1 INTRODUCTION —MULTI CULTURAL FUTURES

The fact is that multiculturalism ain’t what it & be
(UK Chair of the Commission for Racial Equality gVor Phillips,
The Guardian, 28May, 2004: p26).

This thesis is concerned with the analysis of fiesgutures for multiculturalism, a
discussion which is well suited to human geogragraoalysis. The place of
‘cultures’ in human geography has become more itapofollowing the onset of ‘the
cultural turn’, manifesting itself in renewed irget in the study of cultural
geographies (Jackson, [1989] 1994; Duncan and 1293; Mitchell, 2000; Shurmer-
Smith, 2002). Geographers have become increasimiglsested in questions over the
‘places of culture’ in society. The successes &dufes) of policies of
multiculturalism are natural contexts in which tedis an investigation of the
processes at work in cultural geographies. Yetissuof multiculturalism/s by

cultural geographers are few and far between (t®&treptions include K.
Anderson, 2000; Kobayashi, 1993, 1999; Bonnett3139ompsoret al, 1998;
Mahtani, 2002). Policies of multiculturalism endearto ‘make places’ through an
understanding of, rather than a denial of, theediffices within and between groups of
people wedded to particular contexts. In orderetidds understand the representation
of difference through multicultural policy and tresalities of difference that these
policies hope to capture an empirically groundetucal geographical analysis is

needed.

This thesis has several discrete aims. Firstlg, ttiesis aims to decentre hegemonic
discourses of national identity that serve to lithé potential of multiculturalism.
Secondly, and in a related manner, this thesisssieeliring theories of
multiculturalism into engagement with the empirjcdarough a study of the second
generation from an Iranian background in thre@sijtin order to show how the nation
limits multiculturalism. Thirdly, the thesis seetksbring national discourses of
identity into engagement with other forms of idgntsuch as religious identity, class,
gender and subcultural identities, in order to ‘$&enation’ as an integral part of
complex discourses of identity. Finally, througkstanalysis this thesis seeks to

produce new ways of thinking about multiculturalissrembody future directions for
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multicultural theory and praxis, and link this imew considerations of culture within

human geography.

In attempting to achieve these aims, the analysis®ek to advance contemporary
academic knowledge on several fronts. Firstlyemnis of its overall structure, this
thesis brings theories of multiculturalism into aggment with empirical realities. In
most cases, multiculturalism is studied in thefradehalls of theoretical analysis in
the disciplines of political science and culturtaidses (see Chapters 2 and 3), where
the varied subtle theoretical positions of multictalism are critiqued. However, one
thing that is sadly lacking from these debatesiisrapirical grounding:
multiculturalism is seen as a policy about indiatitecognition and difference, and
yet the individual voices and the differences tembody are largely absent. The
engagement of theoretical and empirical multicallism at the core of this thesis is
overdue, and should be seen as a necessary piogressards a more
comprehensive understanding of attempts to inctliakersity in society. Further new
empirical research in this thesis includes the eoglistudy of the ‘Iranian’
communities of Sydney, London, and Vancouver. Wisiigdies of Iranians have
been conducted in Los Angeles and Stockholm (sept€h3) there is a dearth of
material concerning the lives of Iranians in théesiwhich form the focus of this
analysis: Following from this, the empirical focus on secaaheration ‘Iranians’ in
this thesis is a break from traditional researchhensecond generation in that it
problematises the developmentalist assumptionseénb@ most research on the
second generation (see Chapter 2). Instead, tssstseeks to highlight how the
interstitial position of these children of migrafitetween nations’, is merely a
reflection of the complex identities of all individls made more visible through the
dominance of national discourses of belonging. Ikinahilst other theorists have
sought to understand the limitations and poss#slinherent in multiculturalism (e.g.
Stuart Hall, 2000), this research is distinctivehat it focuses on ‘the nation’ and
national discourses of identity as central to thesgion of finding a productive
multicultural future. All of these new and innowegifeatures make this research a
valuable addition to academic discussions on multticalism, the accommodation

and understanding of diversity, and the place efrthtion in contemporary society.

! Exceptions include Mirfakhraie (1999) in his unpsbéd Masters thesis on Iranians in Canada, and
an article by Sanadjian (2000) set amongst footbatitapmrs outside an Iranian store in London.
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1.1 Cultures, Culturalisms, and Multiculturalisms

The question of the place of migrants within imratgpn reception cities in ‘the
West' is as relevant as ever following recent evémthe United States, Afghanistan,
and Irag. It is a crucial time for multiculturallmy, with the ‘War on Terror’
threatening the integrity of Western societiesyiing lines in the sand between
members of the same national community, as tho8didtlle Eastern appearance’
are increasingly seen and treated as a securégtthfhe ‘threat of Islam’, like so
many migrant threats before it, is a rallying pdottthe fear of the Other which
threatens to undo the benefits achieved throughiculilralism. Under these
conditions, multicultural policies have been insiegly criticised for failing to
achieve the promised harmony between ‘migrants’thadhational core cultures in

Australia, Canada and Britain.

These ‘core cultures’ at the centre of popular tebaver the merits of
multiculturalism are representations of nationdlures that work to explain the
‘cultural essence’ (Baumann, 1999: 23-4) that sigsibelonging. The importance of
the national core or centre as the goal of multizal change highlights the relevance
of context in what could otherwise be seen as eeunsal project of acceptance and
recognition. Beneath multicultural policies lieg thotential to recognise the
difference of and betweeall peoples in a society. This equality through diffexeis
sometimes expressed sty in diversity Multiculturalism as an ideal seeks to unite
people through their common differences, ensutiag &s all people are imbued with
an individuality that defines and limits them, thiery indivisible individualism
becomes a point of common existence on which tilmagundamentals of liberal
equality and inclusion. However, an emphasis oional values as the ‘correct’ way
to be in the nation limits the ideological intemtiof multiculturalism, setting the
context of the nation as the defining featurehis tesearch | have sought to examine
thesenational multiculturalismss incomplete expressions of the unity in diversit
relation, interrupted by the imperativerational belonging, set above other possible
modes of difference and similarity, and therefasenthating questions of inclusion

and exclusion.
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In these discussions the national cultures atdhe take on the appearance of Carl
Sauer’s ‘superorganic’ cultures (Duncan, 1980) wleeitures are reified as
essentialised and homogendhismgs(Cloke etal., 2001: 182-3). A key aspect of the
cultural turn in geography was the problematisihguperorganicism in geographic
analysis of cultures by such scholars as Jamesigcdd (1980) and Peter Jackson
([1989]1994). However, these ‘culturalisms’ remaird continue to express their
constitutive power over relations between individuand within and between groups

and ‘communities’. As Cloke &il. note,

We are used to hearing talk of British cultureausic culture, gay culture,
youth culture, black culture, or urban culture. Maeople are fascinated by
their ‘own’ and/or ‘other cultures’, see themselassmoving ‘between
cultures’ and/or as having a ‘mixed culture’ (20083).

Despite the best efforts to resist these culturdigGilroy, 1987, 1992; hooks, 1994;
Jackson, 1994; Jackson and Penrose, 1993; PehB&3), they remain useful for
understanding, and central to communicating, d&oas about people in society.
Recognising the essential character of ‘culturest good place to start in a discussion
of the possible futures for multiculturalism. Thatgntial to understand diversity at
the level of the individual that underpins multicual policies is prone to this
ideological slippage, producing a policy that iasteserves to reproduce differences
‘between cultures’, most typically between ‘migisirdnd the more legitimate
‘national culture’. Whilst at one level these ‘pégrouping’ terms may be
meaningless, it is the way they are “defined, dggdoand contested in real-world
situations [that] have profound effects” (Clokeagt 2001: 184).

In this research, the importance of national caltsms in multiculturalism is
investigated through a multi-site empirical anadysi the lives of the children of
Iranian migrants. Iran has become an archetypthéothreat of terror, cast as a
member of the ‘Axis of Evil’ and as a so-calledatst-sponsor of terrorism’ in

political and popular rhetoric. The existence o&fiians’ as powerful signifying
agents of threat and difference in Australia, Bnitend Canada presents a strong
starting point to look at the different ways rem@sition and reality interplay in
‘multicultural’ societies. The sites chosen forsthinalysis are the immigrant reception

cities of Sydney, Vancouver and London (SVL). Aduitlly, selecting the children
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of migrants allows the problematising of discoursksnitary national belonging as
‘the nation’ is critiqued against their interstit@osition between nations. Further,
amongst these ‘second generation’ individuals kehehwsen to analyse two different
religious groups: those representing the dominarit Muslim cohort from Iran; and
those subscribing to the Baha'i Faith, a politicedpressed minority religious group
in Iran. The decisions behind the selection of¢hd@es and the second generation

from an Iranian background are validated belowiar@hapter 3.
1.2 Structure and Agency

Recent comments made by Trevor Phillips, the UK @ssioner for Racial

Equality, calling for the rebranding of British pmés of multiculturalism under the
new label of ‘integration’ have been interpretegasll for a reinvestment in the core
values of ‘being British’ in order to more quickiynd completely ‘solve the migrant
problem’ (Philips, 2004). Likewise, in Australiaetisonservative Liberal government
has reworked multiculturalism since 1996 into aitess beast with an increasingly
shallow agenda. Here too there has been a receatitasiis on a return to core values
and the importance of becoming an Australian aitize Canada, where
multiculturalism has been inculcated as more tharety a settlement program,

funding is shrinking and the voices of dissentgm®ving.

Multicultural policy in each of these national cexts reflects a structuring of identity
that is dominated by national cultures, settinghgodialectical national ‘us’ versus
the migrant ‘them’, as representations of natiamaty versus migrant diversity. In
attempting to negotiate our identities the agenaoshibose how we know ourselves
and how we are perceived is mediated by the fohaisstructure our society (Louw,
2001). This analysis presupposes a Foucaultianidiis® position with respect to the
agency of the individual. For Foucault, the abibfyindividuals to claim agency over
their negotiations of identity is in tension witketsocialising forces that seek to
structure meaning in society (Louw, 2001: 1Ghese negotiations form a web of

cause and effect between the “independently cotetitsubject” and the “constraints

2 Foucault’s theories of the structuring of society casttthe Sausserian structuralism which places the
individual as constrained within the ‘prison of laage’, or the Althusserian Marxist subjugation of
individual agency to the power of the ideologidalts apparatus (Althusser, 1971; Louw, 2001).
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to free initiative” (Giddens, 1984, in Clokeat, 2001: 186). The unity of national
‘cultures’ cannot be disengaged from the poststrattomplexity of the polyvalent
individual, and it is in the tension between thmelctic that multiculturalism is
positioned. In this analysis, multiculturalism mvéstigated through the structures that
inform and constrain communal identity, such asniwgonal policies of
multiculturalism and the agenda setting impachefmainstream media, and the
agency of the individual to express their compleositionality’ as an embodiment of
multiple communities, (partially) captured hereotigh ethnographic analysis. How
‘decisions’ about identity play themselves outeet$ the tensions between the

constraints of structure and the freedom of agency.

The unity in diversity relation opens up a posto@brelationship where the
whiteness of the centre is contrasted with thewbiteness of those migrants who
threaten to miscegenate the constructed puritgeohation. This ‘purity’ is bound by
the national borders, which are increasingly suligthe contradictions and
challenges of increased transnational flows. Tinetgég of white national identity is
challenged by immigration flows, both formal anébrmal, as asylum seekers wash
up on the shores of Christmas Island, or as Sostama take advantage of their
former colonial ties to migrate to Britain, or a®¥VIndians migrate to Canada. With
the increase in transnational human flows undecdmglitions of increased
globalisation, questions of identity, what it isdamho we are, are becoming ever
more relevant. The modern nation-state, as a ggigpbform covering almost all the
territories of the globe, has come to dominatedltpgestions of cultural identity. The
last century, a century of nation-building, hasdueed nation-states as a geopolitical
fact, and the nation as hegemonic in identity ietest The fundamental fact of
identity, as a way of expressing the bounded difiee between the self and ‘the
Other’, sits well with the ubiquity of nation-sthteod. Everyone is expected to have a
national identity, thus allowing everyone to defthemselves by their national
belonging. Of course, there are other ubiquitoestitly relations, such as gender
identity, or linguistic identity, but it is the hegonic nature of national identity that is
the focus of multiculturalism and hence this theBisspite this dominance, the reality
of this hegemony is relative, for with the growirggognition of transnational and
hybrid realities the explicit singularity of natiainbelonging has been undermined.

One group in society that challenges the dominafoational discourses of
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belonging are the children of migrants within naipa group we can call the second

generation.

1.3 The Second Generation: Hybrid and/or Hyphenated

In many ways an analysis of the second generatidriteeir place within discussions
of diversity sets a challenge to the contemporargng of multiculturalism. The
second generation live in the interstices thattdesveen the essentialised and
stereotyped notions of ‘the homeland’ and the widest society, ‘in-between’
nations, constrained by many to a hyphenated exstef neither here nor there (see
Mahtani, 2002). This group of individuals is oftegen as having a foot in both
camps, or more problematically for them, with fiseeither. They can thus be seen
in some ways as being exterior to the paradigmatibnhood as espoused within

multicultural nations, whilst at the same time Igeimplicitly ‘multicultural’.

They face, on a daily basis, questions of belongimg)legitimacy that typify their
problematic place in a world that recognises idgmiredominantly in the form of
national identity. From the simple bureaucratiditnons whose systems and forms
call for ‘nationality’ through to complex issuessicial, political and cultural
exclusion within the bounds of so-called multictdiiusociety, failing to conform to a
singular national identity can be seen as a thasaa, tacit challenge to the status quo
of national discourses of belonging. As such, thielcen of migrants are uniquely
placed to question the importance and relevancatdnal identities within
discourses of multiculturalism, and to allow uwiew the role of more complex
alternative identities that intersect and coexishwational belonging. For the second
generation in this analysis, becoming a viable pfittis discourse of belonging may
appear to involve a simple choice: am | Iranianamorl Australian/ British/Canadian
(ABC)? Yet, thisinstrumentalityof identity is too simple. Individuals do not hold
absolute agency over identification. Actions ofntiy construction act bottihrough
the individual andn the individual, as wider societal forces produisesaurses of
acceptability. Individuals of ‘Middle Eastern apperace’ may, like Asian migrants
before them, be deemed ‘unassimilable’, as sepamtethe legitimate nation
despite their desires or attempts to ‘fit in’. Foe second generation their interstitial

status allows them some degree of choice. Butctiigce is limited by social action.
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Whilst individuals and groups continue to be subjesocial action seeking to define
their ‘place’ in society, multiculturalism does@i more freedom to express national
migrant identities. As a result of this, whetheeirded or not, multiculturalism has
forged an important socio-political space for teead generation, the hyphenated
identity space of the dual national. The Iraniarsthalian, like the now acceptable
Italian-Australian or Greek-Australian, is now aspibility. In the political form of
national multiculturalisms this hyphenated ident#presents a transitory place on the
path to eventual integration as a fully functionmagional citizen. Despite the
toleration of migrant identity through multicultlisan (Hage, 1998), there remains an
expectation of eventual integration. Multicultutalerance has a finite lifespan. In
support of this, generational change is assumeadoai® way process of change from
the undesirable, yet tolerated, migrant identithi desirable non-migrant national
citizen. This process is seen as ‘natural’, anrassuDarwinian response to the
dominance of the core national identity. Multicu#tbpolicies, such as those in
Australia and Britain, have focused on the setti@noé the first generation, and then
only for the initial period of settlement becau$¢his biological imperative. The
assumption of the natural progression from oneonatiidentity to the other, via a
hyphenated intermediary, whilst widely recognisedadlacious, has continued to
dominate policy (see Baumann, 1999). The limitatma discourse of national
belonging, particularly where underwritten by tlssw@mptions of a natural
assimilation, represents a deficiency that need® tovercome to ensure a productive
future for multiculturalism. Whether the nationaliiticultural project has been
successful will be examined against the possiediof hyphenated national identities:

the existence of Australian-, Canadian-, or Brisiglish-lranian identity.

However, it is not merely a decision of whethechoose to be Iranian or Australian
or some hyphenated form of the two, or even ofdemnstrained to some national
identity space by the actions of wider societyilitilals are also subject to the
contingency of history in that they have an ‘ethpast that makes itself known in the
present through the construction of ethnic tieth&‘homeland’. Whilst national
identities and their ethnic ties are often reifésddiscrete entities, it is more correct to
think of these entities as social constructions #nea made and remade relative to the
context that they exist within. As Gerd Baumanrm@Robserved, the essentialisation

of ethnic, religious and national identities agistand unchanging helps individuals
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and institutions to reproduce themselves in the tEdemporal reality. Even when
these national/ethnic/religious ties are subjeclaoms as immutable, such as is the
case with the so-called ‘core valugsf nations, the act of expressing them changes
with time. As Baumann notes, “To repeat the sam&stent in new circumstances is
to make a new statement” (1999: 69). A more detaiiscussion on the social
construction of identity will be undertaken belamd in subsequent chapters. How
individuals are placed within discourses of a dbc@onstructed national identity is
mediated by these several realities of individimice, societal constraint, and ethnic
history. The measure of the success of multiculfupécies in constructing viable
places for second generation individuals from baaxpress their identities, needs to
be measured against the subjective outcomes dfiparpurneys through these
complex negotiations. Choice, constraint and hyspdaly themselves out in complex
ways for each individual. The narratives constrdickgough this research help to

tease out the different forces that are actingrehthrough these negotiations.
1.4 Beyond the Nation: Introducing Complexity

The negotiation of national discourses of idenstyendered far more complex when
we begin to consider the possible alternates thiat eutside the hegemony of
national belonging. What (inter)relationships ettt cross (suture) the bounded
national identity? What role do religious idensti¢éinguistic identities, gender,
political leanings, professional associations,ithesic you listen to, the football team
you follow, play in the way individuals think ofémselves as members of societies
and communities? For the second generation, mlitralism goes so far in
recognising the so-called hyphenated identitiesdividuals and groups, conferring
legitimacy upon communities, such as the Italiarstfalians, or the Indian-
Canadians. Yet, the reality of just who these peapé is far more complex. Even
pan-idealist constructed communities such as the-&aribbeans of Britain or the
British-Muslim identity are problematic when setatst a backdrop of multiple

dynamic identities fixed within an historical coxtteThus, as Stuart Hall states:

% Questions concerning national ‘values’ have beesedaiecently in Australia and Britain, particularly
with regards to the teaching of ‘civics’ in schoolgcBnt Australian legislation concerning the
importance of the raising of the flag and the nati@nthem in schools emphasise the desire of the
present conservative Liberal federal government fsément a program of
white/male/Christian/’Anglo-Celtic’ values as fundantally ‘Australian’ (see Chapter 4).
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The temptation to essentialise ‘community’ hasdaodsisted - it is the fantasy
of plenitude in circumstances of imagined loss. fdiy communities bear the
imprint of diaspora, ‘hybridisation’ andifférancein their very constitution.
Their vertical integration into their traditions ofigin exist side-by-side with
their lateral linkages to other ‘communities’ ofarest, practice and
aspiration, real and symbolic. Individual membesgpecially the younger
generations, experience the contradictory pullcivihese different forces
exert. Many are making their own, negotiated ‘settnts’ within and outside
their communities (2000: 232).

This recognition of dynamism challenges the ‘céntrihe national pole of the post-
colonial condition — demanding recourse to othessfie discursive identities. It is
this demand and its outcomes that drives muche@liibcussion of the empirical
results of this research. By investigating theadtdht communities that the second
generation from Iran are involved in, both consslgand unconsciously, the
immutability of national identity is challenged. drosscutting of alternate identities
interrupts the hyphenated national dialectic, rescgsational identity as existing in

dynamic relations with its Others.
1.5 Religious Identity

In this research, respondents have been selectedtvo different religious
groupings that have different relationships tooradl identity, the dominant Shi’i
Islam and the peripheral Baha'i Faith. Shi'i Isleniran is the national religion
playing a dominant role in the construction of leannational reality since the 6
Century. But most significantly, Iran since theokexion of 1978/79 has been recast
as an Islamic theocracy pulling Shi'i Islam to treatre of discussions of Iranian
national identity both within and outside Iran. P#s the contemporary constructed
congruence of the Shi'a with Iranian identity, alevvariety of religious groups
express their indigeneity in one way or anothaghalranian nation, including the
pre-Islamic Zoroastrian religion, the Armenian, Wsan and Nestorian Christians,
Jews, Sunni Muslims, and other Shi'i religious greuThe Baha'i Faith with its roots
in the 19" Century Babi religion contrasts the national staifiShi'i Islam? The
Baha'i Faith has been the subject of perennialshofupersecution as an apostasy, a

fact that has intensified through the last 25 yeérgligious rule. The casting of the

* For the remainder of the thesis | shall use Shi'arfhand Shi'i (adjective) for the Twelver Shi'i
form dominant in Iran (see Keddie, 2003).
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Baha'i Faith in opposition to Islam has peripheedithe religion, setting it in

opposition to the nation.

Taking religion as a starting point it is hopedp®en up the discussion of identity
beyond the national hegemony towards the inclugfanore complex associations.
The recognition of more complex identity relati@esves to interrupt the dialectic of
the legitimate national and the migrant by drawgngimon relationships that cross-
cut the divisions between nations. By drawing comatity across the bounds of
national difference it may be possible to bring ¢lssentialised national core into a
dynamic relationship with the migrant peripheryd dinus bring the nation under the
terms of multicultural recognition. Through thisadysis of complex identity
negotiations it is hoped to answer questions athautole of a dominant national
identity in discourses of identity and whether itheusion of more complex identity
recognition can provide a path towards possibler&s for multiculturalism as policy

and practice.

1.6 A Question of Identity?

At this stage, having indicated that identity négfians are set against the tensions
between structure and agency, it may be instruttiaarify my use of the term
identity, and further, how debates over the meaamdjform of the nation combine to

produce a sense of national identity that is tleei$oof my discussions.

The preoccupation with identity and the localitytloé ‘self’ in late modern times has
been increasingly influenced by the processesalfadisation that have undermined
the surety of our place in society. Just as | Heaen stressing the dominance of the
nation in discourses of identity other scholarsenagen pointing to the reification of
the nation in order to protect the nation fromdestabilising tendencies of
globalisation (Soysal, 1994; Hannerz, 1993; Sask®&96). As Stuart Hall notes,

We need to situate the debates about identity mvahithose historically
specific developments and practices which havendist the relatively
‘settled’ character of many populations and culuebove all in relation to
the processes of globalization, ... and the procesfskesced and ‘free’
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migration which have become a global phenomendhe$o-called ‘post-
colonial’ world (1996: 4).

The rise of conservative nationalisms across Eui®peen by some as a last gasp for
breath from a drowning geopolitical form as theiwagtransnational forces, and
global incorporation all conspire to eliminate tieéevance of the nation. Whilst | will
talk more of these post-national rumblings in tbikofving chapter, it is these
processes of change that have brought a realisatieveryday individuals of the
frailty of their ‘identity’, and the possible conglities that identity relations may
involve. The presence of the migrant Other insideldoundaries of the nation leads
to the deterritorialisation spoken of by Deleuzd &uattari (1988), where the
congruence of the national cultural community isesigred and subject to a
reterritorialisation that (re)claims the spaceha hation and produces the dialectical
opposition of the nation to the (migrant) interlagdt is this recognition of the
dialectical relationship which arouses the neegnierstand the self. As Anne
Kershen notes, without an ‘Other’ to identify wahdiffer from, self recognition
would be impossible (1998: 2). It is this appera®pthat has drawn the late modern
individual into a more intimate quest for identitgr, as Zygmunt Bauman notes,
“Identity comes to the fore when there are doubtsubelonging” (1996, quoted in
Kershen, 1998: 1).

The fundamentals of identity are neatly summarkse#ershen in her discussion of
the features of identification required on landaagds at ports of disembarkation. Our
name and gender (Who am 1?), occupation (What anpléce of residence (Where
do | belong?), and our place of birth (Where whern?), are simplistic essential
features that can be argued to make up our ideBixgressing as they do basic
geographic locality, economic or class divisiomg] ghysiological categories, these
features help to mark us as ‘insiders’ or ‘outssti&om the relative position of
particular societal associations. However, idensitpnore dynamic than this static and
guantifiable image, more subject to time and chodseTariq Modood edl. state,
“Identities declare not some primordial identityt bather a positional choice of the
group with which they wish to be associated. Idgrahoices are more political than
anthropological, more ‘associational’, less asai®odood etal. 1997). Whilst |

concur with this approach to identity, it is in ttealm of ‘choice’ that we have the
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opportunity in this work to investigate. As mengahearlier, it is not a pure abstract
choice, but a choice grounded in the reality ofdpportunity for choice, a question
brought into stark consideration by the works dfdcdars like Stuart Hall (1991, 1992,
1996, 2000) and Ghassan Hage (1998, 2003), whicm#uential in this analysis.

The ‘positional choice’ of Modood af. (1997) implies a temporal dynamism
surrounding the question of identity. Instead dafiking about identities as static
constructs that exist as units transferable a¢nogs identity needs to be seen as a
transitory relation, a dynamic process of discwsionstruction where identity is
never achieved but instead is in a constant pramesscoming. For the purposes of
this research | am relying on Stuart Hall's condirist notions of a discursively

constituted identity. Hall notes:

Precisely because identities are constructed witlohoutside, discourse, we
need to understand them as produced in specifioriual and institutional
sites within specific discursive formations andqpies, by specific
enunciative strategies. Moreover, they emerge withe play of specific
modalities of power, and thus are more the prodfitie marking of
difference and exclusion, than they are the siganatientical, naturally
constituted unity - an ‘identity’ in its traditioheneaning (1996: 4).

This dynamic process of identification allows th&ersection of multiple themes in
identity relations: of religion, class, gender, getion, amongst others, with the
national theme, across time, so that the supposethdnce of ‘national identity’ can
be interrupted and reconfigured. These multiplatities are not completely
‘unfixed’, as the play of choice (agency), alonghagonstraint and history (structure)
generate specific ‘isomorphisms’ (Leonard, 2008)ires of flight, along which
identities cohere to (re)produce these multiplericaunities’ from moment to

moment (see Western, 1992).

1.7 Defining the Nation

As stated above, it is the nation and nationaltidewhich is the focus of this
discussion of multicultural futures. In order to@stigate a future for multiculturalism

a different idea of the nation needs to be repreduat the centre of multicultural

debates: one that is inclusive rather than exatygime that is intimately involved

24



with the other trajectories of identity rather tlaeated in opposition to them (where
they are even recognised). By looking at the nagofis around and through national
identities | hope to advance a future for multiatdlism that extends beyond national

discourses of identity.

Since Ernest Renan asked ‘What is a nation?’ iatee1d’ Century, scholars have
been discussing the origin, form, and relevanad@imodern nation. The nation as
discourse of belonging is a fact of ‘modern’ existe that is both self-evidently
apparent, and yet difficult to comprehend in iteilectual entirety. As Hobsbawm
(1992) notes, it is something that is easily une unless you try to explain it. It is
more than merely a political reality as expressgddime scholars (see Breuilly,
1994). It is more than a purely cultural entityt tree nation has aspects of both. For
Homi Bhabha (1990) this intractable difficulty indwing the nation is a
manifestation of its fundamental ambivalence, daraus-faced construction that is a
progression of dialectical contradictions in actibrough the process of inscribing
the nation as a reality (1990: 2-3). The natiobath process and form (see Chapter
2), as both universal and particular, modern argdrpodern, as unitary and diverse,
establishes the tensions that gartl guide the national space. The nation must
therefore be seen as both a fact, and a story baithga narration that will never truly
be completed. In this sense, what belongs to themavhat is legitimately seen as
the ‘locality of national culture’, for Bhabha anthers like Stuart Hall (1992, 2000),
cannot be simply bounded. Further, the boundanesselves are Janus-faced as they
can neither simply define what is inside, nor keapwhat is outside. The
ambivalence that drives the process/form of thenahforms a constant process of
hybridity that both includes and excludes as tig@iteacy of belonging is perennially
tested. The boundaries of the nation, or nationlaliee, that would define the nation
need to be seen as constantly under terms of ¢atites as the borders are cross-cut
by alternate associations of belonging; that ofutyp the everyday, nostalgia, new
‘ethnicities’, new social movements, ‘the politmisdifference™ (Bhabha, 1990: 3).

In this present work, the research seeks to irgatethe nation against these
‘alternates’ in order to investigate the ambivakepeger the nation and national
belonging and better express this ambivalence iticaliural discourses where the
nation as a form is so influential. Following oorit Bhabha, | wish to “establish the

cultural boundaries of the nation so that they mmaacknowledged as ‘containing’
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thresholds of meaning that must be crossed, emstttanslated in the process of
cultural production” (1990: 4).

If we turn to the historical origins of the modéworld of nations’ it can help us to
establish what the nation is, and thus who areetimududed in or excluded from the
nation. In discussions concerning the rise of maism in Europe, Eric Hobsbawm
(1992) emphasises the complexity of individual ittgrand group association as a
counterpoint to the reasoning of the rise of artaisuming national identity. He

states that,

Men and women did not choose collective identifaags they chose shoes,
knowing that one could only put on one pair aneti They had, and still
have, several attachments and loyalties simultasigoincluding nationality,
and are simultaneously concerned with various asmpddife, any of which
may at any one time be foremost in their mindgyassion suggests. For long
periods of time these different attachments wowidmake incompatible
demands on a person, so that a man might haveoltepr about feeling
himself to be the son of an Irishman, the husbdred@®@erman woman, a
member of the mining community, a worker, a supgraot Barnsley Football
Club, a Liberal, a Primitive Methodist, a patriokaglishman, possibly a
Republican, and a supporter of the British Emgitel{sbawm, 1992: 123).

However, with the rise of democratic institutioeeme of these identifications began
to be constructed as mutually exclusive. For Holsbathe rise of the nations of
Europe rode on the former state forms, which didhodd to an exclusive sense of
belonging. The great states of Europe prior tdate 19" Century were not
homogenously constituted entities. They had ovprtaployalties to language,
religion and other senses of ‘peoplehood’ as tre&/vithin their borders any number
of peoples who had accreted to, or been subsumetidgxpansionist programs of
the state (Hobsbawm, 1992: 41-3). With the rismass politics through the ‘modern
administrative, citizen-mobilising and citizen-inéincing state’ (Hobsbawm, 1992:
110, 82-88) the central forms of linguistic andtetdl nationalisms, such as the
‘national language’ or the flag, began to take Holthe exclusion of others. It was
then, when the citizen of the nation was constdiaetebeing a true national only
through the speaking of the national languagef bemg of the national ‘race’, that

the tension between modes of identification turiméal conflict. It was the merger of
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a post-French Revolution state patriotism with en@gent non-state nationalism that

underlay this tension over a newly constructed hyenous national space.

The creation of the nation-state has crystallibednyths and traditions of the people

within the national boundaries. As Hobsbawm notes,

Merely by dint of becoming ‘a people’, the citizevfsa country became a sort
of community, though an imagined one, and its memtieerefore found
themselves seeking for, and consequently findimggs in common, places,
practices, personages, memories, signs and syrfi882: 90).

According to Anthony D. Smith (1993), the modertioris a combination of ethnic
characteristics and formal institutional/territbicdaracter. This dialectical separation
is described by Baumann as a combination of twmsegy irreconcilable
philosophies: rationalism, or the appeal to efficieand purpose, and romanticism,
or the appeal to feelings as the basis of acti@u(@ann, 1999: 18-9; Van De Pultte,
2003: 61-8). In his historical analysis of the sof the modern nation, Smith
emphasises that it is possible for a communal gtolld many of the ethnic
components of a modern nation without actually tartgg a nation. These ethnic
communities, oethnies whilst holding particular common ethnic attribsiteo not
possess the bureaucratic elements that the mowaenusilises to define the nation.
Smith (1993) claims an ethnic communal precedemtieet modern nation, that the
nation precedes the state, as it were. At the sianee others claim that in some
respects the state precedes the nation. AuthohsasuBenedict Anderson (1983),
Ernest Gellner (1983, 1998) and Hobsbawm (19924 1B@hlight the importance of
common institutional forms in the processes of pasing the national ideal. These
modernistgoint to the rise of state institutions such @&sdbmpulsory education
system and universal suffrage, as keys to the ipiqtithe national form, both

within the nation and in the ‘international’ arena.

Following on from Smith (1993), Will Kymlicka talksf civic and ethnic nations

where:

® For example, the state patriotism of the French Blepproduced an inclusive citizenry, whilst the
French nationalist project recognized “only thosieits of the French Republic speaking the French
language and, in extreme cases, blonde and long-He@ttdasbawm, 1992: 93).
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Ethnic nations take the reproduction of a particatanonational culture and
identity as one of their most important goals. €ivations, by contrast, are
‘neutral’ with respect to the ethnocultural ideiestof their citizens, and
define national membership purely in terms of adhee to certain principles
of democracy and justice (1998: 26).

For Kymlicka (1995) the civic nation, devoid of eitybias, becomes the arena for a
true liberal equality for individuals. However, bencurs with Holton (1996) that
attempting to remove ethnicity from the nationahmetter is an impossible task.
Kymlicka claims that in fact all nations are to sogxtent ‘ethnic’ nations, having
institutions and norms that comply to a particedmocultural bias. The ‘ethnic bias’
implicit in the history of nation-states, ties tt@ntemporary institutional structures in
society to their immediate past, bringing to theefthe fact that they were built upon
particular racialised assumptions that disruptclhety of a purely civic liberal
equality. By maintaining the impartiality supposettiherent in liberal equality, the
nation fails to engage with its own colonial beganremaining in a state of

postcolonial denial that seeks to eliminate thee®ttom view.

In this thesis | shall be utilising the term natiorrefer to, not merely the ethnic
community at the core of the nation, nor the insitins of the nation, the common
forms of economy, rights and duties, and territbiyt, to a combination of these. The
modern nation is both a state-based territoriadiyra entityand an enduring
emotional attachment to the territory, myths anahisgls that tie the community
together. As such, | shall use the term nationughout to signify the community of
the nation, both emotional and institutional, sewd on the territory bounded by the
contemporary state borders. It is this nation ihi#te subject of most everyday
discussions of identity; the nation in a ‘worldrations’ each with its defined
borders, its sovereign citizens, its flag and mis&d myths, its head of state, its team
in the Olympics and in the World Cup, and its sedhe United Nations. It is my
contention that the nation as an entity of emotiattachment bounded by modern

state borders is a hegemdhitiscourse in identity relations.

