactions are an important envelope in which pteoproduce, maintain and

reproduce social relations” (1999:115). Yet as Madduggests, “the familiar and the
unfamiliar [were] colliding, overlapping and intefating in a critically productive, yet

tense, dialectic” (1999:259) in my phone conveosaiwith my informants and in my

fieldwork in Mt Roskill as a whole.

Like Judith Okely, who worked with Gypsies in heatime England, | too
“changed clothing” (1984:5) and toned down my ligst Indeed, | did not have to
learn another language as | spoke in English omijnnative tongue to my non-
Indonesian and Indonesian informants, althoughshed | could converse in Arabic
with my Arabic speaker informant. Yet | was expedbg my informants to understand
common Arabic terms used by Muslims of differenhnitities”. When Afifa
explained about her childrenfeadrassaand what they learned, she assumed that |
understood the terms she used, lkgidah*®, sirah®* andfigh® while | believed she
would explain them to a non-Muslim researcher. Alssupposed that my informants
assumed that | would accept something as true wutithoestion because of our similar
religious background and marital status. They etquethat | would understand them
without them having to explain themselves. WhesKeal Zahra about her parenting
goals, her reply of having children who are goodshMus was only revealed after |
probed her on my second visit. Although on my fiisit to her home she had already
explained about how she and her husband have ekpgbse& children to Islamic
rituals, she seemed to “take it for granted” thatvduld have assumed that her
parenting goals would be imbuing their childrenhwislamic tenets so they could
become good Muslims. | suspected that if the qoestiere asked by a non-Muslim
researcher “to be good Muslims” might be her fasiswer. She also gave me a

2 |In conversations between Muslims that | encouintéfew Zealand, but not in Indonesia, Arabic
terms likesubhanallah(“glorious is Allah”, used by Muslims to expressosg feelings of joy or relief),
jazakallahu khayKan expression of gratitude and appreciation, ingdmay Allah reward you for the
good”), masha’Allah(“Allah has willed it and all accomplishments amy achieved by the will of
Allah™) are often used.

30pgidahis the belief system that is based upon a firmvimion in all the fundamentals of faith and
the Oneness of Allah, i.e. creed

%L Sirahis the study of the Prophet Muhammad'’s life antiviies

32 Figh is Islamic jurisprudence based on the Qur'an aedadths
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“weird” look mirroring her disbelief when | askeah“what salat means for her”; |

was certain that she would react differently if@anMuslim researcher asked her the
same question. So in situations like these in wiighinformants seemed puzzled as
to why | asked questions that they supposed | shiubw the answers to, | explained
to them that some people might have different viewgxperiences and hence their

experiences or views might not be similar to mine.

The Fieldwork

During my fieldwork | attendetafsr®® andtajwid®* classes conducted in Mt Roskill
which a number of my informants attended. My entrythese classes was made
possible and eased by one of my key informanthaisShe was a regular participant
in both of these classes. Also, | had the oppaguniconduct in-depth interviews and
conversations with eight Sunni Muslim women who evstay-at-home mothéPsrom
the Middle East, East Africa, South Asia and SoasheAsia whom | met through
Aisha or | already knew from my own friendship witlem. Their husbands were
employed in different sectors of employment. Alltbése mothers have completed at
least secondary school in their native country. tMdgheir children are of pre-school
age to early teens. Another informant has childrerto young adult age. They have
been in Auckland for at least five years and hagenbresiding in Mt Roskill for the
past several yeals Mt Roskill was intentionally chosen as the placdive for its
Muslim dominant population and facilities. The mews, which were conducted in
their homes, lasted anywhere from one hour to thi@é&s. The conversations that
were made in their homes, during breaksafigr andtajwid classes and by telephone
lasted from as short as fifteen minutes to as Esm@n hour. No recording device was
used during the interviews and conversations. Whead my first interview with one
of the women she refused politely my intention $& @ digital audio recording. So |
never asked to use the device in other intervieszs,was afraid that they would not be
comfortable with it. Instead | made a few notesitythe interviews and wrote every

33 In this class the teacher discussed the meanihingrpretation of the Qur'an, its commandments
and linked each verse to examples from everydagliv

3 In tajwid class participants learned how to recite the Quirdts proper pronunciation.

% | had no knowledge of these classes until Aistthrize about them after she knew that | was doing
research on Muslim mothers in Mt Roskill

% One informant was a married woman with no children

37 One of the informants does not live in Mt Roskilit she has been attending tasir class for a
number of years and has befriended Muslim womeharclass.
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detail of the interview proper, conversations ahdavvations in my field notes as soon
as possible after | had finished interviewing aaglihg conversations.

Furthermore, outside my eight key informants | csed with my Muslim
friends and acquaintances from Southeast Asia aathSAsia, and with converts to
Islam in their home, in communal prayers, by tetep) at mosques or at public
venues. They are mothers of children with a widegeain age from school aged to
adulthood. These conversations lasted from arodteegh minutes to around an hour. |
attended communal prayers Bid-ul-Fitr and Eid-al-Adh&® in which | met my
Muslim friends and acquaintances of different athigis. These communal prayers
provided me with better understanding of how mtiitic Muslims conducted one of
their religious practices and how slight differemde rituals could invoke feelings of
restlessness and uncertainty in some Muslims obnethnicities in the midst of the
majority ethnic group. | also analysed websites artitles on Muslims and their
activities in Mt Roskill and other parts of the WwbrAs a Muslim who has been living
in Auckland for more than a decade and is very npaoh of the transnational Muslim
community, my life is practically part of the resgda My attendance at the Islamic
Women’s Council annual meeting early in the redegmocess gave me insight into
what becomes the main concern of other Muslim womeNew Zealand. | visited
mosques in Auckland as well as attending other Mughatherings in Auckland like
ifrar*® at a mosque and slametaf’ in a private home. Within the time span of my
fieldwork I met Muslim women in their happy timdike in their homes foEid-ul-
Fitr festivities and in their food bazaar to celebrdeir homeland cultural festival,
and in sad times when one of my Muslim friends dieddenly of a heart attack or
when | visited Muslim friends who were sick in hidapor at home. These less formal,
everyday encounters were as significant as my mgetvith my key informants who
live in Mt Roskill as they gave me experiences e¢p and thick meanings that added
to the whole understanding of Muslim women'’s liviesa transnational context.

Despite my original intention to study the expeces of devout Muslim

mothers bringing up their children as good Muslimspecially how they imbue the

¥ Eid-al-Adhais a festival celebrated every year off' Tthul Hijja of the Islamic calendar to
commemorate the willingness of the prophet Ibratursacrifice his son, the prophet Ismail, for thkes
of Allah

%9 |frar refers to the evening meal when Muslims break ttasi during the Islamic month 8amadin

0 Slametaris a Javanese communal feast (in this case cordibgta Muslim friend) to celebrate a
good fortune.
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practice ofsalat, the research took a turn after | immersed myiseffeldwork. As |
had come to a decision to focus on pious Muslim @mwho live in Mt Roskill, my
informants seemed more keen to tell me their stal®ut their engagementtafsr
andtajwid classes to better themselves in terms of Islamsicodrses and practices, to
recount not only how they teach their children © shlat but also about their
children’s public school andnadrassa and the challenges they face as Muslim
mothers.

My first day in Mt Roskill as | started my ethnoghac journey was infused
with a few surprises and unfamiliarity. As | dradewn the long lanes of Stoddard and
Richardson Roads coming home from the sewing thaddfirst afternoon, | pondered
that the area | have known for years like the bafcky hand had to be relearned and
navigated around and through the myriad meanings. ihat seemed to be just
another suburb for other New Zealanders might hdifierent meanings for my
informants as they intentionally chose to live histneighbourhood. So | thought, has
the area always been as multicultural as it isyw@dsa living in Mt Roskill appealing to
the Muslim community due to its dominant Islamicanoes? If so, how is Muslim

space in the area created and experienced by teénVicommunity?

X
FIIAVNZ

APPROVED

Figure 1: Mohammed'’s Halal Meats at Richardson Roadith the researcher. A
man in kurta** passing by. Photograph by Sasya Wreksono.

“IKurta is a traditional clothing from South Asia in a fooha long loose-fitting just above or below
the knees. It is traditionally worn with a loos#ifig trouser but now can be worn with a pair @fijs.

24



Mt Roskill and its Muslim community

“Mt Roskill is demographically one of the most netgting, 21st century ethno-cultural
melting pots in the country. But there's still nothmuch to do in Mt Roskill except
visit your parents. | mean, that young 1.5er Korgag who works for his folks at

Roskill Fisheries is pretty hot, and there's thdatautcher if, if you need, like,
meat..."” (Mok 2006

| set out that day from my home in Glenfield forhalf-hour drive to Mt
Roskill, where | was to meet Aisha. | preferredté&ke the Herne Bay — Point
Chevalier route than the motorway. | passed Urieopus on Carrington Road and
finally | crossed the railway crossing on Woodw&mwoad. At Woodward, Richardson
and New North Road intersection | stopped as thiéidrlight turned red. For a split
second | wondered whether this meeting with Aistauld be different from my
previous social visits. This time | had to pay mattention to our conversations and
write them up in my field notes. Not that | had als been taking our conversations
lightly. Rather, it was important for me to remembar conversations and what to ask
her. I, too, had to switch on my observation maméhe neighbourhood like someone
who was new to the locale.

The intersection finally crossed, | entered RickardRoad. For the first few
hundred meters | went by well-kept houses of caady nineteen hundred. As | drove
on and passed the junction of Owairaka Avenue éighibourhood began to change. |
found myself driving past more modest Depressi@ntemes. | pondered that Mt
Roskill must have an interesting history and watsahways like what it is tod4s,

Mt Roskill in the past was unlike its present statéhough its boundaries have
not altered much since 1842 when it was first agafias part of Eden County (Reidy
2007:12), its social and cultural makeup has chaéngensiderably. Indeed, many
physical developments have taken place. But whattiguing is how a suburb that
was once known as “the bible belt” has become tlestnpopulous area in New

Zealand in terms of Muslim residents.

“2 First cited in Reidy (2007:138). Tze Ming Mok ipalitical blogger and activist, poet, fiction veit

and essayist who was born in Mt Roskill (Reidy 204d4).

3| first heard from my supervisor that Mt Roskilhsrknown as the bible belt, which surprised me and
encouraged me further to learn more about theryistoMt Roskill.
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As part of Auckland City Council, its electoral tlist includes Wesley in the
west, Waikowhai and Hillsborough in the south, Ehi€ings in the north with
Onehunga and Te Papapa in its furthest east (R2af)7:12). There has been
significant doubt as to the origin of the name ‘Motroskill’ although some would
argue that it originated from an early evangelastied John Roskill (Mount Roskill
Borough Council 1984:7, Reidy 2007:25). The nam®bRoskill officially appeared
for the first time in theAuckland Provincial Gazett@ 1867 in regard to its declaration
as a district pursuant to the Highway Act 1862 (fge2007:25). Previously, it was
known asPuketapapaby the Maori, which means the flat-topped mouni@itount
Roskill Borough Council 1984:7).

Due to the volcanic nature of the mountain it islenstandable that the area
became fertile farmland with luscious crops of wagkes, grain and oats, and dairy
farms of beef and mutton from the 1800s, and deeslointo one of the major
providers of Auckland city’s food supplies (Reid9(Z:29). By the 1860s the very
affluent had built large homesteads surrounded ask-pke grounds around the
suburb, like Monte Cecilia country estate in Hilsbugh, which was later taken over
by the Bank of New Zealand in 1891 due to the Degiom and its trustees’ failure to
maintain the establishment. It was later boughthey Sisters of Mercy in 1913 to be
used as an orphanage and boarding school (ReidyZ932).

A major local development in terms of building ctvastion in Mt Roskill
happened when there was a chronic housing shoatagie& high unemployment rate
due to the Great Depression in the 1930s. A thittle housing stock in the city centre
was no longer habitable as wooden dwellings becahde and rotten. So the
government decided to expand their existing urkemtres to the suburbs in order to
accommodate urban workers; this expansion, in @h@ fof the construction of state
houses, included Three Kings, Mt Roskill South, kdaihai and Wesley. By the end
of the war 26,000 families were on the waiting fmt a state house (Reidy 2007:70-
71). In the late 1940s and early 1950s Mt Roskithéd into a thriving suburb with its
own shopping centre on Dominion Road, an adequatesportation of trams and
buses to and from the city centre and new sch&sglfy 2007:55, 57, 77, 96-97).

Under the governance of Mayor Keith Hay, Mt Roskald 26 churches for its
35,000 residents by 1988, the largest ratio of dines per head in New Zealand, and

thus was justifiably known as “the bible belt”. Withe decline of Christian belief
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among the wider New Zealand community, the Chnstiasion of Mt RoskKill
suburban life (Reidy 2007:93) was a marked contrma#ite rest of the country.

However, with the current rise in migrants and gefes the image of Mt
Roskill has changed drastically. The percentag€loistians in the area is no longer
higher than the country’s average. Islam and Hisimuhave taken over as religious
affiliations with a much higher percentage than tiagional averadé Mt Roskill's
population of 6.7 per cent Muslim and 11.9 per déimdu is far above the national
average of 1.0 and 1.7 per cent respectively.

Due to its proximity to the Mangere refugee cerangl availability of state
houses, Mt Roskill has in recent years become htmmmany refugees from East
African countries such as Ethiopia, Somalia, Sualat Eritrea, and the Middle East
such as Iraq, Iran, Afghanistan and Kuwait. As N@aland has been providing a safe
haven for refugees from war torn countries, Mt Rlbslas been selected as one of the
“ideal places” for refugees to rebuild their shagtelives and has housed the largest
refugee community in the country (Reidy 2007:138).

New migrants from Asian countries, including Indiwho are rapidly
increasing in numbers also consciously seek Mt Roa& a place to live. Quality
schools such as Mt Roskill Grammar, which was chase the 19 best school in
Auckland byMetro magazine’s 2006 survey, have enticed many migitantsside in
the suburb (Reidy 2007:138) On their website Masjid e Umar, the largest mesiqu
New Zealand which is located in Stoddard Road ctosBenize Road intersection,
also claims that the mosque has drawn many Mudiarig/e in the area (Masjid e
Umar n.d.). Real estate agents intentionally usectitchwords “close to or within
walking distance of the mosque” to attract Muslimnergele to purchase or rent a house
in the neighbourhood (Masjid e Umar n.d.).

Mt Roskill is a melting pot where East meets Sdedeific. Pacific Island and
Maori families, who had been the main tenants efdblidly built state houses have
had to leave the suburb due to unfavourable chgngirhousing policies under the
National government in 1991, and consequently maade way for refugees to move
into the vacated houses. Although in 1999 the neslcted Labour government

restored income related rents for the state howsesh had not yet been sold at the

* See table 1
4> Mt Roskill Grammar is placed second in rank inmteiof the best high schools in Auckland by Metro
Magazine in its recent 2010 survey (Press ReleageoNWlagazine 3 July 2010 cited from Scoop n.d.)
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time, Pacific Island families faced some problemsrepossessing” the houses they
once lived in, as the refugees did not want to gipethe houses they had settled in,
which has created some tensions (Reidy 2007:14)-142

The mosque itself was previously built as the Geggtional Christian Church
of Samoa that was put up for sale in May 1996. MihdRoskill Islamic Trust, which
was established in 1989, took an interest and ssfudéy bid for the property in an
auction in June 1996. The trust previously operated garage that was used as a
prayer room and for Quran classes to meet the :n@édViuslim families in the
neighbourhood. With the financial support from lob#uslims and overseas donors
the purchase price of $1.5 million was paid offSaptember 1996 and it was then
converted into a mosque. The expansive building dwald accommodate 1200
worshippers and a minister's residence is fittiig heet the growing Muslim
community in the area. By 2002 the Trust had botightadjacent properties to cater
for a Muslim women’smadrassaFederation of Islamic Associations of New Zealand
2005). The mosque is a two-storey building with wgéh car park in front of the
building and a small one at the back. It is adegjt@taccommodate around fifty cars.
Inside, the main prayer room is carpeted throughath thick green carpet with a
sajadalf® pattern facing thegibla*’, or direction of Mecca with animbar (pulpit
[Speake 1999]) in front of the room.

Despite the reality of having a mosque in the ,aMt Roskill, like other
neighbourhoods with mosques in New Zealand, labkslslamic sounds oddhan
(call to prayer) and the sound of Qur'anic recitatithat are frequently heard in
mosques in majority Muslim countries (Metcalf 199ja Theadhanis only recited
inside Masjid e Umar without a loudspeaker so asngl cannot be heard from afar.
This practice may thus create the realisation ofligparity between migrants’
individual and collective pasts and their curreahsnational context (1996a:9).

The mosque is open for five times daily prayerluding Friday
congregational prayer andid prayers for Muslim brothers. Unlike many other

mosques in Auckland that cater to both male andaferworshippers, this institution

“® Sajadahis a prayer rug

" Qibla is direction of Mecca, more specifically tha’bah, towards which each Muslim must turn in
order to perform thealat validly. Ka’bah is a small shrine located in the middle of thedidosque in
Mecca. It is a building that Muslims from all owe world face toward in every prayer and where the
hajj is conducted every year.
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only provides a praying facility for males. In i@lat al-Jum’af® hundreds of Muslim
men, young and old, from diverse ethnicities ingigdconverts in the vicinity, attend
and make their prayers. This reflects the varidtural backgrounds of people who
make Mt Roskill their home and business site. O8lyhni Muslims pray in this
mosque. It is common knowledge among Musfihtisat Masjid e Umar is managed by
Muslims from tablighi jama’at®, although its attendances encompass many others
outside thgjamaat Khutbah* for Friday prayer is conducted in English and Urdu
This reflects the dominant Muslim ethnicity of Soutsian background who manage
the mosque. The mosque provides a weekly Qur'assdiar women in the adjacent
premises. A myriad of other activities is also céfi by the mosque, including
madrassafor children, Quran class and weekly lecturesislamic tenets for men,
marriage ceremonies andhayjj training programme.

Apart frommadrasseaoffered by the mosque, there are ottmaxdiris that cater
for multiethnic or single ethnic Muslim childremafsr andtajwid classes for women
are also available in different parts of Mt Roskilbnducted for women from a similar
ethnic group in which a certain ethnic languageused and for women from a
multitude of ethnic backgrounds with English asrtlkenguage medium. These classes
are held either at a specified location that is @ivby an Islamic trust or at different
domestic spaces in which the participants resideudber of Islamic trusts also have
their organisation centres set up in Mt RoskillWKMuslim Directory 2010).

In addition, Muslim businesses which provide goadd services for Muslim
clientele also add to the appeal. Opposite the oedghyber Foods and Spices shop
retails Eastern spices anghlal meat. It occupies an unattractive warehouse-like
building with a very limited car park in front dfi¢ premises. However, its extensive
selections of Middle Eastern and Indian spices wiibir distinct aroma would
definitely lure buyers to come and visit the shblpe falal butchery at the back of the
shop also has a good range of fresh meat and chidke shop has been in the area at
least since 1999. | remember going to #akil butchery for many years from when |

“8 Salat al-Jum’ah is congregational Friday prayer required of aihi men but not of women

9 And it is confirmed by one of the mosque commitieambers’ wife

*0 Tablighi jama’atis Indian reform movement founded by Mawlana Muhsad llyas in 1927 in Delhi.
It is popular with villagers and peasants. Calledréform of personal religious practices and deeof
Islam and Muslim minority populations. Focused eligious, rather than political, aspects of Islam.
Spread throughout the Muslim world from 1950 onp@ssto 2003). See Dickson (2009) for
ethnographic account on theblighi jama’atmovement in Canadian urban spaces.

*1 Khutbahis a speech given by &mam (who leads a communal prayer) prior to every ceggtional
prayer.
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migrated to New Zealand in early 1999 before ikl meat shop close to my home
in Glenfield opened in 2005, to buy stocks of mmad chicken for my household for
the next three to four weeks when it was time fertmgo to the shop again. Thalal
butchery in Stoddard Road had a business competiten Mohammed'sialal Meats
opened its store not long after on Richardson Riase to the triangle junction of
Richardson Road and Stoddard Road. With its ownemuosked separate factory for
processing, packaging and storagehafal meat products in Avondale, which are
delivered to its retail outlets, to hotels, restents, rest homes and local suppliers, and
exported internationally (Mohammedidalal Meats (NZ) Ltd n.d.), Mohammed’s
Halal Meat is a sound business indeed. From one unihab & the early days it has
expanded to its neighbouring shop in recent yeads leas opened a fried chicken
outlet a la the famous Kentucky Fried Chicken bsing#alal chicken insteatf. In
spite of practically having no parking space, tt@&il shop is never free of bustling
customers. Unlike Khyberhalal meat with its Muslim-men-only vendors,
Mohammed’'sHalal Meats has at least one or two Muslim women sentimg
customers with other Muslim salesmen around her.

Strolling down west from Richardson Road where Bomed’sHalal Meats
is located to the traffic light and turning righte Stoddard Road in the direction of the
mosque, | felt a sense of being in a different dioflhere was a dissimilar atmosphere
to the one | am accustomed to in my everyday fifehe Marlborough neighbourhood
in Glenfield where | have been living for the psist years or my previous residence in
Northcote, in which | resided for five years priorliving in the Marlborough area. In
spite of seeing different ethnic groups on theetsiel can still feel the ambience of
being in a predominantly “white” neighbourhood ageherally notice more Europeans

than people from other ethnicities around the radginhood and at the schabl

*2When | visited the shop in February 2011 the fdbitken outlet was closed but will open in March
2011 under a new management. The fried chickeetgplce is leased to a different fried chicken
franchiser. But Mohammed'’s Halal Meats businessalcgsiired another shop space for its spices
shelves.

>3 Marlborough Primary has 38 per cent Europeans;iwisi far above other ethnicities (Education
Review Office — Marlborough School 2008). By comigan, there are only ten per cent Europeans at
Owairaka District School, the primary school nai far from the mosque, far less than the percentage
of Samoan, Maori, Tongan and African (EducationiBenOffice — Owairaka District School 2008).
Therefore, people can observe, at a glance, tferelift ethnic make-up of the two suburbs. Sinylarl
Mt Roskill Primary only has 5% of its students fr&@@uropean/Pakeha ethnicity with 4% Maori and
37% Indian (Education Review Office — Mt Roskillifaary 2010). While it might only be a rough
estimate, the ethnic composition of a primary st®a good indicator of the larger community ardun
the school.

30



In contrast, the environment in Mt Roskill, parteny the shopping area close
to the mosque, emulated a market scene in manyn/Asiburbs, albeit on a small
scale. The atmosphere was so vibrant with colouisplays of goods and inviting
aromas from the variety of food. A shop that soldsin merchandise, like Muslim
garments, a food outlet that offergdlal pizza, Indian curry, and an Indian clothing
store all enticed multiethnic people to buy goouid vod.

The above narratives illustrate public expressmnBluslim life in Mt Roskill
in which Muslims create places of worship and feat# their religious belief and
practice throughkalal goods and services. The focus of the current gordk Mt
Roskill is to ease worship and sanctioned religipuactice in urban transnational
landscape. Indeed there is “newness” of meaningdalfe1996a:12) which emerges
due to different circumstances of the larger sgctetthe one they encounter back
home as is shown by the modificationamthanand provision of a men only mosque
congregatior, for example. As Metcalf (1996a:12) suggests “Mustitual and
practice cannot be understood as mere continuitil awn ‘Old World’ past”. The
transformation of Mt Roskill from “the bible belthto a multiethnic society with
strong influence of Islam is only made possiblahry nature of the majority society of
New Zealand, the legal status of immigrant Muslimswhether they are treated as
permanent settlers or as “guest workers” like inn@y° — and by relationship of
state and religioli. As Muslims make claims on public space, they raagounter
resistance to Islam, often defined by racism tmatturn shapes their behaviour
(Metcalf 1996a:12, 14, Metcalf 1996b:124, McClou896:68, 73). What about
Muslims in Mt Roskill? How do they feel about lignn an environment profuse with
multiculturalism, particularly Islamic nuances?

There was a spirit of multiculturalism in the néiglarhood as Huda told me
during my visit to her house. She was thrilled whies refugee centre offered her and
her children the opportunity to live in Mt Roskdfter refusing their recommendation
to reside in Three Kings due to the fact that she mot seen any people of African,

Indian or Asian origins in the area. She had reggeso be accommodated in a

** Although men only mosque is a traditional practit€&outh Asian Muslim communities, it is a new
experience for other ethnic Muslims.

%> See Mandel (1996) for discussion on Berlin’s Musihigrant community and how they create, define
and contest places in the midst of their statugasst workers”

% See Kolig (2010) for discussion on policy aspeelsvant to the integration of New Zealand Muslims
in the host society.
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multicultural neighbourhood and not too far frone tmosque. She has been happily
living in her present residence ever since. Stetlithe fact that she could take a short
drive to the mosque to drop her children ofhtadrassaand that she felt and looked
the same as others around her. Even the non-Muslimthanneighbourhood, she
conveyed, were familiar with and appreciative ofdliflms and their values. As Mok
(2007) writes in her blog “... | also like being Edstian in Roskill because you can
walk down the street and no-one will stare at yobather you with inane requests.
Instead they will smile and say hi, because obWouse all actually live here”. In
Huda’s road alone there were ten Muslim familiediferent ethnicities including
Afghans, South Africans, Indians and Malaysians.aQtifferent street yet still in the
same neighbourhood, Zahra and Afifa, also have iMusieighbours, with a few
Maori and Pacific Island families. When | went tdfA's house and was waiting for
her to come home from dropping her daughter at @dchHosaw two Maori/Pacific
Island men talking on the side of the road in frohbne of the men’s houses. A few
minutes later | observed an Asian-looking womarhwaitijab came out from a house
opposite Afifa’s residence with a boy and a man ey all went into a car parked in
the carport and drove away towards the road bemiedAbout the same time a Pacific
Island couple in a traditional Polynesian blgeketasi(a matching shirt and skirt for
women) ande fai taga(skirt-like garmenfor men) came out from a car behind me

and entered a house nearby.

The Informants

My main research informants live not too far froaclke other in Mt Roskill and send
their children to the same primary school but défe kindergarterd. Zahra, who has
been residing in her present address in Mt RoBkilfive years with her husband and
children, enjoys living in the area because ohitgh Muslim population. She lived in
a different suburb in West Auckland for two yeaefdoe moving to Mt Roskill. Afifa
has been living in Mt Roskill for more than fiveays with her husband and children.
Their first three months in Auckland were speninivin a suburb in South Auckland.
With Muslim friends living in Mt Roskill and no aoqintances in South Auckland
they then decided to relocate to Mt Roskill to moleser to their Muslim friends, and

have been happily residing in the area ever sifiét® convenience of different

" The daughter of one of my key informants goesniversity.

32



amenities that suit their needs was the reasothfm to settle well in the vicinity.
Afifa’s daughter's primary school, her son’s kingarten, theirmadiris, medical
centre, the mosque and hefsr class are all within walking distance of her house
Aisha, also, intentionally chose Mt Roskill as aqd to live as soon as she was
married. Since her husband has to travel a lohifojob to different parts of Auckland,
as far as Albany to the north and Papatoetoe teahéh, Mt Roskill became central
with about equal distances to north, west, eastsath of Auckland. Although she
has moved to different houses since then, she hesys selected a house in Mt
Roskill. She explained that in Mt Roskill she cantg different activities in the area
within close distance with ease, like taking han sw amadrassalearningtafsir and
tajwid, and learning to sew with other women, mostly Mus| including dropping
her sons off to schools.

In this new place, Muslim migrants have createdtlfi@mselves spaces and a
community on their own terms. They fit into the sttig urban social and physical
structure, sites and amenities that help themftsihéon, express and strengthen their
religious belief and practice. Since some Muslingrnamnts move to this country to
stay®, they manage to create and define a neighbourti@djives them the means to
feel secure and protected from the profanity of toeitside world”. For my
informants, living outside Mt Roskill would mearviting more challenges for them to
live as pious Muslims. Mt Roskill becomes an alégety constructed centre of Islam
to the ones they have left behind in their homentgu

For my informants, living in the neighbourhood egvthem a sense and a feel
of “home” away from home. The close proximity to ltiple Muslim amenities in the
area, likekhalal butcheries and food retailers, as wellnasdaris (plural of madrass
tafsir andtajwid classes, and the mosque, provides them with aafiglace to live
as pious Muslims in which religious discourse iagpised in their everyday lives. The
vicinity is a site upon which Islam is realised aedffirmed. For many Muslims, the
space of Mt Roskill, particularly around the mosqueh its vibrant facilities for
Muslims, defines their religious and social lifa.this “peripheral centre”, the Islamic
dimension of Muslims’ life is “far from a mere clgeover from the migrants’

previous experience” (Mandel 1996:164). New measiafreligious behaviour and

%8 A number of my Muslim friends and acquaintanceseh@sided in the neighbourhood for more than
ten years. A few have little intention of returnitogtheir home country while others were thinkirig o
going back to retire.
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symbols emerge as they deal with their new ethn&g minorities in the midst of

multiethnic Muslim and the larger non-Muslim sogieTheir engagement with non-
Muslims in their children’s public school and irethvider community outside their
home gives new meaning to their religious belied @nactices. Moreover, it is here
that my informants, consciously or not, come tmgguse the complexities of multiple
religious discourses and practices among a divdisgim community. Through their

interactions with other Muslim$n madrassa tafsir and tajwid classes, and the
mosque, or in more mundane daily activities suchiraghe flea market and

supermarkét, they face the reality of dissimilar practicestué religion. It is a locale

in which religion and secular engagement are sanelusly lived and experienced
and in which interpretations of “proper” Islamicaptice and belief in a transnational
context are defined, negotiated and (re)defined.

As the Muslim community in the area embrace nevamimgys of their religious
belief and practices through their engagement witiftiethnic Muslims and the larger
non-Muslim societythey too transform their domestic space into a Muspace.
How did my informants refashion the mundane spdckome, in which they have

more freedom and control, into a distinctive Mustipace?

Figure 2: A girl in hijab walking down Stoddard Road with a shop that retails
Muslim merchandise.

%9 In their daily living they witness disparate wayshow Muslim women wear their clothes, for
example. Certainly not all Muslim women in Mt Rdkliear similar clothing outside the home. My
Muslim friends who live in Mt Roskill are not dreskalike. Few wear Western clothing without a
hijab, others weahujub (plural ofzijab) with ‘abayat (plural of‘abaya) or 4#ujub with tunics and long
pants or dresses.
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Chapter Three

Home and mother’s role for piety

“Piety is progressive, and repeated religious aityivs necessarily a learning process
over time, whether understood self-consciouslyuak sr not” (Gade 2004:4).

This morning with clouds hanging over Mt Roskillugbed with some drizzle,
| arrived in front of Zahra’s house. | could see bar that she used to learn how to
drive was parked in her driveway. The house sheimed with her husband and
children was located at the back of a section. fasked her front neighbour who was
also a Muslim family. Approaching the front doorcduld hear from the loudspeaker
in her living room a man reciting the Qur’'an. Itsvquite loud because the windows
were slightly opened. Yet the sound was not audiiole her neighbour’s side of the
section.

| said mysalam but | could not hear her reply. | knew she was @édracause |
could hear her voice talking to her young dauglmeArabic. The curtains on the
windows and front ranch slider door were closede White net curtains were thick
with a big floral pattern all over so it was impitds for someone outside to see inside
the living room.

She finally heard my greeting and peeked throughctlirtain. She welcomed
me with a smile and asked me to come inside. Atéaxs were on the carpet. Her two-
year-old daughter smiled at me when | greeted hershe seemed happy to see me for
my second visit. Soon Zahra turned off the compsperaker from where the Quran
recitation was coming. | saw a tall bookshelf witass doors beside the computer
table with a number of copies of Qur'ans inside. dlked on the couch in the living
room while her daughter stood beside her motherciamibed onto the couch between
her mother and me throughout our conversationpaarabout what we were talking
about.

In this section | explore how Muslims make theimtes into a distinctive
“Muslim space” through decoration, signage and fwac In this space Muslim
women create an environment in which they embotigioeis belief and practice, and
imbue worship and sanctioned practice into theildoén to develop them into good
Muslims. The decoration, signage and practice witthie home are deliberately
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organised to convey and embody the teachings ofQinéan andahadith. For my
informants, the home becomes a space for learmdgpaactising Muslim behaviour
and for being separate from the larger society. thin boundary of home Muslim
women define an area of control (McCloud 1996:88).Darke (1994) suggests, the
private realm of the home is typically understogdaaspace that offers freedom and
control (cited in Mallet 2004). It is here that yhieave a lot of control over what kind
of and how much transmission of cultural and religi practices takes place in their
home. Indeed it does not guarantee that seculdwmemfes of public television
broadcast and the Internet, for example, are Yotdsent from their living room. Yet
they have some degree of control to organise atettsehichever information is
available in their honfe The control of domestic space is associated i
embodiment of piety of the occupants, | would ssfig€ampo (1991 cited in
McCloud 1996:69) also argues that a great deal lufuse’s sacrality depends on the
reputation of its female occupants. In circumstanicewhich the occupants see the
home as a focal place to convey and imbue piety Wauld make their home into a
distinctive “Muslim space” that could facilitateetin religious belief and practice.
Zahra’'s home illustrates a space of difference (Ma@ 1996:67-68) by means
of the Qur’an recitation from the computer louddqaaand copies of the Qur’an in the
bookshelf. The Qur'an is not displayed but plagedn elevated location as a mark of
respect (Qureshi 1996:48). Similarly, Afifa alsetdrated” her house with the Quran
in her bookshelf in the living room, while Aishartgua number of calligraphies of
Islamic texts ofAllah and Muhammad (the Prophet's ndjnend asirah taken from
the Qur’an, beside the Qur'an and religious booklsar bookshelf. All the Qur'ans in
Zahra’s, Afifa’s and Aisha’s homes are placed anhilghest shelf and are kept on one
of the best pieces of furniture in the house. Rent the Qur'an and any visual Islamic
displays are not mere ornaments, rather as Quf&386:48) indicates, they are meant
to initiate articulation and action of religiousepi. In essence, Zahra, Afifa and Aisha
use objects, images and sounds to create a Mupliwesthat provides them with a

sense of Islamic identity and piety and to fill @ids of imagined past. As Metcalf

! One of the Muslim informants from my previous s in 2009 suggested that it was not easy to
control her son, who was studying at a universityer how much time he could access the Interndt. Ye
she still had some control over what kind of infation was being accessed by her son by placing the
computer in the living room where she could seetkavas doing and by being informed about the
new technology and its impacts.

2 From this point onwards the Prophet Muhammadfermed to simply as “the Prophet”.
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(1996a:4) elucidates “for a Muslim to feel at hoardor a non-Muslim to recognise a
Muslim space, the presence of certain spoken antlemrArabic words is most
telling”. The presence of the Holy book, the reama and Islamic words dictate a
certain attitude that Muslims live in this housenihich prayer space is guaranteed.

The Quran recitation | heard at Zahra’'s house afsosformed a physical
space of an ordinary house into a site of religi@entity. Indeed, Muslim ritual
requires, at least in principle, no “sacred pla@éetcalf 1996a:6) as what is important
for Muslims is the religious practice and not tlite.sBut in practice my informants,
like Aisha, Afifa and Zahra, were compelled to date their living room with Islamic
texts and sounds that are mostly lacking in a Igrgen-Muslim environment. For
instance, the sound aflhanand the sound of Qur’anic recitation that is ulsuia¢ard
from a mosque in a Muslim country are replaced hy'& recitation from a home
computer loudspeaker, by Qur’an displayed in thekbbelf, the sound addhanfrom
an electroniadhanclock, and calligraphy on living room walls. Deliagely or not,
the presence of these spoken and written Arabidsvaould have some effect on the
children in terms of their sense of identity as Mus

Zahra's, Afifa’s and Huda’s house are relativelystewe with no pictures or
photographs on the wall or on the shelf. Aisha’mbpon the other hand, is decorated
with Islamic texts and calligraphy hung on her riyi room wall whereas such
calligraphy was not present at Zahra’s, Afifa’s atada’s home. They all recognise
some shared Islamic values that pictures of animbjects including photographs of
the occupants of the house displayed in the homemhibited as prescribed by the
Quran and thehadth®. Yet not all Muslims agree about the use of actdly
calligraphied Qur’anic verses or other Islamic $eglisplayed as ornaments on the
wall. Although Aisha has no objection on the matsyme other Muslims prohibit
such practice on the grounds that such display seaye as an amulet, which incites
shirk’.

3 A number ofsirah and thehadith denote prohibition for Muslims to display a pieif a human
being and/or animal in the house (Qur'an 7:1sthihBukhari Volume 4 Book 54 Number 448,
Volume 5 Book 59 Number 338).

* Shirkis the sin of idolatry or polytheism, i.e. the deition or worship of anyone or anything other
than the singular God, or more literally the estdivhent of "partners” placed beside God. It isvice
that is opposed to the virtue tafwhid (monotheism). In the Qur'an the teshirk refers to polytheism
in general and to the worship of idols in particulaut the interpretations may vary considerably
(Woodward 1989:216).
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Muslims often mark their homes as a space of sgéparéMcCloud 1996:67)
by drawing non-transparent curtains to exclude vieev of neighbours or visitors.
Zahra’s use of thick floral curtains that are ale/ajosed shows how she defines the
boundary between domestic space as the Houseaai [§arul Islam) and the outside
community as the House of War (Darul Har)icCloud 1996:68). The domestic
space is viewed as a safe locale in which they bavéreedom and control to practise
their religion. It is in this site that Muslim womeare free to unveil and wear any
clothing they wish to, out of sight of their neighlss and visitors. In my visits to their
home, some of my informants were not wearing thejub or nigab although others
still did. A Muslim female visitor is considered asister in Islam in which case a veil
is not compulsory. When | came to Aisha’s housaalshe never put on hijab and
‘abaya although on other occasions when | visited hershowith my husband on
social visits she always wore proper Muslim clothin

Engaging in the embodiment of pious self in thefic@ment of home also
means practising gender roles when guests comisitoSome houses are consciously
demarcated in terms of gender. On my visits to &slhome with my husband and
children on theEid-ul-Fitr festivity, my daughter and | were sat in the dinmoom
adjoining the kitchen with the curtains between divéng room and the living room
drawn close. Meanwhile my husband and sons wem@tesicto their garage that was
already transformed, especially for the occasiatg & dining room. In some other
Muslim homes | was guided to one portion of thedwuheir study or family room for
example, by the wife while my husband was havimgmversation with their husband
in their living room. Yet not all Muslims in Mt R&sl have the same kind of gendered
spatial segregation practice in their home. My Mudlriends who live close to the
mosque with their husband and children receivedheir guests, male and female, in
the living room and had their lunch in the samecspa

Unlike most of the Muslim world, which welcomes e@kion and radio
(McCloud 1996:72), the Muslim women with whom | Wed try to shut out Western

values and open their door only to Muslim values.her house, Aisha especially

® In this case | prefer to suggest Darul Islam esligious space whereas Darul Harb is a spacemf no
Muslim in which Muslims have to deal with seculatues. In the home they are not necessarily
converting the standard New Zealand house into gantglike the inward-looking Arab courtyard
house. But they seek privacy, shelter and seclusjairawing the curtains close and by neighbouring
with other Muslims.
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installed a satellite disk that enabled her and faarily to watch Middle Eastern
television programmes. My Muslim friend who alseelil in Mt Roskill never watched
New Zealand television since she had a satellg& th watch programmes from the
many channels of Indonesian television. Despité thesh to invite Muslim values
into their living room and shun away from the Westealues of New Zealand
television | was never convinced that they couligltp protect themselves from the
outside media influences that they considetedam®. Many of the Indonesian
televisionsinetron (television dramas) shown outside the fasting mmaftRamadn
are never far from non-Islamic values, such as exgosure of boyfriend-girlfriend
relationships. As Ida (2008:49-50) suggests, Isgdamiltures and identities on
Indonesian television are normally marginalizedegtauring theRamadn month. In
the holy month the Indonesian television channetolme “religious channels” with a
range of programmes from talk show programmes, aesnmo quizzes, music and
sinetronrich in religious content (Ida 2008:49).

In this section | also explore how my informantga&ge in rigorous acts of
imbuing Islamic practices in their children, pauterly through informal teaching of
religious knowledge at home. Through books, stoaled other religious resources,
and “making Muslim space” at home, Muslim parentsoduce Islamic tenets to their
children from when they are very young. Howevevinly in a transnational space
provides them with the opportunity to witness npléivoices of religious discourse
that are incorporated into the everyday practiceetigion of a multiethnic Muslim
community. Learning from their past and from conmueinterpretations of “proper”
Islamic practice and belief, they seek to redeffirer understanding of Islam.

Muslim women with whom | worked began to imbue #ssence of faitim
their children when they were very young througlsestiing a number of pillars of
Islam’. Like Afifa and her husband, they always devotetbast a half-an-hour every
evening to sit together with their children to ‘tbathem, especially the older ones,
aboutAllah, how to dowudii®, the way to dosalat, and to read and memoriskort

® Haramis that which is forbidden and prohibited accogdia the Qur'an and thehadith.

" The five pillars of Islam include verbal declaoatiof the oneness of God and acceptance of
Muhammad as God'’s prophsh@hzda), praying five times a daydlat), fasting gawmn), the giving of
alms alat), and pilgrimage to Meccadj)).

8 Wugiz is known as ‘ablution' in EnglisiWudii is a ceremonial act of washing and wiping the lsand
face, arms, head and feet before praying or toggctie text of the Qur'an. Withowtudiz those
activities would be void and unlawful.
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suwar (juz’ Amma®). Their youngest son, who was only two years allally sat
with them although he was not required to do wieslster and brother were asked to
do. But being in the same room gave him the oppdstdo observe and emulate what
the others did. In the privacy of their home theysignated a room especially for
performingsalat, for teaching their children about Islam and fozekly adulttafsr
class in which their neighbours from certain ethigis came to discuss the Qurtan
The separate room for religious observance andatiduc as Peshkova (2009:260)
points out, “enabled the occupants’ socio-religiptesctices which, in turn, reproduced
the meaning of domestic space for them as Islanfiot. Afifa a room particularly
used for religious observance and education giveacaed meaning to her and her
family’s religious experiences. Although my othefarmants have no special room in
which they perform their religious practices ordeaheir children about Islam, they
perform their prayer in their bedroom or living mavhere they can be without any
disturbances and the space is large enough to filagesajadahfacing thegibla. As
also reiterated by McCloud (1996:70) the minimauieement for a Muslim space is a
place for prayer in which Muslims can perform theayer undisturbed while
physically facing th&a’bah.

Indeed the life in the house is characterised bgrtls of Islam”. At the core of
religious belief and practice are words: “the woadsqur'anic Message, words that
explain and interpret the Message, words that @r&ed and his Messenger, words
that express the believer’'s submission to Islamir@3hi 1996:48). In my informants’
homes, too, “words of Islam” are used to imbue Muasdentity and piety in their
children and themselves. Our family friends wheelim Mt Roskill used a colourful
poster for children with ninety-nine namesAlfah in Arabic?. Although their baby
was only a few months old they have already huegttster on their living room wall
so that it will be the first thing their infant seand learns when she starts to recognise
shape, colours and letters. Aisha also placed & loooprayer for children in the
bookshelf in her living room, low enough for hendo access when he needed.

® Suwaris plural ofsirah (chapter of the Qur'an)

1% 3uz” Ammais the 3¢'juz’ (part) of the Quran. It contains sherwarfrom surzh 78 through 114, the
shortessuwarin the Qur'an; these are teewartypically read during regular prayer, god’ Ammais
generally taught first to children.

M The languages used in this class are English asither foreign languages that are understood by
people from a number of ethnicities.

12 As described in the Qur'an aatiadith there are 99 names of Allaashiz” allah al-Husni in Arabic)
by which Muslims regard Godr-Rahnan (the Compassionate, the Beneficent, the Gracidus),
Rahim(the Merciful),Al-Quddus(the Holy, the Pure, the Perfect) are a few ofek@mples.
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As Mahmood (2005:54) explains, for a religious pgmacal process to
succeed it needs self-reflection in the child akibet nature of the religious practice
and knowledge and their relationship to God. Thuasiscious deliberation of proper
behaviour or why knowing how to dewfiz andsalat, and to read and memorige’
Amma are important and what they signify becomes “pamtd parcel” of the
pedagogical process that is necessary for the sitiqni of a pious self (2005:54).
Teaching their children abosawkid™, how to dowudiz andsalat, and to read and
memorisejuz’ Ammathat are fundamentally useful fealat seemed to be vital for
Muslim mothers with whom | worked. The basic cortagfgtawhid is crucial to grasp
as without this understanding the child will notddge to comprehend why Muslims
need to submit completely to God by worshiping Him.

As Gade explains “piety is progressive, and regkatdigious activity is
necessarily a learning process over time, whethderstood self-consciously as such
or not” (2004:4). The “seeds of piety” seem to belanted in the mind of young
children even before they can tdlkLike other Muslim parents, my informants
acknowledge the need to instil Islamic values amets in their children from a very
early age. It is a continuous process that hag tepeated from time to time. It is also
progressive in nature dependent on the child’saagelevel of understanding. To leave
it until the child is much older may be too late.

A friend confided in me how she regretted her actdong time ago when she
was too busy working which left her with no chotceleave the care of her young
daughter to a nanny with a very limited educatM#ien she and her family migrated
to Auckland only then did she realise that her #éeighad little understanding of
Islam and no sense of being a Muslim, and it waddte. Her daughter was already in
her teens. With almost all of her friends being -Murslims she grew increasingly
distant from herdin. By this time it was nearly impossible for her hmatto persuade
her to do hegalat, not to wear skimpy clothes outside the house, rartdo interact
too intimately with boys. Although later the motheged to convey good examples for
her daughter by doing healat regularly and wearing Aijab, it was of no avail. Her

daughter even felt embarrassed walking beside bé&menwho wore aijab.

13 Tawkid is the concept of monotheism in Islam. It holdsi@s one and unique.

14 As soon as a child is born, some Muslim parentspet theadhanin the baby’s right ear to ensure
that the first words that the newborn hears aredaof praising the majesty and greatnesaAliath
(Mukhtar 2003:23).
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Yet people who convert to Islam in their adulth@aah divert and develop their
moral subjectivity to a new set of dispositions @hehat is good and bad, right and
wrong, permissible and improper, sacred and profaeautiful and unsightly both in
oneself and the larger world in their twenties dnicties (Winchester 2008:1767%)
So, is age salient in influencing oneself to uniderd the faith and adhere to the five
pillars of Islam? How crucial is it to introducdds as soon as the child understands
about matters around her/him? For my informantss ifpivotal that some basic
introductory religious knowledge is given to theupg child with a more structured
instruction later when they are older.

Besides the multiple resources available to themslivh mothers with whom |
spoke also rely on their past as another alter@abvguide them in their parenting
practices. Harkness, et. al. (1992:171-174) sugtestreflection on the past and its
constitution have been central in setting schermapdrents for how to construct their
own family life. Recollecting her own childhood, I#a told me that when she was
young and brought up in her country she had tolldihe Islamic practices, including
salat and fasting because her parents told her to ddsere were no questions or
discussions why she had to do them. She realisgdén parents were also doing their
worship and rituals because their parents taugim tto. So it was a kind of “tradition”
that passed on from one generation to the nexs Wais understandable, she said,
because her mother had no education. Hence, mietllwing the traditions without
guestions or being critical was logical. But as sles educated at a university she
began to question many aspects of religious pext@nd was mostly concerned with
the propriety of some rituals that seemed to bigioels, like the wedding ritual. She
realised that some of the traditions they followegte not entirely Islamic. Since she
has learned what is Islam and what are culturditicens she consciously differentiates
between Islamic practices from traditions in hemgwarenting practices and family.
She believes that “pure Islam” should not be “bachdoy culture” (D’Alisera
2004:73). Eickelman and Piscatori (1996:37-45) sgggthat mass education,

especially higher education, and Islamic mass conication in the Muslim world

15 Lofland and Skonovd (1982) describe six motifsadigious conversion that include intellectual,
mystical, experimental, affectional, revivalist aswercion (in Kése and Loewenthal 2000:101-102). In
their own research with British converts to Islafise and Loewenthal (2000) find that all motives ar
present in their respondents except the revivaldif. Lakhdar, et al. (2007) recommend other negiv
beside the six motives suggested by Lofland anah®kab (1982), namely “negativist (opposing my
family), mastery state (fighting on the side of guor) and sympathy state (sharing possessioBgé
Sulaiman-Hill (2007) for a description of Muslimroeersion in New Zealand.
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have led to objectification of Muslim consciousneBBrough schooling and ease of
communication Muslims began to question what it msego be a Muslim. This
heightened self-consciousness in return sparksteleddaout Muslim traditions and
discourses on a mass scale, not merely awarenassndfluslim traditions but also
that of other Muslims. Therefore, Zahra further lakged that she felt the need to
critically examine her childrearing practices esggc in regard to imbuing Islamic
practices and virtues in her children because gpheats that as they are getting older
her children will also critically question some giiaes that are not “pure Islam”.

She is not alone in her quest to “purify” her famife from the influence of
non-Islamic traditions. Some Muslim migrants amvstg to embody a “purer” form
of Islam'®. | could resonate with Zahra’s experience in akitding in terms of
critically examining what seems to be a commonpku# harmless act and analysing
whether such an act is Islamic or not. My husbamdl lshave been trying to inculcate
the notion that a birthday party is not Islami®@ur family. When | was living with my
parents my mother always made a special efforetebcate my birthday, not with a
party, but rather by having especially cooked yeltice for lunch or dinnéf. Yet for
the past number of years | never make yellow ricarfy children’s birthday. Instead |
cook the yellow rice with fried chickens asdmbel goreng dff on other days that do
not coincide with our birthdays. What we and otherso are pursuing “purer” Islam
are trying to escape from, lsd’a; “unwarranted innovations, beliefs, or practices f
which there was no precedent at the time of th@lat and which are therefore best
avoided” (Mahmood 2005:87).

16 See Kibria (2008:245) for discussion on the tergién embrace and to return to basic principles of
Islam, and to put emphasis on the significanceslafic tenets in every aspect of life among young
Muslim migrants, particularly second generatiomttls caused by a conscious sense of belongingness
to the minority group and an awareness of ‘previotaken-for-granted assumptions about what it
means to be Muslim’.

"yellow rice is used as a compulsory staple foosdme Javanestametan(communal feast) such as
a birthday. Usually the yellow rice is shaped iatbig cone with a number of side dishes, including
sambel goreng atplaced around itgmpeng. Slametarformally entailsdu’a, a speech from the host
and special food (which differs according to thieimt ofslametan (Geertz 1969:11). It is particularly
practised byabangan(who practise a more syncretic version of Islaantthe more orthodosantri)
(Geertz 1969:14). See also Beatty (1996) for dsonson the Javanestametarnor ritual meal in

which he reveals systematic interconnections beatwgacretism as a social process, the multivocality
of ritual and the relationship between local traditand Islam. Woodward (1988) discussksnetanas
textual knowledge and ritual performance among aédavanese Muslims.

18 Beef liver and cut potatoes fried with spicy imgjents including chilli. This dish and fried chicle

are usually served with yellow rice. Yellow ricesttamed rice cooked in coconut milk with a dash of
turmeric.
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Clearly the search for authenticity in the realmstém is important for Zahra.
Her discourse, particularly in relation to the s@mmmation of the ritual in New
Zealand context, is what Shaw and Stewart (1994a8¢ labelled “anti-syncretic”, a
discourse that involves “the erasure of elemenésngel alien from particular religious
and ritual forms.” They further emphasise that ésedd forms may be identified as
foreign and extirpated, or alternatively recast aetined through claims that they
have really always been ‘ours’, thereby deletingmfer religious synthesis from
authorised cultural memory” (1994:8). Yet avoidwhat we consider not Islamic is
not without its challenges. Moreover, understanglatbt all Muslims embrace similar
viewpoints. Erasure of the pre-travelled past imsanstances seems to be contested.
Other Muslims may try, either consciously or nai, weave in global and local
interpretations of Islam for their children and ritselves in an attempt to create a
sense of continuity. They, including sombaykhs may perceive celebrations or
practices, even though there was no precedent eattithe of the Prophet, as
praiseworthy innovations, as long as they do neoitreglict the Qur'an andhadith,
and do not invite any misguidance. But at leashwithe boundary of their home,
Muslim women have some freedom and control to gdopton the contrary to
abandon, whatever values and notions try to “simgak their home. Specifically, they
have some freedom and control over how they wowdlentheir home a Muslim space
in the midst of diverse religious understandingshef multiethnic Muslim community

around them.

Figure 3: A living room in Mt Roskill with calligrgphy signifies a Muslim space.
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Salat and moral selfhood

“I conclude that the practice of prayer does nahply fashion a particular self
or moral subjectivity, even when interpreted withiparticular tradition. Rather,
prayer becomes a compelling practice and a keyfsitenoral experience in part
because it provokes individuals to engage the eglittions of selfhood” (Simon

2009:259).

For my informantsgalat or ritual prayer, is the most significant formaafts of
worship as practising Muslims. No one could claonbe a Muslim if they did not
pray, Zahra said. She wanted to underline the itapoe ofsalat and thus of teaching
one’s children to perform the act of worship. Asn8n (2009:259) elucidates, it is
through the performance ghlat that the capacities of a moral self are realised.
Regardless of the degree of their own conformitgstMuslims would agree that
regular performance of thalat is required of all Muslims (Bowen 1989:608alat is
one of the activities dfb adat that is narrowly interpreted as acts of worshig #rdail
most notably the five pillars of Islam. Broadly empreted’ibadat encompasses all
activities of life from specific rites to everydalyess to how to conduct science. “In
between the five pillars and everyday life 'dsadat lies a wide range of Islamic
activities from which Muslims in particular sociesi have constructed distinctive, local
ritual repertoires that include rites of passa@eriice, recitations of the Quran and
commemoration of births and martyrdoms” (Bowen 1660).

In this section I explore how my informants engaggh the practice ofalat at
home with their children. During prayer Muslims {gonarily convert any worldly
space, in my informants’ case their home, “intoaared space set apart, simply by
marking it and occupying it in a cleansed statentadMecca” (El Guindi 2008:136).
Salat is a tool in which moral selfhood is acknowledgadd defined. Through
disciplines of bodily practices they imbue religsouirtues in their children, and affirm
and further develop their own piety. Yet with a trethnic Muslim community and its
multiple Islamic discourses and practices just idetgheir front door, belief and
practice are negotiated, defined, and (re)defidddslim mothers’ interaction with
other Muslims outside the home may spark some Wifiation”, a sense of contrast
in which they compare how similar or different e tway they perforngalat. Indeed
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as D’Alisera suggests (2004:59) participation ircudturally diverse congregation
provides a framework for some exchanges of socidl ailtural values between and
within ethnic groups, “creating dominant interptetas of meaning and practice as
well as a multiplicity of voices that resist thasgerpretations”. In spite of what seems
to be a uniform practice ofalat among Muslims, competing interpretations of
“proper” Islamic practice and belief in a transpatl setting are always lurking below
the surface and become visible from time to time.

The five times daily obligatory prayer and all athmon-compulsory prayers,
like taraweehduring the fasting montRamadn or salat in the morning o&id-ul-Fitr
andEid-al-Adha start withwudi. Salat consists of a series of prescribed movements
of the body in two, three or four ritual cycleaka’'at) depending on what prayers are
performed®. The prayer, which is performed with proper attizeing thegibla, entails
a fixed sequence of movements, from standiaky’ (bowing), sujid (prostrating) to
sitting, each accompanied by a fixed recitationriluthe standing movement at the
beginning of every first and secoraka’at one recitesirah al-Fatihat?® followed by
anothersirah of the worshipper’s choosing from the Qur'an (8mven 1989:600-
601, D’Alisera 2004:66-67, Mahmood 2001:830, Quas&880:57-62, Rippin
2005:106-108, Simon 2009:260, Winchester 2008:17B&3ides the five times daily
prayer Muslims are encouraged to perform other otdigatory prayers including
salat-al-janazafi* andtaraweeh(see Méller 2005).

One afternoon when | visited Aisha at her home,gahve me another copy of a
book she used to teach her children to performr thveiZ7> and salat. She had
obtained the book free from the house wheretéf@r class was held. The intent of
wudiz is to acquire ritual purity required for the perf@ance ofsalat that is in some
degree impaired by the bodily functions of defematiurination, and possibly sexual
intercourse (see Burton 1988:21, Quasem 1980:33).

The book that | received from Aisha (Abdullah Al-Maoud 1991:19, 56-57)
shows the recitation of intentioniyya) of the obligatory prayers that is said silently i
one’s mind. As Powers (2004:427) elucidates/ais done “with the heart” and may

or may not be expressed “with the tongue”. Inddbdre are some debates among

¥ Fajr prayer is twaaka’at, while Maghrib and‘Isha are three and fourka’at, respectivelyZuhur
and‘Asr are both fouraka'at.