® The use if the term ‘hegemony’ does not intend terithat the nation exists to the exclusion of other
possible alternate form of identity, but that ithe dominant form in discursive identity relations, the
default form of recognition of belonging in contermguy society.
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Having defined what | have called the nation we maw think of national identity as
the everyday negotiations over the ambivalencesimabunds the process and form
of the nation, in a world of similar nations. Tleeritorially bounded and historically
set national ethnicity exists in dynamic tensiothviiself as a changing entity, the
nation versus the nation in becoming. To understeatidnal identity is to recognise
the nation as existeandas an incomplete reality, bounded and unbounderexal

true by its reality as a unit in the world of naiso but challenged by its alternates. All
of this is contested across time as a proceseMists in contradiction to the
exclusivist claims of the hegemony of nationalitgas expressed through modern

nation-statehood.

1.8 Geography of Fear

A common feature of multiculturalism often mentidr®y its detractors is the fear of
the migrant Other in the national space which erdsod fear of the loss of ‘national
identity’, a fear that serves to normalise ‘us’ ah@m’ relations within the

territorially defined natiod.Fear is generally seen as a disruptive forcertbatls to

be extinguished, and multiculturalism, which putpdly engenders fear over the loss
of national identity, has become a focus of popatdique (Blainey, 1984;
Bissoondath, 1994, Schlesinger, 1992). Througteitsgnition of difference,
multiculturalism brings into the open somethingiddrunder alternate programs of
migrant incorporation, that society is built onfdience. For this reason
multiculturalism is associated with the fear ofdplsecause it asks us to recognise that
suppression of difference is a denial of identitpwever, if the fear of the Other is a
necessary result of the constitution of self-id&#tion, then perhaps we need to
think of the relations over fear in another waythis analysis, rather than seeking to
alleviate fear through multiculturalism, | shallppach fear as mecessaryart of
societal dynamism. Whilst fear is not an explieiture of this thesis, the discussion
of fear is implicit in the separation of the natbfus’ and ‘them’; by seeking to
overcome the centrality of discourses of natiordbibging this analysis is involved in

attending to the exclusive fear of the nationaleédth

" Ghassan Hage (1998, 2003) and Leonie SandercoBR)a@tempt to engage with the questions
surrounding the fear of the Other in multiculturatigties, and these are referred to throughout this
analysis.
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When in trying to escape the fear of change wetcoctsnational identity as
immutable we cast national identity as the ‘natistgte of identity relations. Under
these conditions, the ‘denial of difference’, tygdf by older assimilationist policies,
the nation and national identity are constructegeasire, free of the fear engendered
by dynamism and change. However, this is hardlgtaral state. The denial of
dynamism and the construction of the essentiabnaticulture obfuscates the reality
of complex processes of ‘give and take’ that surtbnegotiations of multiple and
complex identities. Hence, it may be better tokloha ‘political economy of fear’
where the insecurities and the opportunities infiteredynamic constructions of

identity are realised as enmeshed in relationowofep.

If, as | am contending, you cannot remove fear femtiety, because there will
always be an Other against which we measure o@selven we need to embrace
fear as an opportunity for change. As Ghassan K@) notes, we need to move
away from a disabling hope for a future to savéaim the present, to an enabling
hope that asks us to engage in the present fdutine. In this sense we need to
engage with the fear of the Other as a dynamicilpiiss as a productive force
brought to bear through multiculturalism, ratheartta destructive force which

alienates an imagined national ‘us’ from ‘them’.

1.9 The Structure of the Thesis

Following on from these introductory comments the af this thesis can be
summarised as an investigation of how ‘the natiot®rrupts the potential of
multiculturalism. Taking this as the starting poi@hapter 2 interrogates Stuart Hall's
(2000) ‘multicultural question’ as a central fe@twf the theoretical debates
surrounding a future for multiculturalism. Hall’smtention is that the unity in
diversity relation is a manifestation of the debatencerning the dialectical
relationship between the universal and the padrcudlust as universal modern
sociological structures are unable to accounttertotality of postmodern particular
relationships, the universal ideology of multicuétlism cannot account for the
diversity of the poststructural individual. Thesesgions of the top down universal
and the bottom up particular are investigated thihailne context of the structuring

potential of the nation and the potential for ageincthe individual. The ensuing
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discussion of the irreconcilable nature of thishean leads us on to a partial
resolution pointing to the need to investigateghtential to decentre the nation in
discourses of identity. Chapter 3 deals with thrgeaof methodologies used in the
thesis covering the use of ethnographic and visuhodologies and the
opportunities and limitations these afforded. Toloving chapter, Chapter 4,
follows on from the structures of the analysisaétin Chapter 2 and defined in
Chapter 3 to detail the structural limitations thvatrk to limit the recognition of
difference through multiculturalism. Multiculturpolicies in the three national sites
are investigated for their national contextual tations that serve to reproduce
national discourses of belonging as central, getimdiametric oppositions between
the core identity and the essentialised Iraniarranigcommunities. Following this the
structuring power of the mainstream media is byiekamined, outlining the way
newspapers represent Iran and Iranians in ordasrstruct a preferred meaning
(Hall, 1979, 1980, 1981, 1996). Mainstream medevary influential in the
construction of negative representations of migréimat drive popular critiques of
immigration and migrant community formation. In 8¢, Jock Collins (2000) has
highlighted the way the media construct deviant womal attributes. In Britain,
recent research by John E. Richardson (2004) retedpresentation of Islam in
British broadsheet newspapers also stresses tefrtdie mainstream media in
reproducing negative sentiments about particulangs, in this case a religious group
that has come under pressure in Britain, as wellussralia and Canada. The media
essentialise communities of belonging, represertiegn through their most basic
character traits, as national migrant groups agimals groups, without leaving room

for the recognition of further complexity.

In Chapter 5 we step back from these structurirenesgthat define (Iranian)
‘community’ to look at some of the history, and gtigtive and qualitative
information available on the Iranian diaspora. Theent state of the knowledge
about ‘Iranian communities’ in SVL are reportecidler to lay a context against

which the following chapters are set.
Chapter 6 through 8 cover the ‘bottom-up’ ethnograpanalysis of the lives of the

second generation Muslims and Baha'is from an &mamiackground that formed the

focus of the analysis. Investigating the negotiaiaround and through national
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identities opens a space for the discussion ofilplestitures for multiculturalism that
extend beyond national discourses of belongingadroeve this | will discuss the
recognition of individual and communal relationshtpat centre on national
discourses in Chapter 6 and the recognition arisagian of alternate communal
forms in Chapters 7 and 8. The complex questionseming national identity faced
by the second generation from Iran centre on tieeside to deploy Iranian or Persian
identity in different situations and the limitat®that serve to structure these choices.
In Chapter 7 we take religion as a starting padntdiscussions of complex identities
that can possibly decentre the dominance of ndtlmelanging. | hope to draw a
relationship between national discourses of idgatitd its possible alternates that
helps to decentre the nation and bring it into roultural relations. The final chapter
in this analysis, Chapter 8, looks at possibleradtie identity forms that interrupt and
cross cut the nation, including class, gender anmliistic affiliations, as well as other
less apparent affiliations such as those aroungldeng and following of football

and the role of music and dance as a mode of feetion. This chapter points to the
study of the actual and emergent communities oféoend generation as challenges
to the surety of a static national identity, thagaging national belonging within a
wider set of relations. As discussed at the begupoi this chapter, one aim of this
thesis is to investigate how these relations caselea on the one hand as a hierarchy
of scales and also as a network of interrelatitmesnation is reterritorialised as a
geopolitical reality embedded within a hierarchysoéles from the local through to
the global, and the national identity is reteriabised as but one trajectory along
which identity may be mapped across and througbetseales. This decentring of the
nation reproduces the nation as a dynamic entipg@ed with the other in a more
inclusive politics of difference. These alternafidiations are made all the more
apparent through the facility of photographs pradluby respondents in the visual
ethnography phase, which is discussed more ful@hapter 3. The thesis concludes
with a brief discussion revisiting these discussionChapter 1 and the wider issues
highlighted in Chapter 2 to end with a positionaofuture for multiculturalism
predicated on the continual questioning of the gmehial assumptions inherent in

multicultural realities.
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2 THE MULTICULTURAL QUESTION

It is when the western nation comes to be sedBpmrad’s famous
phrase, as one of the dark corners of the eartt, we can begin to
explore new places from which to write historiepebples and
construct theories of narration. Each time the dioesof cultural
difference emerges as a challenge to relativisbitoms of the diversity
of culture, it reveals the margins of modernity

(Bhabha, 1990: 4).

Racism is the hatred that dares not speaks its namtead, it finds its
voice in propositions of sweet reasonableness iclwtihe message of
exclusion hangs only by implication

(Editorial, The ObserverApril 22, 1990).

As mentioned in the conclusion of Chapter 1, time @i this thesis is to investigate
how ‘the nation’ interrupts the potential of multituralism. In this chapter this
starting point is taken further to look at how agfic theorisation of multiculturalism
called ‘the multicultural question’, can aid in tegtunderstanding how to attempt to
find new ways of thinking about multiculturalismt®ory and praxis. With regards
to the question of theory and praxis, the valua géographic analysis of the possible
futures for multiculturalism lies in the applicatiof an empirical multi-sited analysis
in order to better interrogate the theories of rultural inclusion. That is, geography
allows us to attempt to reconcile theory and theiaoal. In this chapter we will
investigate the theoretical challenges of multimatism and how the dialectic of
unity in diversity structures the unique geogrammnalysis of this research, and hence
the remainder of this thesis. Looking first at theoretical underpinnings of the unity
in diversity relation we will begin by deconstrugjimulticultural ideology and then
building from these basic components of multic@tism a sense of future direction
based on a better understanding of the place afdtien in contemporary

multicultural discourse.
2.1 The Multicultural Question
The fundamental difficulties faced in attemptsriolude difference at the level of

policy are covered by what Stuart Hall (2000) halted ‘the multicultural question’,

that is, how do the universal concepts of multicalism that have become the vogue
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for nations such as Australia, Britain and Canadaadly hope to encompass the
diversity of experience within the nation, and hdevindividuals, newly configured

as postmodern, dynamic entities, negotiate thairgphs multicultural citizens within
the nation? As the world has become increasindbb@gised’, the place of the nation
and its legitimate citizenry has become the cenftdiscussions in academia and the
wider popular community (R. Cohen, 1997; Holton9@9lp, Inglis and Wu, 1997,
McCrone and Kiely, 2000; Ong, 1999; Skrbis, 1999S®iith, 1993; Staeheli and
Thompson, 1997 As Western liberal democracies moved into thedasades of the
20" century the growing awareness of the ‘facts’ abglisation - the subversion of
national boundaries by the increasing mobility offbeconomic and human capital
and the concomitant resurgence of nationalisms phaduced a discourse of
investigation of the nation within the new global/@onment amongst geographers
(e.g. Johnson, 2002; Johns®tal, 2002; Jackson and Penrose, 1993; Penrose, 1993;
Tayloret al, 2002) and others (e.g. Sassen, 1996; Soysal, Hfwherz, 1993). This
rocking of the stability of the nation-state, tr@mdnant political model of the last few
hundred years, has shaken ideas of how to thinktati® nation’ and who belongs to
the nation. One result of the resulting introspettias been a realisation of the need
to recognise the legitimateliversity within the nation. It is this recognitidhat is the

centrepiece of multiculturalism.

Yet how do we recognise the legitimate diversityhwn the nation? This simple
guestion quickly reveals the complexity of ‘the traultural question’. Many
difficulties are inherent in attempts to legitimdigersity in the national context,
which have been the focus of much work in the §adfipolitical science, cultural

theory, sociology and human geography in recergsifhiwho or what are we

8 The changing roles of national identities withinlglbfields has also been the subject of debates in
the transnationalism literature and diaspora studiesS@aéler etal., 1992; Clifford, 1994; Guarnizo
and Smith, 1998; Vertovec, 1997, 2001; Tseng, 206@wB, 2000; Butler, 2001).

° The recognition by the state of the rights to expiregisidual and group difference confers
legitimacy on diversity. Diversity that is not recoggil by the state as constitutive of a productive
society tends to be constructed as illegitimate. Famgste, the (lack of) rights of onshore asylum
seekers in the contemporary Australian immigratiorirenment construct the differences between
‘good’ and ‘bad’ diversity; or the racialised natafeearlier Australian immigration policies which
recognised ‘good’ and ‘bad’ migrants based on colouthis case | use legitimate with an
ambivalence that refers to officially sanctionededsity whilst alluding to wider possibilities of
difference.

% Harvey (1997) notes the importance of contexheanalysis of urban space and ‘community’. Hall
(1996) sees the question of identity as centring arc&alt’'s (1979) ideas of a theory of discursive
practice, where the ‘position’ is paramount, thusupaly all questions of identity, including national
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looking for when we try to legitimise the diversiggthin the nation, or more
significantly who has the right to define whategitimate within the nation? Within
these two questions lies the difficulty in recomgl policy constituted at the national
level with diversity realised ‘on the ground’. Thssa difficult if not fundamentally
impossible problem about the relationship betwéendiversity as sanctioned at the
level of government control and how this relatethtoconstitutive diversity of the
‘community’ as a place of complex individual exgerces. However, it is to this
guestion we must attend if we wish to formulategide futures for multiculturalism.
In this chapter we will outline the current debatesrounding multiculturalism, and
develop an understanding of the limitations impasgdiscourses of ‘the nation” and
how this knowledge may take multiculturalism foraiain attending to the
multicultural question in this chapter we will fifsriefly look at the interactions
between race theory and the rise of a critical icwlturalism before turning to
contemporary debates over multiculturalism. We ttoen to a discussion of the
universal and the particular as a representationagfernist and postmodernist
critiques of difference and the place of the indial in society. Following this we
will discuss the limiting nature of universal nat&d discourses on multiculturalism
and the complexities behind recognising particataridentity relations before
turning to the theoretical constructionradtional multiculturalismsnd the fixing of
spatial context at the scale of the nation. We thiéin discuss the place of the second
generation as interstitial actors that interrugtamal discourses of belonging before
discussing the impact of religion and other forrhasription that serve to decentre
the nation. Finally we will look at the suitabiliof cultural geography for the study of

multicultural futures.

2.2 Race Theory and Multiculturalism

The rise of critical studies of multiculturalismtime late 1980s and early 1990s
related to the critical advances being made inistuaf ‘race’. As Stuart Hall notes as
far back as 1988, the essential black subjectgthed black subject’ which was set in
dialectical opposition to the ‘bad white subjedshpassed, or rather, been

transformed into a critical politics of race (HdlB92). The ‘necessary fiction’ of the

identity, to the relationship to context. (See alaokson (1994) on linguistic communities; also P.
Cohen, (1997)).
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‘black experience’ has moved on to a more compt@itips of the ‘positionality’ of
black subjects. This new phase, Hall states, “intla¢ movement of black politics,
from what Gramsci calls the ‘war of manoeuvre’he twar of position’ — the
struggle around positionalities” (1992: 255). Sarly, for the essentialised migrant
subject that is the object of multiculturalism, tiréical politics of identity, set in
train by Hall (1978 ¢t al], 1979, 1981) and Gilroy (1987, 1992) with regaiablack
identity and carried forward first by Young (198990), and then by Taylor (1992)
with his ‘politics of recognition’, has challeng#te positionality of the essential
‘cultural’ migrant set in dialectical opposition tiee dominant cultural manifestation

of the (white) nation.

In terms of the new politics of race, the demisenofe overt racism from public
discourse has led to discussions of the inheremttsires of racism in society through
which, according to Gilroy (1992), black positiotahas been continuously forced to
the periphery as a ‘coat-of-paint’ that overlaysalf issues of continuing racism.
Despite recognition of the negative aspects oSracinstitutional racism is still
present. In explanation it serves to turn to onthefquotes that opened this chapter.
The Observer editorial notes that racism “findvage in propositions of sweet
reasonableness in which the message of exclusimgstanly by implication” (April
22 1990). The critical appraisal of this ‘new raciswhilst by no means ‘solving’
racism, has succeeded in drawing, at least in thistBcase, the ubiquity of

‘institutional racism’ into the public domain andto the political agend4.

For migrants the changes wrought by a new cripaditics of multiculturalism appear
not to have gone beyond the ivory towers of acadend into the public/political
domain (Bannerji, 2003). The highlighting of theakaesses of an ‘ethnic
absolutism’ (Gilroy, 1987, 1992: 50), or the ‘culilism’ that lies behind the ‘new
cultural racism’ (Barker 1981 in Hall, 2000: 224plbodet al, 1997), that have

been in circulation since the late 1980s remaintechin both public and academic

M A critical moment in this latest phase in the paditid race was the Stephen Lawrence Inquiry
conducted by Lord William Macpherson and tabled989 into the racist killing of 18 year old
Stephen Lawrence which highlighted the deeply ewctred racialised structures of the British police
forces and wider society. Following this report, teath of 10 year old Damilola Taylor in South
London in 2000 and the 2001 riots in the north ofl&nd in Bradford, Burnley and Oldham between
‘Asian’ and ‘white’ youths, added to the public ajiiie of the institutional and entrenched nature of
racist tensions.
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discourses primarily due to the inertia of the cuees which generally define these
culturalisms — nation and nationality. Despite aderstanding of a complex politics
of identity that challenges the essential migramject, the nation and national
belonging are continually (re)produced in and tigtothe discourse. Even critical
analysis of the positionalities of identities iggominantly spoken through the
language of national belonging. The very ontolofjgn@rancy in contemporary
debates remains centred on nationality as disaussiontinue to focus on
international movement- from one country to ano{iNaderveen Pieterse, 2003).
Even in contemporary discourses of transnationaliscentrality of the
transcendence of national borders structures tigukge of the debate. Thus the
language of academic discourse constructs migraitinalswithin the nation —

setting the national ‘us’ against the nationallpstituted ‘them’.

The rise of a cultural politics of identity centracbund discussions of the power of
multiculturalism to recognise difference has ocedrsimultaneously with the decline
in popularity of multiculturalism as a policy pr@gn. As will be shown in Chapter 4,
in Australia the word is barely spoken in the comgerary political realm. In Britain
multiculturalism is being threatened with rebramdimder the (problematic) term
‘integration’ (Philips, 2004). In Canada, whereisation has formally entrenched the
structures of recognition through the provisionshef 1988 Multiculturalism Act, the
funding of exclusive projects is being cut and depants restructured as part of the
process of mainstreaming that works to deny théimoeed possibility of

institutionalised racism.

In all these cases the decline of public discoatsetime of critical reflection poses
challenges for a theoretically driven multicultusat. Here we need not only to ask
how do we think about a future for the theoriesemiognition, but also how do we
more successfully make the transition from theorgréaxis to (re)produce and
(re)invigorate an active politics of recognitiom-future for multiculturalism — the

guestion that lies at the centre of this thesis.
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2.3 Theories of Multiculturalism

In order to attend to the multicultural questidnsinecessary to further investigate
what we mean by multiculturalism. Multiculturalisas a policy program plays itself
out in a multitude of contexts. Indeed, Pnina Werhmotes “there are as many
multiculturalisms as there are political arenascfafective action” (2003: 50).
Multiculturalism as a policy is not settled (Hes2@00). Rather, it is an unsettled
process that “is not a single doctrine, does natatterise one political strategy, and
does not represent an already achieved stateafsif{Hall, 2000: 210). As can be
seen in Table 2.1 below, there are many diffenenitticulturalisms’ in the political

realm.

Multiculturalism defies simplistic definition. Isia term that has multiple meanings to
different actors. As Fleras and Elliot note, ajgfist of definitions would include a
descriptive definition of who are different (and awvish to remain so); a prescriptive
definition that promotes diversity as normal, nseeg and acceptable; a political
definition that structures political action and tdréc; and a practical definition that
can be utilised by minority groups (2002: 15). Keita Longley notes that, “if the
word multiculturalism is harder than ever to contai pin down, it is because it has
been very busy on many fronts and is now being @b@nby its triumphs, by its
failures, but also by changes occurring aroundli®99: 79). Indeed, if the word
‘culture’ is regarded as one of the most complethenEnglish language (Eagleton,
2000) then it is not surprising that defining muldiuralism is such a complex task
(Fleras and Elliot, 2002: 14).

The potential of the ideology of multiculturalisiad in the power to recognise
difference rather than deny the existence of dsfiee. If we step away from
multiculturalism in its political form and look #te theoretical possibilities of
multicultural discourse we find as an underlyingrmise the potential for the

recognition of difference in all its forms.

However, when we move from the abstract, multicaliam becomes enmeshed in
what Charles Taylor calls the politics of recogmti(1992). Within this politics the

differential power of different groups in a giveocgety preferences certain forms of
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difference over others. As Taylor points out, ferample, the Quebecois, as a political
community, were successful in redressing what #aay as historically embedded
inequities in Canadian society whilst at the saime tontinuing to deny the

indigenous people of Quebec the same rights tohwthiey were laying claim.

Table 2.1: Different forms of multiculturalism (keson Hall, 2000: 210-11).

MULTICULTURAL

THEME DEFINITION

Conservative Insists on the assimilation of difference into traglitions

Multiculturalism and customs of the majority

Liberal Seeks to integrate the different cultural groupfaasas
iberal

. _ possible into the ‘mainstream’ provided by a unsatr
Multiculturalism N )
citizenship

Plurali Formally enfranchises the differences between galpng
uralist
_ _ cultural lines and accords different group riglatslifferent
Multiculturalism N . o N
communities within a more communitarian politiceder

_ Assumes that if the diversity of different indivals is
Commercial o
. _ recognised in the marketplace, then the problencsiltdral
Multiculturalism _ ] _ _ _
difference will be (dis)solved through private comgption

Corporate Seeks to ‘manage’ minority cultural differencesha
Multiculturalism interests of the centre.
Critical or

_ Foregrounds power, privilege, the hierarchies of
‘Revolutionary’ _ _
_ _ oppressions and the movements of resistance
Multiculturalism

‘Boutique’ or ‘Soft’
Multiculturalisms or Celebrates difference without making a difference

‘Pretend Pluralism’

Leonie Sandercock (2003) asks us to see the potifidifference as an ongoing

management process, an ‘agonistic’ view of demaxpatitics where, as Ash Amin
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notes, ‘fragile and temporary resolutions springram the vibrant clash between
empowered publics’ (Amin, 2002: 960). In many wayandercock’s work is
instructive on how to deal with the challenges @itare for multiculturalism through
a perpetual politics of difference that demandacive engagement with the

postcolonial context of society. She states,

Becoming a multicultural society ... is a long-ternagess of building new
communities, during which such fears and anxietggsot be dismissed but
need to be worked through (Sandercock, 2003: 137-8)

This is not a simple path, as Sandercock notesfésies this process of ‘working
through’ by employing Ash Amin’s ‘micro-publics binal multiculturalisms’
(Sandercock, 2003: 94) that operate in the everytiaig micro-case study analysis
looks at how specific planning mechanisms at wordifferent cities around the
world can and do deal with both the acceptancefig@rdnce and the extant structures
of repression in society. In particular, she pototghe danger of limiting discussions
of identity in multiculturalism to ethnicity. As amportant step towards a
multiculturalism for the 2% century she claims we need “political communigther
than ethno- (or any other sub-) cultural ident#ytlze basis of a sense of belonging in
multicultural societies” (Sandercock, 2003: 87)récognising the inherent human
need for community and belonging, she sees a meewte from an ethnic to an
‘ethnically neutral’ political community, that widlive us belonging without the

disruptions of ethnic or cultural difference.

For Sandercock,

A sense of belonging in a multicultural society mainbe based on race,
religion, or ethnicity but needs to be based ohaaed commitment to
political community (2003, 103).

Her aim is to transfer this sense of ethnic beloggo an enduring attachment to the
political community through the micro-politics adaognition. She recognises the
need for a ‘common good’ that is vital to any poét society, but understates the
importance of ethnicity, and therefore elides hision of ethnocultural content. This
rejection of ethnicity is not only, | believe, uatistic and would form a barrier to a

successful application of multicultural prograntslso has specific implications for
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how to strive to overcome the negative aspecthefdar of loss of ethnic identity
and ethnic space. As discussed in Chapter 1,dkesarch aims to engage with both
the political and the ethnic and to bring these twlals of identity together into an
intercultural engagement that also engages witlotier possible identities (class,

religion, gender, subcultures, etc.) to better antéor difference in society.

As we move from the abstract to the practical aapilon of the concept of
multiculturalism we become involved in new and eliént forms or fields of
‘multiculturalisms’. These different fields reflettte tension underlying attempts to
negotiate the closure of the multicultural questwhich has led to the formation of
many different ideological forms (Bonnett, 1993).84Bonnett is careful to note that
there is an inability, even from a theoretical pexgive, amongst multicultural writers
of the 1970s and 1980s in Britain, to commit tad@ologically complete notion of
multiculturalism. In each case, subversion of theplogy is admitted, as interaction
with economic, social or cultural imperatives iadt life’ are recognised as limiting
factors to practical success. Bonnett thus propibsgsdeology, particularly in the
case of multiculturalism, “is not always characted by the complete closure of
contradiction” (1993: 97). Ultimately, despite timgbility to commit to an
‘ideological closure’, Bonnett advocates a proadgggform within the context of a
modernising, rapidly changing Britain, set as ini€ontrast to conservatism through
a commitment to progressive, egalitarian change jmeontrast to radicalism
through a commitment to change within the existingio-economic framework
(1993: 84). This observation, made more than 1@syago, may need to be revised in
view of the changing political environment presageBritain by the announcements
of the move towards ‘integration’ mentioned prewlyu However, Hall (2000) too
talks of the importance of attacking the multicrdduguestion through working

‘within’ multiculturalism, for

The term ‘multiculturalism’ is now universally degled. However this
proliferation has neither stabilised nor clarifieimeaning. ... Nevertheless,
since we have no less implicated concepts to tthiskproblem with, we have
no alternative but to go on using it and interrogatt (2000: 209).

12 Bonnett identifies five ideological strands in thetiBh context: reformism, consensus-seeking,
individualism, educationalism and professionalism (18%43:
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Like Bonnett, he sees the possibility for refornile# existing structures and
processes of multiculturalism as a necessary sggpint and this reformist

multicultural project will also be the focus of ¢hiesearch.

Following Hall (2000), we can think of the attempisnclude difference through
policy asmulticulturalismand the lived reality ahe multicultural*® With regards to
these two terms the multicultural question canthted as, how do we reconcile the
differences between multiculturalism and the multicral? Stuart Hall, in attempting
to approach this slippery issue in the British eafitadvocates the need for ‘a more

accurate picture’ (2000: 220). He states,

(We) would have to begin with the lived complex@yerging in these
diaspora communities, where so-called ‘traditiomadys of life derived from
the cultures of origin remain important to commuyrsielf-definitions, but
consistently operate alongside extensive dailyauton at every level, with
British mainstream social life (Hall, 2000: 220).

Werbner, too, advocates the retention of multicalism seeing the ambiguities at the
centre of the multicultural question as valuablatisg that she “want[s] to suggest
that we cannot do away with multiculturalism pretysbecause it is inherently
ambiguous and thus allows for local evolved, pragmeegotiations” (2003: 52). Yet
these same ambiguities and the failure to obtagoladjical closure create a range of

fears and misunderstandings that form the bagepiilar (and academic) critiques.

2.4 Critiques of Multiculturalism

The debate over multiculturalism from within thiedral Western tradition is often
ruled from two ends of the political spectrum witlihe context of the nation-state.

The view of multiculturalism from the conservatsiee of politics is that it is a

13 Stuart Hall has described the difference betweetticnituralism’ and ‘multicultural’ as being

rooted in the grammatical difference. ‘Multicultliia an adjectival term used to describe the social
characteristics of individuals and communities inrthelations with the powers of governance, where
difference is recognised as a problem that needs attéreded to in order that society function as a
common ground that also allows the retention of saoreos ‘original’ identity. Whereas
‘multiculturalism’ is substantive in that it, “refererscthe strategies and policies adopted to govern or
manage the problems of diversity and multiplicity whioulti-cultural societies throw up” (Hall, 2000:
209). The multicultural is the signifier and multieutilism is the signified (Hesse, 2000: 2; Hall,
2000: 209).
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“radical conspiracy, promoting the interests ohtets’ above those of the Australian-
[or British-, or Canadian-]born” (Collins, 1991: 22 The Left of the political
spectrum often view multiculturalism with suspicioarn of the belief that
multiculturalism’s function is to place migrantsarmarginalised position with
respect to wider ‘mainstream’ society through praoroof ethnic ‘communities’,
which result in the denial of difference within theunds of the ethnic community,
(re)producing essentialised notions of ‘the Oth&hese goals are achieved, in the
eyes of the Leftist critique, through the tacit oyt of conservative elements of
‘ethnic groups’ at the expense of more radical geoand individuals, and through
emphasis on peripheral ‘cultural’ elements to taglect of institutionalised economic
and political inequalities (Werbner, 2003; Collid991: 227; Jakubowicz, 1984).
Fleras and Elliot call this type of multiculturatisa ‘happy face’ multiculturalism,

that is similar in meaning to the boutique multiathlism mentioned by Hall above
(in Table 2.1), “which cannot possibly resolve stg's deeper inequalities” (2002:
19). In a similar manner, Hage (1997) describeso#t multiculturalism’ that fails to
engage with inequitable power relations, relyingiéad on a type of ‘food and dance’
multiculturalism (see Davidson, 1999).

Fleras and Elliot (2002: 13) summarise some opttesible seemingly ‘negative’
consequences of multiculturalism typically foundcacademic and mainstream

critiques:

» Securing social control;

» Cultivating social divisions;

* Encouraging ethnic conflict;

» Fostering ‘slow motion’ assimilation;

» Entrenching inequality;

* Fomenting racism;

» Creating the illusion of progressive and planneahge; and,

» Dismembering a country.

bell hooks sees multiculturalism as monoculturalisrdisguise stating that
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Positively, multiculturalism is presented as a ective to Eurocentric vision
of model citizenship wherein white middle-classaldeare presented as the
norm. Yet this positive intervention is then undered by visions of
multiculturalism that suggest everyone should \ith and identify with their
own self-contained cultural group. If white supreisacapitalist patriarchy is
unchanged then multiculturalism within that conteat only become a
breeding ground for narrow nationalism, fundamesna| identity politics,
and cultural, racial, and ethnic separatism (hod884: 201).

She places multiculturalism as a tool in the haosfdbee ‘white supremacist capitalist
patriarchy’ due to the incipient power relationatttrive ethnic separation. However,
hooks denies multiculturalism, as an ideology,abency to affect change (or to
produce the conditions for change) to the strutinemualities in contemporary
society. She goes on to claim for the particulaité¢hStates context that the future
numerical presence of non-whites “will in no watealWwhite supremacy if there is no
collective organising, no efforts to build coalit®that cross boundaries” (hooks,
1994: 202). In dismissing the possible transfiggiower of multiculturalism to

bring these cross boundary relations into pubkcalirses she takes a particularly
negative position. In the US context, the ‘cultyhiralism’ that subordinates public
expressions of difference to the centrality of 8ABP-ish’ ‘American’ ideal, the

possibilities for affecting multicultural recograti are all the more relevant.

Charles Taylor’s recognition of the politics offéifence alluded to above has been
influential in the development of a critical mulilturalism. However, it is not
without its detractors. Himani Bannerji (2003) aofgi Taylor’s politics speaks from
within the ‘in-group’ to the other group membergjrig to persuade them to accept
the lesser evil of ‘recognition’ rather than ‘equl It is useful to quote Bannerji

who paraphrases Taylor's argument as:

If we want to avoid constant fights we should tatetheir practicingtheir
cultures Weshould do this on principle — even when, and ngaadtvays they
are inferior. However, this cultural presence smdt betheir ‘right’, but
rather an obligation fansto recogniseéhem(2003: 41, emphasis added).

The argument of Taylor as laid out by Bannerjhiattif liberal equality is called upon
to abstract us from all difference to “render ue icreatures of equal political rights
or citizens ... then we can’t use the principle dfedence in another instance —

namely of culture — to now demand rights on thatugd” (2003: 39). Van De Putte
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further notes that Taylor sees liberalism as “dedhe protection of cultural ways of
life and cultural identities” (2003: 74). For thisason Taylor needs to supplement
what he calls ‘Liberalism 1’ with ‘Liberalism 2’ véte “in certain cases individual
and collective rights can balance each other otgh(De Putte, 2003: 75). Taylor’s
tweaking of the system of liberal equality in ortleaccount for communal cultural
integrity weakens his argument for a politics afagnition. Kymlicka, in contrast,
grounds his model of ‘group rights’ in the rightstiee individual ensuring that
guestions of cultural inequalities (even when basedppression of the
group/community) rest on the individual’s legitireatlaims to equal freedom and not
from questions of the ‘value of the culture’. Thoids the unfortunate conclusion of
Taylor that Muslims are a group to whom a politi€secognition cannot be extended
in a liberal polity (Modood, 1997: 390-1).

Kymlicka (1995) discusses the ‘limits of multiculism’ as a limit to the fear of
change and the power of multiculturalism to ‘ereenation’. Hence, Kymlicka calls
for the maintenance of the limit of multiculturalligy to group rights for (nationally
configured) migrant groups in the Canadian caskeQlisadvantaged groups, such
as homosexuals and the disabled, are excludeddossible multicultural
intervention in order to preserve national intgghibm the possible destabilising
effects of potential programs of wider ranging naulitural policies. Kymlicka points
to the unity in diversity relation to emphasise itiortance of not only recognising
diversity, but also ensuring that the unity of tftional community lies at the centre
of discussions. Unfortunately, by limiting multicwdalism arbitrarily to the
management of national ‘migrant’ experiences, Kgkdis argument reads more like
a cautious response to the conservative critigu@aoiadian multiculturalism brought
to prominence by Neil Bissoondath (1994) which €#sé¢ policy as a threat to
national stability. This argument, popularised hgsBondath and alluded to by
Kymlicka, dismisses the incipient postcolonial fimde of the nation-state. To claim
that multiculturalism will somehow lead to inegagithat threaten the very existence
of the nation-state neglects the power relatioaswork to reproduce the nation and
its state from one moment to the next through én&orcement of the superiority of
an essentialised (white) national character (Bisdath, 1994; Hage, 1998, Gagnon,
2000; Gunew, 1999).
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For some critics of multiculturalism, this esselged white core at the ‘centre’ of the
nation produces a notion of ‘culture’ in multicuttlism that is a “reified and
politicised imagined entity” (Werbner, 2003: 48athesembles a ‘museumised
object’ (Friedman, in Werbner, 2003: 48). Howeweithe face of the essentialising
forces of racist and assimilationist policies, mamyority groups see their
constructed community as a very real entity of gim@ortance to their sense of
identity (Modood, 1997). How these constructiohsmversal ‘cultures’ interact
with the realities of individual difference, and @her multiculturalism can resolve

the tensions between them, are the focus of tHedfuhe remainder of this chapter.

2.5 The Universal and the Particular

The multicultural question in the form presentedehs an expression of discussions
regarding progression from a modern to a postmoaleatysis (or a structural to a
poststructural analysis§ With the rise of postmodernism as a philosopHiealition
challenging the structuralism of modernist perspest the grand meta-narratives,
which hitherto held sway, have come under pressane individualistic approaches
to analysis, particularly in the social sciencdsisTebate of universals versus
particulars, of scientific modernism versus cultp@stmodernism?® has been a
difficult and ongoing process. It has certainly heen merely a case of supplanting
old ideas with new, and the negotiation of the spaif interaction between these two

‘perspectives’ is a fertile space to position tiebates covered in this work.

Modernism as an ideology is grounded in universaliEhe grand meta-narratives
which have been the background of the scientife aithe 18 and 28" centuries are
the ultimate universals, based as they are on atiormules’ which govern social,
political and scientific interactions within (andyond) the world: rules that are

transferable from one example to another, fromsmotety to another. As such,

% n this thesis | take modernism as a mode of thoagtitpractice that relies on rationalist
Enlightenment thought and is interchangeable wighnibition of structuralism. In this sense, | would
include a structuralist Marxism within a modern pagaulihat precedes the
postmodern/poststructuralist critique (althougls thiay not strictly be true in a temporal sense).

15 «Culture’ is not by definition postmodern. It can, la@d is, used in a structured manner such as is the
case with ‘culturalism’ explained above. However, ¢katrality of a flexible cultural perspective
(Werbner, 2003: 48) following the ‘cultural turmi the social sciences produces a cultural subject that
reflects the postmodernist/poststructuralist critique.
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modernism is based on an ahistorical world whesestrength of the rules transcends
the vagaries of difference over time and sp&deis within this philosophical

tradition that ‘the nation’ and its congruent staseunquestioned socio-political
realities, have gained their theoretical and pcattredence, helping to make the
world understandable, whilst at the same time maiging the question of the place
of difference within society. Attempts to understdhe place of the ‘individual’ in
‘society’ as a dynamic entity, led to, and arelihsis of, the rise of postmodernism as

a possible philosophical heir to modernism.

This transition is a process which appears to maveesolution. It has not taken the
form of Karl Popper’s ‘paradigm shift’ (i.e. postaernism has not ‘replaced’
modernism) simply because the grand meta-narratises such strength in their
internal logics that they remain the standard @oiphical perspective underlying
(scientific) knowledge. Moreover they still resomatith contemporary relevance
through their powers to structure and ‘explain’ arld. However, the universalist
paradigm of modernism remains partial in its apild comprehend difference from
the structured norm or the totality of the indivadla multiple forms. Postmodernism
has attempted to attend to these limitations imghdgerationalist thought (Derrida,
1972; Deleuze and Guattari, 1988; Foucault, 1979).

The dualism of the universal and the particular tiredarguments regarding how to
reconcile the two have taken many forms. Turningrte of the terrains of
investigation of this thesis, ‘the city’, as a kegeption centre for immigrants and the
focus of multicultural policies, is an importantesof tensions between universals and
particulars.’ David Harvey (1997), in attempting to understathe ‘city’ as a
contested space, looks at the dialectical relatipnisetween social process and
spatial form. He goes beyond dealing with urbarcefthe city) and community as
‘things’, instead relating them to the processeslived. Yet to say that they are
merely process is to deny their existence, hengaitseeforward the idea of process

andform interacting in the city as a contestationrasgace and place. Through this,

%8 In contrast, the ‘modernist project’ is inherentigtbrical, as in the ¥and 28 Century projects to
form modern nation-states. However, once achiewedsticcess of the modernist paradigm is based on
astatic national form whose structure is determined invi@aaross time.

" For this reason it is important to recognise the a&imbs a multi-site investigation of SVL as well as
ABC (see Chapter 3).
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Harvey begins to relate how the processes of palymedia representations can be
reflected in the spatial relations of ‘communitjeshich in turn feed back into the
constitution and re-constitution of policy and nmeet@presentations in an ongoing
dialectical relationship between process and fdrnis challenges the essential notion
of community as fixed in space and time, introdgdime impact of scale and other
communal forms as transformative relations. Phin€o(1997) also sees urban space
as the academic battleground upon which ideasoafgss and form take place. He

summarises one of the current arguments as:

that globalisation can only be understood as daatlarger discourse of
post/modernity of which the metropolis is a key bpirand site. It is here that
Difference and the Other - other sexualities, ramasons and peoples - are
both concentrated and dispersed, contained andmaéisgd within the
framework of homogenising technologies of powel9{974).

The inclusion of difference is again at the cor¢hef accommodation of the
modernity versus postmodernity debate, leading @obdRichard Sennett’s
‘multicultural city’ which aims to overcome the gpbetween the secular and
spiritual city” (1997: 74) through recourse to adgaic poetics of difference ‘made
by all” (1997: 75). Here the universal/structucily is countered against the
particular/cultural city through the division ofcsad and profane space as can be
described through what he calls the prosaics aetigsoof socio-spatial analysis. The
main problem Cohen identifies with Sennett’s ideflsow to negotiate the
universal/particular argument through the recotwdas ‘multicultural city’ is that he
does not actually outline how this prosaic poeticdifference might work in

practice. He notes:

his whole argument about urban multiculturalisike 5o much else in the
debate about the local/global city, rides at a ypal level of generalisation,
propped up by a few quasi-normative examples, thectvely immunised
from detailed empirical research (1997: 75).

Here again, as for Hall above, there is a cledrfeakmpirical research concerning
the actual outcomes of arguments of process véosus of structure versus culture,
of modernity versus postmodernity, of multicultuttaory versus praxis, through the

terms of the multicultural question that presagés piresent research.
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The postmodern sense of the particular is grounmdedbjectivity with an openness
or permeability of cultural boundaries, where tletigular is constituted as a
temporally discursive moment always in process. diffeculty of this postmodern
particularism, which celebrates ‘culture’ that @t Hixed’ in space or time, is that it
“runs the risk of effacing real difference and fagihe subject into a global matrix of
symbolic exchange” (Chicago Cultural Studies Grdi§94: 121). That is, the
recognition of ultimate difference produces effeetinaction in an ‘option paralysis’,
where too much difference inhibits the engagemaettt eifference. From this, we can
say that both the arguments of the universalististla@ particularists are inadequate

by themselves to deal with diversity and urban spac

We must move beyond these analyses to a place &etive universal and the
particular where these two paradigms interact deoto better match a reality which
is at once built of both universasd particulars, and yet not exclusively contingent
upon either universals particulars. In terms of the multicultural questio
multiculturalism is an example of a universal cqgotda that it represents the broad
sense of attempting to understand and includeexslty of ‘cultural’ experiences (the
multicultural) through policy within the one spa¢twever, one cannot have a broad
universal approach to the understanding and irmtusf diversity, as this can only be
achieved case-by-case in a particular manner.ig e double bind that is at the
core of arguments of universalism versus particsiarwhere any sense of a
universal approach that helps us to understandeacalnt for difference denies some
of the possible particular differences. To attetogknow all possibilities of the
particular removes this understanding from the ibdgges of praxis; the universal
cannot know and account for the particular (irtatslity), and the particular cannot
be universally understood through structured reagofwhether through laws or
models of knowledge). That is, no policy programilin a rationalist solution-based
framework) can account faidl difference, and any difference can only be paytial

understood by a policy program.

It is in this field of irreconcilable differencegtween the universal modern structures
of national law and policy and the particular difilece embodied in the post-‘cultural
turn’ individual, that the policy program of multituralism seeks to operate. From

this deconstructed theoretical position we can mamduce the geographical and
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socio-political specificity of national discoursiaat dominate the reality of
contemporary multiculturalisms that, in this thesisrk to structure Iranian (and

hence, ABC) communal forms.

2.6 Multiculturalism and the Nation

As stated in the introduction to this chapter, glaation has not led to a post-
national era but has deterritorialised the nattvaying it from its hegemonic
modernist position into a relational positionalitithin a hierarchy of geopolitical
scale from the local to the global. It is this ngesitionality that lies behind the
current crisis in national identity (Hall, 1997:8,2000). For example, Werbner
(2003: 49) points to the tensions implicit in thewgth of European regional identity
that have led to a pooling of national sovereigny ‘culture’ represented through
the (re)invigoration of ‘virulent forms of nationsin’. As de Costa (2000) notes for
the Australian case, in a similar vein to the mgsiof Hall (1997) over tensions
surrounding English identity, “the deeply felt agtyi of nationalist fantasy is erupting
against the perception of global change, and iedies the political realisation that
different modes of Australian identity are beingexted. Moreover, it sponsors
strategies to deny any loss of control — the lastdsfor an Anglo-Australian essence”
(de Costa, 2000: 284).

Under these conditions of global change and ndtimeéety, each of these
deterritorialised/reterritorialised nations hagitlegvn contextualised relationship to
multiculturalism. In the British case, McCrone didly note that, unlike the US or
French examples, Britain’s long history of laisésrze and civic tolerance has created
a multicultural society, which, although in mangpects a deeply racist society
reflecting its colonial history, is also one ofsifgcant cultural mixing (2000: 31-2).
Hesse notes with respect to the infamous TebbiKet test'®, that Tebbit's

diagnosis of multiculturalism as a threat “is stritkbecause in stating that
indivisibility and particularity of the British n&in needs to be preserved, it cannot

avoid recognising the difficulty of disentanglirgetnation from the formation of its

1 The ‘Tebbit Test' is attributable to the former Bt Conservative Party Leader, Lord Norman
Tebbit, who claimed that an individual can only b#led British if he or she cheers for the English
cricket team, and by extension all other Englishighrisporting teams (see
http://observer.guardian.co.uk/race/story/0,112353@@,00.htm.
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own cultural diversities” (2000: 4). In recognisitige threat Tebbit also
unconsciously recognises the implicit nature oftroulturalism in contemporary

Britain. Hesse explains Tebbit's position as

Multiculturalism cannot be eliminated but it canreeressed. Hence it cannot
be ignored because it refuses to go away. But #tinel feared because it can
re-emerge at any time; and consequently it musbbeemned because it has
the capacity to unsettle what has been and nedutsdettled (2000: 5).

Similarly, Australian and Canadian multiculturalsiere the product of their unique
historical socio-political contexts (see, for Aaditi — Australian Council on
Population and Ethnic Affairs, 1982; Borowski, 20@ollins 1991; Davidson, 1999;
Jupp, 2002; Lopez, 2000, 2000a; Smolicz, 1997¢CEmmada — Das Gupta and
lacovetta, 2000; Fleras, 1989; Fleras and Elli082 Harles, 1998; Howard-
Hassman, 2000; Kymlicka, 1995; Kobayashi, 19939189 1999; Mahtani, 2002;
May Jones, 2000; Panagakos, 1998). One thingglammmon amongst these
theorists is their recognition of the importancenafional contexts in the progression
from an abstract multiculturalism to a politicalliable form of multiculturalism tied
to a particular context. These ‘multiculturalisrasé intimately tied to the
contemporary histories of the nation. Indeed, Auyd¢ebayashi calls Canadian
multiculturalism a ‘national discourse’ (1999: 3Bprowski notes in the Australian
case that “there is much in the theory, policy prattice of Australian
multiculturalism that can be constructed as coatiity to national reproduction”
(2000: 461). The Australian Council on Populatiod &thnic Affairs goes further to
state that “the Australian brand of multiculturadisvill enrich the significance of
what it means to be an Australian” (1982: 7). Ewdren multiculturalism takes a
more ‘local’ form the national context dominateer Example, local politics in some
areas of Japan are utilising multicultural modelsiider to understand the dynamic
reality of the local populations, whilst the govexrent at the national level continues
to claim that there are no foreigners permaneetyding in the nation (Edgington,
2002), helping to structure ‘Japanese’ in oppositthe dialogic national Other,
even in the absence of a national discourse ofyretton. The implication of this
contextual affinity between the nation and multiatdlism is that there can be no

universally applicable multiculturalism becausere@aulticulturalism’ is rooted in
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context. The very notion of multiculturalism isarsense relative to the nation
(Bhabha, 1994; Hall, 2000; Hesse, 2000; Holton 61 @=Iroy, 1992; Werbner, 2003).

2.7 National Multiculturalisms

The strength of nationalist discourses and theadetyr which national identity is
conflated with other components of identity as enth@ant discourse of identity is
found in the work of many. Much research treatsonal identity as an uncontested
starting point, thus further informing the dominaraf national discourses of
belonging. Research into Italian or Mexican migsamt Filipina domestic workers,
all take national identity in its received formageopolitical and sociocultural given
(e.g. Winter, 2001; Kivisto, 2002). Others havedrto investigate the relative
importance of national identity within and acro#isen identity ascriptions. Modood'’s
(1998; see also 1997) work with ethnic identityBmtain has found that the
importance of nationality is still paramount amartgghnic minority’ groups, whilst
Dwyer’s (1999, 1999a, 2000, 2002) research witmgoBakistani women in Britain
has found a significant conflation of national aaligious identity where the sense of
being Pakistani for the young women is synonymoitis Muslim identity (see also
Jacobson, 1997; also Stratton (1996) concerningsbadentity). Whilst these studies
too confirm the dominance of national forms, theleast recognise the need to
undertake a postcolonial investigation of the adityr of the nation. More explicit
challenge to the dominance of national discoursegeén in research on mixed-race
and hyphenated identities (e.g. Mahtani (2002);|&g3997)). In taking these
positions postcolonial research challenges the estgpned status of ‘national

identities’, drawing these identities into engagetweith their Others.

Whilst the centrality of ‘the nation’ as context fmulticulturalism is as ubiquitous as
the nation-state form itself, the impact of thistsgl fixity on multicultural praxis,
with the exception of Werbner’s (1997, 2003) Eupessearch, remains relatively
under-investigated. This current research aimsuestigate this scholarly shortfall

through an investigation of the unquestioned statuke ‘Iranian migrant
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community’, as well as the homogenously construttaaian nation, in academtg,
political and public discourses. This researchlehgkes the exclusivist
understandings of national identity and nationahgwnity, decentring national
discourses of Iranian-ness, and as a consequentsthilieness’ at the centre of ABC
that fixes the nation as both context and coreragaihich ‘difference’ is measured.
The empirical focus in this research on the segmmération from an Iranian
background uniquely positions this research to takentage of a distinctively

geographic cross-comparative analysis.

In order to investigate the theoretical and emalnimplications of the reliance on
national context this research will move beyonddingle national example. By
looking at differenhational multiculturalismst is possible to examine how the
difference within the nation is contained withire throcesses of the nation/nation-
state. Through an investigation of the second geioer from an Iranian background
in the three cities, this research endeavoursvestigate instances of convergence
between the universal and the particular, betweslticultural policy and the lived

experience, across the different national examples.

The concept of ‘national multiculturalisms’ mayfiast appear tautological as the
origins of multicultural theory and praxis are ersimed in the political manifestations
of national multicultural policies. However, theitalogy is deliberate, as a signifier
of the unquestioned role of national context irtisgtthe limits of multicultural

praxis. Thus, the national limits of multicultusah are implicit within multicultural
policy and the unity in diversity relation becontles protection of the unity of the
nation from the diversity of national migrant greujmooks, 1995: 201). Even where
groups are not necessarily nationally configurednahe case of British-Muslim
identity, these categorisations become surrogatasational identities, where

British-Muslims are ‘Bangladeshis’ or ‘Pakistanis’Britain, but not ‘Iranians’ even

19 Whilst Iranian research is often limited to natiodiscourses some notable exceptions exist. Both
Bozorgmehr (1992) and Bozorgmehr, Sabagh and Deiirvksietin (1993) detail the necessity to
consider the internal diversity within the Iraniarpesrence through the lens of religious and ethnic
difference. Similarly, Mirkahraie (1999) discusses ttagimented nature of Iranian society in Canada
along ethnic and religious lines. Feher (1998) stuthiesadaptation of Iranian Jews in Los Angeles as a
sub-category of the Iranian community. This internegisbity is a key theme in this research and will

be discussed further.
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though these individuals are also theoreticallyi@iMuslims (see Chapter 7 for a

full discussion of this example).

The success of the political idea of national noulturalisms lies in the
understanding that multiculturalism can aid in ith@usion of (migrant) difference
within the natiorwithout changing the natiohe politicising of threat at the national
scale and the subsequent partial implementationuiticultural programs have meant
that national multiculturalisms fail to meet thigieological objective and instead
become another means of enforcing the static ‘rmaetion. This manifests itself in
the creation of the dialectic of the homogeneou®nand the homogeneously
constituted Other within the bounds of the natidhe-reproduction of national
‘culturalisms’ as national ethnic absolutes (Parekal, 2000: 27, Kymlicka, 1998).
Gilroy (1992) points to a ‘new nationalist raciswhere the racialised subject is
conflated with the nation as an essential subjeaesponse to this the rise of an
oppositional multiculturalist or antiracist orthogotends also to an essentialised
construction of national racial bodies that neemtguting, serving to reinforce a
“volkishnew right sense of the relationship between naagéon and culture — kin,
blood and ethnicity” (Gilroy, 1992: 53-57) that pglto entrench national discourses
of identity as hegemonic.

The diversity intended to be understood throughehms of national
multiculturalisms have become visions of homogermmmmunities within the
bounds of the nation; bounded, static and creategposition to the national

identity. Dwyer has seen in the British context how

For the project of multiculturalism, ‘minority commities’ were recognised
as having a shared culture, customs, and placagi @nd were defined in
opposition to an assumed homogeneous hegemonamabtiommunity
(1999: 53).

Dwyer sees the racialised and exclusionary disesus$ national belonging, which
were embodied in the British case within the natlgolitics of multiculturalism, as
opening up a challenge to produce an alternatiliggsoof identity which embodies

the warnings of ethnic absolutism (Gilroy, 1987929 In this discussion the
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dominance ohationalculturalisms, and in particular, the dialecticahstruction of

‘Iranian (migrant) communities’ and ABC core ideie$, are central.

2.8 The Nature of Identity

Identity does not exist under conditions of absokttioice. The structuring of
individual and group identification interrupts catiehs of absolute agency over self-
identification such that the flexibility of choidg partial. Without slipping into a
reductionist understanding of identity it is usdfukeparate these spheres of influence
over the negotiation of identity. As was alludedrt&hapter 1, the agency to choose
the mode of self-identification and to be ablexpress this identity can be thought of
as ‘instrumental identity’. This notion has its ecgdents in the work of Ip, Inglis and
Wu (1997) who discuss an instrumentality over eitighip that confers a ‘use value’
on citizenship beyond the traditional associatiohsational belonging. This agency
was generally related to the ability to accrueuwralt capital through the attainment of
dual or multiple citizenships, allowing access torensecure lifestylé$(see

Bourdieu, 1986; Kastoryano, 1998; Waters, 2003)tefg52003: 221-222) separates
citizenship into its constituents of legal statights, participation antlentity. The
ability to express agency over the attachment tomal identity relates directly to
notions of a flexible (Ong, 1999) and instrumewidkenship.Instrumental identity
reflects the decision to self-identify and to empgadrticular identities as an affective
positionality in everyday interactions. Howeverptgeneral types of social
structuration work to limit the embodiment of afige instrumental identity. Firstly,
identity isstructured from withirthrough the setting of boundary markers of idgntit
and group belonging. For minority groups such ggramts, codes of behaviour that
differentiate the group from wider dominant publivay become reified as ‘national
cultural traditions’. Expectations of endogamyatiendance at religious or cultural
events, or the extent of kinship ties all becomekera of inclusion/exclusion subject
to the decisions of key guardians of group idenfitye embodiment of these
signifiers of group belonging ‘allow’ inclusion as insider. In contrast, identity can

bestructured from withouytas dominant publics essentialise the characteridrity

20 Even when migrants forego citizenship rights intibeneland for citizen rights in the new country
(i.e. citizenship succession, rather than dual or neltjizenship) this needs to be viewed as a social
transaction over the relative social, political andremic costs and benefits.
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groups (re)producing the minority individual thrduthe discourse regardless of their
decisions. The processes of categorisation ofniligidual and groups originate in

the dominant signifying practices of the mainstreaadia, the state, and other groups
(such as other migrant groups, and particularlydibminant ethnic group). At its
worst this structuring of essentialised identitpguces racist discourses of difference
and manifests itself in irrational fears of the &tH Each of these two structuring
narratives of belonging impinge upon the abilityeigress instrumental identity in
the negotiation of identity. From this discussiba thoice, constraint and history that
impact on identity negotiation from Chapter 1 cartiought of as agency
(instrumentality), structure (from within and framthout) and the enduring
attachment of national belonging. All of these hayeart to play in identity
negotiation as will be shown through the interattid multicultural policies, the
media (see Chapter 4) and the second generationdnolranian background in this
thesis (see Chapters 6 to 8). How national mutticalisms structure and limit

identity in multicultural praxis is discussed irethext two sections.

2.9 Grounding Multiculturalism: from the top down

Two possible trajectories for dealing with the liations of universally deployed
national multiculturalisms in understanding andoggasing individual (and group)
identity are that we can attend to the weaknesses the top down or from the
bottom up®? We can look towards making the universal natute@base of national
multiculturalisms ‘more particular’ and making timelividualistic analysis of the
particularist analysis ‘more universal’. That isseyy we can move into an analysis of
the space of negotiation of universalism and palgitsm through the multicultural

guestion in an attempt to reach a greater sensdgeological closure’.

% 3ee Collingtal. (2000) on the demonisation of Lebanese youth irSguney media, or Anderson
on the Chinese in Vancouver (1991).

2 The sense of talking about a universalism which wiida the top down and a particularism that
works from the bottom up are traditional ways of civiog the relationship between the two.
However, this implies a linear relation between thewh @ spatial positionality which is misleading.
The zone of negotiation between the universal aagémticular is a polyvalent space which cannot be
negotiated simply by moving from one to the other. Tieyfundamentally different in their
constitution, operating on different planes: the ahistorical and unconcerned with social and palitic
fact, the other, temporally and socially bound. therrest of this thesis | will be using the traditional
sense of up and down as a heuristic model to reldteetmovement of one towards the other, but it
must always be realised that this is a ‘moving towdnda multidimensional space rather than a linear
progression.
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In order to better understand how the abstractassal form of multiculturalism has
been grounded in national contexts as ‘nationatioulturalisms’, that is, how the
abstract has progressed from the top down towanasra functional and engaging
multiculturalism, we can refer to recent work byr@asould. Gould (2001) notes that
there has been a philosophical counter to the2@teentury move to a more
particular analysis of cultures and needs in thekwab academics such as Nussbaum
et al. (1995) and Sen (1995), writing in the fields ofelepment and human rights.
In response to the impacts of cultural relativisi@se writers have made a call to
return to a more universal notion of rights to avitie dangers faced by
disadvantaged people, ‘cultures’, and nationshénpower relations of global
development policy and in the difficult realm otognising and applying human
rights. According to Gould, these writers emphatisg particularism allows

powerful Western liberal democracies to refusedadésadvantaged people, in
particular women and the poor, on the basis ofitjte to ‘cultural difference’. Gould
sees this call for a return to universalism to ¢euthe problems of cultural relativism
as too simple: a treading of old academic grourebdly shown to be inadequate. She
sees this work as steepedaivstract universalisgnwhere there is an active
disengagement with the realities of lived existeiiicis ahistorical and unconcerned

with social and political facts, insensitive to goal relations of power.

In response to this, Gould (2001) investigatesdka ofconcrete universalisiit,a
universal view grounded in the context of socialitg, taking into consideration a
temporal perspective to allow for the vagarieswdd existence. For her, the strength
of a new concrete universalism is that the abstranhs associated with an abstract
universalism as proposed by Nussbaeiral.and others, allow us to deal with the
effects of injustice, but not with its causes, whdoncrete universalism aims to go
beyond to deal with both the effects and the caaokegustice. Gould criticizes the
proposed abstract universalism in that it failsaice into account the fact that
attempts to institute universalisms, such as usaldruman rights, are not undertaken
in a value-free environment, but actually occuraingd are influenced by, a value-
laden environment, reflecting the interests, neadd,prejudices of particular social

groups (Gould, 2001: 72). For her, a concrete usalssm, grounded in the

2 This term is also mentioned briefly by Hall (20003p@ith regards to ethnicity as a ‘universal
particular’.
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recognition of the role played by these social icto the production of universalisms

is a more acceptable path, offering the opportuioity

Provide a helpful corrective to the potentially esided concern that groups
tend to have in the satisfaction of their own nesut$ interests and the
distortion in their outlook that this may entail. (With) consensus and
communication as a source of norms, universalisas@ften thought to play
a role both in assuming that everyone may entertivé dialogue and in the
ideas that norms to be adopted should be agretableaffected by them
(Gould, 2001: 80).

Taking this concept of concrete universalism analmiaing it with the conception of
multiculturalism we can produce a notionooincrete multiculturalismThis new
notion represents a progression from a broad irg&afion of multiculturalism as an
abstract universalism, recognising it as a flawatcept (as has been outlined above).
This can be seen as moving towards a more repegs@ninulticulturalism grounded
in temporal and social existence, which allowsausiove beyond broad abstract
multiculturalism towards praxis. If we then congitlee nation as a scalar relation it
can be seen as existing between the more univgidzd! community (society as
‘humanity’) and the more particular individual imeir ‘local’ communities. Thus
national multiculturalisms, grounded in policy retr attempts to recognise
difference, are concrete multiculturalisms, absé@drom theoretical potential into
the temporal realm of national politics and thditiea of migrant difference. It is this
‘coupling’ to the national context which is botletambodying sense of concrete
multiculturalisms, and the limit of the extent o€@ncrete multiculturalism in the

project of the inclusion of the multicultural.

The main criticism that Gould herself notes with ttoncept of a concrete
universalism is that its success is dependent agxiate of equal agency amongst the
actors involved in the production of such pseudivansal concepts. With regards to
the question of the agency of the actors, the sscokeconcrete multiculturalisms in
engaging with the multicultural is a major limitifgctor. However, the unequal status
of the actors involved in national multiculturalispthe overriding dominance of the

discourse of the nation, limits the progressionag the multicultural.
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There is value in this concrete form of multicuttism as a means of recognising
difference. Over the last thirty years in counttiee Canada and Australia
multicultural policy has achieved great advanceth@acceptance of migrant
difference in society* However, these achievements have always beemlpaitin

the dominance of national forms reifying the difflece between the migrant
‘difference’, and the national core whiteness agfaivhich this difference is
measured, not only essentialising migrant diffeegteit denying the existence of
hybridity (Bhabha, 1994, 1994a). Therefore, in otdemove beyond we need to
‘decentre’ the nation from multiculturalism. Thelypway, according to Gould’s
concept of the concrete universal, to approach dews of the difference reflected in
the multicultural is to attempt to equalise theraxyeof the actors - to remove the
foundational nature of the nation in multicultusatis (without removing it
altogether). Following Gould, it is desirable talide the ‘values’ of all actors in the
concept of a concrete multiculturalism, in ordentove beyond the inherent

limitations of nationally enshrined policy-basedItimulturalisms.

An alternate call to decentre the nation is puiveod by Stam and Shohat (1994). For
Stam and Shohat multiculturalism is actually armaaksipon Eurocentrism as the
discursive residue of colonialism, under whose setime geopolitical bifurcation of

the world into “the West and the Rest” has compass. They see a necessity to
formulate a radical and relational ‘polycentric treulturalism’, which aims to
globalise multiculturalism. The ultimate aim ofghheoretical form of
multiculturalism is to form connections in temporgpatial/geographical, intertextual,
and conceptual terms, that transcend the needltxated within a pre-existent field
of power centred on ‘the nation’. It claims to dastthrough focusing on the voices of
the marginalised from the outside in, rather thegreting ‘interest groups’ to a pre-

existing nucleus (the Western Eurocentric nation).

We can look to Ghassan Hage’s (1998) critique efafency of the dominant
national majority to further understand the weakeesf multiculturalism tied to the
national context. Hage (1998) sees the discouiSleslonging within the nation as

controlled by those individuals and institutionsoafelong ‘beyond question’ as the

% The policies of multiculturalism shall be discussedtfer in Chapter 4.
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natural inheritors of control over the nationalsparhese ‘nationals’ are
(re)produced as the dominant identity in the naipace through the association of
‘their’ identity with the trappings of political @ncultural belonging. The flag,
anthem, laws and legislation, sporting teams attdral products, become the
progenitors of contemporary legitimacy conveying thatural’ right in the present
for a group to assume the dominant position asdhnemunity of the nation. This
national belonging may not fall to one ‘communityi.Canada, the British and
French communities share national status as théGivarter Groups’ whose
communal rights and languages have been giveromaltistature through legislative
recognition (e.g. Official Languages Act of Canatd88). In other countries, such as
Belgium and Switzerland, this sharing of nationainghance is also the case.
However, in the bulk of modern nation-states, matiadentity embodied in a unitary
national community, partially real but mostly imagd, is congruent with the territory

of the nation-state.

According to Hage (1998) these natural inheritdnsational belonging are ultimately
‘passive and disinterested’ due to their high degfegovernmental belonging’.
They need not act out the defence of the natidghgeas an idea or as a physical
space), from the threats of the Other, as the wsiifitact out their violence for them.
The degree of institutional violence associatedhpilicy based multiculturalisms
represents the extent to which these multicultsinadi fail to escape from the
exclusionary discourses of a homogeneously cotatitessentialised nation.
Conversely, any success in attempting to engadethat diversity of the discursive
multicultural experience of individuals within tin@tion can be seen to unsettle the
field of national power as defined by Hage. Thistdbilises/deterritorialises the
natural citizens in their role as the disinterestethagers of the national will and
places them in the position of having to act oetrtbwn violence ‘in defence of the
nation’ in order to reterritorialise the nation. dém these terms, Hage sees the
attempted application of an abstract multicultwralithrough national policy forms,
as a process doomed by its very project. In fajlime rights of the Other within the
nation are obliterated as questions of the rigleixist as nationals, to accumulate
cultural capital to be deployed in an attempt teeethe national field of power, is

controlled by the disinterested nationalist throtlghactions of the state. In success,
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the disinterested nationalist is forced to violemcprotection of the nation as the

nation is itself removed from a position of imagin@ational order.

For Lacan, according to Hage (1998), to achievegtia is to die, therefore
nationalism sets the nation building process agsaable, and yet never achieved.
Here the role of the Other is to obstruct this azeiment of the homely nation,
therefore justifying its non-achievement. UltimgteHage’s critique of the ‘white
nation’ sees multicultural policy as constructedhaging a purpose as a flawed or
failed process in order to deal with the paradoa bacanian conception of goal
based existence (Hage, 1998: 71-4). National nulfticalisms have an important
place then in this process, as the policy basdgaling with both the danger and
necessity of the Other, but without engaging wiffecence beyond the essentialised
national cultures. Through multiculturalism the &tis tolerated within the nation,
but to say that someone is tolerated always implieder, that those who tolerate
have the choice of toleration over someone who doebave these choices, someone
who is not a natural disinterested member of thi®mnal polity. For Hage,
multiculturalism places the Other in a position vehthey are the dominated - they do
not tolerate, they only endure (Hage, 1998: 88gréfore, multiculturalism is, like

the nation, an unachievable goal used to manadigsion, and yet not truly engage
with the multicultural.

This critique of national identity and its relatgimp to multiculturalism is a
persuasive, if dark, vision. The ‘violence’ visitedon the Other is either framed in an
institutional sense through the actions of the gowvent, or in absence of this,
through the actions of ‘the nationalist’. Hage'gigue does reflect the inadequacies
of multiculturalism based in the national contdt he fails to deal with the
possibility of moving beyond the national. He uléitely believes in the hegemonic
dominance of nationalisms, rather than allowings#éown of the nation as merely the
dominant vision in a discursively constituted seofskelonging. Hage’s critique sees
no possibility for a productive reflection on thgpaarance of the dialectical Other,
instead seeing only a destructive fear of the édske nation in the embodiment of
the Other. When the Other ‘appears’ in the natispake, the formerly disinterested
national, protected from activity through the viode of the state, is moved to

violence through the newly realised fear of thegdtiowever, to imply that our only

61



response is to react with a destructive fear degheepossibilities inherent in the
appearance of ‘the stranger’ in ‘our’ sociétyn addition, Hage’s argument, so
focused on the hegemony of national power, ledttesrioom to move towards a
relativistic positioning of the nation and nationdgntity within wider discourses of
belonging. If we are to find a multiculturalism whigoes beyond the concrete
national multiculturalisms we need to attend todbeentring of national hegemony,
to make the geopolitical scale more fluid and tgagye other identities (through class,
gender, religion amongst a myriad others) in otddaring the (statically conceived)

nation into dynamic engagement with its Others.