20 Al-Fatihah means “the opener” in Arabic.

L salzt-al-janazahis prayer for the deceased before burial

22 3ahih Bukhari Book 4 and sahih Muslim Book 2 Ceagtand 4 explain ablutions/(dz) in detail.
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Muslims regardingniyya and how it is supposed to be delivered. While libek |
obtained from Aisha shows a prescribed senténmfethe niyya to recite silently in
one’s mind prior to performing thalat, other Muslims and religious scholars prefer
not to express the intention verbally before prajiére argument for verbalising the
niyyais based on the position that verbalisation ofnilggais at most a compliment or
amplification of niyya although niyya is essentially silent (Powers 2006:36-37).
“Niyya must be done by thgalb (heart/mind), as an essential interior; subjective
nonverbal (‘mental’) act, and it may at times alse accompanied by verbal
pronouncement” (2006:37). Yet, on the other sidé¢hef fence, some scholars argue
that it is enough thatiyyais in theqgalb and God knows what is in thgalb. Thus,
niyya should not be verbalised and that verbal pronouecéms unwarranted
innovation bid‘a®) (2006:37). The opposition to verbalisation rofya reflects the
desire to adhere to treunnahof the Prophet in which there is no evidence that t
Prophet verbalised hisiyya | remember that as a child | was taught by migialis
teacher at home to verbalisgyaprior to prayer. Pronouncingyyaseemed to be the
preference of Muslims and religious scholars in thdonesia of my generation.
However, when | attendedtafsr class many years ago in Auckland that was led by a
Middle Easterrustadh he argued thatiyyais essentially silent and done by b,
and verbalisation is1ot necessary, indeed it l§d‘a. So doesniyya have to be
verbalised to amplify its intention or ilyyain theqgalb more proper? The way Aisha
teaches her children to perform prayer, with ohaitt amplification ohiyya, reflects
how she embraces multiple conflicting interpretagief “correct” religious practice.
Home, then, becomes a site where she defines,iatggoand (re)defines the “proper”
way of conductingalat.

Like Zahra, for Afifasalat is an important tool to build a moral self thafides
her and her children as Muslims. As Afifa’s teniyeldl daughter has been learning
how to performsalat for a number of years, she condugtdat fairly regularly
everyday. She was already able to do it by hevgigtiout assistance from her parents.

B For example thaiyyafor Zuhuris as follows: “Uallt fardaz Zuhri arba’a rakatin adi-an lillahi
taala” (“I perform the obligatoryZuhur prayer, consisting of fouakaat, at its time, for Allah the
Lofty”) (Abdullah Al-Mahmoud 1991:19).

% Bid'a is “a term in Islamic doctrine that refers to umkated innovations, beliefs, or practices for
which there was no precedent at the time of th@t and which are therefore best avoided”
(Mahmood 2005:87). This is the addition/removalkdigince of an Islamic law or teachirgjd’a
usually goes against what is written in autheaki@dith and the Qur’an or goes against what the
Prophet (SAW) practised and taught.
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Yet Afifa admitted that she and her husband sekded to remind her from time to
time to do her dawnHajr) and dusk KMaghrib) prayers, particularly. The technique
they used to remind her was to say, “thiMiaghrib time and | want to pray; are you
coming?” three times. This kind of question anditation to pray usually worked.
However, when it did not work because her daughtaes occupied with other
activities like embroidery or needlework, which shas passionate about, Afifa tried
to step in and talk to her firmly to put some seimmsher so she would do her prayer
immediately. From time to time she became irritaad upset if after several times of
reminding, her daughter remained unwilling to do aéat. She did not want to smack
her daughter although according thaxith?® parents can smack their children lightly
when their ten-year-old or older children are natf@ming theirsalat. She said that it
was because she was a girl and not a boy thatestes smacked her for not doing her
salat. When her younger sons were of the same age asldweghter now, she
guestioned herself, whether she would smack theheyf did not do their prayers. She
wanted her daughter to pray regularly yet sigodur prayer always falls during
school hours, except in the school holidays andkeseds, her daughter could do the
prayer at home when she came back from schoaluhr prayer time had elapsed,
usually in winter, she could do the prayer in coejion with ‘Asr prayer later that
day®.

As El Guindi (2008:136-138) explains Muslims’ dallfe is characterised by
“the rhythmicity of interweaving spatiality and tporality of Islam in scripture”. With
the five times daily prayer Muslims are engagedhm rhythm of continuous moving
in and out of sacred and ordinary. Sacred spatialitd temporality is entered when
they conduct their prayer while ordinary spatiabtyd temporality is experienced as
soon as they finish their prayer. Specifically trdinary space of home is converted
into a sacred site when a Muslim prays within thecffied, sacred time. As El Guindi
(2008:137) suggests, “this interweaving patterre@irrent, pervasive, and powerful”
as Muslims follow thdard of daily prayer. Afifa’s narrative above also ilttetes how

she is continuously interweaving sacred and orglim@io her daily life and conveys

% Sunan Abu-Dawud Book 2, Number 495

% A number ofahadith explain about making up the missegda’) prayer at another time when one
fails to pray the obligatory prayers because orseshept through its time or forgotten to pray ($ahi
Bukhari Book 10 Number 571-572).
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how she imbues piety in her daughter by teachingdaeghter to acknowledge the
interweaving of space and time.

Moreover, what Afifa tries to induce in her daughte disciplinary practices
(Asad 1987:159, 164, 1993:125). Through bodily ficas ofsalat Afifa aims to form
moral dispositions in her daughter. By organising physical and verbal practices of
salat that constitute the virtuous Muslim self, and artgcular the disposition to true
obedience, the moral disposition of a pious Musinii be achieved (see Asad
1987:164-165, 1993:135-139). Apart from teaching kaughter the prescribed
sequence of gestures and words, the physical ¢ondif purity, and the proper attire
for salat, she demands that prayer be conducted within ¢hedsiled time for each
prayer. For every ritual prayer there is a time 8iat begins and ends at specific times
(see Henkel 2005:493). So, for exampdehur prayer starts at 1.07pm ai#br prayer
commences at 4.58pm today; this means that ongedaorm salat Zuhur anytime
between 1.07pm and 4.58pm. Prayer time for eatit moves one or two minutes
forward or backward everyday depending on the seaBable 2 shows the prayer
times for 23 November 2010 for the Auckland redipras published by The

Federation of Islamic Associations of New ZealaRANZ) in its website.

Table 2: Time-slots for the five obligatogalat performances (summer time)

Fajr Zuhur ‘Asr Maghrib ‘Isha
From 4.14am | From 1.07pm | From 4.58pm | From 8.16pm | From 10.02pm
until just until just until just until just until just
before 5.59am|  before - before - before - beforeFajr the
(sunrise) next day

Since the prayer time moves depending on the pasif the sun, the time-slots in
winter differ considerably from those of summerblEa3 shows the time-slots for
obligatory salawat®® for 15 June 2010 for the Auckland region, as migld in
FIANZ's website.

2" prayer times for different cities and regions rdifer depending on their geographical locationd an
the position of the sun.
28 salawat is plural forsalat
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Table 3: Time-slots for the five obligatogalat performances (winter time)

Fajr Zuhur ‘Asr Maghrib ‘Iska
From 5.59am | From 12.21pm| From 2.53pm | From 5.11pm | From 6.44pm
until just until just until just until just until just
before 7.32am|  before - before - before - beforeFajr the
(sunrise) next day

What Afifa tries to instil in her daughter is thispbsition to true obedience not
only to formalised words and gestures, the physioabition of purity and the proper
attire for salat but also to the prescribed time. Indeed, as TAkdd (1987:167)
suggests, the learning of appropriate forms is mambd because it is essential to the
disciplined development of the self. The appropriarmsmay include praying within
the prescribed time for eaclalat as also explained by El Guindi (2008:136-138).
Sinceadhanis never conducted loudly through an amplifiemiesques throughout
New Zealand, unlike in other Muslim majority coues; Afifa and other Muslims rely
on websites, like FIANZ's, or other hard-copy pohlions available from mosques
and Muslim businesses, such/ail butchers, to know the prayer times. Some people
prefer to set the alarm on their mobile phone dhva special alarm clock sold at
Muslim stores to alert them of prayer times. Thecklthat may take the shape of a
mosque, makes aadhansound every time the alarm is activated. Tradéilyn in
countries with Muslim majority population like Indesia and Turkey (see Henkel
2005:494) anuadhif® announces the call to prayer by reciting dudanloudly and
stylishly through a loudspeaker frommarira (minaret) of a mosque to announce the
beginning of prayer time and to invite people toneoto the mosque. The sometimes
melodious chanting of thedhancan be heard from across the neighbourhood where
the mosque is located and is conducted every dagdoh of five obligatory prayer
times. With noadhanfrom Masjid e Umar, Muslims in Mt Roskill, includy Afifa,
have to rely on their own time awareness to be tbfay on time. Or in the case of
Afifa’s daughter, she needs her mother to remindwieen to do hegalat within the

time frame.

# Muadhinis a chosen person at a mosque who condwalttanfrom the mosque’s minaret.

50



Through the above vignette | would like to asseat falat “can be understood
as an act of total submission of the individuaf sela larger power—to God but also
to the community of believers and its conventiguralkctices” (Simon 2009:265). In the
practice ofsalat Muslims must be in the proper state of purity, thas/e the intention
to pray, face theibla, and perform the prescribed motions and word$efritual in
proper attire. Without the correct execution of tomventional practices the actions
are not valid as actions dibadat (Oestergaard 2009:3). The prayer is not only
intended to convey the greatness of God, it is ambodied through bodily practices.
As Talal Asad (1997:47-48) points out, rituals aoé necessarily meant as symbolic
activities but also function as techniques for -sleffelopment in order to achieve
specific virtues (also Oestergaard 2009:4). Then&brislamic rituals, such as prayer
and fasting, as explained by Oestergaard (2008ar2)distinguished from other more
ordinary actions since they demand the imitationemplicit rules. As Bell (1992,
1997) suggests, rituals are unlike normal, everygasctices but rather entail
distinguishing markers such as formality, repetitend rule-governance. However,
Asad (1987:194) argues that ritual behaviour cabedaiken in opposition to ordinary
or pragmatic activity because religious rites candifferent at different times and
places. Also, “in various epochs and cultures tbmains of social life are variously
divided and subdividedand each of them is defined by behaviour that istapt*®
(1987:194). Thus, Asad (1987:194) explicates thahslemarcation of ritual and non-
ritual is unnecessary. Nonetheless, what | wolkde 10 underline here is the repetitive
and rule-governed characteristics of ritua§alat is also repetitive and has rule-
governed characteristics. Rituals, like prayer &asting, also involve bodily practices
through which particular religious experiences arabodied. Asad (1997:47-48)
points out that ritual actions amabitus®, contrary to Bourdieu's (1977) view on
habitus?, can be conscious, rule-governed and can funetoself-development tools.
| propose that these conscious, repetitive andgoleerned features of prayer are also
used by the parents to teach ritual conduct ofgrraytheir children. Through explicit

as well as implicit methods of learning, childréarsto observe and later to emulate

% Italics are used in the original document

31 Borrowing the concept from Marcel Mauss (1979habitusin which “it invites us to analyse ‘the
body’ as an assemblage of embodied aptitudes raytstsms of symbolic meanings” (Asad 1997:47).
32 Habitusaccording to Pierre Bourdieu (1977) is the integggotential for thoughts and actions that
depends on one’s upbringing, position in the sayatem, and their available economic and cultural
capital. For Bourdieu thieabitusis simply the set of habitual dispositions throwgfich people “give
shape and form to social conventions” (Giddens 13&8H.
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salat. As Mahmood (2001:832, 2005:136) proposes, ithrough the repetition of
actions ofsalat that virtues are embodied. Hence, by repeatedénding, observing
and later repeatedly conductinglat, and through a particular programme of
disciplinary practices (Asad 1987:166, 1993:134)dcen are able to pray and will
perform the prayer ritual regularly to aim for gieAs Asad (1993:63) and Mahmood
(2005:31) point out, moral self is the product pésific religious practices, a series of
cultural practices and procedures. Through varibodily movements in which
religious practices, such aalat and wearinghijab are performed, particular moral
virtues and a more pious self will be developed adisieved. | suppose that learning
Islamic rituals of prayer for children is to sometemt similar to acquiring bodily
attitudes for Muslim converts. Yet in the case bildren acquiring bodily attitudes,
what is involved is effort to direct the body’s exignce, whereas for converts is to
reconvert the experienced body (Asad 1987:175-1987:48).

As the above vignette suggested the invitation fesiife to her daughter to
pray together when she has not prayed sometimes mutework. Asad (1987:166,
1993:134) also shows that observation and imitati@important but not sufficient to
induce moral dispositions. Asad points out thae“thrmation/transformation of moral
dispositions...depended on more than the capaciimégine, to perceive, to imitate
—which, after all, are abilities everyone possessegarying degree. It required a
particular program[me] of disciplinary practice®ahmood (2005:54) suggests that
“any kind of skilled practice requires a certainamt of reflection and deliberation on
the specific mental and bodily exercise necessaryt$ acquisition...For example, in
order for a child to learn to pray, the parent mmake her conscious of her gestures,
glances, and thoughts. When the child undertakesattt hurriedly, or forgets to
perform it, her parents may present her with vari@inds of explanations for why
praying is important, what it signifies, and howistdifferent from the child’s other
activities”. This was also what Afifa tried to do her daughter when she failed to
remember her prayer. She explained why her daugigeded to do her prayer on
time. Such reflection and deliberation, although @evays successful in alluring her
daughter to pray on time, are salient for the aitjon of the practice ofalat.
Furthermore, Asad suggests that a disciplinary namogie will not simply evoke or
release universal emotions, instead it is aimedotwstruct and reorganise distinctive

emotions, which in Afifa’s case are emotions ofigeto pray of one’s own will and
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with humility in front of God, on which the centraltue of obedience to God depends
(1987:166, 1993:134). For Hudalat has multiple meanings attached to it. These
meanings are also imbued to her children. Forsh&lt is a medium in which she
could communicate with God and ask for God’s helmimoment of distress. It is
clear for Huda that the emotion of humility in ftasf God is crucial to sustain her and
her children’s obedient attitude to God.

In their home my informants teach their childrdooat prayer that entails
disciplinary practices of religious ritual, andantveaving of sacred and ordinary space
and time.Salat may carry similar meanings for them pre- and poigjration but
certainly their engagement with multiethnic Muslinasound them may create
circumstances in which their prior local religiopsactices come to the fore as they
collide with the global Islamic discourse of therremt migration context. The way
they teach their children to do their prayer at bamay not be entirely the same as the
way it is taught in their children’madrassafor example In such a scenario, some
may be comfortable with remaining loyal to theid elay of doingsalat for different
reasons. Yet others may find that some adjustnreersl to be done to aim for the
“proper” way of conducting the prayer. Consciously not, Muslim mothers are
constantly on the spot to figure out the “corrgmtéctice of religious rituals.

For Zahra, Afifa and other Muslim mothers with whdrapoke, raising their
children as Muslims is their aim and intention imldrearing. They are convinced that
by instilling Islamic beliefs and practices in thehildren at home, they are keeping
their children on the right path, both generallgaing and for Islam in particular. Yet
they feel wary of what lies ahead for their childrd@heir children are still young and
may face challenges outside the home to stay omighé path. Others’ experiences
have taught these mothers that Islamic teaching®m@ie andnadrassamay not be
enough to conquer future predicaments. Are thelaigés more pertinent for Muslim
mothers because they are migrants in a seculatrgdike New Zealand? Or, perhaps,
their own Muslim community poses more ‘threats’ loem and their children?

Zahra, Afifa and a large number of Muslims may cimssly ask themselves
three kinds of questions, “What is my religion?” hyis it important in my life?” and
most important for my informants, “How do my bedfiefuide my conduct as a Muslim
woman and mother?” (see Eickelman 1992:643, 199@X2A8lisera 2004:69). The
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answers to these questions shape their discoudseractice in their dealings with
everyday activities and in how they perceive angbtiate challenges.

Figure 4. Wall clock in a living room in Mt Roskillwith an adhan alarm and
“Allah” and “Muhammad” inscriptions.
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The challenges

“Islam is a highly diverse religion..., with many Veties. ...and sometimes [one whO]

claims to be ‘Muslim’ might be contested by othersMns who consider some beliefs

and practices heretical, perhaps not really Islanakh...for some Muslims, the ‘Other’
is a Muslim” (Grillo 2004:864).

On my second visit to Zahra’'s house, she told me sloe anticipated that it
would be difficult for her to educate her son, esaléy, to be a good Muslim because
of the challenges he may face in his teenage ydédif® also conveyed the same
concern. These two mothers whose sons are verygyaumworried and wary of what
they are going to deal with when their sons readtepty. Afifa revealed a story of her
friend who has a teenage son. The boy was a goasliiMiwho attended Islamic
education when he was young but changed when hem®ea teenager. He did not
finish his year twelve in college and did not wémtdo anything including work. He
became disobediefitto his parents and that caused a stressful timeigamother. His
mother was contemplating Afifa that she would be better off to not wake one
morning so that she would be relieved of the tresnes stress she felt. Only a few
days before | came to see Afifa, she had heard thisrboy’s mother how pleased she
was with her son’s latest progress. One day thenyaman suddenly came to his
senses and told his mother that he was thinkingoofg to a trade school. This was
better than nothing, his mother said to Afifa, hessahe has something to do and has
no time on his hands for any misconduct.

This section explores how challenges in parentiogne from different
directions once the children explore the world mi¢tthe home. Inside the “safety” of
home, Muslim mothers seek to create an Islamicrenmient as much as they find it
necessary. Yet as soon as their children go tootclied have friends outside the
family circle, Muslim mothers are aware that othefluences outside the home,
including secular values, may distract and misgtinder children into taking another

path outside the path of Islam. In the narrativedwe Muslim women with whom |

% Obedience to one’s parents is obligatory in Istamd is demanded of every Muslim. Kindness and
obedience towards one’s parents is strongly emgddsA number adyat in the Qur'an denote the
importance of obedience, kindness and gratitudatdwarents (17:231:14, 31:1%
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spoke convey how they try to identify the challehd®y exchanging stories with
friends and how in the meantime they prepare te fach challenges at home.

The difficulty of imbuing Islamic beliefs and prams in their children is a
frequent topic of discussion for some Muslim moshespoke with. This difficulty,
often expressed in terms of childrearing, commamytres on the daily conflicts they
encounter while living in a non-Muslim society. @at between a “traditional”
Muslim understanding of the role of mothers as geysons who instil piety in their
children, and the reality of how difficult it is teal with multiple challenges around
them, these mothers often hold on to the best Iplesscenario of parenting practices
they are familiar with. Afifa expressed her conseabout what lies ahead for her
when her sons get older. She assumed that whiggtansive Islamic education for the
children when they were young would give basic kieolge and practice in Islam, it
might not necessarily guarantee that they would twut to be good Muslims later in
their lives. As she was not certain what causeti authange in attitude and conduct in
teenagers, especially boys, she and her husbanel tyeng their best to implant
Islamic education at home. With Islamic knowledgel @ractices intact at least they
could hope for the best.

Moreover Afifa is inclined to reduce as much assias any temptations that
she considers may distract her children from tharg path. As discussed in the
tafsr class led bystadhd* Fawzia,ustadhaFawzia cautioned her class participants to
stay away from the boundaries stiarah® and not to peek through the curtains of
boundaries, because they never know whether theystaong enough to resist the
temptations. Shaw and Stewart (1994:7) assertam tliscussion of “anti-syncretism”
that “agents [are] concerned with the defence lidioeis boundaries”. Similarly, Afifa

utterly disapproved of some Muslim mothers whoingly take their daughters to the

3 Ustadhais a femalauistadh Ustadhis a teacher. It is an honorific title of resppopularly assigned to
those who are widely recognized for their learnegpecially religious knowledge.

% Sharah is God's eternal and immutable will for humanitg,expressed in ti@uranand
Muhammad's example (Sunnah), considered bindinglfdrelievers; ideal Islamic law. Ttguran
contains only about ninety verses directly and digadly addressing questions of law. Islamic legal
discourse refers to these verses as God's lawnandporates them into legal codes. The remainder of
Islamic law is the result of jurisprudence (fighiyman efforts to codify Islamic norms in practitaims
and legislate for cases not specifically dealt wittheQuranand Sunnah. Although human-generated
legislation is considered fallible and open to s&, the ternshariahis sometimes applied to all
Islamic legislation. This was supported by forntalistures of juristic literature and many specific
statements from the tenth through the nineteenttudes. Modern scholars have challenged this glaim
distinguishing between shariah and figh and callorgeform offigh codes in light of modern
conditions (Esposito 2003). Yet Calder and Hook®99 cited in Mahmood 2005:81) sugglgh as

the academic discipline by which religious scholiescribe, explore, and debate shar’ah.
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shopping mall and drop them off to go shopping witeir girl friends because such
activities are not productive and their daughtees/ ihe tempted by what they see in
the mall.

As Gokariksel (2007:67) points out “the space of shogpmalls has been
constituted as modern and by extension seculdreirwider cultural context” of urban
landscape. Even in Istanbul (2007:67) and Jakadisrare strongly linked with the
cultural context of modernity in which entertainheactivities and celebrations of
national and religious holidays (Muslim and non-Nm$ are held. The activities are
far from religious and mostly resemble seculardivi¢ is this modern secular context
of the malls that Afifa is mostly concerned abolihe absence of stores that sell
Muslim merchandise only confirms the secularityn@dlls. It is this site of secularity
that Afifa is trying to avoid for her children.

Like what is cited by other researchers on Muslingramts in a variety of
disciplines (Barazangi 1996, Basit 1997, Eisenl®®96, Haddad & Lummis 1987,
Kay 2006, Swanson 1996) for Afifa and some othieeschallenges come from outside
the community of Muslims. They feel that they caumter the “threat”, the outside
forces of the alien community in which their chéddrare being raised, by drawing the
curtains around them. As mentioned earlier, a fewslvh parents choose not to have
New Zealand television broadcasts in their home @eder to watch Middle Eastern
television through satellite disk instead or to énao television whatsoever for their
children. Others may seek a single gender schoaIMuslim school for their children.
However, how far can these parents prevent thélidreim from “peeking through the
curtains”? Do they consciously choose to live inRétskill with its dominant Muslim
community to safeguard their children from the aédorces of the alien community?

Contrary to what some other Muslim mothers beli¢gsee Haddad et. al.
2006:133), Zahra felt that the biggest menace ihdegy within the Muslim
community itself, although she echoed the feelinfsnany parents that the non-
Muslim environment also poses some challenges.v@imessed a good Muslim boy
who then became rebellious after mixing with otherslim boys with poor conduct.
He started to question his parents’ Islamic teaghias he mixed with Muslim boys
who did not do what his mother said about Islangkdviour. They also teased him for
being “a good Muslim boy” who went diligently toehmosque to pray. So to be
accepted by these boys, he then rebelled againat kad was being taught by his
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parents. Afifa’s husband once told her of an inetdduring the fasting month of
Ramadn when he saw what seemed to be Muslim teenagersilidgwin the
neighbourhood outside Masjid e Umar when othersevdeing theirtaraweehin the
mosque. He had seen these boys in the mosqueighatont they left early before the
prayer finished. When he walked home he saw thesmgagers hanging around on the
street making noises. They also vandalised the ugosath rubbish and graffiti on the
mosque wall and destroyed the mosque property,hwipset the mosque’s committee
and community.

Zahra was also particularly concerned about therglimncy between reality in
Muslim countries and what she teaches her childieout Islam at home. When
Muslim children go for a visit to their home coynaand see people drinking alcohol,
smoking cigarettes, and not wearing thi&b, they become critical and question their
parents about what Islam actually is. Is Islam viheir parents teach them at home or
what they see in this Muslim country? Indeed, thare a multiplicity of levels on
which transnational Muslim parents are challeng#¢olwever, for Zahra teaching her
children that there are good Muslims, who embiawaT® and practise their duties as
Muslims, and bad Muslims, becomes her central poiher childrearing. Her children
need to be able to make a distinction between thesfims and need to be critical in
order to stay on the right path.

For Zahra, the general disjuncture that emergéduslim society is expressed
in her feelings about childrearing. Deeply distatli®y the influence of the-so-called
bad Muslims on good Muslims, particularly on thepant of their lack of propriety,
manners and their different sense (or lackinwdn Zahra has decided to instil in her
children a critical mindClearly the search for ways to imbue the notiogadd and
bad Muslims is important for Zahra. However, thésby no means easy for her.
Recalling my own experience, only the other day emht-year-old son asked me

again why a good friend of his father, who is a NMussmoked’ (he smokes a lot).

% Imanis faith or belief. It suggests security for beties against untruth and misguidance in this world
and punishment in the afterlife. It assumes bdti¢fie oneness of God, angels, prophets, revealed
books, the hereafter, and fate. Faith is a maftéee choice in Islam but is also considered afgim
God; no one is to be compelled to believe. The §uestablishes the close connection between faith
and action, so that true faith manifests itselfigit conduct. Believers are commanded to obey God,
Muhammad, and authorities; fulfil their commitmerie truthful; perform ritual prayer; spend their
wealth and struggle steadfastly to do the will @fdishun drinking, gambling, and exploitative besis
practices; and avoid treating people condescendingl

3" There are different rulings on smoking in Islaniting ayat al-Bagarah [2:195] and an-Nisa [4:29] on
the prohibition of killing or destruction of onelsesome argue that it isaram on the grounds that it is
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My son has seen him smoking cigarettes on seveié vo his house with his father.
Although his father and older brother do not smbé&estill questions why some people
behave differently from the way his family usuatighaves. He also asked why | wear
a hijab outside the house while his older sister only westijab to go to a mosque, a
communal prayer or to Muslims-only-gatherings. Regfing to his questions |
explained the rulings on smoking ahiglzb in Islam but also mentioned that everyone
makes his/her own decision on what he/she want® to his/her life. | told him that
his father and | have been discussing aligab with his sister and we want her to
make her own decision when she is ready to adéptla as her daily attire outside the
homé®. | told him that | had not worn jab until recently not long after | gave birth
to him at which time | was willing to accepijab as compulsory apparel for Muslim
women.

Perhaps it is easier for children to accept non{iviissas “the other” and it is
comprehensible in the children’s mind that they radgpt different cultural systems
than to acknowledge that Muslims come in a myribdhapes, colours and sizes and
vary in their conduct and piety. When they encoumteislims outside the home,
whom they consider as “us”, and these Muslims digptlisparate conduct or
demeanour, they must think twice as hard to contesegotiate or reconstruct what
they already know about Islam and Muslims. | rementiow my first-born son, who
was six years old at the time, was so surprisefintb that no one in a mosque in
Newcastle, Australia could spedlahasalndonesian. Or a young boy of about ten
years old outside the door of Masjid e Umar askgdhasband, who was about to
enter the mosque to pray, whether he is a Muslims Was understandable, as my
husband looks more like a Japanese/Chinese manhwgitlanted eyes than a South
Asian or a Middle Eastern person, like most of¢begregation of the mosque. It was
also my son’s first encounter with non-IndonesiansMns when we lived in New
South Wales when he made the remark. Hence, it meaglifficult for children to
comprehend that Muslims, who may look like or ualtkem, may behave differently

from what they are taught about what Islam or alMuss by their parents at home

destructive to one’s health. As agahin the Qur'an or ndvadth mentions the prohibition of smoking,
others say that it is permissible but dislikeddhkah and the Prophet{akrul). So Muslims are
encouraged to stay away from acts consideraklruhas they will be rewarded if they abstain from
these actions.

% She always wears decent clothes outside the hemesewithouthij ab.
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Faced with the multiple facts about Muslims, henel #ack home, Muslim
parents construct a world that they so desire tttgldren to be a part of in the hope
that they stay on the right path of Islam. Metaptadly, they stitch different layers of
meanings of being Muslims carefully so that thensedo not show. Through religious
rituals, celebration and teaching at home, a sefdeing a Muslim living in New
Zealand is enacted to provide a sense of colleetnekindividual identity as Muslims.
At home, they try to inculcate religious belief gm@ctice in their children as they see
fit. As they perceive New Zealand, particularly Roskill —at least at present—as
their home away from “home”, they endeavour to ¢prihome” here to instil a sense
of religious pride in their children who mostly weeborn in this country. Many of
these children will embrace some, perhaps muckhatt is imparted by their parents
at home. Others, of course, will not (D’Alisera 20D49). Parents can only hope that
what they imbue in their children, both generajpgaking and for Islam in particular,
will have some benefit for the children later ireithlives. In the mean time they
embrace and enhance their religious understandindspractices througtafsr and

tajwid classes.