2.10 Seeking the Multicultural: from the bottom up

In looking at the postmodern sense of the particiddividual relations are built
upon to form critiques of difference rather thamoaoonality, leading most practically
into considerations of the perspectives of ‘OthssheHall talks of a struggle around
positionalities in which the discursive positiontbé individual marks out a
momentary relation underlying a new identity poétithat he terms ‘new ethnicity’.
He notes with respect to black politics in Brit#at it is inadequate to rely on a
“strategy of a simple set of reversals, puttinghia place of the bad old essential
white subject, the new essentially good black suibjglall, 1992: 254). For this
reason he directs us to look towards differenadfjteather than the essentialised
group/community. Yet any attempt to bring aboubéltics based on the discursive

individual is challenging. His starting point istty to attempt a politics which,

works with and through difference, which is abldtold those forms of
solidarity and identification which make commorugigle and resistance
possible but without suppressing the real hetereigenf interests and
identities, and which can effectively draw the pcéil boundary lines without
which political contestation is impossible, withdixing those boundaries for
eternity (Hall, 1992: 254-5).

% The concept of ‘the stranger’ is central to disassiof cosmopolitanism that will not be dealt with

in any depth here. Suffice it to say that the apgeze of the stranger is debated as both a threat and
possibility, not merely negative, but also positiveisTdmbivalence over the appearance of the stranger
in cosmopolitan discourses tends to map onto the amboeatnrounding the ‘migrant’ Other in
multicultural discourses. This ambivalence denies Kagjesolutist perspective on the production of a
destructive fear in the face of the appearanchether.
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Dwyer sees Hall's new ethnicities argument as agfch deliberation of possibilities
beyond the opposition between essentialism analsoanstruction” (Dwyer, 1999:
65), where the essential is the generalised uravarsl the particular is socially

constructed, never complete.

In reality Hall notes that “the margins could npeak up without first grounding
themselves” (1997: 185). But these grounded ettiescneed not be the rarefied
‘cultures’, homogenised and essentialised, thatidata discourses of ethnic
absolutism. Rather, the ‘identities of specificqels have been destroyed by the
potential of the ‘global postmodern’ to reconstrilnet imaginary, knowable places of
ethnic attachment. The new ethnicity is “the monvelnén people reach for those
groundings” (1997: 185). For Hall it is the actre&ching to seek a necessary place
from which to speak that is ethnicity: not someghiixed and known but something
partially seen and sought. These moments of beiddacoming can still be fixed.
Hall states, “when the movements of the marginsarngrofoundly threatened by the
global forces of postmodernity, they can themseteg®at into their own exclusivist
and defensive enclaves. And at that point, lodatieities become as dangerous as
national ones” (1997: 184). We need to work to algie the nation through ‘new
ethnicities’ in order to challenge the unquestiostdus of the nation, and its
dominance of the discourse. Through this we camhegapprehend possibilities
which we can bring to bear upon current ideas dfiowlturalism in order to find a
more ‘polycentric’ frame which decentres but doesdisregard the nation. Through
this understanding of a top-down/bottom-up analysi®rmat mirrored in the
structure of this thesis (see Chapter 1), we cavériowards’ a more productive
analysis and hence a more inclusive multicultunaliwithout getting lost in the

impossibility of working in the purely relativistiworld of the particular.

The decision to investigate a national communiftg, ‘tranian’ community, in this
thesis may at first appear to constrain the respatsdo the discourse of the nation,
reifying their national culture through the actresearch. However, it is through the
apprehension of the different ‘Irans’ through tlyesof the different individuals as
related to their various other associations — ‘iethreligious, social, communal — that
we can analyse how the different multi-strandedritities’ at work within the

discursive individual interact with the idea of thation. In this way we can look at
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identity as individually constituted within a framerk of dynamic polyvalent fields
and how these interact with the dominant idea efrtaition, without being limited to
the nation by discourses of nationhood. For théson, | have worked with people
from an Iranian background — the second generatiorthe immigrant reception
cities of SVL, but have framed the analysis to ®oa two groups who exist within
and beyond this sense of ‘Iranian-ness’, basealigigus ascription — Muslims and
Baha'is. These religious differences will be impoittnodes of difference around
which the following analysis shall turn. Beforedalissing the place of religion in this
analysis we should investigate the other imponpasitionality with respect to the

nation that contextualises the analysis — the segeneration.
2.11 Placing the Second Generation

It is through the lived experience of the childe#fmmigrants, the second generation,
whose everyday existence is placed in the meetagepetween ‘mainstream’
society and the familial expectations of the ‘conmityi, that we find one possible
starting point in attending to the multiculturalegtion. In this research, the national
expressions of multiculturalism are investigatawotigh the eyes of the second
generation as members of different ‘communitiegational, religious, social/cultural,
among others — that challenge and cross-cut toaditinational boundaries (Chapters
6 to 8).

For many of the children of migrants, their indittaal position vis-a-vis the new
nation-state is assumed to be clearer than isabe for their parents, as they take
advantage of educational and language skills, tegidi the possibilities of social
mobility, that their parents as new migrants malhave been able to access. As
such, the second generation are often separatedtifi® migration experience in
academic work. Similarly, multicultural policiesrggrally fail to include the second
generation as they are beyond the migration expeef@ The assumption is of a
‘succession’ from migrant to national citizen tpéices ‘the homelandiehindthem

as they moveéowardsintegration in the host society.

% An exception to this is the Canadian policy coneggrihe recognition of ‘visible minorities’ which
extend to inclusion beyond the first generation &t tsettlement experience and is closely aligned
with multicultural policy and praxis.
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Much of the research to date involving the secaregation has been focused on the
successful integration of the second generatiangreup and relies on discussions of
the quantitative measures of success — levelsgtiege usage, endogenous versus
exogenous marriage practices, educational sucaess)gst others. The mandate of
much of this work is to ensure that integratiofwisrking’ and that groups under
conditions of difference, such as the second géparare on the path of ‘becoming’,
of evolving into a productive ‘national citizen’nansider’ rather than someone ‘in-
between’. Research in the fields of education,aogy, linguistics, economics and
political science concerning the second generaéinds to focus on this rationalist
developmentalist approach, pointing to issues atational and occupational
achievement, linguistic succession and culturalissgence as the models of success
(Chiswick, 2003; Constant and Zimmermann, 2003;yHzgal., 2002; Inglis, Elley
and Manderson, 1992; Isaacs, 1981a, 1981b; PerlarahiValdinger, 1997; Portes
and MacLeod, 1996; Portes and Schauffler, 1994eB@nd Zhou, 1993; Rumbaut,
1994; Zhou and Bankston, 1994, see also Hanasskbidwell, 1998 for the Iranian
case). Models of immigrant adaptation and ‘psychickal acculturation’ have been
developed in psychology and have been extenddtetedcond generation where the
success or failure of the immigrant experienceegasnred against their ability to
adapt/assimilate to the dominant host culture ¢€amdo, 1998; Berry, 1997; Tonks
and Paranjpe, 1998} In a therapeutic sense, success or failure imt¢oalturation
process is normatively aligned to a sickness-hehitlectic whereby successful
acculturation/assimilation into the host societyrasasured through models of
adaptation is ‘healthy’ whilst immigrant resistanperhaps through endogamy or

bilingualism, is not.

Some more qualitative ethnographic research iseroed with the complexity of the
processes of negotiation over mutable identitiag @aldassar, 2001). These works
tend to focus on the difficulties of negotiatingween national identities and place
the emphasis on subjective individual experienatnar than on the intergenerational

success of the group, in trying to become a patti@hational society. However, this

%" Tonks and Paranjpe (1999), following from the wokBerry (1997) on acculturation under a
multicultural framework, have attempted to bringitlealysis to bear upon the second generation in
Canada. According to Tonks and Paranjpe the diffiaafl considering multiple identities needs to be
taken into account in the multicultural Canadianteat. This can be considered an advancement on
more restrictive nationally inscribed research.
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research places the second generation individaafad continuum leading from the
nation of their parents towards successful intégmanto the nation in which they
have lived their lives. Many, but not all of thedadies, are generally wedded to
national discourses to the detriment of other bssdentities and as such many
often fail to recognise members of the second geioer as being capable of complex

identity associations beyond national identities.

There has been a paucity of ethnographic researtheochildren of migrants in
geography, which this research aims to correct (Mg 2000). A notable exception
to this is Dwyer’s (1999, 1999a, 2000, 2002) woithwhe second generation from
Pakistani background in Britain. Also Farley’s (6%%vork with second generation
Indonesian migrants in Sydney questions “whethemieity or religion will
predominate in the identities of the second gemeraiuslim Indonesians or whether
they have some way of combining these elementauitity into some unique form”
(1996: 45Y® Both these authors stress the importance of ogligs a disrupter of
essential national belonging. In this thesis, refigs also central as both convergent
with, and a challenge to, constructions of staéitamal Iranian identity. Yet, it is but

one form amongst innumerable other forms of idgritee Chapter 8).

In contrast to developmentalist models, the reseaf@latko Skrbis (1999), which
built on Anderson’s notion dbng-distance nationalisngn the second generation
from Croatian and Slovenian background in Austratéends to the differential
manner in which these second generation groupsimadlige ‘homeland’ and their
relationship to it. Skrbis finds a differential agbnship to the homeland between the
two groups, particularly concerning political invement, with the second generation
Croatian youth having a much more visceral imagjrohtheir homeland than their
Slovenian counterparts. Their involvement in thetemporary politics of the
homeland is but one way this imagining is madel"reike that of Skrbis, this
research on the second generation from Iran wi#stigate issues surrounding long-
distance nationalism amongst the different Irageoups/communities, investigating
the differential experiences both within and bemvteese ‘national communities’ but

also going beyond to other forms of affiliation amnridity.

2 See also Kalan's (1991) work with White Russians idr@y.
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The aim of looking at the second generation istaakeny their hybridity or in-
between-ness, and to fix them in place, but tarséem a reflection of ‘ouf® in-
between-ness, albeit writ large as it challengeddtdminant national form, to which
‘our’ hybridity may not explicitly attend due tcsipositionality relative to the nation.
The second generation enable the possibility ahgegational communities “no
longer as a homogenous substance, but as the eopbnversation’, the people in
their heterogeneity and variousness, the ‘peopl t.. never coincide with
themselves but always remain somewhat foreignemselves” (Van De Putte, 2003:
77). The discussions in Chapters 6 to 8 of theveosations’ that inform the day-to-
day negotiations of communal identities amongsttiiklren of Iranian migrants aid
in seeing how national identity is positioned rekato other communal affiliations,

and whether there is an engagement that deceh&remtion.
2.12 Decentring the Nation

In seeking to understanding the common narrativasjbin people in conversation
we need to cast our net wider than a simple foousational identities. It is necessary
to look at alternative identity ascriptions thaté'ate bridges across cultures”
(Werbner, 2003: 48) in order to decentre the naflére common ethical and political
views that transcend national delineations, such@smmitment to human rights, are
as important as the common class and gender medatat bring people from diverse
national groups into confluence. Other ‘identitiaBd commonalities that tie people
into communities of interest or concern, which Wi the focus of later discussions
on the identities that challenge national hegemorgjuide religion, education,
profession, and subcultural affiliations to musidteres or to sport. In particular, this
analysis takes religious identity as a significgtarting point for discussions of
complex identity.

As mentioned, the bulk of research neglects to sagkously the alternatives to
national identity ascription. Modood (1998) noteatt

# Those of the dominant public whose position is lessested.
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Most theorists of difference and multiculturalisghibit very little sympathy
for religious groups; religious groups are usualhgent in their theorising and
there is usually a presumption in favour of seasihar(1998: 390).

Kymlicka notes that the dominance of national idgns$ only partial as most people
do not share “the same substantive conceptioneofjttod life” (1995: 86). Being a
fully incorporated national citizen is not neceflgahe desired positionality of all
people, and the alternative communal affiliatidmat tross-cut and challenge these
national forms become repositories for alternatigsires and self-(and jointly-)

constructed realities.

Bringing these more complex affiliations into discges of identity is a recognition of
the multiple and complex nature of contingent idgrihat forms the core of a
postmodernist critique of the nation. However, as been stated throughout this
chapter, to recognise the alternates to natiormatity is not to discard it wholesale.
The reflection on postmodern identity needs tongerporated simultaneously with a
recognition of the identity forms that structure anderstanding of the world and our
place as individuals. This is not a post-natiomajgrt that seeks to replace the nation
with some other structural hegemony. To decengedtion by bringing other
alternatives into the discussion is to bring theomeand national identity ‘in from the
cold’ and into engagement with its Others in ordereflect a more complex reality of
multiplicity and dynamism. These discussions wdllrhade more explicit in Chapters
7 and 8 where the important place of religious iigmlong with class, gender,
education and peers, music and sport, and thesetdgons of different scales from the
family and the home through to the international #re global, all interact to
problematise ‘Iranian’ identity as a reflectiontbé discourses of dominant ‘us’

versus minority ‘them’.

2.13 Disciplinary Responses

Within the social sciences human geography is platted as a discipline to reflect on
the debate concerning the ‘transition’ from the erodperspective, as typified
through scientific approaches to sociology, toghst-modern perspective as
advocated through postmodern, more particulariatielyses in anthropology (see
Werbner, 2003: 52). Stratton and Ang (1996) se®kmyy as a modern discipline in
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that it treats itself as a universal body of knalgie based on the general hegemonic
totality of ‘society’. The limits of ‘society’, whediscussed, are most commonly seen
as “coterminous with the geographical territoryttaf nation-state®In this way,
differences between geographic societies, thaieis internal differences, are
problematic “only in terms of (the problems of) ligion and integration rather than

in terms of the radicalisation of difference” ($tom and Ang, 1996: 364). In this
modern sociology there is no room for a polycentradel of sociology whereby
difference can be understood in terms of fundanheotaditionalities exclusive to

each ‘society’, however they are bounded.

In contrast, cultural studies has attempted tadbwithin itself as a discipline an anti-
disciplinary nature, where specific universallyanised theoretical underpinnings of
modern disciplines, are substituted by a looseak®ory, an inter-disciplinary
nature that works more like a confederation of gt gravitate together. This
looseness is described as essential to the codtlifeef cultural studies by
McRobbie and Bennett who claim we cannot talk ohaersally applicable
‘international cultural studies’ due to the necssf context (e.g. local, regional,
national, or class, gender, subculture) in the taoson of meaning from culture;
there are fundamental differences that precludesange of the international, let
alone a global, cultural studies (in Stratton am#jAL996: 361-2, 364). Beyond these
claims to a methodological particularism in cultws@dies, one weakness highlighted
by Hage is the lack of empirical validation (Ha@@97: 104). As a disciplinary
approach it remains interested in the intellecsadion of representation, rather than
reflecting on the empirical consequences of thesegsses of representation. It is in
this applied area, that a cultural geographicat@ggh within the human geography
discipline can be brought to bear. In this reseénehvalues of a cultural studies
analysis shall be ‘taken into the field’. The naadly-inscribed hierarchies will be
interrogated against the possibilities beyond tligseinant forms through an applied

approach that is largely missing from cultural ged

%0 A notable exception is John Urry (2000) who callsgoBociology Beyond Societies’.
31 Exceptions to this include the work by Ang and Betcf2003) on youth cultures and McRobbie
(2000) on the consumption of women’s magazines.
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Following the cultural turn in geography the pladéculture’ in its various guises has
infused a new ‘cultural’ geography (Mitchell, 20@xang, 1998). The culture at the
centre of the new cultural geography is a slipgersn that, “however defined, can
only be approached as embedded in real-life sinstiin temporally specific ways”
(Crang, 1998: 1). In the search for this cultuedtionship with space and place
cultural geography has attempted to enter intoger-disciplinarity which calls for a
less universal, more contingent, appraisal of huspgate relations grounded in
empirical analysis. Where anthropology traditiop&ticuses on a specific field site
within which the ultimate contingency of ‘cultuns’ set, geographical studies often
range into comparative analyses in order to begtlight the ‘difference’ in and

between place¥.

2.14 Conclusion: Multicultural Futures

At the core of Hage’s (1998) analysis of the exidn®f minority voices is the role of
the media. His analysis looks at the silence ‘ftbenmargins’ in the national press,
particularly in the opinion pieces and letters, vehmigrant voices have no place in
the debate over inclusion in the spaces of th@enalnstead, the ‘Anglo-Celtic’
Australian, from Left and Right, contests the palpésolution of the conundrum of
tolerance/intolerance. Despite a battle being fodrgim the margins to produce
counter-narratives of representation, the tolenatibnational migrant Others still

emanates from the white centre.

Whilst | am in agreement with Hage'’s basic notibattthe state of the nation and it's
multiculturalism is in dire need of redress, wepaiged to better understand how we
can expand on static notions of ‘the migrant’ athe nation’ as portrayed through the
state, and reproduced for consumption through theian so as to better understand
how we can produce a more responsive, more in@usiviticulturalism than that
existent in Western liberal democracies such aa@anAustralia, and Britain. It is

not merely a case of producing multiculturalismragrants, as Hage (1997)

32 Anthropology, as a discipline, has shown recentésten the geographical preoccupation with
space expressing the need for multi-sited ethnogrdfdryexample, the 2004 Australian
Anthropological Society conference, ‘Moving Anthodpgies’, was convened around the disciplinary
challenges of the incorporation of notions of geoliegd relations to space. Also, the ‘soft sociology’
of Burawoy efal. (2000) calls for a ‘global ethnography’ that bettagages with migration and
transnationalism and the geographical challengéseofranscendence of space.
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advocates, but of finding the multicultural in elmmunities in society regardless of

their national identity or legitimacy.

This critique of multiculturalism leaves open tr@odfor claims of a cosmopolitan
‘whitewash’, of creating a multicultural future ‘thino migrants’. This is the claim of
Hage (1997) when he talks of a cosmo-multicultsralthat claims the multicultural
centre as a place of consumption of ethnicity witltbe necessary presence of the
‘ethnics’. However, this research does not aim @samopolitan veneer, instead
calling for a greater consideration of the compleri ethnicity and ‘cultural identity’
so as to highlight the intercultural relationshilpat bridge the ‘mainstream’ and the
‘minorities’. Hage’s call to keep multiculturalisaean of cosmopolitan influence is
also a call to ensure that ‘the migrant’ staysiatdentre of multiculturalism, claiming
that without this we have “a vacuous conceptiomatticulturalism, a
‘multiculturalism without migrants™ (Hage, 199799that would fail to affect
meaningful change. However, keeping the migrati@margins and limiting
multicultural programs to ‘migrancy’ only servesrefy difference and remove

multiculturalism from its potential relationship difference.

Whilst a continuing focus on migrancy in multicutilism will help break down
incipient power relations within the politics offfiégirence by ensuring that ‘weaker’
migrants can claim their share of the power ofrtatiral citizens, this fails to draw
the centre into dynamic relations with itself atsl@thers, instead leaving the reified
nation as the static focus of expectations of nmgiastegration. At the same time,
cosmopolitanism is not wholly negative. ‘Food amehck’ multiculturalism, or
boutique multiculturalism, or pretend pluralism, gloduce a heightened awareness
of difference in society. Whilst this too can bes¢o obfuscate some of the ‘real
issues’ of policy-based multiculturalism, suchtzes éntrenching of tokenism and the
continued elision of migrant voices from the praassof decision-making, there have
been advances in recognition. In some cases, ogadiphas shifted (Lopez, 2000).
However, as will be shown through this thesis, roulturalism as it exists now
cannot produce real enduring equality. Instead wsthook to a multiculturalism
that, rather than denying cosmopolitanism in multizal relations, attempts to distil

the advances in recognition without ‘erasing thmiet from a multicultural future.
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This is part of the challenge of opening up multicalism beyond merely ‘ethnic

politics’ to a greater level of inclusion.

It is through looking at how ‘the nation’ interrgpthe potential of multiculturalism
that this analysis hopes to pursue a future fotiouklturalism. Working within the
discourse of multicultural recognition, through teas of ‘the multicultural question’,
this thesis aims to better understand how to attéon@concile multicultural theory
and praxis. By presenting new ways of thinking dlabversity and policy through a
critique of the postcolonial white subject thaiefixthe nation at the centre of
discourses of belonging, this thesis seeks to tigegs if an empirical analysis can
come into engagement with the theoretical in otdémbue new thinking about a
more inclusive multicultural future that is lessspoational as extra-nationally
engaged.
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3 METHODOLOGY

The rich stories told by migrants themselves caeakthese diverse

subject positions (at the intersections of gendkiass, ethnicity) and

how they read modernity in particular ways fromsig@ositions
(Lawson, 2000: 174).

In our view, one life-history text is equally aalid’ as a historical
text as 100
(Miles and Crush, 1993: 87).

This research focuses on the lives of the childfdnanian migrants living in the
cities of SVL who come from two different religiobackgrounds. Below | outline
the reasons behind these choices and the methachdlsgyucture of my interactions
with my respondents, followed finally by a briesdussion of some of the issues

faced applying this methodology in the field.

3.1 The Fieldwork Decision

The two main decisions | had to face in grapplinthwa way to empirically express
the theoretical problems that | had identified waimtemporary multiculturalism

were, broadly, who to study and where to basettidys

3.1.1 The Second Generation

In seeking to work with a group that would be allemge to questions of national
identity | turned to the children of migrants. Taesdividuals, whom | have called
the second generation in accordance with convefitiare in an interstitial
relationship with respect to the nations of immignaand emigration. It was thus
posited at the beginning of this process that tivedigiduals would be in an everyday
situation of having to explain their commitmenthe two nations to their family,
other people from their migrant cohort, and pedgen the wider community, and

hence were more aware than most of the flexiblereadf identity and that national

3 In some disciplines there is a mixture of definitionshig group as the first generation, as in the first
generation born in the nation of immigration, ahe $econd generation, meaning the children of the
first generation to live in the nation of immigi@ii Another definition that has been used is th#hef
1.5 generation to account for those who have imredras dependent children (Danico, 2004).
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identity was but one of an array of identities éutilised in the negotiation of a
stable place in society. This ambiguity over nadladentity places them in a position
that challenges the simplicity of a singular nagildidentity.

For this research the second generation was dedfis@utlividuals who were the
children of at least one migrant parent, and borfé country of immigration; or
were the children of at least one migrant paremd,\@ere born in the country of
emigration and who had immigrated with their fanbigfore they were ten years old.
Those second generation individuals who were boitren had to have spent at least
ten years in the nation of immigration to quality the study. Thus, a child who came
to Australia as a six year old from Iran would beteligible to take part in the
research until they were sixteen years old. Thie tperiod was chosen to ensure that
respondents had been exposed to societal conditiadhe country of emigration for a
significant part of their life. As a result, bdtie second generation born in the nation
of immigration, and the nation of emigration, ha@pent a significant part of their life,
if not all of it, in the country of immigration dheir parent(s). Finally, all respondents
had to be aged sixteen years and over. This clobitee Australian ‘age of consent’
enabled the individuals to be more fully, and lggaware of the conditions and
ethical ramifications of the research. From a pupehgmatic perspective, it also
allowed the researcher to deal directly with trepomdents without needing to

negotiate through members of the first generation.

By allowing the second generation to be definetha<hildren of at least one parent
from Iran this research structure opens up bottearttical and a methodological
question. Theoretically, a definition that excludedividuals who have only one
parent from Iran sets an artificial boundary arothllegitimacy of belonging to a
migrant community, denying the necessary existefamixed-race® relationships
that straddle different ‘national communities’. Bas become more apparent in
research into mixed-race groups and individualsh &s that conducted by Mahtani
(2002), the boundaries of community are not immietaind studies that deny the

existence of ‘mixed-race’ relationships deny a gigant empirical reality that

34 The use of the term ‘race’ in mixed-race is dueuwant convention in the study of mixed
relationships and does not account for the ongoingtdstover its suitability as a term (Mahtani, 2002:
Wright et al, 2003).
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challenges traditional definitions of community. gincally, and in a related sense,
the cohort of Iranian migrants, the parents ofsheond generation, have been shown
through research to have a higher level of divare separation than the wider
community (Ahmadi Lewin, 2001; Darvishpour, 1999jjat and Shapurian, 2000).
These results, found for communities in SwedenlarsdAngeles, were confirmed in
my own fieldwork where a high level of single pateod and remarriage was found.
To exclude individuals because their parents hataspl remarried, or because they
were the progeny of a ‘mixed-race’ relationshipaodeny voices who are involved
in the day-to-day challenge of traditional notiafisdentity and belonging. Moreover

it would also have seriously restricted the nundfeespondents.

3.1.2 The Iranian Communities

The decision to work with individuals with an Iranibackground was made in light
of several important considerations. The Iraniasplora is comprised primarily of
people who have emigrated following the 1978/79dReion that overthrew the
monarchy of Shah Reza Pahlavi (see Chapter 5).rmét that in the diaspora the
children of those who had left would include a disible group who were born in the
diaspora and who would be at or just beyond teregaiucation age. Additionally, the
emphasis on education amongst the Iranian commuaregnt that | could expect to
find a cohort of second generation individualsraversity. This was a key point in
dealing with the pragmatics of subject enlistment was warned at the outset of the
difficulty of gaining access to the families of miian migrants as a white middle class
English-speaking male outsider. The presence ohart at universities allowed
easier access, particularly through university €labd societies, as discussed below
in Chapters 6 to 8.

An important feature of the decision to chooseimackground individuals was the
strength of stereotypes surrounding Iran and Irei#&his played a part on several
fronts. Firstly, in the lead-up to the researchdimeepresentations of the new ‘wave
of boatpeople’ ‘threatening the integrity of thestalian national territory’ were
intensifying. Whilst the majority of stories in tingainstream media involved Iraqi

and Afghan asylum seekers, Iranians, who had bemmipent in refugee flows to
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Australia throughout the previous twenty years abee implicated in this revivéd
method of approach to Australia. | wished to examntlre importance of these media
representations in the minds of the second geoeratithe way they constructed
their identity/ies, though in the end this analysmsame less central. As a related fact,
the ongoing exile of Iranians in the diaspora digi@us and political grounds meant
that most of the second generation lived at bddngoral and physical distance from
the *homeland’ of their parent(s) under conditiohexile. Thus they were expected
to be more prone to a long-distance imagining (Asadle, 1998; Skrbis, 1999; Kalan,
1991) of the homeland than other second genergtmups who had greater access
through the act of return. Additionally, the steygees of Iranians tended to conflate
the national with the religious to construct a hgemous reality of reified
‘fundamentalist Muslim’ Iranians to the exclusiohamy alternative. | was aware of
the limitations of these representations on twantsiumany of the Iranians who fled
Iran and were from the Muslim majority were genlgraiore secular than ‘orthodox’
or conservative; and, a disproportionate numbénade in the Iranian diaspora were
not Muslim at all, but religious minorities who hedme under (greater) persecution
under the rule of the Ayatollahs (see Chapter 8nde it was assumed that the
diaspora was dominated by secular Muslims andioelggminorities, of which the
Baha’is would be a significant component. Finalhg ‘Iranian community’ was not
visible to the wider ‘Australian’ community. Comleid with this was the relative lack
of institutional visibility for the Iranian commuies in Sydney. There were no
Iranian (licensed) club¥, as there are for many other migrant communithesret

were no communal groups who were vocal in advoddeyre were very few, if any,

discernible religious institutions dedicated taniemn worshippers.

As a starting point for this research this lacknstitutional visibility was considered
an influential factor, as the second generatioile@xrom the homeland, subject to
essentialised media representations, did not haydighly visible institutions to

base the idea of an Iranian community arot/@ther work had shown the

% The term ‘boat people’ was first associated with \Aetrese asylum seekers in the mid to late 1970s
(see Jupp, 2002).

% Many national ethnic communities have registeredscthht often incorporate licensed premises.
Whilst the Iranians did not have these social clulikeénwider public arena, they did have some social
institutions in the form of university clubs and sdieis which are discussed in Chapter 6 and 7.

37 See Bousetta (2000) for a discussion of the impoetai informal relationships in addition to
institutional structures in understanding a ‘community’
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importance of such institutions in the constructtdrommunal solidarity (see Skrbis,
1999). The lack of institutional visibility was taght to allow a greater degree of
ambivalence over the boundaries of constructe@malticommunities, thus presenting

the cohort from an Iranian background as suitatrleéhe present study.

The stratified nature of Iranian born migrants gloeligious lines was highly
influential in the decision to select the Iraniamaort, as religious identity was
identified as a significant starting point for idiéying alternate identities that
interrupted the surety of national belonging. Fis teason two separate cohorts from
Iran were selected for analysis: those of Muslirdkiggound and those of the Baha'i
Faith. And, as a final factor, the selection ohleas represented a shift from the bulk
of studies of migrants which concentrated on mitgraif low socio-economic status
with reduced opportunities and limited social mitpif® The Iranian migrant
community included significant numbers of wealthigdbe- and upper-class
individuals who maintained or aspired to a higtelesf social mobility. This was
reflected in the sample, which included a majonityose parents emigrated from
Tehran as middle to upper class educated elitesGhapter 8). At the same time the
Iranian born included lower socio-economic growgugh as some of those who
arrived as refugees, which could possibly fac#itatclass analysis within the
‘communities’. For all of the above reasons, tlamian cohort was deemed

appropriate for this research.

3.1.3 Site Selection

The second important set of decisions about fiettweas the location of field sites.
Initially, the research was to be conducted asmapewative analysis between two
cities with Iranian populations. The first city dem was Sydney for several reasons,
foremost of which was the ease of conducting researmy local environment with
regards to cost, local knowledge, and languagen8&yds an immigrant reception
city was also my first choice because it was tloeigoof Australian immigration,
particularly for the Iranian born, and most of itieas behind the research were

formulated with the Sydney/Australian context imohiThe second city selected was

38 A notable exception to this case is the extensive wonipleted on Chinese migrants in Vancouver
(see K. Anderson, 1991; Ley 1995; Ong and Nonni, 19¢ters 2002, 2003).
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Vancouver, Canada. The selection of a Canadiam@tyimportant for it allowed a
comparative analysis of different multicultural netelin two nations at the forefront
of political multiculturalism. The choice of Vanoeer, rather than Toronto, the
largest and most diverse city in Canada, was paéeticon similarities and important
differences. Vancouver is a Pacific Rim city thas ibeen subject to comparison with
Sydney in other research looking at the differeban geographies and the situations
of migrant communities (e.g. Ley and Murphy, 20@e distinct feature that
supported the choice of Vancouver was the factvimést it was an important city in
the Iranian diaspora, with a population of Iranemn larger than that of Sydney (see
Chapter 5), it was not the focus of refugee floWsonto had greater flows. Further,
the recent flows of refugee claimants to Vancoukat had received media attention
were Chinese asylum seekers from Fujian (Mount@320The Iranians were ‘not on
the radar’ with respect to the ‘threat’ of refugeBsth of these facts contrasted with
the Sydney case. The city itself is half the siz8yalney in population, which had the
initially unintended consequence of making theimas a more visible community in
Vancouver. This consequence was significant irctraparative analysis (see

Chapters 6 to 8) and resulted from the decisicgetect a ‘smaller’ city.

This initial comparative structure was expandedrduthe course of the fieldwork
from two to three cities, with the inclusion of Laon, Britain. The decision to include
a third city representing a third national contes initially made on a purely
pragmatic basis. Due to personal reasons | reldchtgeng the research project to
London for a one year period, which presented godpnity to increase the scope of
the research. Fortuitously, London is also an irgurcity in the Iranian diaspora,
and, unlike Sydney and Vancouver, it was also gromant city prior to the

revolution as a centre of European contact foiShah’s outward-looking gaze (see
Chapter 5). London, like Vancouver and Sydneylge a focal point for migration.
Additionally, Britain formed an interesting courggeint to Australia and Canada as it
was involved in a more laissez fare multiculturaliwith a lesser degree of political
commitment to its implementation (see Chapter 4iyaB also has faced large
questions over English-British identity in the fasfeEuropean expansion and Scottish
and Welsh devolution, and tensions over the plad¢uslim migrants in the nation
(Nairn, 1981; Hall, 1997, 2000). Both of these essaoncerning national identity

made London an interesting choice for comparison.
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3.2 Constructing the Method

At the outset this research was cast as a sulgeatiglysis of the real and symbolic
structures of community. Hence, the methodology weshded to interrogate the
assumptions of bounded communities not by attergptirbetter understand or
construct the communities, but to investigate teegial construction against a more
poststructural analysis. | did not intend to ‘fitine true communities’ but to look at
the variability that occurs across the various camah negotiations and how alternate

forms of communal identity challenge assumptiorsuainational communal identity.

3.2.1 Phase 1 — Semi-structured Interview

In order to collect data about ‘national’ belongiag well as data about other forms
of possible and emergent communal identity, | desigthe primary phase of the
fieldwork around a semi-structured interview widspondents. This interview
process, Phase 1, involved discussions with respuaadcross a range of general
topics that included: demographic information, shreicture of the community,
migration and refugee issues, links with the homa|lgeers and marriage partners,
the family and expectations, media consumptionrefujee issue¥. Interviews were
conducted in a flexible manner as a discussiorerdttan as an objective construction
of scientific fact. As a result, despite the appeae of the structured nature of the
guestions, the discussions ranged backwards anaifds depending on the state of
the conversation. As a consequence of this diseuraethod the interviewer was able
to take part in the discussion, adding to the diaéoin order to both inform the
respondent and to elucidate information beyondstiope of individual questions,
thus extending the initial questions. The quedligntself was flexible in that as time
progressed in the course of Phase 1 some questeresound to be either irrelevant,
misunderstood, or rendered redundant. Some questiere also altered as saturation
of basic information was achieved. The actualdfsjuestions went through five
drafts through the course of Phase 1 in the thitgesites in order to account for the
changing expectations of the interview processs Was not considered a problem as

the data collected were not intended to be a reptasve sample of a community.

39 The full list of questions can be found in Appentlix
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The questions asked in Phase 1 ranged widely er ¢odry and allow the
respondents to give as much data as possible alterriative communal forms to the
Iranian or ABC forms that normally dominate diseéass of identity without

explicitly stating that this was desired. It wasdea&lear to the respondents through
the processes of introduction to the researchitthas about ‘Iranian’ second
generation. The fact that the research was witimtams’ was made clear in the
Subject Information Sheet (SI&)which was provided to prospective respondents as
a brief introduction to the research. The challeoigthe subsequent interview was to
interrogate this starting point of national belorggivhilst opening up possibilities for
alternate identities. The fact that the sampleaiaet two different religious groups,
as outlined in the introduction to the interviewgant that respondents were aware of
some recognition in the structure of the reseaféhternal differentiation within the
wider ‘Iranian community’. Further limitations intent in the recruitment process are
discussed below.

Interviews ranged in length from less than an hguto almost two hours, with most
being around one hour and fifteen minutes. Theyewecorded on mini disc for later

transcription.

3.2.1.1 Sample Size.

Following the cultural turn in the social scientles traditional methodological need
for statistically representative samples for sostaéntific studies has come under
scrutiny. Whilst this debate is ongoing in someareuch as in sociology where the
rationalist and subjective perspectives continugiterge, there is a growing
legitimacy for small-scale ethnographic analyseg. @hosh and Wang, 2003;
Lindenmeyer, 2001). These small-scale studiesr@saged on the fact that they are
not statistically representative of wider sociaéatific relations, but are instead a
collection of reflections on the dynamism of redaghips that go on inside particular
contexts. The subjectivists feel that the ‘truth’ objective reality, cannot be
captured, so there is no need to invest in stedibfi representative sampling. The

sample can be as small as one, a personal histwdystill have social scientific merit

“C The Subject Information Sheet, Consent Form, In&tiom Notice, and other associated information
sheets for respondents are shown in Appendix 2.
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(Lawson, 2000; Miles and Crush, 1993). The sammieife study was selected with

this in mind.

It was not the intention to construct a represéatf what Iranian communities in
various cities ‘are like’, but to look at some bétrelationships that debunk simplified
notions of communal existence. As a result theatizes of respondents become
stories that cross lines of possibilities, prodgandifferent ‘community’ perspective
from person to person, from time to time, and frmontext to context. In each city
site a sample of approximately 20 individuals wasdlly set, with the sample split
down gender and religious lines so that the sampldd include 5 male and 5 female
Muslims, 5 Baha'i males and 5 Baha'i females fracheof SVL. The difficulties of
recruitment faced in the course of this work mehat the actual number recruited
was approximately 15 to 16 in each city &ft@his number was deemed acceptable

due to the depth of ethnographic information céédddrom the sample.

3.2.1.2 Recruitment.

As has been mentioned above, the Iranian commarnitithe diaspora are notable for
their lack of institutional infrastructure. This ares that there are few, if any, formal
community leaders through which to gain accesheéddommunity’. One key
institutional structure that does exist for them®tgeneration from Iran from both a
Muslim and a Baha'i background are the univerdithsand societies. | was aware of
the presence on several Sydney campuses of botli Balbs and Persian or Iranian
clubs, run by students as a part of the culturaggams supported on university
campuses. | had surveyed the clubs and societiegdipet for universities in Sydney
and Vancouver prior to the commencement of thearebe and in London when this
field site was included, and found several cluld societies that could form initial

points of contact with the second generation ceh@de Chapters 6 and 7).

Sampling from clubs and societies was limited twsthof the second generation who
were at university, and who had decided to joirs¢h®ocial and cultural groups. To
augment this, other fora were sought as a sourgespbndents. Iranians from a

Muslim background in each of the three cities asglpminantly non-practising

41 A table detailing relevant demographic data ferespondents has been included in Appendix 3.
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Muslims (see Chapter 6). As a result, there wareviolly Iranian religious
institutions. Exceptions to this included the ImBisain Islamic Centre in Earlwood
in Sydney and the Holland Park Mosque in HollantkPlaondon. In Vancouver, at
the time of the research, no informants could pwmirg permanent religious institution
for the Shi'i Muslim population in Vancouver. Thesas a part-time floating
congregation which | was told had a shared spabith Vancouver; however, |
could find no further information from my respont&mor the other informants in

Vancouver.

For the Baha'i samples in each city it was a lgtsier to access religious institutions.
The nature of the Baha'i Faith structure is quiédl defined and, although there are
no clergy, there are established hierarchical aibtnétive structures in place in each
of the three cities. Contact with ‘Baha'’i Youthsasiations in each city were
facilitated through the respective national Bahdministrative structures. In the case
of Sydney, the presence of the Baha'i Temple, éoaly seven in the world, in
Ingleside, allowed both formal and informal contadh prospective respondents.
The National Spiritual Assembly of Australia is@lscated at the Sydney temple,
and through this formal avenue the research wdslatad’, or sanctioned as
acceptable by the Baha'i administrative hierarémy/ancouver, it was necessary to
contact the national assembly operating out ofWzitan order to both make contact
with the administration in Vancouver and also teehthe research ‘validated’ as
acceptable. The Baha'i Centre in Vancouver subsgigugecame an important
meeting point, particularly during the regular oudtl and social events that were
conducted there. In London, the process was sitt@l&ancouver, except that the
national centre was located in London, allowingtmeneet and speak directly with
the necessary gatekeepers in the hierarchy. Heie,as in both Sydney and
Vancouver, Baha'i Youth representatives were ingoartontacts, several of whom

subsequently became key informants.

3.2.1.3 Transcription.

Interviews were transcribed into the qualitativalgsis software ‘NVIVO'. This
software allows the coding of transcribed matenaitu as the transcription takes

place. It can also build hierarchies of linked tlesicreate memos, apply pre-defined
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coding templates, and transfer coding betweenréifiteprojects. One of the most
useful features is its report building capacitpwaing the building of customised
reports based on the different code themes or artstl sets of information. This
software was very useful in constructing the analgad in drawing thematic

relationships whilst completing the transcriptions.

3.2.2 Phase 2 — Photodocumentary Exercise

A second phase, Phase 2, was designed to extesmbdosugment the themes already
discussed in Phase 1. The second phase of the adoéthy involved an ethnographic
photography exercise, in which respondents werecagktake part. The respondents
used disposable cameras to photograph ‘the pegplsgs and things’ that were
important to them. These images reflect their iefahips to the various identity
spaces that intersect in the narrated nation. Tiloéographs were used as visual
prompts in follow-up interviews in order to elucidassues surrounding the

process(es) of identity negotiation.

Reflexive textual analysis using photographic méwiga not been used extensively in
human geography (see Pink, 2001: 4-7; Markwell 02@Garnes, 2000; also Rose,
2001). This present research placed the cameheeihands of the respondent
allowing the research to flow from the source wéfatively little intervention from
the researcher. This method was used to augmettiehees from Phase 1 and to find
new themes not considered by the researcher ovarem by the previous interview.
Photographs, and other visual texts, are incresiegognised as influential in
processes of identity negotiation (Pink, 2001: B&rah Pink notes that “while
images should not necessarily replace words addimenant mode of research or
representation, they should be regarded as anlgegqueiningful element of
ethnographic work” (Pink, 2001: 4-5).

After completing Phase 1 respondents were invitedhie part in the visual
ethnography project. Respondents were given bladkadnite disposable cameras,
some basic technical instructions, a second Subjémmation Sheet and associated
Consent Form. Once they agreed to take part tipmeents were requested to

photograph ‘the things that are important to yowanreveryday basis’. They were
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reminded that | wished them to range as wideljhag heeded to in order to capture
their everyday selves, and that they should aakthg pictures that they thought I, as
researcher, wanted them to tdk&hus armed with a self-awareness of themselves as
subject and object, as signifier and the signiftady proceeded to produce a short

visual biography.

The photographs generated from the exercise wexkprsmarily as a visual prompt
for a second round of one-to-one interviews abdentity, representations and
community. This interview was recorded on mini disclater transcription and took
between 15 and 40 minutes. The value of this metlogy¢ was felt through the
several requirements the photographs fulfilledstlfy, as a way of gathering
ethnographic data, both visually in the form of itlmages themselves and in the form
of the associated interviews; secondly, as a wassémbling a visual narrative that
could be used as a counter discourse to visualextdal representations of Iran and
Iranians in the media; thirdly, as a way of geriegph visual space that places the
second generation within the landscapes of themaaind, fourthly, as a way of
transmitting the complexities of the everyday influence how people negotiate
their place in society, to the respondents andlzéyond to wider communities. In
satisfying these multiple requirements visual etraphy has proved itself a useful
tool in this project.

After agreeing to take part in Phase Il, resporslemre given the information pack
consisting of SIS, Consent Form, and Photograplerdise information sheetd The
respondent was then asked to either read the mlaterv and ask questions, or to
take the material away and read it. Once the redgrgrhad read the material and
decided they wanted to take part they were suppliduthe 27 exposure liford
disposable black and white camera. Once they hambleted taking their
photographs the camera was picked up from the nelgmd and the film was
developed. At the time of camera pick-up a secatetview date was set. The
decision to hand out the Phase 2 pack, and everathera to respondents

immediately following the end of the Phase 1 inimmran the risk of placing undue

2 No visual prompts were given to the respondents.n/eguests were made for examples of what to
photograph it was reiterated that they should phafugthe ‘people, places and things’ that are
important to them on an everyday basis, and that stgptliem examples could influence their choices.
43 See Appendix 2.
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pressure on respondents to take part in the squwesk. Being aware of this allowed
the researcher to ensure that the individuals were of all of the particular uses to

which | intended to use the photographs before sigtyed the Consent Form.

Respondents had cameras for between a few dayseardal months, although most
conformed to the two to three week deadline | ds#mhanding the camera to them.
The level of uptake of the second phase was higfhagproximately 10 respondents
finishing the second phase in each city $it&lmost all of the respondents expressed
a high level of satisfaction with the methodolomyariably saying they enjoyed the
photography experience. In many cases this podegeeback was unprompted.
However, some people expressed a reticence to leeitmoived because they had no
camera skills. Despite being told that the qualityhe images was of little
consequence and that | was interested more in ndydhose to photograph the
things they did, and that most of the respondeet®wlso similarly inexperienced
(which indeed most were) they still decided agatiaking part. This may be a
limitation of the method as the concern for compe¢emay preclude some
respondents’ involvement. The inclusion of a ‘plysphy tips’ sheet specifically

designed for the study was aimed at alleviatinget@ossible anxieties.

Regardless of the decisions of some not to padtieipn Phase 2 because of the
demands of the photography exercise, the resuPhase 2 were satisfying. Both in
terms of the quality of the data produced (seveeal themes of which the researcher
was previously unaware became apparent througéxéreise) and the level of
involvement (approximately 66% of respondents),ube of visual methodologies
was worthwhile and the photographs form an integaal of the ethnographic

analysis in Chapters 6 to 8.

3.2.3 General ethnographic data collection

A range of data was also collected from interviewith key informants from
community, religious, government and non-governm@enstitutions. These were

conducted on an ad-hoc basis as unstructured ienesyv

* Four respondents who were given cameras subseqdenttied not to take part. In each case the
cameras were not recovered.
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Additional ethnographic material was collected frattendance at community events
ranging from Persian dance clubs to religious esvant services; films and cultural
events such as classical music concerts; attengdmre/ate homes for family
gatherings through to New Year celebrations; plgynd watching soccer matches
with respondents; going to restaurants or sharirmpmat social club meetings. All of
this contextual ethnographic material helped torimf my overall analysis of the
process of identity negotiation amongst the segamration and is integral to the

discussions in Chapters 6 to 8.

3.2.4 Media Analysis

An analysis of the mainstream newspaper media septations of Iran and Iranians
in ten newspapers across the three cities was ctedltor the period from January
2001 to December 2002. The full details of thiglgtoan be found in Appendix 4.

3.3 Limits to Implementation

Limitations accompanied the fieldwork process. Mahyhese did not greatly impact
on the structure of methodology, whilst others edlus rethink of the initial
intentions. Regardless of the limitations expergehthrough the fieldwork, the data
produced has ensured that the final results aoenrdtive and relevant. The final
section of this chapter documents some of the @hgdls faced in attempting to

implement the methodology as intended.

3.3.1 Armenians from an Iranian background

With the expansion of the study to a third fielgtsn London it was decided to scale
back another of the variables. Initially the studgiuded a third ‘religious
community’, the Armenians of Iranian backgroungredominantly Christian group.
The selection of a third group emphasised theicelgydiversity of the Iranian born in
the diaspora. Following the decision to include dlom, and the initial field visit to
Vancouver during which there was a relative difigun locating Armenian
respondents compared to Muslim or Baha'i backgreasdondents, it was decided to

scale back to two cohorts in the three nationglsites. The initial Sydney fieldwork
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indicated that whilst the Armenian sample wouldtaanvery interesting points of
comparison, there were no theoretical ramificatioiheir exclusion from the

sample.

3.3.2 Insider vs Outsider argument

The question of the benefits of being an insidesrooutsider have been ongoing in
the social sciences. An ‘insider’ is usually coesetl someone who is from the same
ethnic/cultural group. In this case this could msameone from an Iranian
background, from a Muslim background, or from a 8abackground, or some
combination of the three. An insider is expectetidoe greater access and a higher
degree of trust, as well as the advantage of spgdke language and understanding
cultural nuances. However, the relative positidieaiof outsider and insider suffer
the same processes of reification of ethnic bouedgas was discussed in Chapter 2
concerning ‘the nation’. The traditional designataf insider status (re)constructs a
homogenous bounded ethnic group and denies altezradtiliations as legitimate

grounds for the commonality of experience.

When Ghassan Hage (1998) claims that ‘white’ peoptenot understand the
experiences of the non-white and therefore thatendeisearchers can only
misrepresent the non-white experience he deniggassibility of the transcendence
of the boundaries of (national) ethnic groups, edpcing the conditions of inequality
he abhors. | refute Hage’s denial of the agenay white (dominant/majority/male)
researcher to reach an understanding of minorppyeeence. Rather, in response to
his (legitimate) concerns over misrepresentatiseel a need to better understand the
relative positionality of the white researchermsame ways ‘more outside’ and less
subject to processes of marginalisation. Ther@iabsolute ‘outside’ from which a
researcher operates, nor is there a definitivédaisalthough our positionality may

come to resemble these positions from time to time.

Related to questions over being an ‘outsider’ iciacscience research is the constant
consideration of how to ensure ethical accessdpordents and their environments.
For ‘insiders’, the family home is perhaps easieadcess, people may trust you more

as a researcher and language may not be a baimese are issues that the relative
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outsider, no matter what the justification for dpthe research is, needs to reconcile
in the research process. For this research, bewvgta ‘Anglo-Celtic’ Australian

male who spoke English and didn’t speak Farsi, ditaive any prior contact with the
Iranian-born, didn’t even know any Iranian-borncegs was a key issue that needed

to be considered and, in many ways, overcome.

Having said this, status as a relative outsiderrhadfications for the investigation of
the geographies of everyday encounter. As impottatitis analysis as the more
readily recognisable cross-comparative internatiorecro geographies are the
spatialities produced at the micro scale of theyaley. Ash Amin (2002) discusses
the necessity of investigating the ‘micropolitidseveryday social contact and
encounter’ in order to understand these geograpiiitge banal and everyday (2002:
960). It needs to be recognised that my positionaited the level of access to
these everyday geographies. The ethnographic gudy-reaching, and yet not
comprehensive, reflecting my status as a relatitsider and the limitations of
conducting a study amongst two different groupthiee different cities across three
continents. Whilst the data collected was thoroagth detailed, it was also by context
and necessity, partial.

3.3.3 Gender Bias

Access to female respondents, particularly femedetiwing Muslims, was initially
perceived as problematic for the research, bydkearcher and by some initial
respondents. For practicing Muslims, who appeardikta small subsection of the
whole second generation cohort, there may be celggieasons that preclude a female
taking part in a one-to-one interview with a mate+family member. This was
considered a possible source of difficulty. Howevee reality is that both Muslim
and Baha'i females, both practicing and non-praugievere recruited for the
research. Consideration was given to possible caag@ior to the interview
processes and any issues were attempted to beedsa@ine way that this was
achieved with a particular respondent was throutgueng that we met in public
places. Another female respondent wished to havbdwdriend present. On one

occasion in Sydney, the mother of a respondenhgat the interview itself.
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3.3.4 The difficulty of talking to ‘Iranians’ about no&ing Iranian.

In the interview process | established the usé®térms Iran and Iranian in a
specific manner in order to both interrogate thional scope of identity, and to
allow for the discussion of non-national identiteesthe interview progressed. One
difficulty in this process has been the need td ind interview people with an
Iranian background about their non-Iranian idessit\hilst setting the frame of the
research as limited to those of Iranian backgrdwided in locating those who
wished to talk about Iranian identity, in doing kalso excluded those with more
liminal associations to Iranian-ness, those wholdbave been perhaps more
interesting to talk with about their alternate me®déidentity. In one particular
example, a respondent, following the interview edlathat | would have an interesting
discussion of alternate forms of identity for tlee@nd generation from Iran with her
sixteen year old brother as he had chosen to nides® deny his Iranian identity as a
way of dealing with his interstitial position agtbhild of migrants growing up in a
‘host’ society. However, when | suggested shet@lim about his possible inclusion
in the research she was quick to reply that he dvoat take part because ‘it was
about Iranians’. This tension between the expextatof respondents, that the
research was about Iranian identity, and the aattetion of the research, to

investigate more complex identities, was a limatati

3.3.5 The Recruitment Process

Prospective respondents were recruited throughiatyaf methods. Firstly, in
accordance with University of Sydney Human Ethicxcpdures, an Information
Notice" was posted for individuals to respond of their owgiition or provided to
third parties, either electronically or as a hasgdyc who could relay the request for
respondents to those they think may be intere®#ulst it was understood that this
process ensured the impartiality of the involvenadrihe respondents as they were
not placed under any undue pressure to take pafprocess of recruitment was a
dismal failure. Over the course of more than twargef fieldwork | received one
query about the research through the placementtafas, and this person did not

take part in the Phase 1 interview.

5 See Appendix 2.
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A secondary process of recruitment was carriedrocdnjunction with third party
representatives. The presidents of clubs and segieh university campuses, the staff
of non-government organisations coordinating seitlet, religious leaders and staff
at the centres of religious learning, were conthateorder to try and recruit
respondents through these key ‘community lead&ss passive snowball technique
requires prospective respondents to contact tlearelser about being involved. As

the Human Ethics policy website for the UniversitySydney states,

participants may be asked to discuss the reseathhnends/contacts whom
they think may be interested in volunteering t@bdicipants. Those new
participants should then contact the research teamlunteer. Active
snowballing when participants volunteer their fdsftontacts directly to the
research team is not acceptable (University of 8ydfA004).

Again, this process, whilst being more successifudliiecting prospective respondents
to the researcher, was on the whole inadequatdesathan half of the eventual

respondents were recruited through passive snovdadihiques.

As a direct result of the inadequacy of these tgtbital’ approaches to recruitment a
third process became the primary method of recentmrhis method involved direct
contact between the researcher and the prospeespendent prior to their
recruitment in order to introduce the researchqmiojo the individual. This procedure
was conducted in a passive manner to ensure pitbspeespondents were not unduly
pressured. Once prospective respondents werefiddrtiey were introduced to the
research through a combination of personal disoossiithe work and through
distribution of SIS and Consent Forms. Once theviddals had read the SIS and
Consent Form, if they indicated that they wererggged in taking part at this juncture
their contact details were taken and a prelimirtimng and location for the interview
were set. This process of recruitment was by fdraamay the most successful method

accounting for the majority of respondents recdifter the research.

This method of allowing people to see and meetdbearcher before they decided to

take part was appropriate for the context of tagearch projeéﬁ The cohort of

“8 |ssues of ethical recruitment and the difficultiésnaintaining an ethical position in ethnographic
research in geography is discussed in McDowell (2001).
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second generation individuals from Iran was pdytisélected because of the
visibility of Iran and Iranians in the media. Medigereotypes diverge from the reality
of Iranian communality in the diaspotaThese representations have resulted in an
ongoing fomenting of distrust amongst those ofikarbackground that was
reinforced through the attempts to recruit indidtiuin this project. Impersonal and
third party processes of recruitment failed prityabecause of this lack of trust of
wider understanding of Iranian-ness combined wijhrefative outsider status which
tended to initially associate me with as being moreommon with the producers of
misrepresentation than as a researcher critiqhiesgetstereotypes. For this reason, it
was essential for a personal introduction to alllberassurance of understanding and
sensitivity, and to express the confidentiality aménymity, that this research
involved. This information was laid out in the Infieation Notice, the SIS and
Consent Forms. However, these were not enoughstarethat individuals were
comfortable that the research was sensitive entughderstand ‘the issues’ involved

in being a second generation person from Iran.

At the outset of the Phase 1 fieldwork in Sydneyune/July 2001, several
prospective respondents showed a high level ofudistelated to the visibility of the
Iranian community. The questions asked were akitwioy are you looking at
Iranians?’, and, ‘who told you there were IranianSydney?’. However, when the
first international fieldwork commenced in VancouVvevas surprised to find that my
status and the project’s legitimacy had been rgisedly by virtue of my undertaking
‘international’ research. This commitment to thee@rch expressed, to some, that |
was a legitimate actor, serious in my intentiond iswending to behave in an ethical
manner having the effect of destabilising my reloutsider status and instilling a
degree of trust. When fieldwork was commenced indam in 2002, following both
Vancouver and Sydney, the questions over legitingex/visibility were again absent
confirming to a degree that the status of the mebea was increased through the
appellation ‘international’ to the project. Wherttinal round of Sydney fieldwork
was completed during the course of 2003, the ajreathpleted international
fieldwork did, for some, create an air of legitirgaas respondents were keen to hear

of any interesting differences and/or similaritiedween life in Sydney and life in

4" See Chapter 4.

91



Vancouver and London. However, another significantact made itself felt over the
life of the research, affecting the perceptionsespondents to the research project

itself: the impact of ‘9/11" and the ‘War on Terror

3.3.6 Impact of Sept 11, 2001

One feature of the interview process in Phase tingheds to be mentioned is the
initial focus on refugee issues. As mentioned egrét the outset of this research the
issue of representations of asylum seekers fromiifrghe Australian media was a
key point of differentiation to be investigatedabgh the comparative analysis.
However, as the process went on, the ‘refugee sso@eame less important to the
research than issues of wider representationdashland Muslims in the West. This
watershed occurred as a direct result of the tstrattacks on New York and
Washington DC on September 11, 2001. Whilst theachpf ‘9/11’ on perceptions of
Islam and Iran in the international arena increglgibecame important in each of the
three city sites, the structure of Phase 1 wasimaniged significantly to reflect this.
Instead, the focus on refugee issues was maintamedder to maintain a level of
internal consistency in the comparative analyset, the changing international
relationship between the West and its Islamic atihed discrete impacts for the
cohorts in this research. | have endeavoured tudssthis point at length in Chapters
6 to 8.

3.4 Conclusion

Maintaining a consistent research agenda overdhese of two years of fieldwork
has been a challenge when set against the changinge of world politics,
particularly as it plays out in the ABC and Iran@ontexts. Certain aspects of the
research have been moulded by the processes oirtianself-reflexive manner,

whilst others have been maintained as a more figids. The challenge of this has
been to try and produce an ethnographic studyntiaattains a legitimate comparative
focus, whilst not becoming ‘irrelevant’ in the faskechanging experiences. | feel that
this partially iterative process has remained vedidughout, helping to produce a
solid set of data from which to produce an inforire@tnalysis and draw some

interesting conclusions. These will be developeaharily in Chapters 6 to 8. Before
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moving on to the discussion of the results of figilwork it is necessary to continue
on with some contextualisation of the researclhénfollowing chapters the
processes that structure national communitiesydiegy the national contexts of
multicultural policies and the representationshia iainstream media, are
investigated (Chapter 4) followed by an investigatf the form and structure of the
Iranian diasporic ‘communities’ from an historieald contemporary perspective
(Chapter 5).
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4 STRUCTURING THE NATION

Modern states are nation-states — political appasats, distinct from
both ruler and ruled, with supreme jurisdiction o@edemarcated
territorial area, backed by a claim to a monopofycoercive power
and enjoying legitimacy as a result of a minimuwelef support or
loyalty from their citizen.

(Held etal., 1999: 45)

This chapter engages with two separate but retagdes that structure discourses of
identity and belonging and hence impact on the wdividuals from an Iranian
background perceive community. Firstly, the disaussurns to the policy form of

the national multiculturalisms discussed in Chagtdooking at the policy contexts in
ABC that act to inform recognition of diversity vgti structuring debates within
national communal forms. In the second half ofd¢hapter, the power of
representations in the mainstream media to (rejm®dational discourses of identity
are examined. The media construct a ‘preferred mgaaf Iranian-ness that
structures public discourse, impacting in turn los lives of the second generation.
Both of these arenas of investigation highlight‘tbp-down’ structuring of identity
discussed in Chapter 2 that operates to limit theodirses of identities and belonging

to national forms.

As will be shown throughout this dissertation, atle of the national sites that form
the focus of this research national identity ivipgged above other possible
identities, creating a dominant discussion centrethe ABC ‘us’ versus the
nationally inscribed Iranian ‘them’. It is for thisason that we will discuss in the later
chapters the relationship between the dominanttrarten of Iranian identity and
how other types of identification, such as religiadentities, class or linguistic
identities, interact with and disrupt the domindistcourse of national ethnic
Otherness. By looking at the politics of multicuéilism and mainstream media
representations in more detail we will presagddter discussion of possible futures

for multiculturalism that are more inclusive of digity.
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4.1 National Multiculturalisms

One way to improve our understanding of the pldabe multicultural within the
liberal democratic polity is to examine the differ@ational contexts and the way
they have responded to the opportunity of multicalism and the challenge of
understanding and including the diversity that isxgithin their borders. In this
section the three different national multicultusais are discussed, noting significant
similarities and particular differences in theilipoal and social forms, to better
understand the emphasis on the reproduction admeltiorms inherent in national

multiculturalisms.

The question of the place of immigrants within blweders of Western nations has
been, and remains, a constant political and sdd&xdhma. Multiculturalism as a
policy designed to alleviate these tensions has teeefocus of constant debate over
the last thirty years since the term was giventigali relevance by the Canadian
Prime Minister, Pierre Trudeau, in 1971. The thratons at the core of this work
have many similarities and important differencegwegards to the term
multiculturalism that form the background againkiah current issues of migrant
identity are set. Further, the term multiculturadibas to some extent formed a
window through which the identities of the natidthemselves are being recognised
as experiencing dynamic transition (Modood, 1998)such, multiculturalism as an
idea is highly contested and manifests itself déffely in each of the national

contexts under investigation.

The understanding that identities are fluid andaafgic not only has implications for
the national, ethnic or religious minorities strligg to find a place in the nation, but
also for ‘the nations’ themselves. The nation,@sstituted by certain dominant
groups as a politically/culturally/racially homogeus space, becomes a problematic
concept once there is an acceptance of the necessdcognise and include minority
‘diversity’ within the legitimate spaces of the ioait (Gilroy, 1987 as cited by

Modood, 1997: 291). By engaging in the multicultuaestion, the homogeneously
constituted nation engages with the process @wis dynamic reproduction. The
recognition of a case to be answered with regardset place of the Other — migrants,

refugees, the indigenous population, women — withénnational space, is an
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acceptance of the necessary mutability of the ndhiat produces the possibility of
dynamic engagement with the nation’s evolving imédiversity, in contest with the

fear of loss of national identity this mutabilityplies.

The opening of discursive relations with minoritpgps by the supposed dominant
group representing the nation does not represaridrof itself a solution to the
multicultural question. Rather, it presents an ofapoty to progress towards an
understanding of what it would take to effectivalglude all members of a
multicultural polity within a bounded geopoliticabnstruct, be that set at the scale of
the nation, or at the local, regional, or globakle By engaging in policies of
multiculturalism, nations such as Canada and Alistrand to a lesser extent Britain,
have made a commitment to engage with the histiyricanstituted minority groups
that exist within their borders. However, as alldide in Chapter 2, the use of the
ideology of multiculturalism to approach the intsaggence of ‘problem groups’ in
these nations has itself been problematic. Toodfte emphasis has been on the
(re)production of a central homogeneously congtttuhajority to which the
‘multicultural’ groups must defer — an ethnic pialt of limited inclusion producing a

shared experience of racism/exclusion rather tHegcagnition of difference’.

The following analysis examines separate themdftierdnces in the operation of
political multiculturalisms in the three countridés.Australia, the emphasis on
multiculturalism as a policy of immigrant settlenhevill be addressed. In Canada, the
positionality of ethnic minorities as a ‘third f@detween English and French
Canada and attempts to incorporate a model of gighps into multicultural policies
will be discussed. In Britain, the impact of postamial discourses of racial

difference on the inconsistent commitment to multioalism will be discussed. In
each case, these themes have implications for élyethve children of migrants in
general, and the second generation from an Irdraakground in particular, interact

with the socio-political context set down by naabmulticultural policies.

4.2 Australian Multiculturalism: A Program for Settlemst

Australian multiculturalism has grown out of th@agmatic requirements of

successfully ‘integrating’ large numbers of immigisinto Australian society with
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minimal disruption. The form of Australian multitutalism has hence been driven by
a focus on immigration and the migrant to the esiolu of other ‘non-migrant’
identities, such as the successive generationssgmificantly, the mainstream or
dominant majority. The mythology of Australian ingration centres on the white
British/Irish migrant, the constructed ‘Anglo-Celtmainstream identity, without
actively involving this constructed majority groumthe processes of social
development incumbent in immigration processess Tduk of engagement with
wider social actors has limited the policies of #akan multiculturalism to questions
of the successful settlement of immigrants, a peded to the history of migration
that has configured the present nation. The intrésaof the history of Australia as an
immigrant nation that have a bearing on the forrmafticulturalism have been
covered in detail elsewhere (Jupp, 2001, 20021t6tra1998). A brief summary here
of some important historical points will sufficedoaw the distinctive nature of

Australian immigration in multicultural policies.

Australian history has traditionally been built@sumptions of a homogenous white
male history prior to 1945, as imagined throughhswbite themes as the convict, the
bushranger, and the stockman. However, the rezlitiye diversity of migrants, in
particular the large number of Chin&gresent in the Australian population in the
19th Century, led to tensions with the majority telpopulation that became the basis
for what became known from 1880 as the ‘White Aal&rpolicy’ (Jupp, 2002: 8-10).
With federation of the Australian nation in 190&ntrol of immigration passed to the
new commonwealth government which immediately pddse Immigration
Restriction Act (19017 which determined immigration policy until the Magion

Act of 1958. It was these Acts that formed the légais of the ‘White Australia
policy’ which influenced the make-up of immigratithrough until 1973 when it was

officially abolished by the Whitlam Labour Governme

“8 Jupp points to the arrival of many thousands of Chitteseigh the newly opened colony of Hong
Kong to the Victorian Goldfields in the 1850s asbleginning of a fear of Asian immigration, which,
150 years later, still remains (2002: 7).

91t is important to note that the spirit of the Imnzition Restriction Act was the racist exclusion of
non-white, non-British applicants for immigration. Hewer, at no time was the White Australia policy
included in the wording of the Act. In contrasthe actual day-to-day running of selective and
exclusionary immigration, the denial of racism hasrbthe case throughout the history of Australian
immigration legislation. As Jupp notes, this “illumieatone of the stranger features of Australian
immigration policy: the consistent denial by offisi@f something which everyone knows to be true”
(2002: 8), that is, that immigration policy was rdigidiscriminatory.
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Immigration demand was greatly increased followi®g5 to satisfy the
government’s view that Australia needed to ‘poprilat perish’. However, programs
such as assisted passage failed to meet the defiearbite’ migrants leading to

the search for non-traditional sources. The turayafiom the traditional ‘white’
immigration sources created a fundamental tensatwden what had been an
increasingly mythologised ‘white Australia’ and thew diversity represented by
southern and eastern Europeans. This tension vedtsndth by the formal ascension
of ‘assimilation’ policies to regulate the thre&difference and to ensure the sanctity
of what became increasingly known as ‘the Australiey of life’ (Theophanous,
1995; Stratton, 1998).

4.2.1 The Anglo-Celtic Core

During this period of diversified migrant intakesthinilinear ‘history’ of Australia as
a white British-lIrish homogeneous national cultwaes normalised. The imagining of
Australia as uniformly ‘Anglo-Celtic’ in the facd threat of the migrant Other has
influenced not only post-war policies of assimiati but remains an important issue

in the current climate of multiculturalism.

The term ‘Anglo-Celtic’ is itself an ethnic consttyStratton, 1995: 38). Inglis notes
that Anglo-Celtic is “a word unknown outside Audtga(Inglis, 1991: 21) and
represents a syncretic association of Irish Cathwiih ‘Anglo-Saxon’ which came
about more than one hundred years ago. The idaa Ahglo-Celtic mainstream has
gained contemporary credence in the face of thegration of the legitimacy of the
ethnic Other, and forms a new basis for a stratégxclusion, which Stratton claims

sits at the core of Australian multiculturalism.

By constructing a core national ethnicity — the ln@eltic Australian — as the
naturalised Australian, we have set the stageniirttroduction of multiculturalism,
not as an idea of individual and communal equalitit,as a management principle, a
set of power relations managing the tension betwleemational ethnic Other and the
mainstream Anglo-Australian national identity. THilseral toleration’ (Hage, 1998)
that lies at the core of Australian multiculturadisets the ideals for the achievement

of multicultural aims to the advantage of the ergshational elites. The ability to
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achieve any real sense of equality of recognigomidden behind ‘pretend pluralism’
(Fleras and Elliot, 2002) which serves as the iogickl framework for

managing/tolerating difference in Australia.

Three aspects that were significant in the leatbupulticulturalism in Australia
include the growth of an ‘ethnic lobby’, the growiwisibility of the non-British
population, and wider international moves towangsater human equity through the
doctrine of human rights. Lopez (2000) identifiesoanter movement to the ideology
of assimilation that was present through the 1@&ekearly 1960s that he calls anti-
assimilation. This movement of critique coupledhapressures from the growing
ethnic lobby and the pressures from internationademnation of what was being
increasingly recognised domestically and intermetily as racist immigration

policies eventually led to a change in ideolog&tahce from assimilation to a process

of ‘integration’.