Figure 5: Muslim teenagers on the mosque verandaitimg for Zuhur communal
prayer to start.
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Chapter Four
Public Enactment of Piety

“Tafsr” class, and great and little traditions debate

“Muslim communities are imagined, constructed thgbuhe vision, faith, and
practice of their members. However, when the vidmith and practice of community
members transcend space, place, and time, sindargnd differences of belief and

practice are brought face to face” (D’Alisera 2002).

Aisha had been telling me aboutadsr class managed by a Muslim Trust in
Mt Roskill that she attended regularly. The class Wweld fortnightly in a house owned
by the trust. So on a Sunday morning | travelledtoRoskill to listen to the class.
Barely knowing anyone who went to the class, | dskisha to keep me company for
comfort. On my way to Aisha’s house | realised thabuld not make it on time.
Driven by guilt that | would make both of us lategalled her. She flatly rejected the
idea of going without me. Unfinished houseworki sétjuired her attention she said. It
gave me a bit of relief, although some thoughtssed my mind as to what would
happen when | arrived at her house and she wasatiteady; we would be so late.
But lurking in my mind, | envied her for her passiand determination to always
improve her knowledge in Islamic tenets while jugglher roles as a mother and a
wife.

| parked my old green hatchback on the streetrantfof her house at five
minutes past ten. | hurriedly went to the kitcheomdwhere she used to greet her
guests. The kitchen door was closed but | could heareplying to my greeting as
soon as | saiddssalamu’alaikurtt. She opened the door and briskly turned back to
the kitchen to finish her housework. She moved lquiand paced hastily from the
kitchen to her bedroom back and forth several titoesdy up, to put on heabaya
and offered me her newly baked vegetable pieslthatepted willingly. In between
she explained how she had been busy cooking bistada lunch since early morning
for her husband and children who had already gorahitdren’s Arabic class in South

Auckland. The aroma of the pies was so deliciouktantalising, lingering throughout

! Peace be upon you
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the kitchen. The pies were placed on a plate ondihieg table covered with other
dishes she had made for her family for lunch. lidédaste the beautiful mixture of
ingredients of mixed vegetables in flour and egg$ savoured my first bite. The pies
were still warm. She asked me to help myself toenpies to take home for my
children.

When Aisha came out of her bedroom for the lasetshe was in her light
brown‘abaya and a matchingijab. She was no longer in her training pants, a ldose
shirt and without &ijab as | had seen her a few minutes before when skeedpthe
door for me. She asked me whether | had broughtuda® to use in the class,
otherwise she would lend me one. As | had no ideetker | could borrow a Quran
from the class | had made sure | brought one froméawith me.

This section exploretafsr class as a Muslim space in which discourses of
Islam are discussed. It is in this site that Musiemen come to realise that there are
multiple meanings of religious belief and practi@mong the multiethnic Muslim
community. Traditional Islam that they bring fromadk home collides with
universalistic Islam from the Quran and thiezdith that creates a sense of contrast—
contrast with a past or contrast with the rest afiety—that shapes their religious
style. In this section | focus on the issue of raus it takes centre stage in discussion
in the tafsr class. As Muslim women encounter music in evepeesof their lives,
including that of their children, and as they seeke better Muslims, they are caught
in debates about what is proper and improper.

We drove our own cars to the class. | followed ¢er through rather empty
Richardson and Stoddard Roads in a cool mid-autoreaze. The trust's house was
located close to the mosque. It was a brick housle & newly built conservatory.
There was another brick house on the same sedmn.section was quite small for
two houses but the driveway was wide and long eimaagpark four cars, one in front
of the other and side-by-side. Thafgr class was held in the conservatory. The
conservatory was unlike any other conservatory radtoomny neighbourhood. It was
made of heavy, thick, specially made off-white ptasheets instead of glass and
wood. It had a “door” made of the same materiahveitu-shaped zipper and a metal
rod at the bottom to hold the door in place. Theseovatory was warm and cosy with
a wall-to-wall carpet and a wall-mounted heat putite living room of the house was

filled with a long table and a few chairs. Along lbng sidewall was a tall bookshelf
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full of Islamic books. The books could be borrowsdanyone who was interested. A
few books, like books on how to do prayer, couldbined without charge.

When Aisha and | entered the class the teacheahaddy started her lecture
on asurah from the Quran. It seemed that we were a bit.|&et the teacher, a
Middle Eastern woman, did not mind that we hadamwhe on time. She was not even
bothered when about five other women came later tisa About thirty women in their
hujub and ‘abayat® from diverse ethnic groupsttended the class; most of them sat on
the carpet, and all stayed until it ended. She séeim know who was new to the class
and who were the regulars as she said, “Welcontkete@lass” to the newcomers and
“Please come in” to the regulars. Overall, she Wwamrelcomed everyone to join the
class so new attendees like me felt comfortablevagidomed.

UstadhaFawzia has a strong presence and a commandingabata her. She
spoke fluent English with a Middle Eastern accers ifirm tone but warm voice at the
same time. The Arabic language was only used whenrecited arzyat from the
Quran or she could not find the right term in Hsl) in which case an Arabic
speaking participant would assist her with an Efgterm or a short explanation of the
particular word. Aisha told me once that she hadbaters degree but not in relation to
figh. She had acquired the necessary knowledge oftafsx from careful and
extensive self-study of the material. As a nativalAc speaker her language ability is
of great advantage to understand the Islamic téxiso heard from Anissa, a regular
participant who | have known for several yearst #iee has taught the class for about
ten years.

Despite her imposing tone and the authoritativiineaof her presence and
presentation that was equally felt by Aisha andileadanother regular at the class,
there was no feeling on my part of being intimidabsy how she conveyed thafsr
and its content in the class. In fact it has pradphe to critically analyse thafsr
she put forward. For Anissa th&fsr class has incited critical thinking on her part as
she has been renegotiating some previous valuedelmaviour that seemed to be

uncontested and unproblematic in regard to relgmorms. After exploringstadhas

2 Only one attendee wokerudungthat was not fully covering her hair. Apparenthesvas a new
convert. She wore a long dress instead dhhnaya. Another young woman wore long trousers with a
hijab.

® The women were originally from South Asia, Souttessia, Middle East, South America, East Africa
and Northeast Asia.

* Ayahis a verse withirsarah (chapter) of the Qur'an
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arguments on the matter and researching on hertlosvissues mentioned in the class
she has taken a different point of view.

It seems that th&afgr class is a temporal locus where local traditiookide
with the great tradition of Islamic discourse. Asasand other class participants who
bring their own understanding of Islamic practiae @onstantly appropriating the
Islamic texts of the Qur'an and thadth put forward by the teacher. Yestadha
Fawzia is not free from the influence of her owrkftéradition. Each and every
member of the class is, either consciously or @emtivnally, juxtaposing their own
religious understanding and practices againstslanic texts since thefsr class is
an arena where Islamic discourse is discussedysethind negotiated by women with
a myriad of folk Islams. Similar to D’Alisera’s dgais on Islamic Centre in
Washington D.C., | suggest that ttedsr class “becomes the stage upon which the
production of meaning is filtered through a diverset of discourses that claim
authentic ownership of a proper Islamic understagpdand practice and the many
voices that challenge those claims” (2004:60). &inther explains, “this ultimately
produces a space in which strategies of appropniaggtnd exclusion are employed to
advance the special interests of some and silénose tof others” (2004:60).

As Eickleman and Piscatori (1990:xv) suggest, Musliwho travel for
religious purposes or to pursue further study detsiheir community and who
encounter Muslims who speak different languagesy balong to various races, sects
and embrace different customs and systems of kmgsl®ecome more aware of the
commonality of faith and goals that ties them tbgetas onaimmaR. Yet it also
creates, unavoidably, a sense of heightened amebiemlthat may define boundaries
between Muslims. Muslim travellers often returratgreater, universal orthodoxy due
to their direct contact with Muslim “other” and thdocal customs have to be
renegotiated (D’Alisera 2004:11). However, what @bduslim migrants in a
transnational context? Are their local religiouslerstandings replaced and reinvented
to some degree as they are transplanted into asaeting? Has migration altered their
religious thought and practices?

The Muslim women | worked with, by migrating to ghcountry, have the
opportunity to interact with Muslims from other fsof the world as illustrated in the
tafsr class. This encourages them to reflect on the wagsthey understood Islam

®> Ummahis Muslim community or community of believers.

64



and practiced the religion in their country of amigThey conveyed their intentions to
be better Muslims, perhaps more pious, than theyd us be as a result of their
encounters with a multiethnic and similarly disgldgroups of believers. Conflicts of
practice and understanding of religious tenets iwitlhe confines of the broader
transnational community creates a sense of urgeamayitically examine their prior
Islamic practice and understanding.

The first morning | attended thefgr classustadhaFawzia discussed the first
four ayat of thesirah Al-Hadid®. The core of the verses declares the powekllah’
subhanahu wa ta‘afaas the almighty, the knower of hidden things, ¢bgnizant of
all things and He sees everything we do withoutepkon. In her lectureystadha
Fawzia emphasised the importance of submission dd’'sGcommands and acting
accordingly as He is the one who gives life and ibnly natural to obey His orders.
She eloquently conveyed stories from liagith and examples from life experiences of
improper conduct to the attentive audience, a fewhlmm were new converts. One of
the issues she raised in her talk and reiteratedimber of times to underline its
importance, was about music and how music has paenof Muslims’ everyday
lives. The problem for her was to reconcile tharslof Muslim women who pray
diligently and recite the Quran regularly with tiect that they joyously dance to
music in weddings they attend.

| remembered my husband and | being invited towteelding of a Middle
Eastern couple in Auckland. When we came to thaei@dncould hear Arabic music
roaring from the hall. As we arrived in the foyey imusband went into the men-only
room with our sons; | entered the adjacent womdg+amom with my daughter. It was
no surprise to me that they used two separate &bgdals to seat men and women as
| have attended other Muslim weddings in Aucklaalthough Muslim weddings in

Jakarta never use separate rooms for their guestsuah gender segregated

® sirah Al-Hadid is the 5% chapter in the Qur'an. The translations are devi@d (Shakir 1983): [57.1]
Whatever is in the heavens and the earth declaeeglory of Allah, and He is the Mighty, the Wise.
[57.2] His is the kingdom of the heavens and théheile gives life and causes death; and He has
power over all things. [57.3] He is the First ahd tast and the Ascendant (over all) and the Kna#er
hidden things, and He is Cognizant of all thing§..4] He it is who created the heavens and thé &art
six periods, and He is firm in power; He knows tiwhich goes deep down into the earth and that which
comes forth out of it, and that which comes dovamfithe heaven and that which goes up into it, and
He is with you wherever you are; and Allah seestwba do.

" Allah is God in Arabic.

8 Subhanahu wa ta‘alaneans be He glorious and exalted. The phrasey afibreviated as “swt”,
appears after the name of Allah in the Qur'an dmedhadth. Saying the phrase is seen as an act of
worship and devotion towards Allah among Muslims.
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celebrations are unheard of in metropolitan Ind@nexcept inmasajid and a few
pengajians The room was full of women, mostly of Middle East origin and a
handful of European guests, dressed in eleganayish European-styled long dresses
and tight mini skirts. As | did not notice any yauMuslim women in mini skirts or
older women in long dresses outside the auditoriunas wondering whether they
were dressed in theiabayat andiujub before coming in. Apparently they took them
off as soon as they came into the room and put thegain when they left the room
even when they only went to a toilet located infiyer. The bride, who was dressed
in white laced and embroidered European-designettiivg attire, was seated at the
front of the hall on an especially made floweryatated seat. The loud music was still
blaring from the loudspeakers as some of the womessts, old and young, came
forward and started chanting to the music and agnaround and circling the standing
bride in uniform movements while clapping their danl noticed an acquaintance of
mine, an Egyptian woman, dancing to the music arwb@aging other guests to join
in their joyful escapade. Lacking the desire anpegtise to join in, | sat quietly and
watched.

In a secular environment of New Zealand, musiegarded as harmless and
even necessary. Not a day passes without musicnérog. We hear music on
television, radio, at malls even at schools or fimun hand phones’ ring tones. Yet not
all Muslims approve of the use of music. Discusstonthe propriety of music has
taken centre stage among Muslims, including in taiwr class | attended. The
argument for and against listening to music andiptp musical instruments could
illustrate how my informants are caught betweenouer local meanings and universal
belief and practice of Islam. In the space of thir class they experience self-
examination and a sense of contrast between thewiqus and current understanding
of music and how their view may not be similar thes Muslims and that of religious
texts. They objectify the way they use music inrthees.

In ustadhaFawzia’'s view, music is unacceptable for Muslimbsenhgage in
although it is part of the folk culture of many Mus societies. As nasurah that
explains the prohibition of music was mentionedhatafgr class | asked Anissa if
she knew whether thgstadhahad mentioned suckurah. She told me that since the

teacher had spoken many times about the non-Islaatiore of music she had done
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some personal research by googdlimgth key words “ruling of music Islam” on the
Internet and by critically examining the stated @uiverses. She found differemgat
that proscribe music for Muslims. It took some tifioe her to amend her view on
music because it was not an issue that was codtaest® problematic when she lived
back home. Since then she and her teenage daughitersalso regularly attended the
class, have begun their endeavour to minimise tis# of music in their everyday
lives.

Following Anissa’s suggestion | explored the keyrd# searched more
articles on the ruling of music in Islam, juxtapdsg number of translations of the
Quran, and discovered that threawar are used as the foundations for prohibiting
music and singing for Muslims, namedyrah Lugman [31:6] surah Al-Najm [53:59-
61] andsurah Al-Isra [17:64]. It is interesting to note that sici and singing are not
stated as the translation of the verses. Musicsamging are part of interpretations (as
opposed to translations) of some Muslim scholarthefverses as the words “music”
and “singing” are written in brackets in some oé tQur’'an translations (Mujahid
1999, Al-Hilali & Khan n.d.) and not mentioned ither translations (Yusuf Ali 1934,
Shakir 1983). The phrases from which music andisghgre derived are “idle talk”,
“pastime and amusement”, “vanities”, arash-Shayin’s*® voice™. It is worth noting
here that the Qur'an is written in Arabic, recitadd pronounced only in Arabic by
Arabs and non-Arabs alike, as it cannot be rendadedjuately in any other language.
In the Muslim view no translation is perfect. Whie best it helps to explain its
original intention but at worst it could endangés inimitable quality (Bowering
2003:348).

The moral arguments against music rest on the motihat some music
destroys public morals through its degrading lyaesl its association with competing
norms and lifestyles depicted in popular video glgnd the lifestyles of its artists.
Most music is also regarded as an evil distracticgated byash-Shayin (al-Kanadi
1986, Otterbeck 2006:16). For Muslim scholars whe ia favour of prohibiting it,

° A number of websites on the ruling of music imfalcan be found by searching the key words on the
Internet. Al Kanadi (1986), an eminent Muslim s@ralkho prohibits music also posts his text on the
Internet free for access. His text is quite widaded by other scholars who support and opposeéis v
e.g. Otterbeck (2006). Anderson (2002:300-305) egavthat the Internet, through numerous Websites,
has been used as a pertinent venue of Islamic gsipre includindgatawa (religious edicts) and
contemporary Muslim conversation.

10 Ash-Shayin is the adversary of God

1 See Martin (1982) for discussion on “validity oférpretation” of the Qur'an.
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music is seen as idle talk that would lead Muslemsy from God’s path and as a
medium associated witlash-Shayin's activities (Otterbeck 2006:17). Music has
undergone censorship in a few Middle Eastern castike Saudi Arabia in which it
is governed by different government bodies andnayviduals in their capacities as
members of the royal family. Yet this does not mélaere are no music and no
musicians in the country. There are a few musiciackiding women who are in
demand to perform live on the female side of celbns and wedding parties playing
to all-female audiences in this gender segregatedety (2006:4-5). While
conservative Muslims including scholars like thalafis who are devoted to a very
strict interpretation of Islam, prohibit music, theare some other Muslim scholars
who have a more liberal view on music (Freemuses2®haykf’ Ibrahim Ramadan
Al-Mardini from Beirut Studies and Documentationn@e maintains that there is no
Qur’anic text banning music and most afidith used to prove music unlawful are
hadth da’if or very weak (Reitov 2005). In fact there is agplicitly “Islamic” music
with “Islamic” lyrics like Rhoma Irama’s Indonesiattiangdut® style songs with
Islamic flavour (Lockard 1998:94), Muslim converuduf Islam’s (aka Cat Stevens)
“Islamic” songs for childrelf or “Islamic” tunes by a group of African American
Muslims called Native Deen, and many others. Myblansl told me about one of his
discussions with aimam of a mosque in Auckland (not from the Mt Roskilbsqgue).

In the midst of their discussions about culture ktam theimam expressed his view
on music. Like baykhlbrahim, he too, asserts that there is no ruliggirsst music in
the Islamic tenets. As long as music does notatistiMuslims from God’s path and
contains no immoral lyrics it is permissible. Henitere is no consensus on the ruling
of music among Muslim scholars let alone amongNhslim populace. Although |
did not know the opinions of motdfgr class participants on music, Muslim women
with whom | worked generally were not in favour mausic and were struggling to
negotiate it especially in their children’s schoohtext as it is used as a vital medium

of learning.

12 shaykHiterally means elder. It is an honorific termdesignate an elder of a tribe, a revered wise
man, or an Islamic scholar.

13 Dangdutis a genre of Indonesian popular music with a Eader and music instruments of tabla,
mandolin, guitars and synthesizers

4 Some of the titles include “A is faxllah”, “Bismillah| am a Muslim” and Al-Khalik”.
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Religious Teacher’s and Textual Authorities
Through the above vignette on music | would likellastrate that through multiple
discourses available to them, Muslim mothers ale @bmake choices about how they
will be Muslims and how they want their children b@ Muslims. As D’Alisera
suggests (2004:64) “the diversity of the Muslim couamity, the encounter with ‘other’
believers”, gives Muslim mothers “a heightened sevfshow they are Muslims and in
what ways their understandings and practice ofmisimay be inadequate, even
inauthentic”. The juxtaposition of multiple voicesreligious discourse sharpens their
awareness of differences in religious beliefs anactres. That prompts them to
reshape their own religious beliefs and practioesat least it triggers some thoughts
for further consideration. What motivates these IMiusvomen to join theafsr class
is not merely passing the time in their busy scheds mothers and wives. Rather,
they strive to redefine their own Muslim identity relation to an authoritative
definition of what it means to be a good Muslimska’s and Anissa’s engagement in
thetafgr class for a number of years confirm that they dedie better Muslims and
conflicting meanings of religious belief they enoter in this space encourage them to
refashion how they embrace Islamic belief and jact

In her lecture,ustadhaFawzia emphasized the importance of believing and
upholding our faith as our identity as Muslims. Natter where we came from or
whether we were born as Muslims or were new coayag Muslims we must live our
lives according teshar’ah to aim for jannah (heaven), she explained. She further
elucidated thashar’ah defines our boundaries as Muslims. She portrayed’ah as
curtains that bounded us within our straight pdtlslam. Beyond those boundaries is
haram. Thus, she cautioned us to stay away from the derigs and not to peek
through the curtains, because we never knew whetbexere strong enough to resist
the temptations. She affirmed that we needed towvkoor shaf’ah from the only
authentic sources available, namely the Qur'anamad:th, without relying on others’,
including shaykh As Gellner points out “in principle, the Muslinf,endowed with
pious learning, is self-sufficient or at any ratet mdependent on other men, or
consecrated specialists” (1981:1).

In her engagement with the Qur'an aalzdith, ustadhaFawzia took any
attempt to draw a firm boundary between folk Muslmactices and the scriptural
tradition (Mahmood 2005:97). She acknowledged theality of multiple

69



understandings and meanings of Islam in the midstaltiethnic transnational
Muslims. Confronted with the many interpretatioridstam available to them, in the
form of texts and discourses, Muslim women wereoaregedby ustadhaFawzia to
seek true knowledge from the authentic textual ssiof the Quran anahadith. Yet
even reading the Quran amdizdith requires careful examination and a critical mind.
Not all ahadrth are hadth sahit®. Some arehadth daizf'®. Although there is a

longstanding tradition among some Musliolama*’

who have justified the use of
weak hadth if they encourage or promote pious conduct (Mahin2@05:97)%, more
conservative Muslim scholars shun the use of weatfth. | do not suggest that
ustadhaFawzia was familiar with this argument or that stsedhadth da’if in her
lecture to illustrate her points of view. Rathewant to draw attention to my argument
that hadth da’f also influence folk Muslim practices and religioosliefs. Ustadha
Fawzia implicitly questioned our previous interpteins of Islam and cautioned her
audience to be critical in their beliefs and raligs practices. Her intention was to
guide these women towards the correct practice.niibée, these women, perhaps,
are caught between the authority of the teacherp wehconsidered a religious
authority, and their prior understandings and pcastof Islam.

Coming back to my discussion on music, Anissa was idilemma in her
search for proper religious practice. She was ameckwith the propriety of music in
her daily life. What was unproblematic and uncote@sn her previous understanding
of Islam became questionable and in need of crisgamination. But how far she
would go to comply with her understanding of ideity, remained to be seen. Would
she eventually impose restriction on herself anddaighters of any type of music
including ring tones for their mobile phones? Orsidective music in moderation

acceptable to her?

15 Hadrth sahihis a correct, sound Prophetic tradition

16 Methodologies for the study bfdth have been developed over centuries by Islamiclachand
jurists and are commonly referred to as the sciefbadth study. Verification ohadith as reliable,
and the use diadth to verify or disavow Islamic practice, is left‘tdama, or Islamic scholars, with a
deep understanding of Islamic jurisprudence aniyigCRCC: Centre for Muslim-Jewish
Engagement, n.d.). Certain conditions applied assifyhadthsin terms of their validity and reliability
that include good characters of all its narratoxd good memory and precision on the part of the
narrators with regard to what they are narratingMiinajjid 2009:2, Islamic Awareness, n.d.).
Examples ohadth sahihare Sahih Bukhari, Sahih Muslim, ahadith in SuAbo-Dawud and ahadith
in Malik's Muwatta (CRCC: Centre for Muslim-Jewigimgagement, n.d.).

7*Ulama are Islamic religious scholars

18 One example close to home ikadith da'if popular in Indonesia. THeadth says, “Seek knowledge
even if you have to go as far as China, for seekimgvledge is a duty on every Muslim”. It is used t
promote a knowledge seeking attitude in Muslims.
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Like D’Alisera’s Muslim informants in Washington,.D. (2004:73-74), for
Muslim mothers like Anissa, Aisha and others whaehaccepted the authority of the
ustadha other religious practices followed by their fe&lloethnic groups are
questioned. This holds particularly true for prees such as a celebration to
commemorate the Prophet’s birthdagagvlid al-Nab)™®. They turn to theistadhafor
validation of their doubts or stay away from othafisr classes in their own ethnic
community®, conducted by their ethniostadh/ustadhain order to pursue “pure
Islam” that is not bounded by culture. A discussiorthe tafsr class | attended on
Mawlid al-Nabi sparked by a number of participants who were inbti@bout such
practice followed by their acquaintances and weekisg validation from the teacher.
UstadhaFawzia confirmed their suspicion that such celiédinas against the ruling of
Islam because there is no mention in the Qur'anleadith sahihof the day being
celebrated in the time of the PropHets worth noting here that conservative Muslims
tend to emulate the life of the Prophet (Muhamnmad3ely and put their best effort
not to practise or do anything that is not mentibne the Qur'an andahadith.
Everything outside or against the teaching of the'& andhadth is consideredbid’a
(Grunebaum 2007:279), which is an error and a nsgce.

Reminiscing on the not so distant past, | know alper of Muslims who
belong to a single ethnic grouafsr class and celebratdawlid al-Nabibecause in
their home country such celebration is considerunssible in Islam and they see it
as a praiseworthy event. For these Muslims belgnginthistafgr class, to some
extent, released them from some tensions of thdlicobetween adhering to folk
Islam and the great tradition of textual authositiend of the need to critically examine
their prior Islamic practice and understanding. @nnumber of occasions the
participants of thistafsr class told me that belonging to this class felt enor

comfortable because every religious practice cotedugvas exactly the same as in

9 Mawlid al-Nabiis the birthday of the Prophet Muhammad, celebratethe twelfth day of Rabi al-
Awwal (the third month of the Islamic calendar) pRtar celebration includes readings from the
Qur'an, poetry recitation, singing of songs commemoralhdhammad's virtues, and preparation of
food dedicated to the Prophet and distributed éqoitor. It is also the occasion for state cerenspnie
including in Indonesia, but not in Saudi Arabian®oconservatives condemn the celebration since it
was not celebrated during Muhammad's lifetime arzkntred on a human being rather than God
(Esposito 2003).

% |n Mt Roskill there were a number @ffst classes. Some were organised and attended byla sin
ethnic group and others were attended by multiethhislims. The choice d&fsr class may convey
how far Muslims were “comfortable” with multiethnlMuslims and its multiple meanings of Islam.
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their country of origin. Their argument was based tbe notion that theistadh
understood their “culture”.

Unlike some othetafgr classes, th&afsr class led byistadhaFawzia required
every participant to bring and open her own Qur’BEime woman beside me, a Fijian,
read an Arabic Qur'an with English translation &achayah like myself. While the
Chinese woman, who sat on my right side, openedirga® in Arabic with Chinese
translation and Roman letters transliteration a #rabic characters. This kind of
Qur’'an is invaluable for people who are not yetfigient in reading the Arabic letters.
| was fascinated seeing her Qur'an because thattheasecond time | had seen the
Qur'an with a Chinese translation. The first timaswvhen my husband brought me as
a gift a Quran with Chinese translation from Nagji China after he attended a short
course in traditional Chinese medicine a coupleveéks before. But the one | had
from him has no transliteration. While still thinkj of the transliteration, during break,
Fadilah asked me whether | wanted to join her dhdrs to put in an order for a word-
for-word Indonesian translation of the Quran fréwmabic, which she would organise
to buy from Indonesia. Since | have in my possessiosimilar one in English, |
politely refused her offer. She told me that sheay had more than a couple of
orders from Malaysian and Indonesian siferghis kind of Quran, she said, better
served Indonesian and Malaysiamative speakers because it renders “perfect”
translation per word from Arabic to the Indonedmmguage.

Access to the Qur’an in different translations aftgipants’ native language
allows them to explore and discover the meanindghef Quran and consequently
empowers them to find their religiosity on their mwAs D’Alisera elucidates “the
power of the texts lies in their ability to constrwbjectified knowledge and to make
sacred knowledge accessible” (2004:71), particuhaten theustadhajuxtaposed the
ayat from the Qur’an in front of them with examples framzdith and everyday lives.
As Lambek explains “texts by themselves are silémy become socially relevant
through their enunciation, through citation, thrbugcts of reading, reference, and
interpretation” (1990:23). The translations in theative language or in a language

that they comprehend are so important to generaténgrease “understanding of what

L Sister is the term Muslims used to address Muslamen.
22 Indonesian and Malaysian languages are very sinaital people from Indonesia can understand the
language spoken by people from Malaysia, and véceas
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God desires of man and fulfils one of those desiflemmbek 1990:29). So “religious
study is itself the quintessential act of piety99D:29).

Yet, the main challenge for thafgr class participants to their understanding
of Islam would be how to incorporate their traditb interpretations of Islam into the
universalistic principles of Islam as defined arldberated in the class through
religious text. Would they take a step away fromirtiprevious local Islam and work
toward making a change in their understanding diefseand practices to pursue “a
stable, uniform interpretation of Islam” (D’Alisef2004:76)? Or is their traditional
understanding becoming integrated with the unitdstamic practice and beliefs and
forming a new way of understanding (2004:76)? ihans to be seen. Each participant
would seek their own paths, as no guarantee obmmitesponse would ensue from a
similar experience of théafsr class. Anissa’s “new” understanding of beliefs and
practices might be different to that of Aisha’s,nmior other participants’. Thafsr
class is merely a space in which these women emeownd discuss multiple
meanings of religious belief and practice that iteBu “objectification”. How they
define, (re)define and negotiate their way of us{oeg not using) music in their
everyday life depends on their own objectificatmmnthe propriety of music in Islam
and the circumstances around its iseliving among multiethnic Muslims within the

context of the wider non-Muslim society the iss@ienoisic will continuously transpire

without simple resoluticf.

Figure 6: Word-for-word English translation of thé\rabic verse ofirah
Al-Fatihah.

2 See chapter Six of this essay for discussion emsie of music in public schools attended by my
informants’ children and how they negotiate it.

73



Tajwid class and Qur’anic recitation

“Of course, any act of piety, whether it be prayingciting, or weeping, can become
an empty gesture, and scholars warn against thgelaaf hypocrisy” (Nelson
2001:96).