The Labor government of Gough Whitlam came to pawéi973 seeking to reverse
racist policies in Australian immigration. Whilstet White Australia policy was

formally stopped near the end of the previous lab&overnment, Whitlam saw to it
that there was a complete policy turn around tooremracist barriers to immigration

and settlement overseeing the change in policyuiticnlturalism>°

Whilst the ideas of multiculturalism in some wayegent a watershed in policy and
wider public thinking towards those who were presily characterised as the Other
in Australian society, the history of relationsweéen the perceived Anglo-Celtic
mainstream and immigrant Others strongly determinesorm of contemporary
multicultural policy in Australia. As a result, ntigultural policy has focused

exclusively on the settlement of new migrants. &spinotes,

Australian multiculturalism is best understood asapect of immigrant
settlement policy. It grew out of a concern witktlsenent rather than with
cultural maintenance, which has largely been éethe ethnic communities
(Jupp, 2002: 93).

% During this period 1973 to 1975 the assisted passagesopened up to non-Europeans for the first
time and all racist barriers to non-British ‘aliefrsthe entry visa program for short term visitors and
tourists were removed.
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Essentially, multiculturalism at the national levels had very little to do with
culture and a great deal to do with immigrant saetént (Jupp, 2002: 121).

Whilst the policy basis of Australian multicultuisash was rooted in the Whitlam
government from 1973 to 1975, the first officiafidgion of multiculturalism was
produced by the Australian Ethnic Affairs Coun&KC) in 1977 in the report
‘Australia as a Multicultural Society’ (AEAC, 197.7)he report concludes with a

commitment to ‘cultural pluralism’ stating:

What we believe Australia should be working towasdsot a oneness, but a
unity, not a similarity, but a composite, not a timgl pot but a voluntary bond
of dissimilar people sharing a common political amgtitutional structure (in
Jupp, 2002: 86}

The council itself was a product of the conseneafivaser government as a part of its
continuation of a policy-based multicultural idehe EAC was one of the important
agencies behind the development of multiculturaligns important to note at this
point that, in contrast to the Canadian case befpayp rights were wholly
subordinated to individual rights in Australian ticdlturalism from the outset.
Members of the council were not considered to peasentatives of interest groups,
but considered as individuals (Jupp, 2000: 90) fogusing on individual equality
rather than communal recognition as the cornerstdéreistralian multiculturalism.
The definition of multiculturalism produced by tBAC, principally drafted by Jerzy
Zubrzycki and Jean Martin (1978, 1981) from the thalan National University,

based as it was on the principle of ‘cultural plisra’,*> emphasised the importance

®1 According to Jon Stratton, the term ‘multicultisal’ first appeared in the Australian context in a
speech by the Jewish commentator Walter Lippmanat(Str, 1995: 40), but its most important early
articulation was in the form of a speech by the ImmignaMinister for the Whitlam Government, Al
Grassby, entitled Multi-Cultural Society for the Futurgsrassby, 1973). Lopez notes “Although one
can not be precise, the term ‘multiculturalism’ eateAustralian political discourse to describe certain
sets of ideas at the end of the 1960s. During thetéinst of the Whitlam Labor Government ... some
of these ideas, and accompanying policy options, ofi@ally referred to under the heading ‘multi-
cultural society’. Other terms like ‘ethnic pluralisricultural pluralism’, and ‘family of the nation’
were also used until multiculturalism achieved predamircurrency by 1975” (Lopez, 2000: 2-3).
Additionally, the allegorical form of the natiorfaimily was set within the historical form of the Bsh
‘national family’ (Davidson, 1997 in Castles al, 1998).

%2 Stratton has commented that Australian multicultsnalin some ways mirrors the cultural pluralism
of the USA. The cultural pluralism that was the foofisnmigration policies in the United States from
the 1920s calls for an acceptance of an individuggigt to cultural maintenance in private, whilst
maintaining a public allegiance to the forms and astins of ‘the American way’(1998: 68). In
trading the acceptability of public cultural diveysior political and legal conformity, the normadis
American cultural pluralism has entrenched the white as the controllers of power in the political
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of the liberal equality of individuals. The ‘voluary bond of dissimilar people’
ensured that group affiliations were subsidiarintbvidual rights, a point that is still

stressed in the present.

In Australia, multicultural policy has remained goainantly in the hands of the
administrators of immigration policy. This is inrdeast to the administration of
Canadian multiculturalism which has been subjeatn@nstreaming’ beyond an

exclusivist immigrant focus. As James Jupp notes,

From the beginning, Canadian multiculturalism atedghat cultures had

relevance beyond the immigration generation. Tlas not so obviously the
case in Australia, where responsibility for multtaualism has rested for all
but nine of the last thirty years with the Immigoat Department (2002: 83).

Built as it is on the history of separation betwaaronstructed Anglo-Celtic majority
and the ethnic migrant minorities, Australian nautturalism has been restricted in
its application across the breadth of societyelrent years, this restriction has
become even more pronounced under the conserfateeal government. Following
the 1996 federal election, one of John Howard facts of state was to abolish the
Office of Multicultural Affairs, moving federal resnsibility for multiculturalism

from its central place in the Office of the Priménidter to place it, once again, under
the guardianship of the immigration ministfyThe resultant Department of
Immigration and Multicultural Affairs clearly repents in structural form the
perceived relevance of the policy of multicultusati to the conservative government.
The subsequent move, following the 2001 electiond¢tude indigenous affairs in the
expanded DIMIA (Department of Immigration, Multitutalism and Indigenous
Affairs), further emphasised the peripheralisatbthese ‘problem’ issues (of
difference from the centre) away from any involveine the central functioning of

Anglo-Celtic Australian society.

The continued focus of Australian multicultural jpglon the management of the

short term integration of migrants, and in parécuhon-English speaking

and legal, and thus also economic, spheres througtugipert of an unquestioned Anglo-centric moral
order to which all must conform.

%3 Howard also abolished the productive Bureau of Imatign, Multicultural and Population Research
shortly after, leaving no government body involve@ystematic research on issues of diversity.
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background (NESB) migrants, has produced a ‘mutticalism for them’ mentality
that separates the processes of inclusion of pétieninority groups, the recently
arrived migrants, from the questions of inclusiod @xclusion that circulate
throughout other possible ‘communities’. The coméid focus of multiculturalism on
issues of housing, language training and emploympegrams aimed at migrants in
their initial settlement period in Australia, rests the multicultural to an ethnic
periphery. It is not only the assumed majority An@leltic identity that is reified as a
static ‘end point’, untouched by multiculturalisithe second generation, existing
beyond the settlement process, are also outsitteegtach of Australian

multiculturalism.

4.3 Canadian Multiculturalism: Mainstreaming Visibility

On the 8 of October 1971, Canadian Prime Minister Piert®ETrudeau announced
a new federal policy of multiculturalism for Cana&nce that time, multiculturalism
as policy has formed a background to a raft ofatites that have centred on the
place of ethnic identity in a modern Canada. Whiiststatus of these two nations,
Canada and Australia, as New World immigration péoa nations indicates a
similar trajectory in their relationships to diviéyswithin the nation, there are
important divergences which outline contextualetfiéinces between the two nations
that have influenced both the form of multicultypalicies and, subsequently, the
contemporary relationships between majority andomiiy groupings within the

nation.

The founding conditions for multiculturalism in Gada are implicitly tied to the
relationship between the English and French naltigreaups, the ‘charter’ groups, in
the Canadian nation (Li, 1999: 150). The single tnmaportant influence on the

development of Canadian multiculturalism has béerbi-cultural status of Canada.

4.3.1 Bi-cultural and Bi-linqual

The ‘white’ history of Canada is one of two distiti@jectories linked to the two
colonial Empires of France and Britain. The firstipanent European settlement was

established by the French at what is now Montredlb08, some 150 years before the
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British established a permanent settlement in CanBlde French have maintained
this continuity through to the present day in theaa of eastern Canada covered
primarily by the province of Quebec. Following aorh the growth of French
settlement, sustained British migration during 186 years leading up to Canadian
confederation in 1867 ensured that two distincioggan groups were in existence in
Canada at the time of The British North America f&67)>* The Act legalised the
claims of the two European migrant groups to camtig rights to the perpetuation of
cultural privileges such as separate languagesestadhlished in law the bi-national
character of the modern Canadian nation (Driedf296: 68)>°

The historical focus of Canadian immigration ontehturopean sources parallels the
‘White Australia’ aims of Australian immigration h€ dominance of the two

founding nations of Britain and France, whilst desbatising the notion of a unitary
Canada, ensured that white Eurocentric immigratias a core intentioff.In the

period immediately prior to, and following the, $ad World War, the understanding
of Canadian demographic reality was increasinggnse terms of a ‘cultural

mosaic’. Interestingly, the use of the term cultmasaic was as much to do with
noting the increasing presence of migrants froam-traditional’, that is, ‘white’
European, sources, as it was to do with distingagsCanada from the United States,
where the ‘melting pot’ was used to describe thiépbphy of minority incorporation
(Wargon, 2000: 24).

The demands of a legally inscribed duality of nadiccultures came to a head
following the growth of ‘other’ cultural/ethnic gups following World War Two. The
socio-economic needs created by the Second World\wiee satisfied by large scale
immigration post-war. Demand for suitable white &ean immigrants soon

outstripped supply, just as was the case for Alistaad, by the early 1960s, the

4 At this stage Canada included only the four origestern provinces — Ontario, Quebec, New
Brunswick and Nova Scotia. Manitoba was the fifti&Y0 whilst Newfoundland was the last
province to be incorporated into the confederaitobo49 fHttp://www.thecanadianencyclopedia.com/
accessed: 15September, 2004).

%5 The census of 1871 indicated that the British amtéh charter groups made up almost 92% of the
3.5 million population (60.6% British; 31.3% Frena what then made up the Canadian
Confederation. By 1991, this had fallen to 51% (2Bfitish; 23% French) (Driedger, 1996).

% Just as in Australia, the assumption of a white hiseofyrther challenged by migration of groups
such as the Chinese and Japanese as labourers in tt@"latel early 20 century. See also the work
of Kay Anderson on the Chinese and the formationtoh&@own in Vancouver (Anderson, 1991).
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changing demographic structure of immigration, negluding significant non-
traditional sources, led to inevitable change ilicgoln 1962, the ‘white-only’
immigration policy was scrapped in lieu of policgded less on race due in part to the
perceived international pressures from bodies ssdhe United Nations,
significantly changing the composition of immigmatito Canada (Hawkins, 1988:
12). It was also due to significant internal preesuAs the demographic nature of
Canadian society was changing due to immigratioreva realisation was occurring
in French speaking Canada. The steady increase iproportions of English
speaking immigrants to Canada compared to the Rread been slowly eroding the
confidence of the French Canadian population. &higety led to an intensification
of French nationalism culminating in the appearasfdée Parti Quebecois in the
early 1960s, which in turn led up to the periodnas the ‘Quiet Revolution’ in
Quebec. Through the Parti Quebecois the Frenclksgemajority in Quebec, as
representative of one of the two nationally insedilcharter groups, sought greater
recognition in the face of the increase in theustaf English as the more dominant
Canadian identity, particularly concerning Engléghthe ‘national’ language, and

particularly amongst the majority of newer migrants

In an attempt to settle French-British tensions,Rearson government appointed a
royal commission in 1963 to investigate the ongatajus of the two charter groups —
the Royal Commission on Bilingualism and Bicultisal, (the B&B Commission)
(Hawkins, 1988: 16). The terms of the B&B Commissieere to determine what
modifications to public institutions would be nesagy to ensure a better reflection of
the bilingual and bicultural nature of the natiamilst at the same time recognising
the contributions of other groups to national idgnBreton considers the B&B
Commission, and the subsequent move to multicdisinaas an act of political
expediency driven not by a need to recognise nmingroups as increasingly
important members of the population, but ratheslé@e other migrant groups as a

convenient wedge between the established chartienag1988: 35).

The recognition of a ‘third force’ of ethnic mintes competing for inclusion within
the nation with the charter groups can thus beestgao be less about the rights of
recognition and legitimacy and more about diffuding aspirations of the Parti

Quebecois. Through the processes of the B&B Coniomisand later through the
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move to multiculturalism, the calls for greateraguoition of French Canada were
heard whilst at the same time their secessiorasinsl were undermined by the

acceptance of the legitimacy of claims for minoriégognition>’

The B&B Commission, whilst focused on how to furts&engthen the
bilingual/bicultural institutional basis of the @i, also made sixteen
recommendations regarding how the rights of ethmiwrities could be better
recognised through key institutions (Li, 1999: 150h)ese recommendations formed
the basis of the federal policy of multiculturalismnounced in 1971. This direct
relationship to the B&B Commission is instructivechuse it helps to clarify an
important distinction between Australian and Caaadnulticulturalisms. In Canada,
the growth of multicultural policy was more influmed by the contestation over
national identity, whereas, in Australia, multicwklism was more directly related to
the need to better overcome barriers to successfuhnt settlement. The relationship
between Canadian multiculturalism and nationaltitlers nowhere better

highlighted than through the fact that Trudeau @né=d Canada in 1971 with a new
program of ‘Multiculturalism within a Bilingual fraework’ >® This relationship to

the unity of the nation through a commitment tanigibalism endorses the focus of
the B&B Commission on resolving binational tensiassa priority, and only then
considering the place of the third force of etrmiaorities. By placing
multiculturalism within a bilingual framework, Tredu set up minority recognition as
being firmly subordinated to questions of natioumaity. However, the binational
contestation over ‘Canadian’ identity ensured theason of an unquestioned
dominance of a central majority, such as is the aag\nglo-Celtic Australia, has

been at least partially avoided.

As previously stated, definitions of multicultusati are contested. This is no less the
case for Canada. Multicultural policy has beenrprieted in different ways by
different interest groups within the state appaaince its inception in 1971 (Li,
1999: 152). Fleras and Elliot (2002) have calleddBau’s commitment to

5 As a further result of these internal and extepnassures the government resolved to review
immigration policy through an immigration White Rapn 1966. The result of this review was the
introduction of the ‘point system’ (Driedger, 19%&). The point system, which came into effect in
1967, completed the elimination of selection of imraigs according to the basis of race or ethnicity,
(Taylor, 1988: 58; Kalbach & Kalbach, 1999).

8 See Appendix 4 for a summary of the key pointsrati€au’s policy.
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multiculturalism a ‘pretend pluralism’ that “estaied a Canada that endorsed
diversity in principle without actually changing amy fundamental way how power

and resources were distributed” (2002: 56).

The structural response to the multicultural comment was indicative of attempts to
internalise multiculturalism as a core part of GHaa identity. In 1972 the
Multiculturalism Directorate was created. It wagiaily a department within the
Secretary of State, unlike the Australian case winaulticulturalism was related
structurally to immigration from the outset. Theatier of Rights, which came into
effect in 1985, included explicit reference to mportance of multiculturalism as a
core facet of Canadian national identity. Secti@rstated that the, “Charter shall be
interpreted in a manner consistent with the predem and enhancement of the
multicultural heritage of Canadians” (Fleras ankibEI2002: 66). With the tabling of
Bill C-93, The Multiculturalism Act in 1988 multiculturalism was now recognised
as a central feature of the national identity, yetadfill the void created by a growing

realisation of the ‘no official culture’ polic.

What the Act sets out to achieve is the recognitibtihe centrality of
multiculturalism to questions of identity acrose thhole of Canadian society.
Consider this in comparison to the continued emighiasAustralia on the marginal

relationship of multiculturalism with immigrant idgty.

Whilst policy intentions to include all people im@ada’s multicultural character may
have symbolic value, on the ground they are noajuee of successful
implementation and popular support. The decisioméwe from policy to legislation
marks a further symbolic investment in a legitimameticultural character for

Canada and, as will be shown later, at least foresof Vancouver's second

%9 See Appendix 3 for summary of the ten elements oAtie

% Tensions over the denial of a quintessential Canadentity related to either English or French
heritage has resulted in some anxiety over what insm&@be a Canadian. In response, the Reform
Party and its successor, the Canadian Alliance, haxacated a relegation of ethnicity and culture to
the ‘private sphere’, thus emphasising the overridimgartance of individual rights (Abu-Laban,

2002: 463). This intention of separating private poblic spheres matches the cultural pluralism of the
United States, where the public adherence to trealues of American citizenship outweigh the
expression of private differences.
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generation from an Iranian background, the pragéatclusion across society has met

with some success.

The irony that has grown out of this further celigedion, or mainstreaming, of
multiculturalism within the discussions of natiomdgntity and in the institutions of
the state is that as multiculturalism has gainedenseedibility, debates over the form
of multiculturalism have become more muted. Thétunsonal acceptance of
multiculturalism has tended in some ways to sileheedebate on critical
multiculturalism — in a way it has become one @f tfation’s sacred cows, beyond
critique® Even as it gains more political credence, theugabf multiculturalism is
undermined through reductions in budgets and #sructuring’ of resources. At the
provincial level, multiculturalism in Quebec hasheonsistently resisted as
antithetical to the ideals of French Canada. Andheother side, the recent change to
conservative government in British Columbia hasigbe Ministry of
Multiculturalism and Immigration disbanded with pessibility for multiculturalism
now falling under Department of Aboriginal, Multituralism and Immigration,
along with seven other departments, within the stigiof Community, Aboriginal
and Women'’s Services. The budget for the new deyent has been halved from $1
million in 2002 to $500 000 in 2003, a relativelpal sum when compared to the
provincial budget for immigration and settlemen$20 million, and hardly reflective

of the supposed ‘centrality’ of multiculturalism @anadian identity.

Multiculturalism in Canada has grown to be a cdrigature of an evolving Canadian
identity. Unlike in Australia, a unitary core natal identity is not a given. The
ongoing anxieties over tensions between EnglishFaiedch Canada ensure that
debates about the place of the ‘third force’ aresmmaplistically subordinated to the
national mainstream. Yet the reality of questiobsua exactly what is Canadian
identity, still tends to produce an ethnic polifiagere ‘visible minorities’ are
reproduced as homogeneous entities, passivelyiag#ite resolution of tensions

between the two ‘legitimate’ European actors.

®1 |t is against this status as ‘beyond critique’ thatpopular success of Neil Bissoondath’s (1994)
conservative critique of multiculturalism can be bestarstood.
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4.3.2 Group Rights versus Individual Rights

Canada’s institution of group rights in the formvidible minority recognition in
conjunction with multiculturalism is worth inveséting briefly at this point. Charles
Taylor (1992) outlines the debate concerning thet @y to achieve equality as the
rights of individuals versus the rights of groupke rights of individuals are built

into most Western liberal democracies through #ress of ‘difference blindness’
where the imposition of constitutions recognise tha state should give no special
advantage to any one individual or group over agrodls this would be a breach of
equal treatment. In contrast, the argument forélcegnition of difference takes as its
starting point the fact that there is no true eigpahder a system that commands only
the recognition of individual rights as this ignstée historical and enduring
oppression of particular groups in society — wontlea disabled, ‘blacks’, indigenous
groups — by the more powerful majority (Young, 198990; Taylor, 1992;

Kymlicka, 1998, 2001: Part ). Instead Taylor claithere should be a recognition of
the disadvantaged status of these oppressed giougms)junction with the
recognition of individual rights, in order to betchieve individual equality across
all sectors of society. In Canadian multicultunaljgthe movement towards group
rights has been a significant development, mangagicularly through the

construction of ‘visible minorities’.

The growing unease during the 1970s that multicalism was too concerned with
cultural retention and not focusing on core strradtproblems of inclusion/exclusion
led to the Special Committee on Participation cfibe Minorities in the early 1980s.
The commission’s report, Equality Now, called floe immediate introduction of a
Multiculturalism Act and the creation of a sepansliaistry of Multiculturalism in
order to overcome some of the institutional limdas facing minorities (Li, 1999:
154; Fleras and Elliot, 2002: 65). The ‘visible wilty’ status related to the groups
considered outside the ‘biculturalism’ frameworkomliere seen to be facing the
forefront of racial discrimination — those of nomfBpean origins who were
designated racially as ‘non-white’. The 1986 Empieynt Equity Act saw the first
legal recognition of ‘visible minorities’ as one thie designated groups, along with
women, indigenous peoples and persons with disiakilwho systematically faced

disadvantage in employment. The Act sets out \@sibinorities as “persons, other
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than aboriginal persons, who are non-Caucasiaac@ and non-white in colour”
(Employment and Immigration Canada, 1988, in Kafi§93: 212)?

This categorisation of national ethnocultural gugo either one of the charter
groups or as visible (or non-visibf8ninorities reifies difference set along national
lines entrenching lines of separation based orotadlbor ‘race’ that in turn map onto
the national boundaries between groups. For exarajpleanians become ‘people of
colour’ according to their designation as ‘visibieinorities, regardless of their self-
definition which may relate to ‘Aryan’ whiteness, &ill be touched on in Chapters 6
to 8. Additionally, the ‘visible place’ of Iraniamigrants and their families is

significantly influenced by their designation asible in the media (see below).

The construction of visible minorities, whilst praging tangible advantages through
the imposition of legislative controls in employmand rights, has tended to reify
difference between the ‘multicultural’ groups ahd test of Canadian society (Karim,
1993: 214). Regardless of the imposition of gragpts the impact of reified national
categorisations within multicultural discoursesd®gtowards the separation of the

national ‘us’ from the national ‘them’.
4.4 British Multiculturalism: The Postcolonial Racial Ovide

The relative success of multiculturalism in Ausaand Canada has become a
blueprint for minority relations for other counsi&é emulate as international
migration intensifies under the conditions of irasmg globalisation. In the British
case, multiculturalism has been present in one faranother since the 1970s as a
proposed model for the successful understandimgirdrity/majority relations. Yet,
unlike the two ‘multicultural nations’ above, Biiighas suffered from a lack of

commitment to an enduring policy-based multiculisra that has served to

%2 This designation has developed into a definitiva’bf visible minorities to include the following
ethnic categories: “Chinese; South Asian (e.g. Eaaim Pakistani, Punjabi, Sri Lankan); Black (e.g.
African, Haitian, Jamaican, Somali); Arab/West Asiag.(&rmenian, Egyptian, Iranian, Lebanese,
Moroccan); Filipino; South East Asian (e.g. Cambodiadpnesian, Laotian, Viethamese); Latin
American; Japanese; Korean; Other” (Statistics Carifi).

%3 The categorisation of visible minorities has hadetfiect of producing ‘non-visible minorities’ from
the non-British, non-French, European origin grogpsh as the large groups that relate to Ukrainian
or German heritage.
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undermine attempts to instil a culture of chandee filecent report of the
‘Commission on the Future of Multi-Ethnic Britaiptoduced by the influential
Runnymede Trust and compiled by a distinguisheelpainBritish academics chaired
by Lord Bhikku Parekh notes that:

The movement towards a multi-ethnic, multicultuBaitain has been decisive.
However, it has not been the result of a conceattaision. Nor is it yet an
accomplished fact. It has evolved as an unplaninetemental process — a
matter of multicultural drift, not of a consciousligy. Much of the country,
including many significant power centres, remain®uched by it (Parekét
al., 2000: 14).

This multicultural drift represents the lack of cmitment to systematic cultural
change away from the recognition of English idgra$ an unassailable central core
of British identity. In the past the place of theglish within the British identity has
taken a primary role, producing a Britain which bhapeared as “essentially an
English nation-state, which happens for odd histdnieasons to have Celtic fringes
and (more recently) small pockets of non-Engligtlesment” (Parekret al, 2000:
21)%

Whilst the tenor of multicultural projects withirriBain are centred on the inclusion of
ethnic/racial Others within the bounds of Britigitiety, the tensions between
‘English’ and ‘British’ society appear to confourtforts to achieve racial acceptance
and ethnic equality. One submission reproducedinvitte Parekh Report clearly

highlights this problematic:

In the current climate ... any failure to identifypasitive multicultural English
identity ... will be an historical opportunity missédore cheap shots about
the conflation of England and Britain simply wilbindo as a means of
avoiding the question of a separate civic iderfotypeople living in England.
... The key is not fundamentally one of British idgntlt is one of English
identity and how previous conceptions of Englisinitity have excluded so
many people who live in and richly contribute toglish society (Pareklet

al., 2000: 8).

® The recent devolution of Wales and Scotland has hegrat source of insecurity within Britain, and
in particular, in England. The legislative recognitof the importance of the Welsh language and the
re-investment in the Gaeltacht in the Republicreland as an important aspect of national culture
separating the historical British Others from the Eingligs led to increasing probing of English (and
Welsh, Scottish, Irish) identity.
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British identity as an institutional identity, tigentity of citizenship, is one that is
rendered more open and available for groups mdrggabthrough ethnicity. This
inclusion of the Other within the bounds of indibtnal identity, as British subjects, is
often portrayed as a manifestation of liberal eifpuaHowever, it is a limited

inclusion into a restricted space, one that isrodied by the white English core in
much the same way that Hage (1998) talks abouAtiséralian mainstream. Again,
as we have seen above for Australia and Canadaamiglentities are tolerated
through a ‘pretend pluralism’ which denies full aeglal citizenshif® British

identity must then be seen as institutional indaswithout the cultural inclusion of
English identity?® Indeed, the according of British identity is ifsehught up in issues
of the post-colonial status of British society. lganigrants to Britain who arrived
under the aegis of the British Empire did so caugyBritish passports to signify
themselves as members of the conquered Empire age to be in the space of the
conqueror. To be British is to be part of the Iniglerealm whilst to be English is to
be sitting on the throne. This postcolonial theer@ders more complex the
inclusion/exclusion of ‘minorities’ and increasés theoretical distance between the
‘white’ English and the ‘black’ colonial. As Pauil®y reminds us, “There ain’t no
black in the Union Jack” (Gilroy, 1987). Whitenessiowhere explicitly stated as a
necessity for inclusion in British society, howeuiere is a tacit understanding that

English identity is racially coded as a ‘white’ spgParektet al, 2000: 38-9).

In Britain, multiculturalism has been historicathamed within a discourse of post-
war race-relations (Hesse, 2000), where the grodvthulticultural thought and
praxis is inextricably linked, at least in commadwought, to the immigration of ‘non-
white’ immigrants into the white, British, nationgpace following the end of the
Second World Wa’ This appearance of the non-white, non-Englishiigricitizen,
within the national space deterritorialised thaoraf{Deleuze and Guattari, 1988).

The reterritorialisation of the nation is exprest@dugh the resultant contestation

% The citizenship granted through the forms of libeguality does not guarantee equality of
treatment. Will Kymlicka notes, “it is increasingly &pted in many countries that some forms of
cultural difference can only be accommodated thhasmecial legal or constitutional measures, above
and beyond the common rights of citizenship” (19895

® See Chapter 6 for a discussion of the distinctianiln’ cases.

® The journey of the Empire Windrush, bringing Caelab migrants to Britain arriving on the"22
June 1948, marks the symbolic beginning of the modestigmonial phase in Britain centred on the
presence of non-white migrants.
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over space and the legitimacy of belonging, whicthe case of post World War Two

Britain forced the post-colonial condition upon tentre of the Empire.

The multiculturalism that grew up in the 1970s 4880s in Britain was limited
through its subordination to the importance of nabéch indeed led to a
multiculturalism centred not on ethnic pluralism,isithe case in Australia and
Canada, but on the assumed existence of natuiatlyetk, biological and culturally
incommensurate communities known as ‘races’ (He3@0: 11)°® Hence, the road

to the multicultural becomes more complex as wetmeal with the progression
beyond a reliance on the limitations of race disseuhrough an engagement with the
historically constituted structures of institutitisad racist governmentality and media

driven populisnt?

The difficulty faced in the British context in ond® overcome the institutionalised
nature of racism within the conception of the nauiliural is problematised by the
inertia present in these very structures (Pasgldl, 2000: 11). And these racist
assumptions have ultimately shown their intransigehrough the inability to attend
to the successive generations attempting to fiwdyainto an English identity, which
ultimately remains closed.The lack of reflexivity of British institutions neains
apparent in their ongoing difficulty in dealing Wjtamongst various other relations,
the “successive generations of diaspora-thinkiregtarn speaking descendents of
colonial migrants and those from former coloniegas. they remain) entangled in
defining the meaning of their place in the natiGHesse, 2000: 16). This unsettled
nature of English identity is a good place to startsidering a future for a

multicultural Britain’*

® Hesse (2000) has identified several major limitatiartae race-relations narrative that have left a
need to return to a multiculturalism less readily egjdhto a restricted sense of the multicultural
through ‘race’ discourse (2000: 12). He calls fooaaeptual shift which offers the opportunity to
recast the multicultural as a result of a post-colprégher than a post-war, historicity, thereby
reaffirming the role of the history of Empire, ait&lsubsequent dissolution, within the processes of the
present.

% The Macpherson Report (1999) highlighted the ‘infitinal racism’ prevalent in an important
national institution, the police force, and in partar, the Metropolitan Police Service of London.

© See Chapter 6.

"I The Parekh Report highlighted seven themes tleauasettling’ Britain. These included the impacts
of the EU and devolution as mentioned above, alaitiy tive impacts of globalisation, the decline of
Britain as a global power, the ‘end of Empire’, postrimigration, and the rapid advances of social
pluralism (Parekletal., 2000: 23-6).
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Whilst, Abu-Laban notes that, “John Rex (1997) gsdbat ‘multiculturalism’ has
become a new goal for British race relations” (20883), he remains wary of the
possibility of the systematic mistreatment of mities under multiculturalism. This
wariness towards a more complete institution oftimwikural programs is indicative
of a continuation of a British pretend pluralisnrdermined by the imagination of the
threat to social cohesion represented by the natewton-English. The Parekh
Report warns of this continuing fact, calling fomare sustained effort to overcome
racism and phobias about cultural difference, whiehtied to wider social,

economic, educational and cultural disadvantage(286). It reminds us that,

Unless these deep-rooted antagonisms to raciat@hdal difference can be
defeated in practice, as well as symbolically writbut of the national story,
the idea of a multicultural post-nation remainsampty promise (Parekkf
al., 2000: 38-9).

At the same time, in some ways the relationshigrgglish identity to British identity
is uniquely poised for a more complete articulatbdmulticulturalism, as the
unassailable ‘white’ English core encounters thvediity of the contemporary British
citizenry. This will not be a simple task, but seleecent events have made the
possibility more plausible. Foremost amongst tlpssent changes are the recent
moves towards a devolved government in Scotland/dalés. The question of the
overriding centrality of English identity as repeagative of British identity is
challenged through the increased recognition ofdggimacy of both Scotland’s and
Wales'’ ability to determine their own political diey within the framework of the
United Kingdom of Great Britain and Northern Iredaifhis process of devolution
has its contemporary roots in the appearance dhanceven greater, geopolitical
challenge to Britain/England — the ratificationtbé European Union (EU). The EU
has consistently been perceived by large sectdisedBritish public as antithetical to
an autonomous ‘island’ culture. The Schengen Agesen(1985) opening the

borders of Europe to free labour movement, anddbent acceptance of the Euro as

2 The Schengen Agreement commenced dh\&rch, 1995, opening the borders of Belgium, France
Germany, Luxembourg, the Netherlands, Spain andi§alctOther nations that have subsequently
been included in the Schengen Agreement are Gritalg,Austria, Iceland, Denmark, Finland,
Norway and Sweden, making a total of 15 nations &bMarch, 2001. The United Kingdom sought
to enter into some aspects of Schengen in March, I288ely police and legal cooperation in criminal
matters, the fight against drugs and the Schendgemiation System (SIS). Approval was reached on
the 29" May 2000 .http://europa.eu.int/scadplus/leg/en/lvb/I33020 tactessed B3May, 2003).
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the currency of Europe on January 1st, 2001 byriherity of the EU nations marked
moments of significant pressure for the British/Esfgidentity. This resistance to
change is manifested through the support for trgdiginicons that are reproduced as
the cornerstones of British identity. The curreaogl the Imperial system of weights
and measures, have become the loci of populataasisto change. These icons
construct solidarity over English identity thatrftg the imaginary space of the nation.
“They not only express solidarity but also condtrusolidarity that was not there
before” (Parekhet al, 2000: 20).

The threat of outsiders taking advantage of Schetmenake their way eventually to
Britain, usually couched as an ‘employment issised manifestation of the anxiety
over the inevitable miscegenation of the ‘Englist&ntity. All this appears to deny
the fact of an existent diversity in Britain. Thhreat to Englishness’ silences the
Other inside Britain as the already unwanted anthtural visitor (regardless of their
status as British citizens). As a result of thir@ased tension concerning the
movement of people into the imagined homogeneoligraispace, increased
pressure has been placed on immigration, and rticpkar, the movement of asylum

seekers through ‘Europe’ and into Britdih.

The degree of tension that exists in the Britishiremment between the English core
and the threat of diverse (racialised) minoritias bpened a wider front of issues
concerning the place of ethnic and religious idagiwithin the nation. The lack of
consistent political commitment to a policy-basedagement with diversity, as in
Canada and Australia, has meant that wherevesshe iof diversity arises, the threat
of difference to the ongoing social cohesion ofistyds invoked, creating, in many
cases, a downward spiral of tensions, that havey riaes over the last thirty years
led to outbreaks of violence between two normalisgtes’ in British society: the
‘ethnic minority’ identities and the intrinsicallggitimate ‘white’ English identity.

The levels of these national anxieties play thewesebut across a range of issues.

" The recent pushes to implement a program of centialisaf asylum seekers within Britain to
rurally located holding centres as a part of the @ogof refugee ‘dispersal’, is a move that mirrors
prior moves by another ‘island nation’, Australia.
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In all three nations, multiculturalism is played against the distinctive national
context in a differential manner that, collectivatpnverges to a similar position —
that the processes of the recognition of diversitpugh multiculturalism are limited
to national discourses of belonging, normalisingraatening nationally inscribed
migrant ‘them’ in contrast to the homogenously ¢bated (white) national ‘us’.
These relations serve to structure the naturetwmal Iranian ‘community’, against
which the agency to express more complex individinal group identities is arrayed

(see Chapter 6).
4.5 Representing Iran: The Power of the Media

In this section we will focus on one particuladdief influence that sets, and is set
by, the contexts against which the negotiatiomdfiidual and group identity are
made; that of media representations. The mediagobthe disjunctural fields of
influence (following Appadurai, 1990) that acts apand is the context through
which, the second generation negotiate ‘commuadahiities. It is in the media that
the discursive interaction between national idesgiand their others are played out
(Billig, 1995). Hence we can think of the mediaoa® of the contexts that influences,

fixes, and possibly questions, the hegemony obnatiidentities.

Media representations of individuals as nationalsigrants, as criminals or victims,
or nations and communities as deviant or utopiemjrdimately implicated in the
processes of production and reproduction of imagesmmunity, and it is through
the media that some of the expression of dominaattonal’ power relations makes
itself apparent. The Others against which the naalefined are constituted through
the media producing a ‘fictive ethnicity’ (Baliban, Jakubowicztal, 1994: 32). As a
mouthpiece for dominant views, the mainstréamedia in particular, creates
communities in its image through the specific peses of representation, both textual
and visual. In the three city sites, the seleatise of text and, more specifically for
this analysis, image constructs a communal imagkasfians’ and other ‘national

migrant’ communities. How these processes takeeplalt be discussed briefly

4 Mainstream media is used subjectively in this case to thealarge circulation English language
press and the public and private free-to-air telemishannels. ‘Multicultural’ or ‘migrant’ channels
such as SBS in Australia compete with the mainstreanianbed are better thought of as specialist
services with an ambivalent relationship to the madasir.
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below, and referenced against a limited samplégoifging images used in the

press’®

The media has the power to influence the way pesggethemselves and others
through the particular representations they corfiAal, 1981; van Dijk, 1987: 40).

As noted by Mahtani (2001), “it is important to dsbw media representations of
minorities affect the construction of identities3he quotes Henry’s work on the
criminalisation of race in the print media in Totoy‘that it is imperative to research
media-minority relations because the media plaguaial role in the creation of social
identities” (Henry, 1999, in Mahtani, 2001: 2). Téecond generation, like all
individuals in society, respond to representatminthemselves and others within a
complex contextual field of cultural processeswAls be shown in the chapters that
follow, for the children of Iranians living in thiiaspora, the media creates a concern
over the expression of identity through the spedifpes of images and texts it uses to
represent Iran and Iranians. This concern ovettityerauses individuals to
compromise and negotiate identity in a particulaywesponding directly or
indirectly to the power of representations in thedm to convey a particular message
about ‘what an Iranian is?’ The media constructsxectation amongst the non-
Iranian, mainstream, and also, to an extent amaniget ‘migrants’ of what an

Iranian is, and what Iran is like, such that theisien to express one’s identity as
Iranian is taken within the context of what the @tthinks (or is assumed to think)
constitutes an ‘Iranian’ (see Chapter 7). Whilstragepresentations inform the
construction of meaning by wider non-lranian audes) they also, as a result, set up
a reflexive schema within which ‘Iranians’ constrageaning from representations,
which subsequently informs how they construct &isehge for (re)presentation to
others (be they ‘Iranian’ or not). How this procéases place, and how the
individuals in this study responded to these comtywonstructions will be

investigated in more detail in Chapters 6 {6 8.

As discussed, the ‘choice’ of what identity a setgeneration individual takes is not

made in a value-free social environment. Decismres self-identity are contingent

S A more detailed analysis is found in McAuliffe (fozdming).
® See in particularly Chapter 7 with regards to theflation of Iran and Islam and the implications for
identity negotiations.
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on the available social space for their expressibiat is, decisions over the
negotiation of identity are made by and for thavitlial as agency over self-
representation are set within wider networks ofarsthnding the Other. The media is
one such structurating force, which, through regmégtion, conveys particular
‘preferred meanings’ to society at large (Hall, 89t is against these ‘structures’
that the individual seeks to claim agency. The tiagon of, and contestation over,
individual identity that is the focus of much o&ttiscussion in Chapters 6 to 8 needs
to be therefore predicated on a discussion of nreghieesentations of Iran and
Iranians so we may understand the context agaimstwthese negotiations are set.
Through investigating the media we can analysedtioeal framework that is both
constituted by, and constitutive of, the practioemedia agenda-settifigset within

national multiculturalisms (Louw, 2001: 19).

45.1 From Visible Minorities to the invisible majority?

The media as a conveyor of fictive ethnicitiesnplicated in questions of recognition
or the visibility of ‘community’. Beginning from thposition of the political
manifestation of visibility present in the Canadration of visible minorities
discussed above, it is possible to problematisathef ‘being seen’, and hence
categorised, through everyday actions and intenagtwith individuals and society at
large, and particularly through the mediation o&gary, for example, in the
mainstream press. Visible minorities, as a legisldist of groups in the Canadian
case, are given preferential treatment as ‘seenigg. Their very visibility in the
Canadian social context is both a measure of sosilal inequality — the product of
racist exclusions based on ‘the way they look’ wal$l as a signifier by which
preferential group rights may be accorded. Thuwiibility in this context is both

constituted by, and constitutive of, the social potitical context.

Yet this particular ‘visibility’ is constructed ian almost biological determinist
framework. The groups who are listed as visible,s@en through their difference to
an assumed normative whiteness. Their skin cotbarshape of their eyes, the

clothes that they wear, the food that they eat@bds that they worship are all

" This agenda-setting is both formal and informal assitats on content are made both consciously
(e.g. editing) and unconsciously (e.g. self-censorship)
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visibly different to the norm. Hence, under an athd model of liberal equality
driven by multiculturalism their difference becongemarker of politically sanctioned
acceptance (Hage's ‘toleration’). This acceptamaadvantage is designed to
counteract the inequality in power relations arelrércist exclusions driven by these
self same markers of visible inclusion. The diffigthere is that in adjusting the
power relations surrounding acceptance and toteratiifference is reified. In this
sense they must be ‘seen’ as a visible minoritpteefhey can become ‘invisible’ as

an ‘equal’ member of the polity.

In a similar vein to earlier arguments, beyondpbktical economy of disadvantage
that the project of visible minority recognitiomas at alleviating, the path from
visibility to invisibility can also be seen as afm-assimilationist project that reifies a
central ocular position from which these minoritége ‘seen’. The action of rendering
these ‘minorities’ visible is a subjectification lay objective observer whose position
is not subject to change. It sets up once agaohart of natural white citizens who
are stationary and the epicentre of change byolkeated non-white minorities
constructing a choice in the Canadian context betvieeing ‘visible’ and being

‘Canadian’.

From this problematising of the policy-based digses of visibility in Canada, we
can extend our vision of difference to the normiagjsconstructions of visibility in the
media. These are not unconnected, as visibilithénmedia has been linked to the
normalising of practices of exclusion (Paredral, 2000; Richardson, 2004). In the
following discussion we will look briefly at the mstructions of visible Iranian
communities, and what impacts these have on theepsoof negotiating not only a
sense of self and group affiliation, but also tki,t to which they facilitate inclusion

in wider society.

4.5.2 Photojournalism and the Image

Extending on the visual metaphor, Gillian Rose d@sghat one aspect of media
representations that has been inadequately dehlisrmhe impact of photographs in
the construction of meaning (Rose: 2001: 190-1kdite the contemporary

recognition of the photographic image as a mediegptesentation of reality
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(Barthes, 1972; Hall, 1996; Rose, 2001) the phatoigic image in journalism is
imbued with the power of objective evidence. Theugion of images in articles
produces a testament to the ‘witnessing’ of evdntthis sense, photographs are used
as supporting evidence for the claims of a ‘pratesd norm of objectivity’ in
journalism (Richardson, 2004: 45). Yet, the clatmsbjectivity in reporting have

been shown to be fallacious with a ‘value-free'unbiased’ journalism tending to
reproduce dominant power relations where ‘balapgeates to ‘white (male) values’
(Santos, in Richardson, 2004: 44). This implicatbbjectivity in the extant power
relations of the media environment tends towardsctintinuation of “an imbalance
between the representation of the already privdegethe one hand, and the already

underprivileged on the other” (Fowler, in Richandsa004: 45).

Beyond the inconsistencies underlying claims t@ctiyity in the profession of
journalism in general, the claims to objective wising imbued in the image itself
have been shown to be inadequate. The construatacerof photographs as truth
claims has been widely discussed in theories absgmtation. These claims to the
reproduction of reality in the image have been jaeed across the threefold reality
of the visual image; the image production, the @atlaims of the image itself, and
the images consumption (Hall, 1996; Barthes, 1&&e, 2001: 17-28). Gillian Rose,
in her extensive survey of visual methodologietestd'All visual representations are
made in one way or another, and the circumstarfcé®io production may contribute
towards the effect they have” (2001: 17). In prdducof an image, objectivity is
interrupted by questions over who took the imagey did they chose a particular
composition, and, in the case of journalism, wHeced the image for publication
and why; and, in a related sense, why was the ghegpb taken at all (as opposed to
any other). The questions over these selectiveriiof the production of
photographs imply a decision-making process wharhlwe said to be embedded in
networks of power relations (Murdoch, in Richards2®04: 38). The image itself is
made up of components or elements influenced bylitferent technologies in use
(e.g. whether the image is in black and white dowq or influenced by particular
social practices (e.qg. is the photo to be sol&c@ommercial use, or is it a tourist
photograph?). Of great importance to an image’s effacts is its ‘compositionality’,
the arrangement of the elements within the framd®image, and what this tells us

about the images’ ‘way of seeing’ (Rose, 2001: 24).
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Finally, the truth claims of an image are interagpby the contingency inherent in the
consumption of the image. An image may be readutiiphe ways by its various
‘audiences’. Rose notes that there are two aspétit® social modality of
‘audiencing’: the social practices of spectating #re social identities of the
spectator (2001: 25-6). In the former she implied tmages in a newspaper are
viewed differently to images in a book or on angattery wall. The claims to
objectivity that underlie journalistic practice thoan be said to imbue the newspaper
image with ‘factual’ depth through the expectatadrprofessional objectivity in
journalism. The second aspect of audiencing, te@bkmlentities of the spectators,

will be discussed in more detail in later chaptengre the different ways the second
generation read the images in the media will becpaneof the wider discussion of

the negotiation of individual and group identitids. Parekhet al. note,

Any one news story is interpreted by the readefi@wer within the context of
a larger narrative, acting as a kind of filter emplate. If the larger narrative is
racist ... then the story is more likely to be intetpd in a racist or majority-
biased way, regardless of the conscious intentibngporters, journalists and
headline-writers (2000: 169).

Meaning is produced through the media through tsindtive readings of individual
viewers, whose own context rules their understapdirterpretation and negotiation
of the representation. Their reading makes it thein, deriving meaning through
their subjective position (Hall, 1996). Hall (198®96) notes that the preferred
reading® of the image is interrupted by the audience thinathg contingent act of
consumption of the representation. The image meatisng until it is read, a wholly

context-driven and contingent process.

4.5.3 lIranian ‘Muslims’ in the media

The media plays a significant role in imagining tiadion (Anderson, 1983). Debates
about the form of national identity and the legdicy of citizenship status are
constantly played out through the media. It is ket questions about inclusion and
exclusion within the nation find their voice. Toteldhere has been little direct

research on the form of media representationsaoidns. Hamid Naficy’s, “The

"8 preferred meaning in this sense is the intentiorrésafits from the decision processes of image
production (i.e. selection, composition, editing, [maiion, distribution, etc.).
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Making of Exile Cultures” (1993), is a comprehemsstudy of the production of
diasporic Iranian media coming out of Los Angelasry the 1980s and early 1990s.
Whilst Naficy’s work establishes Los Angeles ascdhatre of global diasporic Iranian
media production, it is limited to the productionethnic media’ representations and
does not deal with mainstream constructions of tralmanians. At the other end of
the spectrum, Flora Keshishian (2000) has undemtakeautobiographical study of
the construction of meaning from mainstream meejmasentations of Iran and
Iranians. Where Naficy is concerned with the prauncof (ethnic) media imagery,
Keshishian looks at the construction of meaningp(igh the process of
acculturation). Neither deal directly with the foohmainstream media

representations.

The representations of Iranians in the media cemtnearticular media frames that
essentialise Iran and Iranians. International imagjdran often construct an
inscrutable Muslim ‘threat’ (Richardson, 2004; Rg&001; Hippler, 1995; Hippler
and Lueg, 1995). Figure 4.1 and 4.2 show two im&ges an article on the rise of
the internet in Iran in the IT section Bhe Guardian’d.ondon edition. In them we
can see examples of some standard themes in reage of Iran. The article opens
with an illustration of a woman in purdah sittinggacomputer. She is rendered
anonymous through her wearing of tiigb, stripped of agency; a point neatly
juxtaposed in this image against her use of thepcen and by extension the internet,
all neatly packaged in an illustration. On the rgagie we have the significant image
of an anonymous woman walking under the ‘glarehefever present Ayatollah
Khomeini. And in the corner, the subject of thecietrepresented by a token shot of
software for sale in an Iranian shop. This userafges of women, often out of

context, is typical of the way a media frame hasnbeuilt up around Iran.

Differences in reporting exist between the tablmiess and the broadsheets. Whilst
the overtly racist reporting of earlier periods nmaylonger be socially and politically
acceptable in the media (Parekhal, 2000: 170) more subtle constructions of

negativity are common. As noted by Richardsoncthreservative tabloid press is not

alone in constructing a negative portrayal of isssirrounding ‘migrants’, and in
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particular ‘Muslim migrants’. The broadsheets sagdgh this analysiS exhibited an
‘inferential racism’ (Hall, 1981) that normalisesference whilst explicitly denying
more overt racism. The more ‘reasonable’ approadhe ‘natural’ differences
between groups in the broadsheets protects thisaudget’ reporting from racist
critiques (Richardson, 2004: 52-3).

Iran
The Guardian netS
(Feb. 21, 200z

on. | another
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Figure 4.1: lllustration of woman in the chador.

In Figure 4.3 the endless sea of blurry faces eahifiy the signifyindpijab, constructs
a metaphorical extension that these are the fdcakloanian women, and in turn that
all Iranian women are Muslim. The focus of the imagclearly marked out as the
poster of the presidential candidate, Presidentatha Finally, the accompanying
caption reinforces the preferred meaning by reigrto “Women and youth”
producing the mass of women as anonymous and harisagk universally subject to
the repression of thmullahs. Finally, Figure 4.4 from the Sydney Morning Hdra
shows the use of the signifying anonymous Muslimdke completely out of context
accompanying an article on the imminent arrivalA&A inspectors in Tehran. All of

these images represent the natural conflationamian and Muslim that was common

¥ See Chapter 3, Appendix 5 and McAuliffe (forthcog)i
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in the sample, particularly through the use of @idexts. These images serve to
construct a monolithic Islamic Iran that structupepular understandings of Iranians
— a construct that belies reality (see Chapterdbth@ ethnographic analysis to
follow). This construction of distinctive Iranianadia frames dominates visual
representations in the press, often contradictiegtore liberal tone of the

accompanying article.

Figure 4.2: Woman walking
in front of mural of Ayatollah
Khomeini.

Another
revolt

The Guardian
(Feb. 21, 2002: O3).

Much work has been undertaken on Muslim represen&in the mainstream
Western media following the seminal work of Edw&ld (1978, 1997), and this
intersects, both directly and through implicatiafith the focus on Iranian
representations. The contemporary demonisationuslikhs in the Western media
has been well noted through research (see Pateddh 2000: 167-72; Richardson,
2001, 2001a, 2004; Hafez, 2000, 2000a; Poole, 2B8ID; 1992: 78-9; Brasted, 2001,
Wilkins and Downing, 2002; Macmaster and Lewis,&9eg, 1995; Glass, 1998;
El-Farra, 1996; Runnymede Trust, 1997). Much of tesearch, which is part of a
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Women and youth backed Mohammed Khatami In the last presidential election. They stlll do, but thelr enthustasm has waned.

Globe and Mail
(Jun. 8, 2001:
A18).

Mohammed Khatami
will win today’s
presidential election,
says professor

SAEED RAHNEMA. But his
failure to achieve
reforms leaves little
room for joy

Figure 4.3: Image from Iranian election 2000 (useth later article).

Figure 4.4: Use of
photographs in the media
(SMH, Nov. 12, 2003: 12).

Veil of secrecy lifting . . . students at Tehran University the day before the International Atomic Energy Agency report was leaked.

12 News ‘ Wednesday, November 12, 2003 smh.com.au

Iran hid truth on
enrichment, says
nuclear watchdog

Douglas Frantz
instanbul
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wider discourse of racism in the press, centretherconstruction of a monolithic
Islam set in contest with the West, broadly witBaid’s discourse of Orientalism,
and concurrent with critiques of Huntington’s (1988wed thesis of a Clash of
Civilisations. In many cases, the nation formsres lfor both the research and the
nature of the dialectic construction itself, sajtifor example, the British national
context against the Muslim threat as describedutjinahe constructed terms
‘Islamaphobia’ and ‘British-Muslims’ (Runnymede Btu1997; Poole, 2002;
Richardson, 2004).

These contextualised research projects understh@dVest’' through the local
national scale producing instead ‘the Western natiersus Islam mirroring
Huntington’s ‘religious civilisation’ focus. Thigsearch is distinctive in that rather
than starting with Islam as the dialectically opgbsorrelate to the Western nation,
the nation of Iran is chosen. The choice of inggding Iranian representations within
the three national contexts allows a clearer ingagon of the elision of significant
‘national Others’ from the map of Iran in the Westenedia, whilst at the same time
investigating the conflation of Muslim identitiestwthe (Arab/Middle
Eastern/Oriental) Iranian identity to produce aseesialised and monolithic Muslim
Iranian Other. The concentration on a national gétigal context makes sense when
looking to the media as Iran has become increasrgblematic of wider
international Islam in recent times. Even througttba dominant media coverage of
the Irag and Afghanistan conflicts, Iran has reredithe focus of US ire, through its
constructed position in the ‘Axis of Evil’ and asstate sponsor of terror’, and hence,
has remained consistently ‘visible’ in media repreations. The construction of the
Islamic Other is a historically contingent proceBse reporting of Iran has produced
a neo-Orientalist (Sardar, in Poole, 2001: 32) traction of a homogenously Islamic
Iran that appears to transcend historical variatiespite the realities of the reporting
of ‘cosmopolitan’ Iran prior to the revolution. Tdughout the 1980s images of Iran
progressively merged with images of Islam in gein@easted, 2001: 215)
constructing an unquestioned Islamic reality thaswot present prior to 1979. The
undoing of the ‘Westoxification’ of Iran, announceyl the Ayatollah Khomeini on

his return from exile in Paris (see Chapter 5),kedrthe beginning of the change in
reporting from the predominantly secular Pahlaaiesto the current quintessentially

Islamic nation. Over time ‘Iran’ has become a cehefpiece’ of neo-Orientalist
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discourse, in that its constructed Islamic homodgm®mes to be emblematic of the
schism between ‘the West’ and ‘the (Islamic) Orielmt conformity with Halliday’s
(2003) ‘myth of confrontation’ Iran has been counsted as the standard-bearer of the

contemporary Clash of Civilisations.

4.6 Conclusion — From the Top Down

Multiculturalism as a policy has primarily been nimed in nations such as ABC, to
deal with the question of ‘migrant’ diversity. Migitilturalism as a means of
recognising difference has proven itself a far nsrecessful model for
understanding the place of migrants in their negiedp than its antecedents, such as
the assimilation policies practiced in Australigopto the 1970s. However, as has
been discussed previously, it is important to recsgthat multiculturalism as a
policy tends to claim one thing in principle, whiis reality it is something quite
different. Multicultural policy professes to expsdbe recognition of difference
across the whole of society as its underlying mpilec Yet in reality it operates as a
tool only for recognising ‘migrant’ difference frothe ‘mainstream’ of the nation.
This leaves no room for an investigation of diffeze within the ‘mainstream’, only
for the recognition of difference to the ‘mainstréaRather than being a social
experiment in the recognition of the complex andtiple differences amongst the
individuals who make up a given society, the exgiosof unity in diversity through
multicultural policies has been restricted to adigse of national identities, and has
been set up as a dialectic between the legitimettié€) mainstream of ‘the nation’
and the ‘difference’ that new migrants represestHage (1998) notes, it is the
difference between the ‘natural citizens’ of théiormand the unnatural migrants that
becomes the focus of multiculturalism, not the camality of difference between

individuals.

The success of this form of national multicultusals as policies of recognition
cannot be underestimated; the formation of SBSustalia for those who speak
languages other than English, the recognition sible minorities in Canada, the
creation of specific race-based legislation in&nf all represent great advances for
those who are in many cases the most disadvaniagle€ir new society. However,

these processes of recognition of difference dtheasame time, limit recognition to
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difference from the mainstream, and this differeisqaresented as a difference to the
nation. | continue to stress this point becaus@aaseen noted by many
commentators (Collins, 1991; Stratton, 1996, 19%e, 1998; Harles, 1998;
Gunew, 1999; Das Gupta & lacovetta, 2000), thisnfof recognition appears very
much like a less radical form of assimilation, & saulticulturalism that protects the

inequalities inherent in national multiculturalisms

At the core of Australian multiculturalism is therdinance of the constructed Anglo-
Celtic mainstream identity as a socio-politicalnsiigr of belonging that reifies
difference between ‘migrants’ (particularly ‘Asiamsd ‘Muslims’) and

‘Australians’. The concrete manifestation of thisamplete articulation of
multiculturalism is the (temporal/political/econalimitation of multicultural

affairs to migrant settlement issues. In Canadatehsions between English and
French Canada have simplified the place of theratieic groups not as a force in
dialectical opposition to a unitary national cdvat a tertiary actor rendered
subordinate to the ongoing struggle between Casddsymented English and French
selves. Whilst the multicultural identity of Canada more central and self-
recognised ‘fact’ than in the immigrant-focused #alan multiculturalism, the
structures of control have still, in many waysesited multiculturalism in both
policy and budgetary terms. Whilst in Australia te&tionship between race and
multiculturalism has to some extent been elidedhftbe critical discourse
surrounding minority relations (Stratton, 1998; dat)996), in the British case, race
has been the central feature of popular and acad#isgussions of minority groups
(Gilroy, 1987; Hallet al, 1978; Parekret al, 2000). The construction of racial
difference as irreducible has tended to underntis&commitment to a British or
English multiculturalism. In contrast to both oé#e national examples, in Canada
these problematic relations between race and eudtsidetermined through
multiculturalism have been conveyed through visihlaorities, centring questions of

race and ‘colour’ within the discursive space ofltiaulturalism.

Taylor’s views on a politics of difference have bdar more influential in his native
Canada than elsewhere, yet, the statement madarbkifet al. with respect to
Britain that, “the need for both equality and diéfiece, and to respect both individuals

and communities, appears to be beyond the compasssting political
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vocabularies” (2000: 37) is also applicable, asiéa part, to the Canadian and
Australian case. The ability of multiculturalismdgercome the domination of the
existing political economy of identity ruled by thentrality of ‘national’ cultural
codes, in order to allow a more inclusive undeiditag of diversity, is severely
curtailed in each of these national multiculturaks The fact that the national scale as
a dominant discourse limits recognition of non-oiadil actors (individuals or groups),
such as, but not limited to, religious groups (G&apters 7 and 8), is absent from
considerations of multicultural futures. Instead #mxiety over social cohesion of the
nation ensures that national intention is centrahtilticultural policy, leading, as it
does, to the (re)production of a mainstream natiomiéure in dialectical opposition

to nationally configured homogenously constructtinic cultures’ in order to

ensure that the nation remains ‘safe from diversity

The media are recognised as vitally important exghocess of identity construction
and in the processes that structure inclusion aoldigion of the individual in the
legitimate citizenry (Dunn and Mahtani, 2001: 188)s here that much of politics
finds its voice and it is the forum through whiablipy is (re)produced for mass-
consumption. Visual representations or Iran andidres are central to the normative
construction of Iranian (Muslim) deviance in thess. They construct a pictorial
narrative that sometimes conforms to, and can somastoverride/undermine, the
written text in the press. The power of the vigoatonfigure readings of the press is
something that has been neglected in researchdomticularly that research that
tracks the contemporary demonisation of Islam enWestern media.

What this visual analysis allows is an insight iaisibility as a configuring agent in
identity negotiations. As Balibar asserts, “thaakcultural identity of ‘true nationals’
remains invisible but is inferred from ... the quhaltucinatory visibility of the
‘false-nationals’ - Jews, ‘wops’, immigrants, indjmatives, blacks ... That the ‘false’
are too visible will never guarantee that the ‘trare visible enough” (Balibar, as
guoted in Bhabha, 1998: 31), where “the too visfskessence of the other underwrites
(the ongoing existence of) the authentic nationbject” (Bhabha, 1998: 32). Hence,
there is a need to continue to produce and repsothecessentialised Other as the
dialectical opposite of the nation, producing a &l totality. This framing of

representations tends towards the rendering adythamic as static, with difference
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moderated along specific lines which are reiteratedi reinvested as the difference

between ‘us’ and ‘them’ within the multiculturalsety.

There are questions that remain open concerningdiver of policies based on
visible difference, such as the Canadian visibleaniies legislation, to affect
enduring societal change, or whether a policy deéeenon the visibility of
national/racial signifiers can produce ‘migrantwisibility. The visibility of migrants
becomes the totem by which the majority’s dominawisibility is known, and so
long as the mainstream/majority remain invisibleytishall remain static and beyond
change. As has already been stated, we need tthsemtion’, to cross these reified
boundaries between the visible (migrant) and thesiible (legitimate national citizen)

to produce mutability and subvert the dominancthefnation in multiculturalism.

For the second generation from an Iranian backgtauthe three cities, the
limitations of political multiculturalism and thenpact of media representations in
each site have distinctive implications for thegasses of identity negotiation which
will be discussed in Chapters 6 to 8. National roulturalisms and national
representations structure an essential ‘Iranias‘nmesontrast to the constructed ABC
identity forming the context for everyday identitggotiation. The limitations to
settlement, the visibility of minorities, and thrgransigence of racial difference all
work to problematise the place of the second géioeravithin multicultural
discourses, emphasising their interstitiality whiggling to adequately engage with

the relevant questions of positionality in contenapy society.
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5 IRANIANS IN THE DIASPORA

Distinctions within the Iranian communities are meadily apparent to
outsiders, and some subgroups would be completeljamked if we were to
base our image of Iranians on a stroll along Westv8oulevard (Los
Angeles)

(Bozorgmehr, Sabagh and Der-Martirosian, 1993. 5

This chapter introduces the groups that are thesfo€ this research, the Iranian
communities in SVL. The selection of the Iraniameounity, a national community,
as a focus for this research has been deliberbateugh investigation of the
contradictions and complexities that exist withirst national community’ we can
interrupt the centrality of national discourses@mplex identity relations. The form
of the multiple and complex communities within whitie second generation from an
Iranian background find themselves will be discdsseChapters 6 to 8. In this
chapter we shall provide a social, historical aachdgraphic picture of the
communities of Iranian-born in the three citiesSML. This quantitative background

will set the scene for the more in depth qualitensiderations to follow.

In this work, the Iranian diaspofarelates to the sense of exclusion from the
homeland of Iran, an experience that began, foryrhaih not all, with the Iranian
revolution® However, it needs to be made clear that | ammteniing to support a
normative construction of the Iranian diasporah®exclusion of other pre- and post-
modern diasporas that exist within and beyond thenls of the ‘Iranian’

community. The contemporary Iranian state, as lamis theocracy, excludes
individuals and groups on religious, political attinic grounds to produce a

complex web of diasporic relations. Within the firan diaspora’, excluded through

8 The notion of a diaspora is contested (see A. B. fsuate 1998; Butler, 2001; Chaliand and Rageau,
1997; Cohen, 1997; Esman, 1986; Gilroy, 1987; Talo)\2001; Toynbee, 1915, 1916). Significantly
for this discussion, Ledgerwood (1998: 93) states Heahation-state as a ‘national community’ is the
normative form of diasporas. Werbner (2000) notestthiabately, as a theoretical concept, diaspora
has settled towards a ‘far broader consensual stressién tr allow the social heterogeneity of
diasporas to be understood through the literature p8mts to segmented diasporas that “cut across
the national origins or religious beliefs of performand participants” (Werbner, 2000: 12-3) and can
relate to a convergence across space and time of shelme as sports, poetry, food and film (see
Chapter 8).

81 Vertovec recognises the use of the term diasporareligtion to the contemporary flows of the
Iranian people as an ‘Iranian diaspora’ (Vertove©®®@).
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the formation of the Islamic republic of Iran, wendind evidence of ethnic diasporas
(Armenians and Assyrians), trade and labour diasp@nternational networks of
production and consumption), and religious diasp@Baha’is and Jews) that can
each be included within a wider sense of the ei@ugom Iran of an Iranian

national diaspora&? The Jewish minority in Iran has been one suchgiowolved in
this new exclusion, as has the Armenian Christi@pufation of Iran. These new
persecutions coexist within a sense of wider Inanii@spora whilst feeding at the
same time into the specific historical notions @ispora for these two ‘peoples’ (see
Cohen, 1997 and Tololyan, 2001). This associabamltiple diasporic communities
is indicative of the complex and multiple Iranimommunities’ that interpenetrate in

the host societies.

Iranian-born migrants, and more significantly thekildren, are not automatically
subjects of the ‘Iranian diaspora’. The Iraniarsgiara is an identity form that is not
necessarily congruent with Iranian ancestry andldeesions over inclusion in the
diaspora are taken by the individual, and by th@ewdiasporic community which
acts as gatekeeper to the legitimate types of hetalefitting an ‘Iranian’ (i.e.
structuring from within — see Chapter 2). Thushi@ process of negotiating their
identity, the individual can simultaneously feetluded in, and/or excluded from the
Iranian diaspora (however this is defined). As Wallssee in the next three chapters,
the decisions about how you present yourself thi@ggial action and intention
reflects on the positionality of the individuala&Ve to the diaspora. The maintenance
of Iranian community ties and physical and emotidies to Iran and relatives still
living there are an investment in the Iranian doaaghat potentially keeps a path for
return open into the future. For the second geroerahs we will see below, there are

conscious decisions to be made with regards tadhiring of diasporic ties that are

8 |n his work on the cultural production of the Iramicommunities of Los Angeles, Naficy (1993)
draws on a distinctive notion of ‘exile’ that diffefrom the notion of diaspora, to describe the
experience of those excluded from their homelandicMalaims diaspora is an inadequate term with
regards to understanding how Iranian migrants marttiegtrelationship with the homeland.
Anderson, too, notes that exile is a result of a fodiadpora (1998: 25). This sense of forced
movement or migration links refugee movements to disas of diaspora through exile. Tololyan
(2001) discusses a change from exilic nationalisniaspdric transnationalism that links the two
notions via the networks of global relations in exitethis discussion | will persist with the term
‘Iranian diaspora’ as a signifier of post-revolutoy Iranian emigration and exclusion the reasons for
which will be made more explicit in Chapter 7.
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made all the more apparent because of the secomiag®ns temporal, physical, and

emotional distance from the homeland.

5.1 Diasporic Drivers: Revolution, War and Education

The Iranian diaspora has a discrete beginning.Ifémean revolution, which took
place on the cusp of 1978 and 1979, is recognieg#ddmpirically and
demographically as the starting point of the comerary Iranian diaspora. Since this
rupture in the Iranian social fabric, migrants frinan have formed communities in
exile in many countries around the world, from Aaka to Japan, and from Turkey

to Britain.

Placing a discrete beginning for the Iranian diaa@s the 1978/79 revolution is not
to say that prior to the late 1970s there was anidin presence outside of Iran.
Indeed, the modernisation programs of the Shahaof Mohammed Reza Pahlavi,
during the 1960s and early 1970s saw high leveénhgagement with Western
nations, predominantly with the Western Europediona and the United States,
particularly in high level business and tertiaryeation®® Several of the respondents
in this study had parents who met each other @ests in cities such as London or
Manchester in the UK prior to the revolution (sdefter 6). These educational
experiences, facilitated by extensive state schbipmprograms (Bozorgmehr, 1992),
meant that many of those who were to leave unaecdinditions following the

revolution had previously experienced the socidgbeshich they immigrated.

5.1.1 The 1978/79 Revolution

The Iranian revolution, according to many commantgtwas fuelled primarily by
the general dissatisfaction with the pace and éxtietihe modernisation programs
instituted by the Shah. This, in combination witheaisistent marginalisation of
religion in an increasingly cosmopolitan societyc@uraged widespread discontent,

particularly outside of the capital, Tehran, frorhese the Shah ruled from his

8 This engagement with the West was facilitated byptioenotion of overseas education through the
award of scholarships aimed at benefiting ‘modermi.lta 1968-69 there were 20 317 Iranian
overseas students, of which 7 236 were in the US75@2e in West Germany and 2 500 were in the
United Kingdom (Sahab, 1971).
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mountaintop Niavaran Palace. There were many fatesrk in the moves to
overthrow the monarchy. Primary amongst these iasaenewed National Front, a
group that was representative of forces that sotegbting an end to spiralling
inequality as the wealthy and cosmopolitan upperugper-middle classes of Tehran
took advantage of the freedom and growth fosteyeithéd Shah. But whilst
intellectuals and the urban elites focused on #erfor political reform, it was the
extensive Shi'i clergy, subject to increasing maatjsation, who eventually

prevailed.

Explanations of the causes of the Iranian revotudidfer in their analysis of the
complexities that unfolded in the lead-up to, anltbfving, the fall of the monarchy.
Parsa (1989) observes that many of the critiquelsisg to explain the roots of the
revolution fall into two broad categories: theoridsocial breakdown and theories of
social movements. The social breakdown model iabdyiemphasizes the changing
social structures, norms and values that leaddistabilizing of society. In the case
of Iran, rising expectations are said to have cduaseisjuncture in the burgeoning
middle-classes as the new economic mobility faitede matched by concomitant
political reforms. As the middle classes gaineédi@ms through the marketplace, the
same repressions of political thought and socitdady the powers of the state in
the form of the armed forces and, particularly,sberet police, SAVAK continued
(see Green, 1980; Keddie, 1981: 231-9). The fibimreforms in the political
process was cited by the writers of an open |efeefaring the revitalisation of the
National Front, which dated back to the rule ofrlationalist Mosaddeq in the early
1950s. The political-economic disjuncture coinciaath tacit international pressure
in the form of United States President Carter’s mwment to a new era of human
rights in foreign affairs policy following his inguration in 1977. Keddie notes that
the intellectuals and political reformists behingls moves as the revival of the
National Front, the formation of the Writers’ Guilahd the Jurists’ Association all in
quick succession were all linked to perceived press reform the human rights, and
by extension the civil rights, abuses of the stieddie, 1981: 232-3).