Leaving home on a Sunday morning, | headed to asshouse. This time |
was going to attend tajwid class organised by the same trust that manageaftire
class. | arrived at Aisha’s house at a quarteeto Plenty of time for us to be at the
class before it started at ten. Aisha had madesplath the teacher to arrive early that
day so that she could learn to perfect her Qurénitation for a competition later in
the yeaf”.

Yet, when she let me into her kitchen she wakfstithing her breakfast while
looking for her socks. She called me to go to thend table to help myself to her
baked doughnuts and to take some home for my ehild8he had made them the day
before for her son’s school bazaar, an annual $ahent she participated in every
year by making cakes and cookies to sell and dog#tie proceeds to the school.

After finding her socks, hurriedly we drove to ttiass in our separate cars. We
arrived at a house located close to Masjid e Uiflae. hous® was also owned by the
trust like the one used for thafgr class. The house was situated at the back section
with three other houses, which were occupied byliuamilies.

When we entered the house, the teacher, a Mida&eE woman, and two
other women all imzujub and ‘abayat were there and they greeted us. The room that
was normally used as a living room was full of &sbhnd chairs. The tables and chairs
were arranged in an L-shaped array in harmony thighshape of the room. At the end
of the room there were tall glass bookshelves widny Qur’ans inside. The house
was very tidy with blue carpet throughout and twalilmoms adjacent to the living
room. The bedrooms were empty - no beds or anyitfwen Only a few toys were
scattered on the floor of one of the bedrooms.

% The competition mentioned was the 7th Annual Wom@ur'an Competition 2010 sponsored by
Sheikh Eid bin Mohamad Charitable Foundation inaRakhe event venue was Zayed College in
Mangere, South Auckland. At the previous year'snév¥asha won one of the prizes.

% The house was later used to accommodate a Muatitityfin need who had recently arrived from
overseas. Th@jwid class was then moved to the house used faiafle class.
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As we were seated and had opened our Quran omatile ustadhaZalika,
asked Aisha to start her recitation. From memorigha recitedsirah Al Fajr® that
she had chosen as tk@&rah she was going to compete with in a few months. She
recited it fluently but taistadhaZalika’s ears there were a few corrections to laelen
The teacher corrected Aisha’s pronunciations adva Wwords by giving her examples
of how to do them. Aisha followed her way of sayihg particular words. Although
not yet satisfied with her progress, Aisha had tap sher private training as other
women came in and joined the class.

About ten women from diverse ethnic grotfpsll in theirujub and ‘abayat,
attended the class. Three of the women were newectsrwho were in their very early
stage of learning the Arabic lettet$stadhaZalika started the lesson with writing on a
white board and pronouncing the Arabic alphabet bpene fromi (alif) the first
letter to (yaa) the last letter. Aisha told me that the hea@lways started the lesson
by reciting, with the participants following her|l ahe twenty-eight letters. The
handouts she had given us earlier were really uaéthis time. The handouts showed
drawings and text descriptions of how to positiba tongue and how to blow or hold
the air through the wind pipe to produce certaiansts, especially for difficult letters
like u= (sad),.= (thad), - (taa),: (zaa),z (ha), > (thal),g(ein),& (gayn),< (tha) anck
(haf®. For my Indonesian native tongue, it was diffictdt pronounce these letters
properly, because there is no repertoire for swindgs in the Indonesian language.
Yet | felt quite fortunate that | have the skillt®ad the Qur'an in Arabic albeit not as
fluently as Aisha and Fadilah. It had taken me & feonths to relearn the Arabic
letters and how to read the Quran in Arabic a nendf years ago as | had forgotten
what | had learned in my childhood. | had been e&gig the skill and relying on
memory or on Qur'an transliteration to say my prayasalat or indu’a®®. Overall the
skill level of the participants in the class varigmhsiderably from new beginners like
the three new converts to advanced level like Aafch Fadilah.

In this section | exploréajwid class as a Muslim space in which Muslim

women embody piety through the practice of Qurangcitation. As Qureshi

6 girah Al-Fajr is the 89 sirah of the Qur'an with 3Qiyat.

2" The women were originally from South Asia, Soutiéessia, South America and none from Arabic
speaking countries.

%t is not easy to transliterate the Arabic lett€isr example is deeper in the throat tharalthough
they appear to be similar in their transliteraticihgs similar to thing” in English while is similar to
“this” in English.¢ has gurgling sound in the throat.

% pu'a is supplication and invocation to God
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(1996:49) suggests “engaging in the articulatioristdmic word and performing the
relevant actions form the basis of individual Mosidentity; sharing that engagement
links Muslims into a community”. Participation irntgwid class, likesalat, also serves
as a means to express not only Muslim identitydisiv piety (Nelson 2001:62). Yet
Qur’anic recitation is constantly negotiated witlire context of Qur'an competitions.
Conflicting understandings of the propriety of Qur’ competitions within the
multiethnic Muslim community create debate and taéisin for some to participate
while not for others. The central theme of thistieec is an interplaying of
multifaceted religious discourses and knowledgenhiwithe tajwid class and Qur’an
recitation in a transnational space. Throtgiid class and the Qur'an competition |
would like to explore how these Muslim women ackievsense of piety and how the
Qur’an competition is disputable in terms of iteys aim. While some Muslim women
seek virtuous improvement in their devoutness ftijincilne Qur'an competition, others
may question its intention. Public Qur'an recitateems to incite underlying debate
among multiethnic Muslim communities in Auckland.

UstadhaZalika was admired by Aisha and Fadilah for hecckeng method.
Aisha and Fadilah, who also leamjwid with other teachers in Mt RosKf| told me
thatustadhaZalika was very meticulous and detailed in her arptions and reviews
of her students’ pronunciation. She, apparentlyl &agood ear to listen to intricate
details of sounds and could spot mistakes thabftioer teachers had gone unnoticed.
With two years of comprehensive and extensive stfdgjwid at a university in her
native country that was on a par with a MastersrekgistadhaZalika has the
necessary expertise and authority to teach thesubj

UstadhaZalika explained that reading the Quran with itset and correct
pronunciation fajwid) was crucial because mistakes in enunciation caitier the
meaning of what was read or recited. Differencesliocution could change the
meaning. Thus careful reading or recitation wasdadeto render its true meaning.
“The system otajwid’, as Gade (2004:28) elucidates, “includes instonst of fixed
rules such as the correct articulation of phonstiends, the assimilation of juxtaposed
vowels or consonants, and the proper rhythmic duraif vowel sounds” (also Nelson
2001:xvii). The root of the worthjwid carries meanings pertaining to “make correct”
and “beautifying” (Gade 2004:28). The aim t#wid is to preserve the Quran

% There is othetajwid class in Mt Roskill besides the one | attended.
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recitation in its authentic sound as it was firsvaaled in the time of the Prophet
Muhammad. AsustadhaZalika explained, and also stated by Gade (2004, 1&&n
the native speakers of Arabic “of any register dradect” have to leartajwid because
their language skills do not guarantee proficientyhe practice otajwid. It takes
years of study and practice to master Qur'anictagon because it is not simply a
matter of repeating Arabic words (McAuliffe 2003034

For Muslim believers the Quran is literally Godigord, word for word,
received by the Prophet Muhammad as its recipi@mugh its intermediary agent,
Gabriel, the angel of revelation. The Qur'an, adogy to normative Muslim views,
was memorised with exact precision and was coltertebook form by the Prophet’s
followers after his death. Its authenticity is quaeed through infinite care in a
continuous oral transmission by means of recitatmal textually as the Qur'an.
“Muslims believe that the sound thus preservetias of the actual revelation; it is the
language of God. Whereas the written text presetiveswords, syntax, and order
materials tajwid preserves the sound, from the pronunciation oh gdmoneme to the
length and timbre or voice quality of each sylldl{elson 2002:258). The Qur’an is
always read and recited in Arabic and only pronednm Arabic in Muslim ritual
worship by Arab and non-Arab Muslims (Béwering 2(B3B).

For Aisha and Fadilahajwid class becomes a site in which piety is achieved
through reciting the Qur’an. It is here that Muslivomen of different Qur'an reading
abilities and ethnicities met, learned and disatigs@ler the guidance of an expert to
recite the Qur'an and to acquire knowledge of Islargeneral. | remember in one of
the lessons one of the participants askestadhaZalika why two Qurans from
different publishers were not exactly the saménenway the Arabic letters are written.
UstadhaZalika explained that both Qurans were corredhalgh the one from Fiji
did not have a null sign on the top of the letsefwa) to indicate a short “u” in the
word “ulaika”, for example, while in the Quran from a Sauliabia publisher had
one. For people whose Arabic was not their proficianguagepstadhaZalika told
us, the Arab’s Qur'an was preferable since thesplpemight not know whether to
use short or long “u” without the sign for the wdtdaika™*’. On another occasion a
participant askedstadhaZalika whether it was permissible to read the Quidien a

woman was having her menstruation to which she areswit was acceptable to read

3L With the null sign the “u” is read “aika” with a short “u” while without the null signu® is read as
“tlaika” with a long “u”. The word becomes meaningles$as a different meaning to the one intended.

77



the Qur'an in a learning session, for example Bajaid class, but not for a reciting
purpose per se. When one of the class participgasshaving her menstruation she
read the Qur'an but had another woman helping pbendhe pages of the Qur’an to
abide by the rufé.

As sirah Al-Fatihah is the most frequent chapter recited by Muosjione of
the tafgr class participants asked the teacher if we coedite thesirah. So in the
second session after a break we recg@@h Al-Fatihah. This first chapteof the
Quran is an essentialirah as it constitutes the very minimum requiremensiwéh
that need to be memorised in Arabic in order tofquer ritual prayer correctfy.
Practising Muslims recite theirah at least seventeen times a day in their daily
prayers. The #ihah is also recited on many occasions where iddal or
spontaneous prayer is conducted or in any circurastan which prayer is appropriate,
like weddings and funerals (Glassé 1989 cited iAlBéra 2004:72).

Each of the participants had the opportunity wteethe Rtihah from the first
verse to its seventh (last) verse on her own whhle teacher corrected every
inaccuracy. For me this session was helpful but edther daunting. It was useful as |
learned where my mistakes were and how to corfemint But it was also rather
intimidating because the correct pronunciationsewast easy to articulate. We were
asked to repeat several times the correct sourgliption until we could pronounce it
accurately, or at least very close to its corrgonpnciation. The new converts were
either reading thearah from its transliteration or from memory. Despite thact that
ustadhaZalika was supportive and patient with her stusletite aura of the class was
tenser than th&afgr class. | supposed the way we were expected tacjpate in each
of the activities in thetajwid class, which was rather strenuous, made it more

challenging in terms of the concentration that dehanded.

32 girah Al-Wagi‘a (57:77-80) states that none should totighQur’an but those who are clean. Thus,
since a woman in a state of menstruation is regbadaunclean then she is not allowed to touch the
Qur’an although she can recite it.

% Ubada b. as-Samit reported: The Messenger of Alfety peace be upon him) said: He who does not
recite Umm al-Qur'an (Al-&ihah) is not credited with having observed theyprgSahih Muslim Book
004, Number 0772).
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Qur’an Recitation versus Music

When someone has mastered recitingirah, like Aisha* the melodious sound of
Arabic words fills the room. As al Farugi suggestsQur'an recitation “musical
cadences tend to coincide with points of literacgemtuation, e.g. where rhymes,
assonance, parallelism, repetition, and metriclegjy occur” (1987:7). Coupled with
controlled tempo and rhythm, and melodic movemeiat @ntour (al Farugi 1987:9)
the outcome is a melodious Qur’anic recitation. Bhg@e of recitation runs along a
continuum from a conservative one that is simitanormal speech (known in Egypt
as murattal style) to musically elaborate recitation known ragjawwad (al Farugqi
1987:8, Nelson 2001). Yet no Muslim regards Qureacitation as music and “no one
in the culture would fail to maintain a mental aaxtual distinction and separation of
the two”, although if properly recited, Quran page would engender musical
characteristics (al Farugi 1987:14, also Nelsonl2I#B). UstadhaFawzia from the
tafsr class also encouraged her class participantsata tajwid with ustadhaZalika
despite her opposing stand on music, because ste mewed Qur’anic recitation
within the same genre as music. As Nelson expldiasultimate distinction between
Qur’anic recitation and music lies in the dispanfyintent of performance of the two
(2001:184). Furthermore Nelson asserts, “the intérihe recitation is to involve the
listener totally in the meaning and significancetiloé Revelatiof?, an intent which
goes beyond entertaining, or stirring the emotidqa982:43).

For Aisha learnindajwid is encouraged by her intention to improve hei &kil
reading and reciting the Qur'an so that she carmhtdaer children the correct
pronunciation of thesuwarthat are used in the prayers and other religioastiges.
Her intent of recitation also goes beyond recitingpr the purpose of entering the
competition or entertaining the audience attendireycompetition. Rather her main
aim is for her own advancement and her childreotpussition of the skill, although
recently on occasions her young son corrected hetafic recitation with perfect
utterances. Being taught im@adrassasince he was very young provides him with the
skill and proficiency to recite the Quran, espdygidor juz’ Ammawith perfect

elocution.

3 Aisha told me that when she recited the safmeh to her othetajwid teacher, the teacher approved
of her recitation.
% The Revelation refers to the Qur'an.
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Reciting the Quran is performed by faithful Mustnin private as well as
public spaces. The tradition of Qur'an transmiss®ressentially oral. Children are
first taughtsiarah Al-Fatihah anduz’ Ammaorally by imitating aloud; even when they
have acquired knowledge of the written text theyally read aloud. Meanwhile for
many Muslims, recitation remains their only accesthe Qur'an (Nelson 2001:xiv).
The Qur'an is recited daily in canonical prayeghily in taraweet® prayer during the
fasting month oRamadn, in special recitation sessions in mosques andapevents
convened by Muslim communities (also Denny 198%&ade 2005:48). The oral
tradition of the Qur'an is based on the revelatidrthe firstsirah revealed’ to the
Prophet. The first word dafizrah Al-Alaq is igra’ which literally means “read” but in
this context means “recite” or “speak out” as Hieah was revealed orally and the
Prophet was unable to read. The Qur'an was thetenegisby strenuous memorization
and practice in oral performance that is fittingthe@ meaning of the Qur’an, which
means “recitation” (Denny 1989:6-7, Graham 1984).

One Qur’an recitation that | withessed and was wagyressed by its rhythmic
tone and good voice was when | attendachweehprayer duringRamadn in a
mosque in Auckland. The young man, who led the garaynd was not even twenty
years of age, recited from memory laswgvarduring standing position after saying the
Fatihat™. It is a tradition in mosques in Auckland to comtpl reciting from Al-
Bagarah, the secorsdrah in the Qur'anto An-Nas the lastirah in continuation from
the firsttaraweehprayer on the first day of fasting to the last adiyfasting which
generally lasts for 29 days or at the most for &@sd That night while standing on the
prayer rug facing thgibla hearing the chanting of a controlled rhythmic tohevery
ayahin melodious voice, a feeling of awe swept overand gave me goose bumps. In
the quietness of the night his beautiful Qur'amcitation felt like a breeze of cool air

on a hot dry night, very soothing.

% Taraweehis a special prayer done during the fasting mofifRamadan and is done after the ‘Isha
(evening) and before the fajr (dawn) prayers

%7 The firstsirah revealed was Al-Alag, although Afihah was the firssarah in the Quran. The
suwarin Qur’anic text are not arranged in terms of tiofieevelation. Rather they are arranged
according to the principle of decreasing lengtle @so Béwering 2003:351, al-Faruqi 1987:4). Sofme o
the suwarwere revealed in Makkah and others were revealddeidinah. Thesuwarof the Makkah
period are short whereas thawarof the Madinah period are longer (al-Faruqi 1985}4-

* The Ritihah and thesirah recited after the #ihah are recited aloud only during communal prafer
maghrib(after sunsetltaraweehand Friday prayers. For other prayers fikie (just before sunrise),
duhur(noon),‘asr (afternoon until sunset) aridha (evening) nasirah are recited aloud even in
communal prayer.
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In events organised by Muslim organisations Quregitation is often part of
the programme. Like the opening of FIANZ (Fedemtad Islamic Associations of
New Zealand) first New Zealand Muslim Conventiondh&t Mt Roskill asizrah from
the Quran and its translation were recited. A Nasbrother recited theirah in
Arabic while reading from the Qur’anic text. His lm&ious voice filled the marquee,
where the event was held. Another brother then tieadranslation in English.

Seen in a wider context, Qur'an recitation in tagvid class, a mosque, or
public event becomes a unique and dynamic processich the Muslim community
creates its identity in the West. Its primary gbak been to express and articulate
community identity to its own members, largely diairding the presence of a larger
society of outsiders (Qureshi 1996:61-62). Yet luldolike to add that Qur'an
recitation in thetajwid class and a mosque is performed in order to aehand
embody piety. By contrast, recitation in public et& such as the opening of the
Muslim Convention, which was attended by dignitarigom the New Zealand
government and foreign embassies, was part of thation of a Muslim space
displayed to non-Muslims in the West (Qureshi 189%:

Despite the fact that in general there is no agutron Qur'an recitation being
considered as music, a few debates on the propofetgrtain technique, method of
teaching and presentation of recitation transpinerag Muslims and Muslim scholars.
Cetin (1999) in his text on the debate on the nmytirecitation of the Qur'an based on
ayat of the Qur'an an@hadith points out that “the question of ‘chantingaghann) in
Qur’an recitation is a question on which thereasflict; in other words, chanting the
Qur'an in a rhythmic tonenfagzm) has become a point of discussion” (1999:111). He
affirms that reciting the Qur’an in a rhythmic toeagq:m) is permissible as long as
one always abides by the rulestajfnid®. Sirah Al-Muzzammil (73:4) of the Qur'an
expresses the need to recite the Qur'an in slovasuaned rhythmic tones. It is not
permissible, for example, to lengthen a short vooreio shorten a long vowel; or to
add or omit some letters where it is inapproprid@99:115). The argument against
taghann is based on the notion thi@ighann not only changes the pronunciation but
also alters the meaning, andafjhann were allowed there would be an endless liberty
of melody resembling that of singing (1999:117).eT®ur'an is exempt from
melodious recitation, because it is r@ial to recite the Quran with a melody and

39 From a number of sources Buhari (2008) writesatatn rules ofajwid that are basically classified
into rules of letters, rules of stopping and plagkarticulation.
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change of tune (1999:118). Yet Cetin argues thaetdation which provokes listeners
to break into tears, and is within the rulegayfvid, is good and pleasann(stahaly
(1999:118). As McAuliffe (2003:340) reiterates, dnmg the Qur'an properly and
beautifully recited is, for most Muslims, a very virtg experience”. In terms dfalal

or haram, Cetin asserts that by respecting the rulesapfid, embellishing and
beautifying the recitation with a good voice andhgthmic tone ishalal because a
good voice doubles the goodness of the Quran”g1BBB, 120). He cautions, though,
that to make a show out of the recitation is halal, because the recitation of the
Qur'an is an act of worship (1999:120).

Qur'an Competition

What about Qur'an competitions annually held in Waad? How did participants feel
about “showing off” their ability in reciting the W@an? What were their views on
prizes given to the winners of the competition? Winere the intentions in
participating and organising these competitions?

As Gade explains in her ethnographic research oma@ recitation in
Indonesia (2004), Qur’an recitation competitionsitm for prizes were once criticised
in Indonesia, yet by the mid-1990s such contentias hardly heard of. Decreasing
opposition to once-opposed practices was in pamn ss an effect of the key idea of
Islamic da’'wah (2004:241). Da'wah literally means “call” to encourage others’
Islamic piety or deepen one’s own (Gade 2004:1&uiph preaching and propagation.
It is a powerful and a versatile Quranic concepattis applicable in diverse
circumstances including in a very mundane situaliloe a positive social interaction
between a Muslim and his/her non-Muslim friend berd. A pleasant attitude from
the Muslim is aimed at portraying the goodnessstanh to his/her non-Muslim friend
or client. On his/her part he/she affirms that ititention of his/her demeanour is for

da'wah'®. In the Indonesian Qur'an competition settimg'wah has been used in

“OWhen | visited @alal butcher in West Auckland with my husband one afien, a European teacher
from a public school nearby came to buy some sasstny the school sausage sizzle. The owner, in his
sixties, whom we calledhacha(‘uncle’ in Urdu), asked us if he could attenchtr first while we were
waiting for our lamb chops. He then took out somesages for the teacher. When she wanted to pay he
refused and said “thank you for taking care of usslim children in your school” with a smile and

bright sparkling eyes. She received the nice gestappily and left the premises with a smile. Afthe

left chachatold us that she is a regular customer in his stmapthis was not the first time she had

bought sausages for her Muslim students. He e)gdatinat he insisted that she did not have to pay
because he wanted to express his gratitude fanrrdarstanding of the need for Muslims to /et

meat as well as for taking care of our Muslim ctaliat a secular school. Besides, he wanted to show
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relation to“syi'ar Islam” (the glorification of Islam) and has diminishedspible
religious objections to the subjection of God'sesgeto a contest (Gade 2004:241).
Like in Indonesia, the annual Quran competitiondhen Auckland for Muslim
children and women, and the Auckland University T&chnology (AUT) Qur'an
competition for male and female students, are vikvas energetic Qur'anic
engagements in which the idead#wah and deepening of one’s own piety are the
end goals (Gade 2004:241, see Nelson 2001:136-d3ddscription of an annual
Quran competition in Cairo). Both competitions Auckland include prizes for the
winners in the form of money or objects.

The annual women’s Quran competition allows won@emd children eight
years old and older to compete. The competitiomlwes recitation of specifisizrah
from memory. There are five categories of compmtitin terms of groups asuwar
that the competitor can choose to compete in. Jihear are grouped according to
level of difficulty in terms oftajwid and length of theszrah. The competitors are
allowed to enter the category with a low level omplexity only if they have not
mastered the higher one. Recitation and memorisai@ judged on theitajwid,
clarity of voice and volume by a panel of judgessh@a told me that the judges can
pick anysirah from the chosen category and the competitors skedato recite the
sirah from memory on anyiyah the judges wish them to recite. For logigah only
severaliyat are recited.

Meanwhile the first AUT Quran competition involdeeciting from memory
the 27" juz’ of the Quran which includesuwar At-tur, An-Najm, Al-Qamar, Al-
Wagia, Al-Hadid and Ar-Rahman. Besides a certiBcaf participation, a sum of
money of $100 to $200 was given to the first, sdcamd third winners.

Both competitions were organised just before ainguthe fasting month of
Ramadn. There is a tradition among Muslims of diversendtities to recite the whole
Quran in the month ofRamadn either individually at home or collectively at
mosquesKhatam Al-Quranis celebrated as a means to deepen one’s own lpyety
reciting and understanding the verses read. Thuition is based on airah (Al-
Bagarah 2:188) and ahadrth (Sahih Bukhari Book 61, Number 519-320 The

her that Muslims are kind and appreciative towat@opeople including non-Muslims. It was part of
da’'wahthat Muslims and Islam were about kindness, he. sai

“1 Ramadhan is the (month) in which the Qur'an wasdewn, as a guide to mankind, also clear
(Signs) for guidance and judgment (Between riglet @rong). So every one of you who is present (at
his home) during that month should spend it inifgstout if any one is ill, or on a journey, the
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ahadith contain recommendations to study the Quran Ramadn, increasing
recitation of the Quran irRamadn, and enhancing one’s knowledge of Quran
recitation with others who have better knowledge. iSis understandable that the
competition events coincide with this traditiondngage competitors and audiences
with an act of piety. As noted by the organisertioé annual women’s Qur’an
competition, citing eéhadth from sahih Bukhari, “the person who recites the’§u
and masters it by heart will be with the honourabteibes (in Heaven)” (Sahih
Bukhari Book 60, Number 459). Since it is regarded“an aid of piety, correct
understanding and awareness of its message, an@nsation of the passages from
the Arabic Qur’an remain an important goal and agashment” (al-Faruqgi 1987:3).
One day when | visited Aisha, in the middle of canversation in her kitchen,
she conveyed that she was pleasantly surprisedstt@athad won a prize for her
participation in the Qur'an competition last ye8he entered the competition for the
first time out of curiosity. Many of the competisomvere of Fijian descent. The
competition started early in the morning with cheld and women grouped according
to their chosen categories and age. She thoughththacompetition would be more
like the one in her home country in which the cotitpes perform recitation for a
wholesirah. Instead, she was asked to recite some versesaffpanticularsizrah. Not
long after she finished her turn she went homahascould not wait for the winners to
be announced much later that day. Surprisingly teet day her friend, who also
competed in the competition, came to her house thghprize. Although she was not
the first winner, to be one of the winners amorgeoexcellent reciters was in itself an
accomplishment for her. She showed no concern distatving off” her ability to
recite the Qur'an in front of many other women ardldren as her audience. As
Nelson (2001:137) and Gade (2004:216) suggest,aQurbmpetition is seen as a

means to motivate Quranic participation and pidigrough competitions motivation

prescribed period (should be made up) by days. lAtkrh intends every facility for you; He does not
want to put to difficulties. (He wants you) to colete the prescribed period, and to glorify Himhatt
He has guided you; and perchance ye shall be gtdfdfBaqgarah 2:185 translation by Yusuf Ali —
CCRC n.d.).
42 Narrated Ibn 'Abbas: The Prophet was the most geisgrerson, and he used to become more so
(generous) particularly in the month of Ramadarabee Gabriel used to meet him every night of the
month of Ramadan till it elapsed. Allah's Apostéedi to recite the Qur'an for him. When Gabriel met
him, he used to become more generous than theiiagtin doing good (Sahih Bukhari Book 61,
Number 519). Narrated Abu-Huraira: Gabriel usetefmeat the recitation of the Qur'an with the Prophe
once a year, but he repeated it twice with hinhanytear he died (Sahih Bukhari Book 61, Number
520).
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to Quranic practice, including memorisation andrtigalarly recitation in the
mujawwadstyle, is enhanced (Gade 2004:216). Further Gagtaies competitions
are understood to encourage the study of Quranatemn through “the draws of
inspiration (such as admiring of the abilities d&hers and desiring to emulate them),
aspiration (such as wanting to win personal or grorestige, or perhaps for the prizes
that are offered), and participation (often valasdan end in itself)” (2004:216-217).
Yet a few others still question the propriety ofr@a competition.

Thus, the main challenge for Muslim women regagdineir participation in
Qur'an recitation would be how to balance Qurapractice as an act of worship
without the intention of “showing off”, and keep miining the ideal recitation of the
Quran. Would their intention remain purely as act af piety? Or is there an
intention, even a glimpse, of wanting to win forgmal or group prestige, or perhaps
for the prizes offered if they participate in a quetition? For Aishatajwid class and
Quran competition are her stepping-stones to aegoetter knowledge and skills in
Qur’an recitation that are imperative as an aqtiefy for herself as an individual and
as a mother to imbue piety in her children. Yet pleeception of the art of Qur'anic
recitation as unique and distinct from musicalatl not as an act of “showing off”
depends on how the reciter and listeners appraagtation. While the reciter should
approach recitation as an act of worship, listesamuild approach Qur’anic recitation
with the proper intent and expectations (Nelson12086). Whether or not they
respond to it as musical sound or only respontiecstgnificance of the message, only
they know.

For Aisha, Fadilah and other women involved in '@nic recitation, whether
privately at their home or publicly in a competitjiaiming for piety is the core of their
conduct. Yet with no proper intent the pious sbHy so desire may be questioned.
Although Qur’an recitations in private homes ordommunal prayers are deemed
salient, recitingzyat Qur’an in other public events and the way theyteeihe Qur'an
may provoke different views amongst the Muslim camity. Hence amidst multiple
discourses of Islamic understanding and practitese women seek the best possible
scenario that they know of how to be pious Muslitdewever, consciously or not,
intentionally or not, they become part of the uhdeg debate of the politics of piety
among the Muslim community in the urban landscapéuckland. Indeed, piety
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politics become more prevalent in public space padicularly more apparent in

communal prayer like Friday prayer asalat Eid-ul-Fitr.

Figure 7: A living room in Mt Roskill with calligrgphy on the wall and a Qur’an
with tajwid on the mantelpiece The Qur'an is specially designed with letters of
different colours to help recitation with propegajwid.
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Chapter Fiv.

Communal prayer

“Multiple voices of religious discourse are incomated into the everyday
practice of religion, lending substance to a sedmt and validation of, an

authoritative definition of what it means to be asm” (D’Alisera 2004:59).

On a Friday | drove to Mt Roskill to observe theyer at Masjid e Umar|
arrived just after twelve and parked my car opgosie mosque. The weather was fine
and sunny but not too hot so | felt quite comfoladitting in the car. As | parked my
car at Stoddard Road | could see people coming &oather road off the main road,
also from the direction of Richardson-Stoddard Rjo@adtion and from May-Stoddard
Road junction behind me.

It was unfortunate that | could not attend #aéit al-Jum’ah (Friday prayer)
because this mosque does not cater for women grayinthe premises. As far as |
know Masjid e Umar is the only mosque in New Zedldhat does not have a
women’s section in their building. | have been perfing salat (prayer) in many
mosques in Auckland and other cities in New Zealahdn | visited the urban centres
with my family. However when my husband and | hamzeto be at Mt Roskill at the
time for prayer, | just waited in the car, and mayater at home, while my husband
performed hissalat in the mosque. The Muslim women | spoke with usuglh to
other mosques, like Blockhouse Bay mosque closevbgn they want to pray at a
mosque.

This chapter explores communal prayer as a spawgich Muslims interact
with each other and embody piety. While many comahymmayers around Auckland
cater for Muslim women in their gender-segregatsts, the mosque in Mt Roskill is
the only venue in New Zealand where women are adt @f the congregation. The
mosque seems to create an imagined cultural peaofihhomeland. In this chapter |
also explore how communal prayer Biti-ul-Fitr becomes a space in which Muslim

women define, (re)define and negotiate their religi practice as they engage with

It is compulsory for men to perforduhur prayer on Friday with other worshippejania’ah) at a
mosque but not mandatory for women. Fakit al-Jum’ahis tworaka'at instead of four likezuhur
with akhutbah(sermon) prior to the prayer in which smmzm conveys readings from the Qur’an and
ahadith and relates them to everyday lives.
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other Muslim women from diverse ethnicities. Instlspace multiple local religious
understandings and practices are collided and smutewithin global Islamic
discourse of the current migration context, andseguently accepting dominant
discourses of Islam (D’Alisera 2004:10-11). Diffetevays of dressing, greetings and
doing prayer create a sense of ambivalence andtamtg of the “proper” religious
practices and motivate a sense of urgency to exaprevious experiences. Communal
prayer is also a space in which Muslim parents inkmligious belief and practice in
their children. Yet being a good Muslim has to legatiated in two ways, namely in
relation to all the different cultural inflectioref Islam and in relation to the wider
non-Muslim society.

That Friday | saw many Muslims young and old wadkin groups of twos,
threes or more toward the mosque or they camergtbat they parked in the mosque
grounds or around the vicinity. As it was schodidays some fathers came with their
young sons and daughters, pre-schoolers and selgedl-children. Some of the boys
were wearingshalwar kameepr thobé and the girls were in their frock artdab.
One father held his daughters’ hands on each 6itheer young children were walking
hastily to keep pace with their father’s big foefst. A boy was walking in front of his
father and sister to lead the way. A few teenagetked either with their peers or
younger brothers or their fathers. They were tgkamd laughing, perhaps, at jokes
made by their friends. After these teenagers cargeaadfather walking beside his
grandson. Some Muslim men came out from their lssipremises and walked to the
mosque. Many of the people looked like South Asiand Middle Eastern people
adorned in their besthalwar kameepr thobe.A young man, who had just emerged
from his car, looked more stylish with his dark glasses and whitehalwar kameez
A few were Africans, presumably Somalians, and efesver were Southeast Asian,
Chinese or Western looking. Most of the old men beards but they kept their beards
short. Only a few of them wore their beards longskof the young men were clean-
shaven. Hundreds of people came to the mosqueayotipat Friday afternoon.

Masjid e Umar has become a centre in which MusimBit Roskill express
their Islamic identity and embody piety. Althoudtetmosque is visited by a Muslim
community of diverse ethnicities it is still distthy South Asian in terms of its
religious and sociocultural facets. This is evidah@rimarily in the way they do not

2 Thobeis an ankle-length tunic typically worn by MiddEastern men
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allow women to pray in the premises. Although thesque providesafgr class for
women andmadrassafor girls the two classes are placed in a diffefamlding. As
Qureshi (1996:59) points out mosques in the SowdlarAregion are attended only by
men. The reality of gender exclusion creates aesehsontrast—a contrast with their
past— for Muslim women and Muslims of minority eitiies who live in Mt RoskKill
and its neighbouring suburbs. Some Muslim woméae, Ziahra, consequently, pray at
a mosque in Blockhouse Bay that caters for womeanvithey want to perform their
prayer outside their home. Or like the Middle Eastéuslim community around the
area, they have established a new mosque in Mtriltset welcomes both genders to
pray on its premises. As Qureshi (1996:59) explaine participation of women in
mosque worship is a standard practice of Arab Musliwhich is maintained in a
transnational context. li&id-ul-Fitr many Muslim families in Mt Roskill prefer to
conduct theigalat at the Trust Stadium in Henderson where they cang bhe whole
family.

Eid-ul-Fitr is the quintessential event in which one celelsréte triumph of
fasting for a whole month ilRamadn. The morning ofEid-ul-Fitr begins with a
communal prayer at designated places around Audklastarted early that day and
after performing the ablutions at home | drove witly husband and sons along the
rather empty Albany-Hobsonville motorway to the Sir&tadium in Henderson where
many Muslims, including some from Mt Roskill, parieed theirsalat Eid-ul-Fitr. It
was only after seven o’clock when we arrived thédg. daughter who usually asks
permission from her school if tHeid falls on school days could not leave school as
she had an exam that day. In the car park | matdfae@tho had come with her family.
When we entered the stadium, we saw that it wasdhee as last yearthere was a
huge partition that divided the stadium into twatsms, for men and women. The
partition was hanging from the ceiling to the fler it was impossible for women to
see men on the other side, or for men to see wamenr side. My youngest son went
with his father and brother to the men’s section.lAame into the women'’s section

with Fadilah, we immediately lent a hand to helphvepreading big blue plastic sheets

% Before the Middle Eastern trust bought a houddtidlbert that served as a mosque, the trust reated
hall nearby on a regular basis for its activitieduding Friday prayer for men and women.

* The Trust Stadium was also used as one of theegenifisalat Eid-ul-Fitr in Auckland last year. The
salat Eid-ul-Fitr in 2009 and 2010 at Trust Stadium in Hendersore weganised by NZMA (New
Zealand Muslim Association), which manages seva@dques in Auckland, including the Ponsonby
mosque, the Ranui mosque and the Avondale mosgdes affiliated with the Mt Eden mosque.
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on the floor so that we all had a clean surfacg@ub our sajadahto pray on. We
positioned ourselves behind a few other women. Iblag after Maryam, who | have
known for years, joined us and sat beside me. Mathgr women came to join the
congregation. Most of them were of South Asian desdn their colourful and
sparkling‘abayat (full with tiny colourful beads) oshalwar kameeand/ujub. Some
who were of Middle Eastern origin were comfortabietheir ‘abaya in shades of
black, grey or dark blue andjab of the same colour or white. Meanwhile, women
from Africa, presumably Somalian, were wearing colol ‘abaya (some of them in
big flowery designs) with matchinkhimar®. A few who had not adopted/djab as
their daily attire were trying to fit in by wearirayiijab or a loose shawl to cover part
of their hair. Even fewer were wearin@gab®. | was wearing a blaclabaya with grey
and dark red stripes from traditional East Nusagfend cloth with a dark redijab®.
Most Indonesian women put on their whiteikend on top of theirabaya and kijab

as soon as they were seated. M@ma’ah came with their toddlers and babies in
strollers or young children. The children were degkin their best clothes; some,
especially school-aged girls and teenagers wethem zujub. The few who had not
had their ablutions at home performed thewd: in the toilets located close to the
stadium door.

Loud takhir*® was continuously heard from the loudspeaker. Thimdf the
takkbir came from the men’s side. When | was listeningtteers talking while reciting
the takkr silently, suddenly a Fijian-looking woman cametke front and in an
audible voice asked all of us who were alreadyngjttjuietly on the floor, to rearrange

our sajadahbecause we were not facing thila. So we moved about forty-five

® Khimar is a very longdiijab that covers the head and extends to the thighs

® Nigab is a veil that covers the face and worn by somsliuwomen as a part oftajab

"My ‘abayais made ofenun ikat(ikat cloth) from East Nusa Tenggara (NTT), whidiought ready-
made from an Indonesian Muslim friend in Auckland.

8 Hijab worn by Muslim women may differ in styles. Manydbmesians prefer to wear a ready made
hijab that is already sewn into a close-fittipigab (Jones 2007) while South Asian (Osella & Osella
2007) and Middle Eastern women tend to don a wrapeb from a rectangular or a square shawl.
African women prefer &himar to ahkijab.

° Mukenais two-piece garment especially made to be usguiaer attire in Indonesia. It includes a
white (or other colour) sarung/sarong (a large twbkength of fabric, often wrapped around the wais
and worn as a kilt by men and as a skirt by wonaa) a whitekhimar (usually with white embroidery
or laces).

19 Takbr is saying of “Allaahu akbar, Allaahu akbar, Allashkbar, laa ilaaha ill-Allaah, Allaahu akbar,
Allaahu akbar, Allaahu akbar, wa Lillaahi’l-hamd&l@ah is Most Great, Allaah is Most Great, Allaah
is Most Great, there is no god except Allaah, All&aMost Great, Allaah is Most Great , Allaah is
Most Great, and all praise be to Allaah) was regmbagain and again until just before the
commencement gflat Eid-ul-Fitr.
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degrees to the right. It seemed that someone fremten’s side had informed the
woman that we were facing the wrong direction. A8 of us remembered théla
we faced last year tended toward the left side atker hesitated but still complied
with the request. With the new technology of iPhaai its built in compass apps one
can find the direction ofjibla more precisely to its minute degrees than with a
conventional compass. Due to this new arrangementriends and | were sitting in
the first row instead of the second or third rowwss had intended before. Maryam
was concerned because the way we perf@lat Eid-ul-Fitr is not exactly the same as
in Indonesia. Theakkir in Indonesia are always performed before theatihgh,
whereas in New Zealand thakkir are not always performed prior to reciting the al-
Fatihah in eactraka’at, despite the fact that thakhir are of the same numbérin
one of theraka’at, the takar are said after the alathah. Salat Eid-ul-Fitr at the
stadium that was organised and attended mostlydoyhSAsian Muslims seemed to
follow local religious practice back hoffe But | assured Maryam that thieam
would tell all hisjama’ah about the prayer proper before #adit began. Her concern
was heightened because we stood in the first rdtv ma one to imitate in front of us.
As the time forsalat approached, one of the brothers from the ments caane
to the opening of the partition and asked whetlmer af the sisters would like to stand
and pray close to the opening of the partition I#® sould see thenam and become
the guide for the other women in the room. Thistheo seemed to understand that
some women might get confused with tagkr and needed some guidance from the
imam. So a Fijian woman in blaclabaya and kijab came forward. She asked other
Fijian women, who seemed to be her friends or fgni accompany her to pray at the
spot close to the gap in the partition. One of wWemen who followed her was my
acquaintance whom | knew from seminars and worksHop Muslim women. With

these women taking position close to the gap, otftenen behind them could follow

" Thetakhir in prayer is sayindllahu akbar— Allah is the greatest — while raising the hatudthe side
of the ears and then folding them on one’s chest)he first and secon@ka’at (which is seven and
five takbir, respectively)

12 5ahih Abu Dawud denotes thakhir for salat Eid-ul-Fitr andEid-al-Adhaare seven and five for first
and secondaka’at, respectively. Altakhir are recited prior to saying the Al-Fatiha (Booki@mber
1145, 1148).

13| would like to make a note here thakalat Eid-al-Adhalater this year at the North Shore Event
Centre thdakhir in the first and seconka’at was recited seven and five times, respectivelyaind
were said before alafihah, like in Indonesia. The congregation was fyaof Middle Eastern
background unlike at the Trust Stadium.

91



their prayer movementsSabit Eid-ul-Fitr is unlike daily ritual prayer in terms of
takbrr, hence some Muslims tend to feel uncertain alfmitriovements involved.

For Maryam, Fadilah and other Muslims who attenttedlsalat Eid-ul-Fitr,
this prayer is a particularly special event in wwhtbe community displays its identity
to itself (D’Alisera 2004:68) and in which they caome together as a community to
celebrate the end of the fasting month. It is acemnd time in which they can join
other Muslims from a diverse congregation of bedsv Ummal) to perform a
religious ritual. However, traditions are manipethtand cultural forms are negotiated
among other local traditions and the larger comtyisperceived mastery of correct
practice (D’Alisera 2004:68)Salat Eid-ul-Fitr is a time and a site in which they
qguestion and juxtapose their previous way of ritgpahyer against the larger
community’s particular way of praying. What seemgper according to thehadith is
modified in line with the cultural understandingtbé majority ethnic groups.

Eid-ul-Fitr in a transnational context also means negotidtingime and space
within the wider non-Muslim society, especially whthe ritual falls on weekdays
when the majority of people go to work or schoar Fstance, my daughter chose her
exam over thealat, whereas my friend preferred to have a week’sdeflaom her
office to prepare and celebrate tRal-ul-Fitr. This is different fromEid-ul-Fitr in
countries of majority Muslim populace which is deigted throughout the country by
having a day off from work and school. At this tinMuslim migrants seem to
negotiate what is more important for them. Herlitid;ul-Fitr does not simply imply a
continuity with the past, but actively claims tlwaintinuity exists by (re)enacting the
ritual within the constraint of a transnationarfrework.

Eid-ul-Fitr is also a site and time in which Muslims from nplé& backgrounds
with their own local traditions wonder if their way dressing is not entirely correct.
They may question whether their previous way ol@ is incorrect, theifabaya is
too bright in contrast to other sisters from theltlé Eastern background, théijab
is too short, whether they need to put on thaikenaon top of theiriijab and‘abaya
or they need to wear (or to take off theirab or to put on (or not) &ijab to comply
with the rulings of Islam in terms of women’s dre&s Oestergaard (2009:6) suggests,
prayer and outward appearances such as the wagssing, can be used to position
oneself in relation to others in the Muslim miliéto have a beard or not, or the way

Muslim women dress is always used as a marker gii@o oneself in relation to other
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Muslims. For Huda, after residing in Mt Roskill farfew years, the decision to take
off her nigab, but not herabaya and/ijab, was necessary for her to be able to live
comfortably in her new “home”. She thought that wegnigab was necessary when
she lived in Somalia because with it she felt safethe environment where all
woment* wear nigab as she looked the same as other women. In her Aij@l is
compulsory for Muslim womeén, althoughnigab is not. She even put off her decision
to move to a suburb on the North Shore because IMiBdstern women (from a
particular ethnicity) in the area tend to take tiféir zijab once they live in this
country. She explained that these women no longsar wijab because they were
pressured by their family back home to wear it had no proper understanding that
wearing ahijab is fard in Islam. For Aisha, adopting earthy colouratdaya and#ijab
like Muslim women from the Middle East is more peopAisha who | first knew as an
unmarried woman who was not wearingij@b has changed into the “new” Aisha who
is married and dresses more like a Middle Easteuslith woman; it was such a
transformation. It seems that these women are tanghiscussions with themselves,
consciously or not, or with others to figure ou tthscourse of correct practices. As
Eickelman (1992:643-644) suggests, for religioméoobjectified in people’s minds it
must be discussed with an expert, like intdfar class, or is enacted by people whose
behaviour is seen as commendable and as more #ofHie those from the Middle
East. Yet other Muslims who feel more comfortallgheir own ethnic environment,
are likely to organise their own communal prayethia day. The Indonesian Muslims
organised thesalat Eid-ul-Fitr among their own community at a venue in the
Auckland City this year and have been doing sdHerpast five or more years. For the
people who prefer to attend this prayer, perhapotoe extent it released them from

4 The population in Somalia is Sunni Muslim. | askedumber of my Somali acquaintances about
Muslims in Somalia and they answered that one fathgercent of Somalis are Muslims. They were
used to an environment where everyone performsfaranreligious practice in Somalia. For them
migrating to a different country outside Somaliaam® having to acknowledge multiple discourses and
practices of Islam (and ways of hon-Muslims). Oheng acquaintances said that it was nearly
impossible for people in Somalia to adhere or fraaeligion differently than most of the populatio
due to sanctions imposed by the government.

15 Bullock (2002), from her research with Canadiansifn women, discusses multiple meanings of
hijab including from historical and modern stereotypgést book looks at the negative Western
stereotypes rooted in the colonial past as weliffesing a positive theory of veiling. Tarlo (2010
based on her ethnographic research, examines Hfaredit ideas of fashions, politics, faith, modesty
and cultural diversity are used by young Britishdlilms to express their identities. See also El Giisn
(1999) research on the veil and how it is conneuwti¢itl the notions of the self, the body and
community. Shirazi's (2001) and Ida’s (2008) workhaparticular focus on the role éijab in popular
culture, including the use of the veil in films aadvertisements.
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some tensions of facing the multiple realitiesadigious adherence among Muslims in
a transnational space, and from some dilemmas aju@stioning their prior discourse
and practice. For some to deal with the predicamémiegotiating multiple worlds —
“our” way of being Muslims, “their” way of being Milims and New Zealand way of
being “the other” — maybe is confusing, painfulgdanay even be infuriating.

We were about to start thealat Eid-ul-Fitr and everyone in the room was
standing up and facing theibla. Children and teenagers not far from me were
straightening their clothes and getting ready tdgoe prayer beside their mothers and
families. Babies were in their strollers and yowhgdren were playing with toys that
their mother had brought with them or playing wahch other. When the prayer
started as | heard th@am saying the al-&ihah andakhkir one or two infants began to
cry for the attention of their mothers who prayextnto them. Meanwhile, a toddler
was quietly walking in front of me on treajadahgoing the opposite direction from
her mother who stood praying not far from me. Salenty picked her up and slowly
put her down between her and her other dautfht®y the time thealat was closely
approaching the end, more babies and toddlers wetiag and calling for their
mothers. The crying seemed to be contagious. Yfetvawere still sleeping in their
stroller or quietly playing with their toys whenretiprayer had ended. The mothers then
were patiently soothing the crying infants and tedsd

For some, perhaps, the above vignette does notegoawn ideal picture of a
circumstance in which learning can occur. Some mader why these mothers with
young children and babies do not stay at home aadel their husbands and older
children to have peace and quiet for prayer witteofamaah. Why do they devote
time in the early morning to preparing their yowtgldren to go tosalat Eid-ul-Fitr
that is not compulsory, unlike the daily ritual yea For these womenalat Eid-ul-
Fitr is an event in which their children can observeshtos from diverse cultural
backgrounds, including their own, pray to expresgimide to God and celebrate an
important event of triumph of having conquered rthrevn thirst, hunger and sexual
desire in the day time and restraining from misemhas well as striving to do good

deed$’. For Aisha to take her five-year-old son to annevike salat Eid-ul-Fitr was

16 Sahih Muslim Book 4 Numbers 1107-1109 explainglemissibility of carrying children in prayer.
" Bamford and Lagattuta (2010) through their psyebimial experiments conclude that by the age of
four, children with regular exposure to conversagiaituals or settings related to religious pagiare
able to comprehend the basic knowledge of God &pdager.
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crucial as it was an important event in which har sould learn about the meaning of
Eid-ul-Fitr. Also, Aisha would not misgalat Eid-ul-Fitr for any reason whatsoever,
including looking after her infant daughter at hgrae she wanted to do her prayer
with other Muslims. So taking her young daughtethte communal prayer was the
only alternative available since no one could te&ee of her at home. Even women
who could not pray due to having menstruafiaghat day were keen to come and sat in
the back row watching others praying. Old womengwiere unable to pray standing
up, performed their prayer sitting down on chair®vpled by the organising
committee. Indeedalat Eid-ul-Fitr is not compulsory yet Muslim women are eager to
attend it. Reflecting on what she had seen on ig®v° in her home regarding the
meaning ofsalat Eid-ul-Fitr for Muslims, Aisha recalled twsuwar® that were often
conveyed in conjunction with the meaningsafat Eid-ul-Fitr as the event of triumph
for Muslims who had successfully performed thegtifag.

At the end of the prayer athutbahall of us in the stadium shook hands and
embraced friends, acquaintances and families wegigng ‘Eid Mubarak?!. When
the salat andkhutbahhad finished all the women came towards peoplg kinew and
congratulated each other on an eventful day. | aodat friends who sat beside me
during salat and said “Eid Mubarak”. Meanwhile, my Indonesiaierids were saying
or replying either with fhinal 'aidin wal-faizifi** which is incorrectly understood by
many Indonesians as “forgive me for my physical anwbtional (wrongdoings)" or
with “ma’af lahir batirf, which has the meaning “forgive me for my phydiand
emotional (wrongdoings)”. Indonesians have beetedhifor many years for believing
that “minal 'aidin wal-faiziri is the Arabic phrase formia’af lahir bathirf. Only very
recently people are trying to bring back the trueamng of the phrase. Before and just

after theEid-ul-Fitr | received several emails and postings on Facebegdrding the

18 While du'a is permissible at all times, it is prohibited owoman to pray while she is having her
menstruationSee Rasmussen (1991) for a discussion on prayémnanstruation among Muslim
women from anthropological perspectives.

91 ike some migrants in Auckland, Aisha installesiatellite disk that enables a long-distance TV
reception at her house. In her case, her home BYlesto pick up programmes from the Middle East.
Some Indonesian migrants with their satellite disitalled can view TV channels from Indonesia.

% The twosuwarshe mentioned wews#rah Al A'la and sirah Al Ghasiyal. Bottsuwarexplain about
how good deeds and restraining oneself from misgcinalre rewarded on the Day of Judgement (CCRC
n.d.).

% The phrase translates into English as "blesséivdé's and can be paraphrased as "may you enjoy a
blessed festival". Muslims wish each otkgd Mubarakafter performing th&id prayer.

2 |ts actual meaning is “may you be part of the peeyho return to purity and part of the people who
are granted glory".
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matter. Meanwhile, with Muslims from South Asia atite Middle East my “Eid
Mubarak” greeting was always replied by anothed“Elubarak” greeting. For these
Muslims there is no obligation for them to ask feegess at a time dEid-ul-Fitr
because asking forgiveness for one’s miscondugast-misspoken words should be
done immediately after such misdemeanours, unlike imdonesian and Malaysian
Muslims.

| quickly went toward an old Indonesian woman whb@n a chair, whom my
family and | consider as family, a “mother” at hommsay from “home”. | extended
my hand and clasped her hand and brought it baokyttower cheekdium tangai to
show my respect. She embraced me while whispenngny ear to come to her
daughter’s house with my husband and children fiestive breakfast to celebrate the
Eid, which I gladly accepted. As | was about to gdotk for my shoes that had been
put aside with other shoes and sandals alongselstddium wall | noticedistadha
Zalika was talking to a couple of Middle Easternmeém who greeted her. | went over
to greet her. Yet | could not find Zahra among gands of worshippers that day. She
had told me when | visited her house that she lyspedys at the stadium for the&d
since Masjid e Umar only caters for mg@ma‘ah for Eid prayer. For Aisha, who
usually prays at the stadium with her husband amttiren, Eid this year was a
celebration in her native village back home with im@ther, children, brothers, sisters,
nieces and nephews. While for some Muslims celetyydhe Eid means celebrating
the festivity with friends, for many South Asian BMims the celebration is a family
event where they gather with their family and rigkd.

Communal prayer at an event likgd-ul-Fitr, in all its guises, has become a
stage for imparting religious practices and tradisi to a new generation as well as for
affirming one’s own moral self. To be a good Musléand to lead one’s children to
become good Muslims means to negotiate within tingeat migration context of
dealing with the wider society and with the muhigt Muslim community. In this
caseEid-ul-Fitr acquires new meanings within transnational seti@gjebratingeid-
ul-Fitr does not simply mean continuing with the pasthBait is (re)enacting the
ritual within the constraint of a transnationalnfrawork. Also, communal prayer is an
arena in which rooted traditions of Islam from hdsnels are confronted with the
realisation that there are other ways of practidsigm. But which ritual format is

more appropriate and correct? Ddeghlir in salat Eid-ul-Fitr need to be recited
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before the al-&ihah like “the practice of the Arabs and the Inésians” or after the
al-Fatihah like “the practice of the Fijians™? Is it prer to ask forgiveness aftealat
Eid-ul-Fitr as a ritual or more appropriate to do it immedyatter misconduct
because it shows intent and true meaning? Whichokayessing is more appropriate
for Muslims — long or shortiijab, colourful or plain earthy colouabaya, with or
without nigab, with or without mukenafor salat, with or without a beard? Indeed,
ritual has become a site in which traditional alabgl interpretations of Islam collide,
where belief and practice are negotiated, defined @e)defined. Some, no doubt,
attempt to draw thicker and more impenetrable batied between “our” way of being
Muslims, “their” way of being Muslims and the Neweaand way of being “the
other”. But some others may seek solutions byocality examining their old way of
practising Islam and allowing greater accommodationa larger community of
Muslims and the wider society. On a smaller scédleommmunity engagement, like in

madaris in Mt Roskill, the sense of “us” and “them” in tesnof religious practices is

also very much felt and experienced.

Figure 8: Men walking to Masjid e Umar foZuhur communal prayer. A number of
cars are parked on the mosque grounds as the ocotpavait inside for the prayer.
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Chapter six

Schools for Muslim Children

| came too early to Afifa’'s house that morning.r@gppointment was at ten
o’clock but as there was no traffic jam on the HanbBridge on my way to Mt Roskill
from the North Shore | arrived in front of Afifalsouse not long after a quarter past
nine. The usual traffic congestion on city boundtenways every morning made me
wary of the traffic and | decided to drive to Mt $kdl as soon as | had dropped my
children off to school. | did not mind, though, wag in the car with my book, a cup
of tea and field notes to keep me occupied. It better than being stuck in the traffic
and arriving late.

While | was writing up my field notes | noticedo my car wing mirror a
woman in a blacKabaya, hijab and nigab going out from the direction of Afifa’s
house. But | was in doubt whether this woman wasa/ds | had not met her in
person. She was talking to a girl dressed hij@ who was pushing a stroller with a
toddler inside and walking towards the main roatiolight there was a possibility that
she might be the woman | would like to see todagabee Aisha, who also knew her,
told me that Afifa was wearingragab.

When | went to Afifa’s house at ten o’clock, theuse was empty and all the
windows were closed. This confirmed my initial ceeture that the woman in a black
nigab was Afifa. So | waited in the car until she canaelb She came back home with
her son in the stroller. When we finally met shelagetically explained why she had
had to go out before ten o’clock to take her dasigtt see a doctor and then to school.
She thought that since her daughter was complaiabaut her state of health that
morning, she would stay at home. Instead, her daugileaded to go to school to
which she agreed only after her doctor gave hentiue

As soon as she opened the front door and invitedarsit on a sofa in her
family room, she took off hemigab but not herzijab. | could see her beautiful face.
She smiled a lot during our meeting. With an opestgre and amiable attitude she
answered my queries while her young son observedcauwersation from a couch
nearby while playing and skipping from one couclhhi other.

Like Huda's, Nabila’'s and Aisha’s children, Afi&’children have been

educated both at secular schools amatizris (plural of madrassa Afifa's daughter
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who was in senior year at a primary school alsenaitd anadrassaevery afternoon.
Her son went to a differenhadrassaclose to their home on a daily basis except
weekends while in the morning he went to a kindeegya Meanwhile, Huda’s,
Nabila’s and Aisha’s children were studying at eliéint madrassato the ones that
Afifa’s children went to, but they were all enrallén the same public schdolThere
are at least five or sixnadiris around the Mt Roskill neighbourhood. Some are
specifically established to cater for children fraertain ethnic groups, while others
are used by multiethnic Muslim children. For Mudiriiving in Mt Roskill public
schools andnadiris have become the most significant places of edutdtr their
children. Zahra told me that aiming for worldly edtion as well as religious
education was what she pursued for her childreheO¥luslim women with whom |
spoke also mentioned the importance of religiouacation in the midst of the
ubiquitous secular schools that their children havattend. It seems that for these
women madrassa works complementarily with public school in prowid a
comprehensive education for their children outsimehome.

In this chapter | explore the ways education bexora site in which my
informants constantly negotiate and seek to ddfieenselves as Muslims within their
current contexts. As Muslims in a transnationalcspwithin the larger non-Muslim
community, they engage with multiple discourses prattices of Islam as well as
disparate values of the non-Muslims. What seemset@ commonplace educational
tool in which lessons are imparted in a public stHmecomes a point of negotiation
between Muslim parents and their children’s pulslahool. Also, | would like to
convey how gender-segregation is contested andigwecin a multi-gender school
and madrassa The chapter focuses firstly anadrassaas a quintessential form of
education for Muslim children, particularly in tesnof socialising religious discourse
and the embodiment of bodily practices through Wwhituslim mothers endeavour to
impart appropriate understandings of particulacalisses and practices. | also hope
to demonstrate that for these women there are sssoes in the secular school that

are reconfigured and redefined while others provideéoom for change. These issues,

! My informants’ children who were enrolled at arpairy school went to the same public school but
their younger children went to different kindergens.

2 Only very few Muslim families that | know of hatieeir children home-schooled with the New
Zealand curriculum and religious education taughtuftaneously. See Westra and Jansen (2009) for
stories of Asian Muslims in New Zealand, includangtory on a mother who has her children home-
schooled (2009:88-89).
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like clothing and music, experienced within themgagement with the secular public

school system are the focus of the second pahnithapter.

Figure 9: Igra’ books (Humam 2005) for children or new beginners lbe used for
learning Arabic letters. The letters in the firstook (right) are introduced in their
original form. In the second book (left) the letterare written in continuous form
much like the form in the Qur’an. There are six bé&e altogether.
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Madrassa

“They are the social sites for the reproductiongiamic orthodoxy. Hence, to say that
the ideological orientation of madrassa educatisronservative is to state the
obvious: they are supposed to be conservativeheis\ery raison d’étre is to

preserve the integrity of the tradition” (Ahmad nld2).

When | visited Zahra, she told me that having yaurghildren who have not
enrolled in a public school was easier than whey tave already been exposed to
other values outside the home. Keeping them onrighd path of Islam, especially
after they enter the secular school system, is énmrmore complex problem. That was
why Zahra preferred to have her children sent talérgarten later rather than earlier
so they would be imbued as much as possible witht wheir parents teach them at
home about Islam. However, for other Muslim pardikis Aisha, Huda, Nabila and
Afifa a madrasseaor an after-school Islamic education has beengdatieir children’s
daily lives as soon as their children were old gt go to kindergarten.

Having children who were born in this country orowigrated when they
were still very young, Muslim parents seek to wetwar pre-immigration past into
their children’s transnational space. They try tat khe reality of living in a secular
country with their homeland experiences. Through ¢bnstruction of everyday lives
and educational experiences pfadrassaand public school, parents create for
themselves and their children an environment tlatidc sustain their longing for
religiously and culturally embedded lives.

In this section | explorenadrassaas a Muslim space in which children’s
religious belief and practice are enforced outdltee home. The choice ohadrassa
reflects how religious authority is constructed ardpowered by the formality and
schedule of the school, the ethnicity of the tegdie language used in the classroom,
and the culturally based curriculum. There seenimeta tendency to pickraadrasssa
with a Middle Eastern teacher or a teacher fromsooen ethnicity with a curriculum
close to home. Gender segregation practisethandrasssas culturally appropriate
although has little significance for my informants.

For Aisha, Afifa, Huda and Nabilmadrassehas become an important place in
which their children learn a myriad of religiousaptices and knowledge. It is here that

their children formally learn to read the Arabiplabet and to recite the Qur’an with
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tajwid, memorise variousuwar of the Qur'an andlu’a for different occasions, learn
the history of the prophets, study the basic kndgéeofakhlag’ andfigh, and perform
Islamic practices likevudiz andsalat.

Aisha’s, Afifa’s, Huda’'s and Nabila’'s children aitk different madrassa
although all of thesenadiris are located in the Mt Roskill neighbourhood. A fefv
the madiris are organised and managed formally, just likecp@r school. They have
good websites in which Muslim parents can browser ticurriculum, rules and
regulations. Sommadiris rule that their students must wear a prescribefum of a
kurta® with a suitabletopi® for boys or akijab and an‘abaya for girls, while others,
although not stated explicitly, also require thetipgants to don proper Muslim
clothing. Othermadiris in Mt Roskill are run informally and traditionallypst like
some othemadiris attached to mosques back home in Muslim majootyntries. In
no way do | regard the “informathadiris to be less equipped in terms of the teacher’s
Islamic knowledge and the school’s facilities; etthey may not have clearly written
rules and regulations, and do not have uniforma waritten student’s progress report.
Yet the parents of the “informaltnadrassacan see their children’s progress by
witnessing their children’s improved knowledge astdl in religious discourse and
practice, like their ability in memorising and rog severakuwar of the Quran and
du’a, and in performingvudiz andsalat. It is worth noting that the focus ofiadiris
that Afifa’s, Aisha’'s and Nabila’s children attend on reading the Quran and
memorisingsuwarand not on writing, besides understanding Islaaisic knowledge
and practisingvudiz and salat. As many of their participants are non-native Acab
speakers, understanding of what the children reaflrabic, in asirah for example,
does not come naturally to the children.

Comparing thenadrassahat her daughter and son attended, Afifa toldimaé
she actually would like to move her daughter frérarhadrassashe has enrolled her
in for the past several years to a more recentiygenadrassawhere her son went.
Her son’smadrassas the one that we would call formal in terms &f d@rganisation
and management while her daughter attends an iafayne. Like many othenadiris

in Mt Roskill these twanadiris are gender segregated. The one that her daugigsr g

3 Akhlagis an Arabic term, which means the practice dixr manners and morality.
* Kurta is traditional clothing from South Asia in the fioiof a long loose-fitting shirt just above or
below the knees. It is traditionally worn with a#e-fitting trouser but now can be worn with a pdir
jeans.
> Topiis Hindi for hat.
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to is for female students only, whereas her soméslrassacaters for both boys and
girls of school age up to teenage years but bogiggafts learn in different classrooms.
Yet she was rather reluctant to move her daughtealse her daughter has good
friends from the public school who go to the samadrassaand shifting her to
anothermadrassawould mean losing dear friends who can support dearghter.
Although Afifa could see the progress that her théeigmade in thisnadrassathe
informality of the management seems to lack the@raature of a “school” and its
informality seems to undermine religious authority.

In one of our many phone calls | asked Aisha wheytstd enrolled her son to a
particularmadrassasince | knew that there were othreadiris in the neighbourhood.
The main reason for Aisha and her husband chodiaghadrassavas the fact that it
is taught by a native speaker of Arabic. | enquifagher why they chose this
particular madrassaand not another, a largemadrassaclose by. She said that her
husband did not approve of the otheadrassabecause from what he had heard from
other Muslim parents thisiadrassehas a number of children who behave improperly
during the class, besides the fact thatrttaglrassas attended by many more students
than the one where Aisha’s son is enrolled. Aisha'sband was reluctant to send his
son to thismadrassaas he did not want his son to be influenced bybidig manners
and misconduct of other children in thadrassa

For Aisha and her husbaha native Arabic speaker is unquestionably salient
to provide the “right” religious education for theion. Arabic fluency in a teacher of
non-Arab descent is not sufficient for them asl@giaus authority figure for their son
to look up to and learn from. Although Aisha’s hastl is also most concerned about
the propriety of other children’s conduct at théestmadrassa the Arabic native
speaker quality of the teacher takes priority fon land his wife. It seems that this
couple believes that as a native Arab, the teablsr embodied a more profound
Islamic stature than other teachers of non-Aralieiy. Indeed, the authority of
Islamic scholars for Aisha and her husband comeellafrom the teacher’s religious
knowledge. But merely being able to recite the @uror having an educational
religious background from a country other thanhhddle East is not good enough for

this couple to entrust their son to. Being an Aralho is educated in the Islamic

® Aisha’s husband is a Middle Eastern Muslim.
’ It does not necessarily mean that an Arab is dne @emes from Saudi Arabia but this person
originally comes from an Arabic speaking country.
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spiritual and educational cerfiref the Middle East is paramount for Aisha and her
husband. They seem to have internalised a perspedbtit regards non-Arabs as being
on the lower end of a centre-periphery axis in Mheslim world (see Eickelman &
Piscatori 1990b:12-15, Kresse 2010:82). In otherd&oArab ethnicity and Middle
Eastern educational background appear as moretwioty” in terms of providing
the best possible Islamic education for their $@muspect that for Middle Eastern and
non-Arab Muslims to learn religion from a Middle dfarn teacher is plausible,
whereas the contrary, that is for Middle Easterrshos to study religion from a non-
Arab, would be unlikelS; Yet such conjuncture needs to be investigatetiéur At the
moment from what | observe in Auckland a Middle teéas religious teacher usually
attracts Muslim students from diverse ethnicitiegluding Arabs, to learn while a
non-Arab teacher has no Middle Eastern studentspgxstudents from his/her own
ethnicity or other non-Arabs. | would suggest ttias has something to do with the
Middle East being regarded as the centre of theliMusorld where Islam originated.
Thus religious authority is constructed and empewdyy the ethnicity of the teacher
in order to search for “correct religious interjateins”.

A few madiris in Mt Roskill are attended by Muslim children froasingle
ethnicity, while others are more mixed. The singl@nicity madiris are usually
managed and taught by a teacher or persons froreatine cultural background. For
example, some Somali parents prefer to enrol theildren in a weekly Somali
madrassaor some Indonesians of Arab descent favour thekhle&donesian
madrassaover othemadiris. Meanwhile other Somali and Indonesian parent®sho
a daily multi-ethnicmadrassabecause they can see different advantages that the
children can gain from these mixed-cultunadiris. The preference for omaadrassa
and not the other may be based on the languagemstss, the cultural environment,
the culturally based curriculum, teacher with Amabative fluency and/or the number
of times the class is held every week. Some parékés Huda, prefer to send their
children to a daily, Monday to Friday, programméhea than a weekly class. She
explained that she used to go tonadrassaevery afternoon when she was young in

her country. So in the morning she went to a pufiticool and in the afternoon she

8 See Eickelman and Piscatori (1990b:12-15) forudision on centre and periphery in terms of sacred
place for Muslims.

? It is worth noting here that such circumstancesaichappen in Friday prayer at a mosque. Most
mosques in Auckland are managed by South AsianiMasmany with South Asiaimams but Middle
Eastern Muslims go to these mosques for prayer.
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learned at a locaimadrassa Hence she wanted her daughters to have a similar
schooling experience to what she had had back home.

The imagined pasts of parents’ own childhoods &irthome country is used to
inform and shape contemporary circumstances. AR ¢1985:99) explains “the past
is being used here as a resource, in a numberys. Waie manner in which the past is
invoked is strongly indicative of the kind of ciragtances which makes such a ‘past-
reference’ salient”. For Huda a happy childhood ezignce of dailymadrassa
education coupled with a secular education, andiieng religious knowledge and
practices along the way has shaped her into a pitussim woman. And she felt that
such experience could also have the same affebeodaughters in the hope that they
become devout Muslims. As Ganguly (1992:36) sugdestrratives of the past inflect
the construction of identity in the present in was other ways”. Huda'’s past has also
affected how she perceives Muslim identity congtamcfor her children that may be
ascribed and affirmed by attending a daigdrassa

For Nabila, a traditionaihadrassaaught by a teacher of the same ethnicity as
her seems to suit her son better. With the langadgestruction in English and her
native tongue the weekliyadrassas sufficient in her view to familiarise her sorithv
Islamic teachings and practices in the way thatvse accustomed to back home. The
way Arabic letters are introduced to children, @tample, may differ from one
ethnicity to the other. Indonesian, Malay, Singaaor and Muslims from Brunei
Darussalam use a similar teaching method to teaabid letters for beginners, based
on a system first introduced in Indonesia in awsilume text calledgra’: Cara cepat

belajar membaca Al-Quraflqra'®: Fast technique to learn how to read the Qur'an)

invented by an IndonesiarstadhHajji** As'ad Humam (1986), Malaysian and other
Southeast Asian Qur'an educators have followed aod use the same method
(Humam 2005:iii-vi}>. Meanwhile themadrassathat Afifa’s son is enrolled in uses a
different teaching method to familiarise new begirsnwith Arabic letters that is close
to the way Qur’an is taught in Afifa’s home countBohen (1985:86) argues that “the
imported structure provides a new medium for theogaition and reassertion of the

community’s boundaries” and “the reconstruction ‘tvadition’ and the cultural

©1gra is an Arabic term meaning “read”

M Hajj7 is an honorific title given to a Muslim who hassassfully completed th#ajj (annual
pilgrimage) to Mecca.

12 See Gade (2004) for a full account of hiqna’ technique is used in Makassar, Indonesia.
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boundary through the use of symbolic devicespecifically by re-rendering structures
and forms of behaviour which have originated elsaehn such a way that they are
made congruent with the proclivities of indigen@oegnition”. Thus, thenadrassdor
these mothers confirms and strengthens their sadaidtity and sense of social
location (1985:50). The remaking of the past, thearyes as a tool to reaffirm one’s
identity as a Muslim of a certain ethnic group.Bglisera (2004:136) points out, the
challenge for migrant parents is to construct “#eraative context in which their
children—at least so they hopecan absorb what parents believe to be appropriate
understandings” of their identity. Islamic educatim Muslim communities in the
West, as echoed by Ahmad (2009:51), is deemed torheans for second-generation
children to preserve their religious and cultudgntity. In Nabila’s and Afifa’s case,
the madrassathey chose for their children reflect how they ments want their
children to grasp a certain Muslim identity thagyhoelieve is more suitable for their
children.

One day | received a call from Aisha and we tali@dan hour. She told me
how happy she was that theadrassahat her son regularly attends was celebrating his
achievement by having a party. He had finishedinggidiz’ amma which is the first
milestone of reading and memorising the whole Qurkhe party was held especially
for him and three other children who had also aadethe same milestone. Although
all the mothers were asked to bring a plate of ftmodhare, Aisha was keen to cook
more than one dish. Theadrassaroom was decorated with colourful balloons and
ribbons. She said her son was very happy with #rey@nd his accomplishment. As
Strauss (1992:14) suggests, life experiences arembered along with feelings
associated with them. Powerful feelings that arsoasted with specific life
experiences like learning to read the Qur'an that@de and also follow from practice
(Holland in Strauss 1992:14) will motivate the mars. Hence the party (to celebrate
achievement in Qur'anic reading) and the happyirfigsl associated with it would
definitely motivate Aisha’s son to learn to rea@ fQur’an, in particular, and to gain
knowledge of the Islamic cultural system in gendraleed, the goal of sonmeadiris
in Mt Roskill is to produce aafidh, one who has completely memorised the Qur’an
(see for example Masjid e Umar n.d.). To achieue #im that may take years to
complete such positive experiences during trainimghe madrassathen become

salient.
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Ensuring proper gender segregation is practisedany of themadiris in Mt
Roskill. Thesemadiris simultaneously provide education for both male &mdale
students, but they are catered for in differentdags or in the same building but in
different rooms. Ahmad (2009:22) points out frons neésearch in Bangladesh that
purdahis enforced inrmadiris to protect the good reputation of the female sttgle
Purdah (curtains in Urdu) that refers to various concefaiisging from segregation
between sexes to women’s dress (Hug 2010:104) mizyl ¢he practice of seclusion
of women in their home, separation and limitatidnpablic and private sites for
women and men outside well-defined categdtje® veiling (Papanek 1971, 1973).
The system of secluding women in terms of physsegjregation of living space is
widely used in much of South Asia (Papanek 1971:3B73:289)". Strict purdah
observance may be strongly present in parts oMidele East and Africa (VerEecke
1989:59) but it is particularly weak in Indonedfapanek 1973:305purdah which is
observed before the onset of puberty (Brieland &elBnd 1957:348, Papanek
1971:519, 1973:289), is very much linked to theosgmt of a family’sizzat (honour)
(Weiss 1985:867, VerEecke 1989:59), chaSti(fPapanek 1973:299, Salway et. al.
2005:320) and shame (VerEecke 1989:59). Also, fanymadzris in whichpurdahis
enforced, physical separation between female ané stadents and observance of
Muslim dress for both genders are particularly ingnat to preserve high standards of
female honour and modesty. However, for the womé&h whom | spoke gender
segregation anadrassaand public school is of little concern to themomly becomes
salient when certain circumstances arise in whiehdgr segregation seems to be
paramount, for example in an adult (or teenagéa)rie class or a swimming lesson
where they feel that there is no compromise foriethgender space. | would like to
assert here that the practicepoirdahis very much influenced by traditional values of
what constitute proper “mixing and blending” betwegender (Mahmood 2005:100).
Mahmood suggests that the rules of conduct thagmomteractions between men and
women who are not related by immediate kin tiesagriably complex (2005:100-

113). There are even disputes betwadama on the propriety and impropriety of

13 Muslim purdahrestrictions do not apply to the immediate kirs fieit only outside them (Papanek
1973:289)

1 The system is not exclusive to the Muslim commuimitSouth Asian countries but also exists among
various Hindu groups (Papanek 1971:517, 1973:289)

5 There are several verses in the Qur'an pertaittimgodesty and chastity that are usually linketheo
concept opurdah namelysirah An-Nur verses 30-31.
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conduct and mixing between genders. Events attebgeMuslim young and adult
men and women in Auckland, including religious nregt, are not always gender
segregated. Some are gender mixed. Public physaglegation (or not) between
genders significantly depends on the organisingroiitee of these events.

The fact that there are a number moadiris in Mt Roskill with their own
different features in terms of language used incthss, the ethnic origin of the teacher
and the management, and culturally based curricydtowides Muslim parents in the
area the opportunity to choose thadrassahat in their view is most suitable for their
children. The choice ofadrassareflects how religious authority is constructed an
empowered by the formality and schedule of the sitbe ethnicity of the teacher,
the language used in the classroom, and the ciljftlrased curriculumMadaris in
Mt Roskill have become sites in which multiple discses and understandings about
Islam and how to learn Islamic knowledge and pcactire defined and negotiated. It
is in this space that Muslim parents seek the &mrmreligious interpretations” for their
children. For their part, the providers and manag@nof themadaris try to meet their
traditional values of what aadrassashould be and how Islamic discourses and
practices should be imparted to the Muslim childrethe community. In some way or
another a sense of homeland is constructed aneraidghted through learning in a
madrassa.On the other hand Muslim parents in the neighboodhseek to impart
Islamic knowledge and practices in ways they kn@stbRomanticised or imagined
past of the homeland is enacted through sending ¢hédren to a traditionally and
culturally basednadrassaThey hope that their children will embrace muctwbft is
imparted although there is no guarantee. At leasprasent, they feel that the
religiously symbolic shelter ofmadrassacould protect their children from the
unfamiliar “temptations” of the outside forces dfi¢ other” around them. Yet Muslim
families do not live in isolation. Many of theiritdren go to public schools and like it

or not they have to deal with secular values thatrsalien to them.
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Public school

“In order to attract young people and their parensshools therefore have to develop
different strategies and profiles... Some schoolgldpva multicultural profile,
whereas others rely heavily on more specific aatb@lated pedagogies” (Johansson
2008: 374).

On a Sunday afternoon after | had attendecdtdfe class at a house not far
from Masjid e Umar | drove to where Huda has beend for a number of years.
When | knocked at the glass ranch slider at thé& ba¢he house | could see her with
her daughters giving a bath to their lovely wetlgellow cat. The sliding door was
opened a little so when | said msglam they could hear me. Huda hurriedly greeted
me while at the same time grabbing a rectangulib$hawl and wrapping it around
her head without a pin. Wearing a shapeless lonk Ipiousé® over a loose long skirt
in a big abstract African design that did not neaéem to match her shirt in colour
and print design, yet looked fine on her, Huda dske to sit on the couch. She told
her daughters to finish what they were doing angite the cat a good dry with a
towel. Not long afterwards her young daughters, wiece both wearing printed cotton
skirts played together on their terrace and bdiethin English. In the privacy of their
home these girls were comfortable in their summesses withoutujub. In the
middle of our conversation Huda’s eldest daughsene into the room where we sat.
She was asking her mother in their native langu@gepermission to go to her
university friend’s house to study. | noticed tishe was wearing a brown patterned
hijab with a dark brown loose-fitting long skirt and alky cream long shapeless
blouse. She warmly greeted me in fluent Englishasictd me about my research.

In this section | explore how Muslim mothers in Ribskill negotiate their way
through secular policies of public schools. Schaoiform and music, among other
issues, take centre stage in this debate. Religmlief and practice are defined,
negotiated and (re)defined to adapt to the realityiving in an urban transnational
landscape. On the other side of the fence, thelaesuhool tries to accommodate
religious practices of its Muslim students as muh possible. Some issues are
negotiable, like school unifornkalal food and gender segregated swimming lessons,

'8 The long blouse was about knee-length so it calvéive buttocks.
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while others, like music, are not. The core of sgestion is that being a pious Muslim
works in two directions simultaneously. Not onlyaththey engage in relationships
with the wider non-Muslim society and seek to wedkieir religious belief and
practice into the dominant secular values, but @eg need to negotiate with all the
diversity of ethnic, cultural and doctrinal integpations within the Muslim
community. Public school then becomes a space iochMoth forces of multiethnic
Muslims and secular values of the dominant soaetide.

While readjusting her loosenégab from time to time, Huda told me how she
was considering different alternatives of where ymrng daughter would go next year
for her intermediate school. She was keen to semddaughter to a certain public
intermediate school in Mt Roskill. But Huda was tquuncertain about this at the
beginning, although her daughter would have hedddaslim friends from the same
primary school attending this particular interméelischool. Her concern was based on
the fact that this school was known to have mostlgite” studentd’. Indeed, this
school was well known in Mt Roskill for its academachievement and good
reputation. Yet she was hesitant because the sammwhgement and its students might
not understand her daughter's needs and priodsea Muslim student as they were
not accustomed to having Muslim students. In the, efter talking to other Muslim
parents, she decided to send her daughter to thisok Apparently through her
conversation with other Muslim parents she founttbat two years before, a number
of Muslim students from her daughter’s primary sahwad gone to this intermediate
school after graduating from the primary schookelissured her that the school now
has Muslim children as their students so she wasicoed that they would meet the
needs of their Muslim students. She also made éasidn on the fact that this school
allowed Muslim female students to wear a long skird/ijab as their uniform and not
like other schools that only accepted a pair ofgldrousers andijab as Muslim
female uniform. She would not be happy about hatiegdaughter wearing a pair of
long trousers in public especially in a mixed gersighool. Fortunately the school she

intended her daughter to go to could meet theidnee

" The majority of its students are of European eihniaccording to the Education Review Office
website (2010) in contrast to the students in lagigtiter’s primary school that is not predominantly
European. | am not sure whether she conflates gostite” as “being non-Muslim”. But the fact is tha
this intermediate school is predominantly Europ@aerms of its students’ ethnicity composition.
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For Huda wearing &ijab and a long skirt to school for her daughter are
pertinent as they represent her daughter’s piety wsung Muslim. Wearing &ijab
that isfard is not sufficient to convey an embedded pious béay Huda and other
women with whom | spoke /djab has to be complemented by a shapeless long skirt 0
‘abaya to be considered proper attire for Muslim womem a:roung women. As
Huda’s daughter would be a teenager when she entgermediate school, wearing a
shapeless dress andhgab became a focal point of identifying herself as cod)
Muslim. Indeed as posited by Tarlo (2010:5) “theeno such thing as a clear-cut
category of Muslim dress”. What is worn by Muslinms Bangladesh, for example
saris or shalwar kameezare also popular amongst Hindus and Sikhs inalraid
Pakistan. Also, what constitutes Muslim dress farsMns from certain parts of the
world may be classified as “un-Islamic” by other $fims from different corners of
the globe (2010:7). Yet Arthur (1999:1) elucidataghile a person’s level of
religiosity can not be objectively perceived, syisbsuch as clothing are used as
evidence that s/he is on the ‘right and true patAs the central point for religious
understanding of Islamic dress is the Qur’an an@ith and given that contemporary
understandings of Muslim dress for women adoptedvioglim women to a certain
degree are based on the Quran hadth, it is worth taking note of thesaiwarand
hadth. Sirah An-Noor (24:30-31% conveys a command for Muslim women to guard
their modesty and to cover their bosoms by drawictpth khimar) across the bodice.
While siarah Al-Ahzab (33:59)° is more concerned with covering women'’s bodies so
that they will be more proper (see also Tarlo 281E&| Guindi 1999:141, Bullock
2002:51, 232)Hadith Abu Dawud (Book 32 Number 4092) reveals a storythef
Prophet who encouraged the daughter of Abu Baler Pitophet’s companion) not to

show her body except her face and h&hdsifferent websites on Muslim women’s

18 Say to the believing men that they cast down tleeiks and guard their private parts; that is ptwer
them; surely Allah is Aware of what they do. Ang $a the believing women that they cast down their
looks and guard their private parts and do notlajsfheir ornaments except what appears theredf, an
let them wear their head-coverings over their bas@and not display their ornaments except to their
husbands or their fathers, or the fathers of thedbands, or their sons, or the sons of their mdshaor
their brothers, or their brothers' sons, or thisitess' sons, or their women, or those whom thigtr
hands possess, or the male servants not havinglae@dmen), or the children who have not attained
knowledge of what is hidden of women; and let threnstrike their feet so that what they hide ofrthe
ornaments may be known; and turn to Allah all ofi,y® believers! so that you may be successful
(Shakir in CCRC n.d.)

90 Prophet! Say to your wives and your daughtedsthe women of the believers that they let down
upon them their over-garments; this will be morepear, that they may be known, and thus they will no
be given trouble; and Allah is Forgiving, Merci{@hakir in CCRC n.d.).

2 Narrated Aisha, Ummul Mu'minin:
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dress code state that (1) clothing must cover tieeebody with only the hands and
face remaining visible, (2) the material used Mt be so transparent that one can
see through it, (3) the clothing must hang loosehstd the shape of the body is not
apparent, (4) the clothing must not resemble matoghing, (5) the design of the
clothing must not resemble the clothing of the befieving women, (6) the design
must not consist of bold designs which attractrditbe, and (7) clothing should not be
worn for the sole purpose of gaining reputationnareasing one’s status in society
(Islamic Boutique n.d., Hijaab n.d.). Interestinglige dress code is usually conveyed
in relation to thesuwar andhadth mentioned above in which no specific designs of
clothing are prescribét

Preference for a long shapeless skirt over a damraats for Muslim women
has sparked a few controversies in other counttésaring “unsuitable” clothing in
public has made headlines in different news mediass the world. For example, a
group of Somali Muslim female workers in New Brightwas dismissed because they
refused to wear their company’s uniform of pantd ahirt to work (Serres 2008), or
women in Aceh, Indonesia were caughtdtmair’ah police for wearing tight pants and
were given long skirts even though they all werdlyficlothed with a Aijab
(ChinaDaily 2010%. Or a report on a Sudanese journalist, Lubna Hiusséo was
fined by a court for wearing pants in public (Wag2809) despite the fact that she
was not wearing a fully coverédjab®. Being dressed in a long shapeless skirt is not
only considered proper for some Muslim women butriperative. It seems to some,
individuals or states, wearing a long loose-fittsigrt has become as important as, if
not more crucial than, wearingzgab.

In the case of Huda, influenced by her traditiopictices of Islam and her
own culture she has been looking for schools fordaeighters that could provide for
and satisfy her needs and those of her daughtemoas Muslims. Faced with a
multicultural environment including the rise of tMuslim population in Mt Roskill,
the schools in this vicinity try to provide a betservice for Muslim students and their

Asma’, daughter of Abu Bakr, once came to the Peofgpeace be upon him) wearing thin/transparent
clothes. The Apostle of Allah (peace be upon him)eéd his attention to her. He said: O Asma’, when
woman reaches the age of menstruation, it doesuiibher that she displays her parts of body except
this and this, and he pointed to his face and h@@@&RC n.d., see also Bullock 2002:232).

L See discussion about thesavarin relation tokijab andijilb ab in Ruby (2006).

%2 The new rules of prohibition of wearing pants irbfic for Muslim women only applied in Aceh, a
devoutly Islamic district, and not in other parfdralonesia.

% The point | would like to make here is that shes fimed for not wearing a long skirt but was not
penalised for not wearing a “propétij ab.
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parents by accommodating some Islamic practices their policy. Appropriate
school uniforms for female students is one iss@ f#ome Muslim parents are not
willing to compromise on and some schools in Mt IRbsare prepared to
accommodate this. For Huda, re-drawing Islamic blemes to allow greater
accommodation in a larger community, particulartlyterms of school uniform, is
impossible, although she could accept the factmoix@d-gender public school for her
daughters.

Meanwhile, for some other Muslims “proper” Islandoess may not involve
wearing a long skirt. Being fully clothed in a pair long baggy pants or shalwar
kameezawith ahijab for other Muslims is sufficient to meet the Islandiress code for
women. | remember seeing two Muslim female studehtsliddle Eastern origin at
my daughter’s school a number of times who weressde in a school uniform of a
pair of long trousers and/g ab and they have been wearing long pants to schooési
they were in intermediate school. Yet for Huda tleoice of dress forms part of her
public enactment of a pious disposition, her rekgy and her understanding of
religious virtue that revolves around female mogestd submissiveness to God
(Schulz 2007:253). Indeed, the lives of transnaii®mre marked by accommodations
to social norms and religious duties as well asaffiymation of rooted traditions of
homeland that are always hovering above their hedusrever they go. As Ruth
Mandel (1989:45) explains “the decision to weararfsor not to wear one impinges
on the encompassing social relations as it expsegsecific preference for affiliation
and differentiation with or from social groupsstates decisively where one stands on
an ‘us versus them’ continuum”. In light of thiscaant | would like to assert that for
Huda the decision to wearkgab and a shapeless long skirt convey her preferesce f
her affiliation to belong to a “certain” group ofudlims and for her differentiation
from “other” groups of Muslims and the larger stgief non-Muslims. The ways she
and her daughters wear their clothes signify nd treir relations with their religious
views but also their region of origin (1989:30).

In my conversations with Afifa and Zahra they men&d their concern that
music was used extensively at their children’'s sthoand was considered an
important learning tool. Not only were children gati to learn to play at least one
musical instrument but singing and music CDs weilesed as a medium of learning

for teaching other subjects. Afifa said that so ffer daughter has been able to
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“escape” from music lessons by telling her teadhet she has no desire to play a
musical instrument which was agreed to by her taehthout too many questions.
For Zahra whose children were in their early stafyechool life in which music was
used practically every day at their schools, sltehielpless about repudiating music
and reasoning with her children’s teachers. Zablé me that music at school was
similar to Qur’an recitation for her family in teenof their necessity. However, for her
music was not Islamic and not vital for her childt® gain access to other worldly
knowledge. She could not understand why music wasnportant for her children’s
school while other methods of learning could bedu$¢he aim of learning was not
teaching music per se. Despite her expressing tiat pf view to the school, they
have no intention of modifying the way they use mmus their teaching strategies, so
Zahra just has to accept it as part of her childranademic life.

To understand the ways these Muslim mothers ndgdtiair lives in the midst
of the larger non-Muslim community is to recognibe ways their lives are encoded
with multiple meanings and how they seek the besdisible solutions to their
challenges living in the current transnational isgtt For Afifa and Zahra,
accommodation in this context is not without gaindifferent areas. It moves both
ways. While Afifa and Zahra struggle to accepteatiét values within the school, the
school also endeavours as much as possible to awodate Muslim practices and
styles of life that may seem foreign. The often evghp between “the other” and
Muslim values is bridged by negotiation and accomation in many aspects of
school life. Confronted with a different way of dsing, the public school tries to
accommodate by having a special policy for thelost uniform by allowing their
Muslim female students to wear:gab and a pair of long pants or a long skirt. In the
context in which gender segregation is needed,ifikevimming lessons at the school
swimming pool, this mixed gender school tries titofw the correct practice by having
single gender swimming sessions. During this ateatéime male and female Muslim
students can comfortably swim in their swimmingstegthout having to worry about
the opposite sex. With many Muslim children at fobool kalal food is served in
many of the school functions and events. Likewsseeekly “religious” studies class
that in other schools teaches about ethics an@ bagyious (Christian) values, in this
public school it is tailored to suit Muslim studenA special Muslim teacher conducts

a weekly meeting with Muslim students to explaiatblslam and its teaching. Mt
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Roskill Grammar School even provides a facility fisr Muslim students to perform
their Friday prayer in one of its classes.

Yet, no doubt, not all Muslims in the area embrabe same Islamic
understandings and practices as Huda, Afifa andaZ&ther Muslim parents may not
dispute the use of music in the classroom or highlihe importance of wearing a long
loose-fitting skirt in public. Indeed, “it is thergggle between multiple understandings
of Islam, the fluctuations between similarity andfetence, and the continual
negotiations of these understandings that givestational social space its fluidity”
(D’Alisera 2004:94).

Public schools in Mt Roskill that Muslim childrettend have become the focal
point in which multiple Muslim discourses and prees collide with secular values.
Muslim parents continuously and consciously seeki@dle ground where they can
define, negotiate and (re)define their religiosityhatever discomfort may have been
entailed by having their children educated at secathools, Muslim parents have
agreed to make some adjustment in some areas batlndhey feel that the schools
also have to meet their needs halfway. The outcisme more or less harmonious

chorus of different voices of common interest ay/thll have the best interests of the

children at heart.
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Figure 10 and 11: Moshim’s Plaza on Stoddard Roadcammodating different
Muslim shops including ahalal supermarket halal meatshop, halal food court,
Muslim clothing store and Christian aid and develo@nt organisation. Moshim’s
Plaza was opened on ?Qlune 2009 under the management of Moshim’s Discoun
House Group of Companies owned by a Muslim entreper. The group owns 24
stores throughout New Zealand and two stores in &aBa (Indian Weekender June
21, 2009). It is a unique and a pleasant sight teesthat Muslim and Christian
organisations work side by side.
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ChaptenSev

Conclusion

Many Muslims from different parts of the world havade New Zealand their
home away from “home” over the past many decad#boigh Fijian Muslims are a
lot greater in number than Muslims from other ethii@s, the reality remains that all
Muslims in New Zealand live in a diverse multiethMuslim community amongst an
unfamiliar larger non-Muslim society.

This study focused on how devout Muslim motheosfrdifferent ethnicities
strive to live their lives as pious Muslims in Moskill, a suburb in Auckland that is
known for having the highest Muslim population ieW Zealand. Diverting from my
previous intention to study how Muslim mothers letheir children to be good
Muslims, particularly how they inculcate the praetiof salat in their children, |
embarked on a more general notion of piety as tivere other pressing issues that my
informants wanted to share with me. It became cibanrost immediately that these
mothers were concerned with their roles as piouslivhs that were enacted through
their endeavour to improve themselves in terms mdeustanding and practising
Islamic tenets in the midst of multiple discoursesl practices of Islam available to
them. Also, they were most concerned with theie @8 mothers who tried to bring up
their children as good Muslims in a diverse, multigral, increasingly global Muslim
community within the larger scale of a non-Muslirban landscape.

Mt Roskill, a suburb in which informants in thissearch intentionally chose to
reside, seems to provide the religiously symbdielter that can protect them and their
children from the unfamiliar “temptations” of theutside forces of “the other”.
Multiple facilities for Islamic goods and servic@scluding Islamic education, provide
them and their children with a security blankestay on the right path of Islam and
away from the foreign non-Muslim way of life. Thegught religious teachings and
knowledge to improve themselves as Muslims. Théaildeen were imbued with
informal religious teachings at home and more fdrmadrassaeducation in the
vicinity. Through disciplinary programmes in whicgligious practices, such aalat
and wearinghijab were performed, particular moral virtues and mpieus selves
were developed and achieved within themselves lagid ¢hildren. Yet they were not
immune from other influences that seemed to belf@nbut actually might not be so
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familiar. The core is that they have to deal withltiple worlds of “our” way of being
Muslims, “their” way of being Muslims and the Neweaand way of being “the
other”. Muslim women in my study were caught incdission, consciously or not, with
themselves and with others to figure out the diss®wf correct practicesalat at
home or at an event likBid-ul-Fitr, the way they dressedhadrassatajwid class,
their children’s public schootafsr class and Quran competition, all of these have
become platforms for imparting religious practieesl traditions to a new generation
as well as for affirming one’s own moral self. Thaye arenas in which rooted
traditions of Islam from homelands are confrontathvthe realisation that there are
other ways of practising Islam.

Similar to the findings of previous studies, pautarly D’Alisera’s (2004)
ethnographic research on Sierra Leonean Muslinwashington D.C., my fieldwork
also shows that Muslim women negotiate, define(a@diefine the multiple discourses
of religious belief and practice in their interacti with a diverse, multicultural,
increasingly global Muslim community in the largeon-Muslim society in their
search for piety. However, there are two pointsvinich my study is different from
D’Alisera’s research that need to be taken intooant Firstly, D’Alisera’s work
mainly focuses on Muslim identity, while the coré my study is piety politics.
Although these two core topics may overlap at s@umts, they are not totally
identical. Secondly, in terms of issues discus§®djisera’s ethnographic research
emphasises issues of homeland and memory, spicémdtes of mosque and religious
teacher, religious commodities and sites of insionp female genital mutilation, and
Islamic school. My study’s focal issues are more romsic, clothing, gender-
segregated space, greetings, and the “proper” Wwaypiog salat, which are discussed
within “Muslim spaces” of home, religious classesshools and communal prayer
venues. Indeed the findings from my research andasito that of D’Alisera’s at some
points, such as the romanticised homeland of @lltpast that characterised some
children’s madrassaand participation in a culturally diverse congrega which
created an awareness of the multiplicity of voiceslam in which Muslims sought to
find the “proper” interpretations of Islamic beligind practice in their current
transnational context.

In the case of clothing, my findings are similarTtarlo’s (2010) ethnographic

research on different ideas of Muslim clothingtHaiand cultural diversity of young
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British Muslims. Her focus is on Muslim clothing asneans to express one’s identity
and faith, and on the wider social and politicdeets of Muslim clothing choices on
the development of transnational cultural formadi@md multicultural urban spaces.
Meanwhile my study merely emphasises Muslim clgihas a school uniform and the
reality of diverse Muslim clothing, and how Muslwomen'’s dress signifies not only
their relations with their religious views but aldeeir ethnic origin. In this light my
argument is similar to D’Alisera’s (2004) in whidluslim women are constantly
debating with themselves about what are the “ctrMaslim clothes for women.

Yet there are other issues that have not beensdiedun other studies, at least
ethnographically, like music, greetings and theofyar” way of doingsalat. My study
discusses how Muslim women in their commitment @éopibus Muslims and to lead
their children to become good Muslims conscioushgoatiate music in their daily
dealings with their children’s public school andtlweir day-to-day lives as a whole in
which multiple understandings of Islam and disparsgcular values of non-Muslims
have to be dealt with and negotiated. | also hgittlhow greetings duringid-ul-Fitr
and the way of performing prayer at home and conahprayer, in terms afiyyaand
takkr, reflect diverse religious practices within a railinic Muslim community.
Regarding the issue of gender segregation, my n@s@aovides a new perspective on
how this is practised in a transnational contegtnpared with previous studies that
were conducted in majority Muslim countries (Ahn2a09, Huq 2010, Papanek 1971,
1973, VerEecke 1989, Weiss 1985). To my surprisgesMuslim women | worked
with felt that the biggest threat indeed lay witkive Muslim community itself with its
diverse religious understandings and levels of ypietithough the non-Muslim
environment also posed some challenges. This findeems to deviate from earlier
research on Muslim migrants that have no such memti the Muslim community as a
threat. Many other studies on Muslim migrants sekmoefocus on the non-Muslim
society with its alien values seen as threats faislvh parents and their children.
Meanwhile my study has confirmed that other Musliméth their multiple
understandings of Islam in fact significantly posere problems for Muslim parents in
their engagement to imbue Islamic values in theitdeen. Teaching children that
other Muslims may embrace different religious usthrdings and may embody
disparate conduct and piety is not as easy asiteptirem that non-Muslims adopt a
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different cultural system. This new finding is iead of further and more thorough
investigation.

All my findings only confirm that the fluctuationsetween similarity and
difference of multiple meanings of religious bel@hd practice, and the continual
negotiations of these understandings reflect ttaatshational social space is fluid in
nature. The reality of transnational Muslim womasnly in New Zealand is complex
and diverse. By migrating to this country they halve opportunity to interact with
Muslims from other parts of the world and becamearaware of the multiple realities
of Islam as well as the dissimilar values of nonshtus. This has encouraged them to
reflect on the ways that they understood Islam prattised the religion in their
country of origin and to negotiate the best waysgas to live amidst the larger non-
Muslim society. Large number of Muslims may conssly ask themselves three
kinds of questions, “What is my religion?” “Whyiisimportant in my life?” and most
important for my informants, “How do my beliefs dai my conduct as a Muslim
woman and mother?” The answers to these questibapestheir discourse and
practice in everyday activities in their dealingsthwthe multiethnic Muslim
community and the wider non-Muslim society, andhaw they perceive and negotiate

challenges.

It was about a week after the endRdmadn when one night my eight-year-
old son came to my bedroom before he went to steés own bedroom. Snuggling
against me he asked me out of the blue about gtimgamonth next year. The topic of
discussion that night was when it will start andetiter he has to fast again until ten
o’clock in the morning like this yearRamadn. Realising that the month &amadn
always moves forward around ten days every yeagulestioned me whether he needs
to perform his fasting wheRamadn falls in the summer months. | assured him that it
won't be for ten years or so by which time he Ww#l a teenager and will be able to fast
from before sunrise until sunset with little difiity. He was mostly concerned
because it would mean no eating and drinking fromairad four o’clock in the morning
up to nine o’clock in the evening. Again, | comémthim by telling him about his
father's and my experiences on the first years wgrated to this country long before
he was born. At the time we carried out our fastingng the hot summdRamadn

months. Alhamdulillah (praise to God) | said to him, we went through tasting

120



month without too many problems. As | did not wemtonceal the reality that some
days were better than others | told him that whercauld not go through a day or two
because we were not feeling well we substituteddahiays with fasting aftéfid-ul-
Fitr. He was silenced for a minute or two, which wasswal for him since he was
known by his older siblings as a chatterbox, egpgcduring a discussion at home.
Then, to my surprise, he declared that being a iduisl hard, is not easy. | was taken
aback by his comment and was looking for the “figidvice to put the issue to rest
and to give him the “proper” understanding abolansand being a Muslim. Finally |
got the answer. | said to him, “I know that becognand being a Muslim is hard. But
becoming and being a good person is also not &asyhave to follow certain rules of
conduct. You must behave in the right way and awoisconduct”. He was silenced
again, occupied with his own thoughts but finaltg@pted my justification, for now. |
am sure this will not be the last of his inquisgtiguestions about Islam. There will be
others in years to come. | am also certain tha In@t the only Muslim mother who
deals with the everyday discussions with theirdreih about Islam and being Muslim
in a transnational urban landscape of Aucklandvds simply a metaphor of what

some Muslim mothers may face in their everydaysliveMt Roskill.
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Appendix
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10.

11.

12.

13.

14.

Questions for Participants

How long have you been in New Zealand? Wherg/didcome from?

How long have you lived in Mt Roskill? Why diady choose to live in Mt
Roskill?

How many children do you have? How old are they?

What schools do they go to?

What have been your experiences with your obildichool?

What are your parenting goals?

What is the meaning eélat for you and your family?

When do/did you start teaching them religiouscpces, e.g. praying, fasting,
etc?

How do you teach your children to pray? MethBd®enting style?

What kind of resources you use as parentints timoteach your children to
pray, e.g. prayer matalat books,tasbih especially designed calendar/clock,
special clothes, CDs, DVDs, computer software, etc?

Do you teach your children using different noelistyle in accordance with
their developmental ages?

What are your experiences on mosques, Muslithegags pengajiar),
Quran classesnfadrassy Arabic language classes, etc as parenting tools
teach your children about Islamic rituals? Do yalet your children to the
mosque, Muslim gatheringpdngajiar), Qur'an classesnfadrass® Arabic
language classes, etc? If yes, what are the reasfoteking them to these
places?

What do your children learn frommadrassa etc? How do these religious
schools teach your children about Islam and raligjipractices?

Do you go to the mosque, Muslim gatheringen@ajiar), Qur'an classes
(madrass® Arabic language classes, etc? What do you ldeom these

religious teachings?

15. How do your children feel about learning toypmna New Zealand? Have they

faced any challenges to observe praying thus far?
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16. How do your children feel about praying amohgirt non-Muslim friends?
(e.g. attending Friday prayer, praying at school ootside home and at
mosques)

17. How do you find the reality of being a Muslimgnant parent in New Zealand?
What kind of challenges have you faced or may &sca Muslim mother?

18. Do you teach them differently before and aftegration? (If applicable)

19. What do you think of the outcome of your teagRi Are your children as pious
as you want them to be?

20. Would you like to change anything from the way have taught your children
to pray? Would you do anything differently? Pleasplain.
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Glossary

In general Arabic-English Dictionary: The Hans Wehr Dictionaoy Modern Written
Arabic (Cowan 1976). Cowan (1976), Esposito (2003) dutib://www.islamic-

dictionary.com/are used to translate the meaning of the Arabidsvased in the text.

Most words in this glossary are Arabic unless theymentioned otherwise.

‘Abayal ‘abayat
(plural)

Adab

Adhan

Akhlaq
Al-baligh al-'aqil
Alhamdulillah
Allah

‘Agidah

Ash-Shayin
‘Asr

Assalamu’alaikum

Ayahlayat (plural)
Bahasa
Bid‘a

Bismillzhir rahmanir

rahim

A shapeless full-length cloak or over-garment tbatvers
the whole body and usually worn by women in the ditd
East

Refers to prescribed Islamic etiquette: "refinemegaod
manners, morals, decorum, decency, humaneness".
The call to prayer recited before prayers commeiices
done to make people aware that the prayers aret abou
start.

The practice of virtue, manners and morality

A person who has reached maturity or puberty arsdfiia
responsibility under Islamic law

"Praise to God” or "all praise is due to Allah. Flphrase is
said in thanks to God.

God

The belief system that is based upon a firm coronan all
the fundamentals of faith and the Oneness of Allah,
creed.

The adversary of God

A daily obligatory prayer conducted from afternoontil
sunset

Peace be upon you

Verse withinsizrah of the Qur'an

It is language in Indonesia and Malay language
Innovation

It means “in the name of God, the Merciful, the
Compassionate”. This phrase is recited before saein
and is used in a number of contexts by Muslimss. fecited
several times as part of Muslim daily prayers, sl
usually the first phrase in the preamble of thestitutions
of Islamic countries. Generally also the first gagaught in
Qur’an recitation and in Qur’anic schools. Ofteediso
open speeches.
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Burga
Da'wah

Din

Dhikr

Du’a
Eid-al-Adha

Eid-ul-Fitr
Eid Mubarak

Fajr
Fard

Fatwa/fatawa

(plural)
Figh

Hadith/ahadith
(plural)

It is usually understood as a loose full lengtheouarment
for women that includestajab and anigab

Literally means "call", and in this sense it refeyscalling to
the Truth (Islam) through preaching and propagation
Way of life for which humans will be held accouraland
recompensed accordingly on the Day of Judgment.vdre
is the root of the Arabic terms for “habit,” “way,account,”
“obedience,” “judgment,” and “reward,” and is often
translated as “religion.” It implies that living wbedience to
God is an obligation owed to Him, for which peopld#l be
taken to account, judged, and recompengxd. can refer
generally to any path that humans follow for theies or
more specifically to Islam as the comprehensive wilfe
chosen by God for humanity's temporal and etereakfit.
Din encompasses beliefs, thought, character, behavaoar
deeds. Thus, if these aspects of life are deriveoh {God's
guidance, as originally taught by the prophetsn thieey
comprise Islam.

Involves repetitive utterances of short sentendesifgng
God

Supplication and invocation to God

A festival celebrated every year on™O@hul Hijja of the
Islamic calendar to commemorate the willingnessttod
prophet Ibrahim to sacrifice his son, the proplsendil, for
the sake of Allah

A festival celebrated at the end of the fasting thoaf
Ramadn

The phrase translates into English as "blesset/&stand
can be paraphrased as "may you enjoy a blessédafest
Prayer performed before just sunrise

It is an Islamic term, which denotes a religiousydu
(obligatory)

A religious opinion concerning Islamic law issugdéam
Islamic scholar.

Islamic jurisprudence based on the Qur’an andatiaelith. It
refers to the legal rulings of the Muslim scholdr@sed on
their knowledge of thehari'ah and as such is the third
source of rulings.

The recollections of individuals, including teahabah
(closest companions of the Prophet), about theHitigp
spoken words and deeds and that of other earlyiMsislt is
read in conjunction with the Quran. Thadth is the
implementation on how to do the Islamic tenet statethe
Quran.Ahadith were collected, transmitted and taught orally
for two centuries after the prophet Muhammad’s lil@atd
then began to be collected in written form and ftedi
Compilers were careful to reconddth exactly as received
from recognised transmission specialists. Trad#ilgnthe
body of authentitbadth reports is considered to embody the
Sunnahof the Prophet Muhammad. Muslim reformers
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Hadith da’if
Hadith sahh

Hafidh/huffzdh
(plural-male)kafidha
(plural-female)

Haijj

Halal
Haram

Hijab/hujub (plural)
‘Ibadah/’ibadat

(plural)
Ifrar

Imam

Iman

‘Isha
Islam
Jamaah

Jannah
Jilbab

Juz’

Juz’ Amma

Ka’'bah

Keraton

encourage Muslims to be more discerning in acceptah
hadth.

A weak Prophetic tradition

A correct, sound Prophetic tradition

It literary means guardian but it is used as one waas
completely memorised the Qur'an in Arabic

Pilgrimage to Mecca as fulfilment of one of theefipillars of
Islamic ritual practice

That which is permitted

That which is forbidden and prohibited

A Muslim women'’s head covering, also known as & vei
Acts of worship or devotion (religious obligationghich
include the five pillars of Islam

The evening meal when Muslims break their fastrdpthe
Islamic month of Ramauh

Someone who leads a congregational prayer in aue@sq
such as Friday prayer

Faith or belief. Suggests security for believeraiagt untruth
and misguidance in this world and punishment in the
afterlife. Assumes belief in the oneness of Godets
prophets, revealed books, the hereafter, andRaith is a
matter of free choice in Islam but is also consdex gift
from God; no one is to be compelled to believe. Qoe'an
establishes the close connection between faitraatidn, so
that true faith manifests itself in right conduselievers are
commanded to obey God, Muhammad, and authoritiéfd; f
their commitments; be truthful; perform ritual peayspend
their wealth and struggle steadfastly to do thé efilGod,;
shun drinking, gambling, and exploitative busingstices;
and avoid treating people condescendingly.

A daily obligatory prayer done about an hour asienset
through the rest of the night

Signifies complete submission to the will of God
Congregation

Heaven

A generic term for a full-length women’s outer gaumt
including shawl, cloak and wrap covering the headsl
hands worn in public by some Muslim women

Part

It is the 30" juz’ (part) of the Qur'an. It contains shawar
from surah 78 through 114, the shortesiwarin the Qur'an;
these are theuwartypically read during regular prayer, and
juz' Amma is generally taught first to children.

A small shrine located in the middle of the Greaisgue in
Mecca. It is a building that Muslims from all ovére world
face toward in every prayer and where the hajjoisdccted
every year

Palace (Javanese language)
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Khimar
Khutbah

Kurta

Ma’af lahir bathin

Madrassa/madiris

(plural)
Maghrib

Manara
Mawlid al-Nabi

Masjid/masajid

(plural)
Mimbar

Minal 'aidin wal-
faizin
Muadhin

Nigab

Niyya/niyyit (plural)

Pengajian

It is a very long veil that covers the head aneeas up to
the thighs

A speech given by amam prior to every congregational
prayer

It is a traditional clothing from South Asia in@rifn of a long
loose-fitting just above or below the knees. Itreditionally
worn with a loose-fitting trouser but now can bermvavith a
pair of jeans.

An Indonesian phrase for “forgive me for my phykiaad
emotional (wrongdoings)”

Islamic religious school

A daily obligatory prayer conducted from sunsetiluabout

an hour later

A minaret attached to a mosque.

Birthday of the Prophet Muhammad. Celebrated on the
twelfth day of Rabi al-Awwal. Popular celebratiohat
includes readings from the Quran, poetry recitat&nging

of songs commemorating Muhammad's virtues, and
preparation of food dedicated to Muhammad and ibigd

to the poor. Also the occasion for state ceremoexept in
Saudi Arabia. Some conservatives condemn the @diebr
since it was not celebrated during Muhammad'sirifetand

is centred on a human being rather than God.

Mosque

A small set of steps in a mosque from which kheatbahis
delivered

May you be part of the people who return to puaity part
of the people who are granted glory

He is a chosen person at a mosque who conddb@nfrom
the mosque’s minaret to announce the beginninglaf al-
Jum’ahand the five times daily prayers.

A veil that covers the face and worn by some Musliomen
as a part of aijab

Proper intent is necessary to make an act meritsyigo
ritual action carried out without proper intenthslieved to
be meaningless in the eyes of God. Affirmation raémt is
required prior to canonical prayers as well aso#ier ritual
observances in Islam. Intention is defined simglysameone
intending to perform the activity he or she is parfing, as
opposed to doing it accidentally

Tafg class (Indonesian language)
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Purdah Curtain (Urdu)

Qalb Mind/heart

Qibla Direction of Mecca, more specifically the Ka’balbwards
which each Muslim must turn in order to perform #dadit
validly.

Quran The book of Islamic revelation, which serves asgtiele for
Muslim community

Raka’at Ritual cycle ofsalat from standing to sitting

Ramadn A special month (the ninth month) in the Islamitecaar in
which Muslims conduct their fasting

Shalida A verbal declaration of the oneness of God and@acee of
Muhammad as God’s prophet

Sajadah A prayer rug

Sakim It is the Islamic greetingAssalamu alaikuinpwhich means

peace be upon you
Salat/salawat (plural) Ritual prayer

Salat al-Jum’ah Congregational Friday prayer required of all Sumen but
not generally of women
Samosa It is a stuffed pastry filled with spiced potatopeas, lentils,

coriander and onions. It is a popular snack in Séuia,
Southeast Asia, Central Asia and Arabian Peninsula.

Sawm Fasting

Selir It is a second, third or fourth wife of the Javan&sg
(Javanese language)

Shalwar kameez It is a Punjabi-Urdu term (it is originally fromRersian word

“salwar’ and an Arabic worddamis) for a traditional dress
of South Asian women and men of loose pyjama-likaders
and a long shirt or tunic

Sharah God's eternal and immutable will for humanity, apressed
in the Qur'an and Muhammad's exam@eiina,
considered binding for all believers; ideal Islarnaw.

Shaykh or Sheikh It literally means elder. It is an honorific termdesignate an
elder of a tribe, a revered wise man, or an Islauiwlar.
Sirah The study of the Prophet Muhammad’s life and aiitigi

Subhanahu wa ta‘ala It means be He glorious and exalted. The phrasen of
abbreviated as “swt”, appears after the name @ftAith the
Qur’an and thénadith. Saying the phrase is seen as an act of
worship and devotion towards Allah among Muslims.

Sunnah Established custom, normative precedent, conduad an
cumulative tradition, typically based on the praphe
Muhammad example.Sunnah complements and stands
alongside the Qur'an, giving precision to its ppse It
fosters self-identity and enhances the private mores of
Muslims.

Sunni Traditionalist, orthodox branch of Islam, whosddualers are
called Ahl as-Sunnah (‘People of the Path’). ltokowed by
90% of Muslims. Sunnis accept theadith the body of
orthodox teachings based on Muhammad's spoken words
outside the Quran. The Sunni differ from the Shi'sect in
that they accept the first four caliphs (religideaders) as the
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true successors of the Prophet Muhammad.
Sirah/suwar (plural) Chapter of the Quran

Tafsr Quranic exegesis. Elucidation, explanation, intetation
and commentary carried out to understand the Quarahits
commandments

Taklr Saying of “Allaahu akbar, Allaahu akbar, Allaahubak laa

ilaaha ill-Allaah, Allaahu akbar, Allaahu akbar, |#dhu
akbar, wa Lillaahi'l-hamd” (Allaah is Most Great,ll@ah is
Most Great, Allaah is Most Great, there is no godept
Allaah, Allaah is Most Great, Allaah is Most Greatllaah is
Most Great, and all praise be to Allaah) that [eeed again
and again until just before the commencemenalat Eid-ul-
Fitr and salat Eid-al-Adha. Another meaning of takbis
saying Allahu akbar — Allah is the greatest — whélsing the
hands to the side of the ears and then folding tbemne’s
chest during prayer.

Tajwid Elocution of the Qur'an which entails proper proaoiation
during recitation

Taraweeh A special prayer done during the fasting month afmadan
and is done after the ‘Isha and before the Fayersa

Tawiid The concept of monotheism in Islam. It holds Godm@es and
unique.

Thawb/thobe An ankle-length tunic typically worn by Middle East men

Topi It is Hindi for hat.

‘Ulama/‘alim Islamic religious scholar

(singular)

Ummah Muslim community/ community of believers

Ustadh Teacher. Honorific title of respect popularly asgd to those

who are widely recognized for their learning, espléc
religious knowledge.

Ustadha Femaleustadh
Wa'alaikumsalam And may peace be upon you
Wuwdi It is known as 'ablution’ in EnglishVuw/z is a ceremonial act

of washing and wiping the hands, face, arms, headfeet
before praying or touching the text of the Qur'&ithout
wudii those activities would be void and unlawful.

Zakat The giving of alms
Zuhur A daily obligatory prayer performed from noon until
afternoon
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