In terms of the second theme described by Paraaptisocial movements, the
importance of the rise of the religious consenesiin response to the Shah’s

secularisation of the state is central to the aisiyrorbis describes a sequence of
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events rolling out of control from the publicationJanuary 1978, under direct order
from the Ministry of Information, of an article tidal of the role of the Ayatollah
Ruhollah Khomeini in riots 15 years earlier. Thiche led to mass protests that were
bloodily suppressed in a ‘cycle of mournifitthat ultimately led to riots in 55 towns
and cities across Iran. This groundswell of religiaiscontent fed beyond the
mosques in the form of a general strike in Novenil®a8 that would remain in place
until the monarchy’s dissolution in early 1979 (Bisy 1980: 3-9; see also Keddie,
1981: 242-3). Other commentators moved beyondstmsglistic determinist account
from Forbis to produce a more complex combinatibfactors involving both social

movements and social breakdown (see Parsa, 1989). 8-

The ultimate success of the religious leader AyattdKhomeini, whose return from
exile in France was instrumental in the final fasfrpost-revolutionary Iran, was not
initially predicted by those who were involved, lgrthose who were observing the
machinations at hand. Whilst much of the oppositi@s couched in Islamic terms
the reality was that the National Front was expetbetake up the reins of power
following the supersession of the monarchy. Indesdhe apogee of the revolution
approached the Shah went so far as to strike andébathe dissident Shahpur
Bakhtiar of the National Front. Bakhtiar becamearteriMinister as the Shah agreed to
take a ‘vacation’ abroad signalling a model fonsigion (Forbis, 1980: 8). However,
the tentative alliance between the opposition gsoupich included the National
Front, the Shi'ulamaunder the leadership of KhomeiMujaheddinandFeda'iyan
guerrillas, the merchantbdzaarig who had suffered under the Shah, the intellestual
and educated middle-class, all combined under d@nadr of reform, was ultimately

rendered asunder following the revolution.

The Bakhtiar government was replaced by the PravaéiGovernment of Mehdi
Bazargan, who himself was ‘nominated’ by Ayatoliéhomeini from Paris on the's
of February 1979, even before the formal collaggb® Bakhtiar government (Zabih,
1982). The machinations of Khomeini in demandingislamic Republic’ eventually
led to a new Khomeini-friendly constitution as @qursor to the election of the

Islamic Consultative Assembly/i@jlis) led by a Prime Minister selected by the

84 Following the prescribed 40 days of mourning, furtliets took place across a wider geographic
area leading to more bloody suppression, and so on.
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President. Again, it was Khomeini, whose powerhasriow unassailable religious
leader was entrenched in the new constitution, \@pproved’ the first President of
the Republic, Abolhasan Banisadr (Zabih, 1982: @B-#he presidency of Banisadr
came into inevitable conflict with thdajlis who were dominated by the clerics
(mullahg of the Islamic Republican Party who answered&Ayatollah. What
began as an attempt to bring reform soon turnedisb as the newly anointed
Ayatollah turned on the President, impeaching hinthe 28' June 1981 and taking
central control in what was to become the one-plypcratic state. This transition
from modernist cosmopolitan outlook under the Sioateligious conservative rule

under the rule of theullahswas more complex than this brief summary indicates

Regardless of the path the revolution took, itsnate result in the Islamic Republic
of Iran, which was declared by referendum on theflApril 1979, was indicative of
the backlash to the inequalities of the Shah’s. idtavever, the pre-revolutionary
systematic repressions of ‘political opponentstiy SAVAK were soon replaced by
the actions of the Revolutionary Guard againstgrelis opponents’ (i.e. political
opponentsy> The success of the combination of the reforngistilar parties with the
religious conservatives reflected twin themes whiehilst underpinning foment, also

influenced the structure and form of emigratiothie aftermath of the revolution.

The result of the combination of emphases on mligind class separation produced
an emigration of wealthy and educated middle armkuplass urban elites in
conjunction with religious minorities who came untlee particular attention of the
new Islamic state. The exodus of Iranians followtmg revolution was dominated by
both wealthy and less wealthy émigrés, a factwhilhbe discussed further with
regards to the contemporary form of the commundfdsanians in the diaspora here

and in the following chapters.

5.1.2 Iran-lrag War

Two other main factors have driven the enginesasfian diaspora beyond the

formation of the Islamic theocracy and its asseciatttacks on opposition and

8 At the first anniversary of the Islamic Republic ifdrdune 1980, the Revolutionary Guard stood at
30 000 (Hiro, 1991: 49).

135



minorities: the Iran-Iraq conflict of the 1980sdathe limitations and expansions of
education. The opportunistic outbreak of host#itieitiated by Saddam Hussein on
the 229 of September 1980, led to the full scale outbr@adonventional war that
lasted until August 1988, with the loss of some Q00 Iranian military and civilian
lives at an estimated total cost to the regimeppfaximately US$500 billion (Hiro,
1991: 250). This onset of war, occurring on theklb@farevolution was a fillip to the
Islamic theocracy as the ‘people’ rallied arounel fledgling state. However, for
those of the educated middle-classes and minorayas against whom the Khomeini

regime had set its sights, the war was a tangéazlean to flee Iran.

For the regular military and the volunteer fordés, early phases of the war saw them
used preferentially in full combat whilst the Rawtibnary Guard was held in check
as a defensive force. Thus the non-aligned groufiered the greatest casualties. But
it was the position of those not committed to hebr that was the most precarious.
Wholesale conscriptions were advanced, and for noattye respondents in this

study, the threat of being sent to the front invlae was enough to motivate many

Iranians to emigrate (see Chaptef%).

5.1.3 Education

The war had direct impacts on education and by 1987 of the 200 universities and
colleges in Iran were engaged in military reseanth development (Hiro, 1991: 195).
For those seeking an education, the closure ofeusiies by the religious
conservatives and the wholesale use of univergiissipport the war, meant the loss
of opportunity that for many was a prime motivatmieave Iran. Under the terms of
the Islamic Republic educational places were reskfor those sympathetic to the
regime. Minority groups suffered at the hands efthpolicies as places were
withdrawn, or never made available. For Baha'isthfer education at tertiary

institutions was plainly not permitted.

As restrictions on access to education fuellecethegration of minority religious

groups and those desiring an unfettered educatexparience free of the spectre of

8 By April 1986 the call had gone out to bolster #mmed forces through the institution of military
training for the country’s 1.6 million civil servant20% of whom would be ‘allowed’ to go to the front
at any one time (Hiro, 1991: 171).
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conscription, the strain on the population to pela viable technocracy to support
its growing needs led to the institution of schekaps for education in foreign
institutions in late 1980s/early 1990s (Bozorgmd®92). Thus, during the 1980s and
into the 1990s, both the refugees and the sponstueénts of the Iranian state were
present in the educational institutions of Westgties such as London and Los

Angeles.
5.2 Persian Tapestry: Diversity in Iran

It is useful at this point to discuss the complexitat underlies Islamic Iran. Whilst
the Iranian nation-state, both under the Shah laagadst-revolutionary theocracy, is
presented as a one-religion, one-language homogeamtity, the reality is far more
diverse and multifaceté.Iran, whilst dominated by the Shi'i Muslim faithas a
complex landscape of ethnicities and religions toemplicate the homogeneity of the
Islamic nation-state as constructed through palitibetoric and media
representations in the West and th& @@ntury nationalist political project in Iran.
Ethnically, religiously, and linguistically, Iramews a diversity that sits well with a
more nuanced understanding of the history of Iran.

Iranian nationalism from around the turn of th&' 2@ntury has centred on the
construction of a unitary Iranian people (Kashaab&, 1998, 1999). This unity,
more imagined than real, is predicated on the sgswn of the histories and
contemporary realities of ethnic diversity. Theeres Dr. Mosaddeq as premier in
1951 is often seen as marking a sudden appearénegi@analism in Iran. Yet,
nationalist movements in Iran can be traced batkdarises that led up to the 1906
constitutional revolution. Whilst this liberal natialist experiment lasted only for six
years from 1906 to 1912 before the monarchy redgatoatrol, the nationalist ideas
of unity remained in the form of calls for a unjtaense of cultural, political and
religious identity (Cottam, 1964; see also Anderd@83). The official language and
religion of the Iranian nation-state, as set dowhath the 1906 constitution and in

the post-revolutionary constitution of November 2979, is Persian and Shi'i Islam

8 This simplified image is also present in academic wddbsbawm, in his discussion of the roots of
national identity, continually refers to a Shi'i tran opposition to a wider Sunni Muslim reality, ‘ira

it would appear, has gone its own divine way both dsroastrian country, and, since its conversion to
Islam, or at any rate since the Safavids, as a Shigé(btobsbawm, 1992: 69; Roemer, 1986).
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respectively. Following the overthrow of the fleigl constitutional state in 1912 the
Qajar dynasty (1796 CE — 1925 CE) regained contmnty to be ousted by Reza Khan
in 1925 who enthroned himself as Reza Shah Patlader the rule of Reza Shah,
coinciding with the consolidation of the Iraniartina-state, the Iranian people were
declared to be “of ‘pure’ or ‘genuine Aryan race’boasting a 2500-year old
civilisation” (Mojab and Hassanpour, 1996: 231)eThanian nation has, since 1906,
rallied around these constructed connections fstaritally continuous Iran as a key
to their contemporary existence. In the mould aitatk in Turkey, Reza Shah sought
to Westernise Iran in order to stabilise and uthify nation. The nationalism of Reza
Shah, whilst in contrast to the liberal nationalish1906-12, was still based on unity
of purpose at the national level, allowing no rommalternate national projects, such
as those that were fostered most vigorously byAttexis and the Kurds in Iran.
Following on from his father, Mohammad Reza Pahtavitinued to support the
monarchical version of the nationalist project,ltoom the unity of the Persian people

linked through history to the glorious pre-Islaricilisation of Persia.

Whilst the Shah, like his father before him, attézdpto forge an Iranian nation based
on the Western ideals of separation of church ate,sn reality the clergy have
always been strong. Despite attempts to seculdmésstate, the nation has continued
to be imbued with an Islamic core. In searchingtifier unity of national identity, the
place of Islam has ultimately by default been plea®ngside the pre-eminence of
the Persian people. Hence, resistance to Iranigonadism has often been related
directly to ethnic or religious difference, withettwo often conflated, as in the cases

of the Christian Armenians or the Sunni Kurds.

Far from being a homogenous Persian Islamic natiate, Iran is home to a wide
variety of ethnicities, religions and linguisticdikgrounds. In reality, the Persian
population of Iran make up approximately half af thore than 60 million population
(Shaffer, 2002: 2215 The rest are ethnically divided into several majod minor
groups. Azeris, or Azerbaijani Turks make up apprately 24% of the population,

8 There has been no systematic collection of statislat@ concerning ethnic and linguistic diversity
by the Iranian state. Mojab and Hassanpour (1996edwuat sources from the 1950s based on
‘population according to language’ figures from tl9&@ Census and the data from the Geographical
Dictionary of Iran compiled and published by thaniian military in the early 1950s. Underreporting
and over-reporting of figures has routinely been usgatop up political agendas (Shaffer, 2002;
Keddie, 1995).
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Kurds another 9 %, followed by Baluchis (3%), Argp%%), and Turkmen (1.5%)
(Mojab and Hassanpour, 1996: 229-38Y hese groups predominantly live on their
ancestral lands in the western, south eastern antlkd @astern regions (see Figure
5.1). Further ethnic separations include the AssyrArmenian and Jewish peoples of
Iran who exist within Iranian territory as well abtished groups tied to the diasporic
migrations of their earlier history. Tehran, acéogdto Shaffer, is itself dominated by
non-Persians (particularly Azeris and Kurds) creati multi-ethnic centre to a

supposed homogenous demographic landscape (St2dfe, 222).

ELBORZ m TURKOMANS
® Tehran Mashhad "

DASHT-E KAVIR
IRAN

Figure 5.1: Map of Iran detailing the major ethnicities (Source: Keddie, 2003).

The demographic map of Iran becomes more variegated religious differences
are taken into account. There are groups adhesiagv/erriety of established religious

faiths including significant populations of Chrasti, Jewish and Zoroastrian faiths.

8 Amongst nomads, ethnic appellations may not be tetatéhe language spoken. Rather they are
political and signify allegiance (i.e. some ‘Arab’ Bassgbes are made up of a variety of groups and
speak Persian as a common language) (see Barth, 13§1: 1
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Additionally, there are populations of Baha'is &uwhni Muslims. Most Persians and
Azeris are Shi'i Muslims, whilst Armenians and Asays are Christian. The majority
of the people of the Zoroastrian faith are Persieumsist the Arab population are both
Shi'a and Sunni. Finally, the Baluchis, Turkmen #mel majority of the Kurdish
population are predominantly Sunni Muslim, whitst tJewish ethnicity is intimately
tied to religion (Mojab and Hassanpour, 1996: 230).

As this work takes as one of its starting poinesrglevance of religious identity in
discourses of belonging, it may be useful to vielviaf overview of some of the
religious groups of Iran. It is also important &zognise that in some ways religious
difference has been a significant point of repas$ly virtue of the central role of

Shi'i Islam in the post-revolutionary theocracy.

5.3 Religious Diversity from Zoroaster to the Baha'is

Several important religious movements have bedudnftial over the course of
Iran’s/Persia’s ‘2500 years of history’. One of #wliest religions to have its roots in
Iran was that of the Mazdean or Zoroastrian refiglmased on the doctrines of its
founder Zarathustra (Zoroaster according to theek&k As a religion, the religious

scholar Alessandro Bausani sees Zoroastrianism as,

having supplied material for the construction @& #@schatological legends of
all the great religions of the civilised world:dsh, late Judaism, and — through
mysterious channels ... medieval Christianity of vihice legends include
those of the Christianised Nordic Sagas, which ubtEdly owe their angelic
and eschatological visions to Iranian religios2@@0: 9-10).

Zoroastrianism has its origins in the lands of pr@dern Persia and is seen by many
as the root of Persian culture having direct inflteeon many of the significant
Persian cultural forms. The traditions surrounditigooz the New Year celebrations,
including thehaft seerandchahar shanbeh soynvhich will be discussed in later
chapters, have their roots in the Zoroastrian itig

Today, the Zoroastrians still conduct their religia Iran, and this continuity between

the pre-Islamic and the present holds an impogkate in the creation myths of the
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modern Iranian nation. Politically, the importarméeZoroastrianism to the modern
state of Iran stands more in this relationship esraluit to the golden ages of the past
than in the religions’ position as a theologicaktit to Islamic supremacy. For the
Shah, the cultural aspect of Zoroastrianism, asdhgion associated with the pre-
Islamic Persian Empire, was a key feature of thehga produce a ‘secular’ nation.
With a relatively small population of practisingrdastrians this religion could be
safely constructed as central to the nation whpilesenting little affective religious
zeal across the whole population. Thereby, thrabgluse of Zoroastrian mythology
as a key configuring element in the nation, the anomy attempted to render the
religious nature of the nation-state virtually lgemiBy usurping the power structures
held by the Islamic clergy throughout Iran througbourse to the ‘more historically
correct’ centrality of Zoroastrianism, the Shahgtuto undermine the resistance to
his modernisation programs. The reality for the archy was different than intended
as the Muslim clergy, rather than passively subgidiom their roles as educators,
social commentators, and even political actorggars proved to be more than
capable adversaries. The period following revolutias been marked by
considerable religious tension as a result of grerality of Zoroastrianism in the

usurpation of Islamic power under the monarchy.

In contrast to the politico-religious position obdastrianism under the theocracy,
other religious minorities have been placed in aeifficult position. There are
significant populations of Armenidhand Assyrian Christians living in Iran, as well
as a community of Jews that traces its existenck teadestruction of the first
Temple and the first great diasporic movement efgeople of Israel to Babylon.
These groups have been a part of the Persian tapesseveral hundreds of years as

distinct communities and, more recently, as pathefmodern Iranian nation-state.
5.4 Baha'i Faith
A more recent tradition, which also marks its argin Iran, is the Baha'i Faith,

which began in the late Y&entury under the guidance of its founder, Batafullt
is related to its slightly earlier antecedent Babigvhich still has an active, if small,

% Tololyan (2001) gives an estimate of the Iraniam@nian population as approximately 100 000.
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population of followers in Iran. The Baha'i Faitarcbe considered an Iranian
monotheism, despite the fact that through succegmvsecutions the spiritual centre,
the Baha'i World Centre where the Universal Houkaustice resides, is located in
Haifa, Israel on the mountainside of Mt Carmel (8ani, 2000: 396). Its relationship
to Islam is credited with being similar to the tadaship of Christianity to Judaism,
based as it is on the rising of “He whom shall enakmself manifest”, Baha'ullah, as
a prophet in the tradition of Mohammad. It is tihisresy’ in the eyes of Islamic
jurists that has seen continued persecution of Baimaran since its inception as a

religion with Baha'ullah’s ‘manifestation’ on Aprd1, 1863

One of the most interesting aspects of the BalathHs the overall aim of the
religion to bring about an earthly unity of humanithilst at the same time
recognising the diversity of voices that will evealty make up this ‘world
community’. This mission, which ultimately resenmbke socio-political direction as
much as a religious theology, has been summargsétiversity in unity’ (or unity in
diversity) (Warburg, 1999), a parallel of contemgrgrmulticultural ideology? What
this means for ideas of community, and particularith regards to national
belonging, will be dealt with in further detail @hapters 6 to 8. However, at this
point it is instructive to briefly note the fornisat the administrative structure take in
order to better understand the nature of the hutoaus Baha'is have been involved

in over the last 25 years since the Iranian revahut

The administration of the Baha'i Faith is imbuedhaa spiritual content such that the
expansion of, and participation in, the Baha'i atistrative structure is considered as
religious service. The basic unit of Baha'i admtiragon is the Local Spiritual
Assembly (LSA) and it is set up in every politie@ministrative area where there is a
guorum of nine Baha'is. The LSAs are territorialrk@as of the extent of the Baha'i
community mapping themselves onto the existingtigaliboundaries at the local
scale wherever they exist. For example, in Sydtiey]l. SAs map onto the local

government area divisions, of which there are d4/dncouver, the LSAs map onto

%1 Baha'ullah, which translates from the Arabic as sptrir of God, or glory of God, was the title
taken by Mirza Hussain Ali Nuri to affirm his positias the person ‘the Bab’ (the founder of Babism)
foretold would “make himself manifest” (see BausafD@.

92 Warburg’s research amongst Baha'is in Denmark andifaHsrael have led her to conclude “that
the Baha'is see themselves as a vanguard of globalisgiti89: 50).
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the municipalities within the Greater Vancouver iRegl District (22), whilst in
Greater London, the LSAs map onto the borough idings(33). This means that
LSAs exist under different conditions of represéatadepending on the different
populations and physical territories mapped outhieypre-existing political
boundaries of the area. This has ramificationgHerformation of communities, and
the practice of forming LSAs themselves influenges/ements between and within
urban areas. This impact on inter- and intraurbamament and the implications tied
to community formation as an intimate part of takgious observance will be spoken

of more in later chapters on communal forms.

Where there is a sufficient number of LSAs theyarerdinated by their respective
National Spiritual Assembly (NSA), which, like th&As, is elected by universal
suffrage. According to Bausani (2000: 402) in 188 e were only 25 NSAs, but this
had increased by 1992 to 165 NSAs across the gi&rbgh (1998: 50) notes that as
of March 1988 there were 148 NSAs which were cosaariof some 19 592 LSAs.
The most recent figures indicate that the spreddeoBaha’i Faith has now taken it
into 188 countries and 45 ‘dependent territories\a@arseas departments’, with some
132 000 LSAs (Baha'i World, 2001). The formatiom 1963, of the Universal House
of Justice as the elected body that controls atadlprets the religious texts and
expounds new tenets based on the principle of fessive revelation’ was a
significant moment in 2B Century Baha'i development. The nine (male) member

the Universal House of Justice are elected eveegyyfears.

Whilst the Baha'i Faith expresses itself as a dloblagion, it has its roots in Iran, and
as such, the Iranian population are well represkeintéhe Baha'i Faith worldwide. In
the 1950s, of the estimated 200 000 Baha’is wodéwall but 10% of them lived in
Iran. The Baha'is were a significant minority imfrnumbering around 1% of the
population with significant dedicated infrastruetum the form of schools, hospitals
and investment funds (Bausani, 2000: 405). Despédeurrent estimates of the
Baha'i community in Iran at around 300 000 (Hous€ommons, 2001), as the
Baha'i Faith has spread, its traditional foothaldran has diminished in importance.
Over the last 25 years Baha'is have felt the desuiire of the Iranian theocracy. In
1980 the members of the sitting National Spiritdasembly in Iran were abducted by

Revolutionary Guards and made to ‘disappear’. Sif888, the right to assemble and
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maintain its institutions has been denied to thiecBa of Iran. Baha'i properties have
been routinely confiscated since 1979, and soméer@@fiyrs’ have been executed,
with many more imprisoned, particularly during tieegn of Khomeini (Bausani,

2000: 406). The number of executions for ‘crimeaiasgt the state’ involving Baha'is
was greatly reduced following the death of Khomeyet executions still occur. In

July 1998, the first execution of a Baha'i for afasy since 1992 took place (House of
Commons, 2001 In September 1998, a correspondence universitypsby Baha'is

to teach dentistry and computer science was clagdmore than 532 homes raided
and 36 academics arrested across the country (&ailv1998). These ongoing acts of
repression, along with restrictions on Baha’is entetertiary education and being
employed in government employment, have receivetnational recognition and
condemnation. The plight of this religious minontgas officially recognised as early
as 1985 when the United Nations passed the firsixtéen resolutions (as of 2001)
noting the Baha'is of Iran as a persecuted mingfitpaking their path to freedom as

refugees administratively much easier.

Religious minorities are currently held in a stateineasy recognition under the
terms of reformist president Mohammed Khatami’s e®oio pluralism and a ‘civil
society’ following his 1997 election. Interfaithadibgue is on the rise. However, this
is not universal with periodic repression of mitypgroups still occurring. Religious
minorities are tolerated so long as they refrabmflevangelism with it remaining an
affront to Iranian Islamic law to convert from Isiado another religion. Significantly,
particularly for this study, one glaring omissioorh this amnesty is the Baha'i
community of Iran, who remain an official ‘threatlslam’, no longer subject to the
persecutions and mass executions of the 1980stib@xisting under a cloud of

intolerance resulting in periodic repression.

5.5 Language Diversity

There is significant language diversity relatedhi® existence of many indigenous

communities within the Iranian state with as masya indigenous ‘languages’

5 0n July 22?1998 a Baha'i adherent was ‘summarily executed'raygian authorities in Mashhad,
Iran for converting a Muslim to the Baha'i Faithgi#die, 2003: 224, 312; Cole ,1998).

9 Australia first began a special humanitarian assistaragram for Baha'is seeking to escape
religious persecution in Iran in 1981 (DIMIA, 2004).
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(Price, forthcoming). Linguistic differentiation fi@ommonly been utilised as a
justification for ‘cultural’ difference (Johnson0@2: 132-4) with Castles and
Davidson (2000:12) calling language a ‘basic batdblock’ of community. A key
feature of ethnicity is the language of communiitgttmay set it apart from other
language communities. Extending on this, when \Weafthe ‘national’ ethnic
community, language is significant as a unifyingtéee. Fishman (1972, in Johnson,
2002) points to four main reasons for the cenyralfttanguage to nationalist causes.
Firstly, common language imbues common identitg.o&dly, it links the present
with the (real or imagined) past. Thirdly, languagénked to authenticity, whereby
to be an authentic part of the national commumigyindividual must ‘speak the
language’. And fourthly, the rise of vernaculaeldtures “can allow elites to become
central to a nationalist movement” (2002: 132; alse Anderson, 1983).

The diversity present in Iran has been varioudbted to the push for recognition of
alternate nationalisms to the Persian/Shi’i Iramation-state of the Qajars and the
Pahlavis. The Kurds, the Azeris, Turkmen and Bakibhve all been the subject of
state-led repressions over the last 50 years dtahds of both the secular
monarchists and, particularly following the revadat the religious jurists. The
centralisation of the Iranian state and the impletisitgon of public education
programs undertaken by the Pahlavis endeavourediversalise Farsi. However, this
has always been a partial and incomplete procassminority languages remaining
the lingua franca in some areas (Kashani-Sabef)128nguage difference has been
a defining characteristic of nation-building prdgby Azeris and Kurds in particular
over the last century (Keddie, 1981, 2003; Kasl&abet, 1999).

Some of the religious communities are also distredanguage communities, such as
those associated with the Christian Armenians asgyAans, or the Iranian Jews, and
language differences have underscored suspicicerstiog allegiance of these
religious groups to the Iranian nation. This hasrbgarticularly the case since the
revolution. The impact of language diversity in thaspora is further discussed in
Chapter 8.
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5.6 Iranian ‘Communities’: The demographics of the Iraan-born

The flows of migrants out of Iran have includecgeagyk proportion of refugees many
of whom have subsequently sought asylum in Westations such as Australia,
Canada and Britain. Iran and the countries thaddrdran have been the focus of
some of the largest global flows of displaced pessover the last 25 years (Home
Office, 2004). Flows have originated in Iran wigfugee camps being set up across
the borders to the north west in Turkey and tostingh east in Pakistan. Additionally,
the crises in Iraq and Afghanistan over the lasade have seen large numbers of
refugees flow over the Iranian border in the opgodirection as minority groups flee
persecution. The refugee flows out of Iran forpleeiod 1992 to 2001 by the most
common country of destination are shown in Figu& Brom this we can see that
countries share the burden of asylum differentjalliilst at the same time the

diaspora of Iranians fleeing persecution has indgpedad globally.
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Figure 5.2: Refugee flows by country of asylum folranian refugees 1992-2001.
(Source: UNHCR, 2002; Australian Immigration Consoidated Statistics;
DIMIA, Settlement Database).

Following the revolution of 1978/79 the presenc@whigrants of Iranian birth in
countries such as the United States, Sweden, Netigs; Britain, Canada and
Australia increased. Figure 5.3 indicates how thmigration levels of Iranians

changed over the last thirty years for the coustmieder investigation in this research.
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The large increase in immigration of Iranians faling 1980 is reflective of both the
initial persecution of the elites and minority gpswand the continued impact of the

persecution of religious minorities coupled witle tncertainties of the Iran-lraq war.
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Figure 5.3: Iranian born immigrants to Canada, Austalia and Britain from 1970
to 2003. (Source: CIC, Canada; ABS, Australia; DIMA, Australia; Home
Office, Command Papers, UK)*®

The Iranian diaspora has found a primary geographsocial and political focus in
Los Angeles in the United States. Unlike the cas&ustralia and Canada,
immigration to the United States of Iranian immigsawas significant prior to the
revolution®® According to Bozorgmehr, Sabagh and Der-Martimogie993) there
were two distinct waves of migration to the Unit&t@tes: the first from 1950 to 1977
involved about 35 000 immigrants, and the secoonhft978 to 1986 involved some
104 000 immigrants. The bulk of these migrantsfawed in southern California, and
in Los Angeles in particular, which has been a $ofowr immigration since before the

revolution. The population of Iranian-born in Losdeles varies greatly from

% Prior to 1981 Australian figures for Iranian arrivalere aggregated with other countries, indicating
they were small in number.

% This is also the case for London (see Chapter 6) ajthoot to the extent that has occurred in Los
Angeles. Loss Angeles was not chosen as a field siteodhe existence of a strong sense of Iranian
community (see Bozorgmehr, Sabagh and Der Martirp4i2@3 and Naficy, 1993). In the cities of
Vancouver, Sydney and London there is more ambivaleneethe existence of Iranian ‘community’
offering a more interesting analysis (see Chapter 3).
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amounts of between 53 000 and 74 000 for 1986 puarported 200 000 to 300 000
Iranian-born individuals in the media (Time Magaziguoted in Kelly and
Friedlander, 1993: xii; Bozorgmehr, Sabagh and Rartirosian, 1993: 72—357.
Following the 1980 ‘hostage crisis’ in Tehran, thanbers of Iranians dwindled due
to the difficulty and the cost of obtaining vis&ogorgmehr, Sabagh and Der-
Martirosian, 1993: 68-9; Kelly, 1993). Accordingttee 1990 Census figures for the
US the total numbers of foreign born Iranians dra$é who claim Iranian ancestry
are 216 963 and 235 521, respectively, whilst idperés for California are
respectively 117 053 and 108 871 (Naficy, 1993:%35)

Los Angeles has become a centre of diasporic @llpuoduction since the revolution
resulting partially from the size of the Iranianrbbgopulation and due to the
concentration of “Iranian entertainers, comicspegtsingers of classical songs, pop
singers and musicians” that migrated to LA (Nafit993: 13). Naficy’s study of
Iranian cultural production emanating from Los Alegebetween 1980 and 1991
noted a high level of cultural production for bétle domestic market and the
diaspora, in particular in the form of music anteBie television programs (see
Chapter 8). This focus on Los Angeles in the disspoterms of numbers and
cultural production is significant for later dissigns concerning the transnational
relations amongst the second generation (see Ghgpts well as more general
discussion of the awareness of Iranian communaigpm which the LA

‘community’ looms large?

5.6.1 Australia

Australia, as an immigrant reception country, hesrban important destination for

Iranian migrants since the revolution. Of the 12 880 Australian’s in the 2001

9" Figures as high as 1.8 million Iranian-born for tH& &hd 800 000 for Los Angeles have been used
by Iranian organisations in Los Angeles (Bozorgmehbagh and Der-Martirosian,1993: 73). These
inflated figures are sometimes used by academics toyjtiséir research (see Hogit al, (2000: 421)
who incorrectly attribute these inflated figuredBmzorgmehr, Sabagh and Der-Matrtirosian).

%8 Birth figures do not include the second generatiom looitside of Iran, and ancestry figures do not
include the significant ethnic subgroups that doseat Iranian as a primary affiliation (see below).

% Stockholm is also important in the Iranian diaspaw laas been the subject of much research into
Iranian community, particularly by psychologists andislogists (see Ahmadi, 2003; Ahmadi Lewin,
2001; Almgvist, 1997; Darvishpour, 1999; Emashil, 2000; Shahidian, 1999, 2000). Sweden has an
approximate Iranian-born population of 52 038 in@00which only approximately one third live in
Stockholm according to Ahmadi (2003: 687) (see alsmAdi Lewin, 2001: 122).
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Census, some 4.1 million were born overseas. Tdman population in Australia, at
18 840 in 2001 whilst not featuring in the top source countriesAustralian
immigrants, has impacted significantly in certaimmigration categories. In 2000-
2001, Iranians made up approximately 5.9% of giliaptions for refugee status,
placing them fourth on the list of top source comstfor Australia. At the same time,
Iranians also figure prominently in skilled and imess immigration programs. The
majority of Iranian migrants have settled in Sydneigh 10 030 Iranian born living

in the Sydney Statistical Division in 2001 (ABS 03).
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Figure 5.4: Breakdown of religions of the Iranian orn entering Australia with
the intention to remain from January 1998 to Decemér 2003 (Source: DIMIA,
Settlement Database, 2004). See Appendix 6 for fdlétails.

The Iranian migrant population in Australia is magepredominantly of people who
migrated during the last 25 years since the 197&#v6lution (see Figure 5.3). The
‘diaspora’ is more diverse than the populationranlby virtue of the determined
repression of minorities both along religious liresl national/ethnic lines. As an
indication of this, Figure 5.4 shows the breakdaf/iranian born arrivals by religion
intending to stay for longer than one year in Aaigirover a six year period leading

up to the end of 2003. Figure 5.4 clearly showgdtigious variety of Iranians

100 A 15.5% increase from the 1996 figures.
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entering Australia. When we consider that Iranhwitpresent population in excess of
60 million, has an estimated population of Bahafisomewhere around 300 000 or

0.5%, we see a much higher level of religious (athahic) diversity in the diaspora.
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Figure 5.5: Distribution of Iranian born population in Sydney by local
government area in 2001 (Source: ABS, Census Da@)01).

The distribution of Iranian born individuals aroutneg Sydney Statistical Division is
shown in Figure 5.5. Hornsby in the north of thg,drRyde in the central west, and
the Parramatta and Fairfield in the west of the @it feature as significant areas of
residential location for the Iranian born in Sydn@Jith around 1000 residents in
each of these municipalities, they represent dpaiiecentrations that are relevant in

discussions of community formation and recognition.
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The different religious groups tend to concentrmatéifferent areas of Sydney. The
Assyrian Christian population from Iran are concatetd in Fairfield in an area
favoured by other Assyrian Christians. Baha'is favBarramatta and Baulkham
Hills, although, as will be seen later, many Bahatie periodically involved in ‘home
front pioneering*®* across the breadth of the urban area, resultiagaide spatial
spread of Baha'is. The Persian Shi'i Muslim Irasiaend to settle in both lower and
higher socio-economic areas (Hornsby, Parramattdairfield) reflecting the
variable socio-economic backgrounds and the dityeesiimmigration from refugees
to business migrants. These communal stratificatwili be discussed further in
Chapters 6 through 8.

5.6.2 Canada

Canada, like Australia, has followed an aggressnraigration program since the
Second World War (see Chapter 4). The Canadianlgiogu of 30 007 094 in 2001
includes 22.4 million people who consider themseheebe of an ethnic origin other
than Canadian, English or French (STATCAN, 2008)Vancouver, unlike in
Sydney, the Iranian migrant communities do noteeent the largest concentration of
Iranians in the country. Toronto, Canada’s largéyt is also Canada’s primary
immigrant destination with a total immigrant intaddeover 110 000 per year for the
three years from 2000 to 2002. These figures wiesedo 50% of the Canadian
immigration intake each year (CIC, 2003). In costir&ancouver as a preferred
destination for all migrants to Canada falls betioth Montreal and Toronto.
Vancouver received approximately 14% of all immrgsa around 30 000 migrants,
for each of the three years from 2000 to 2002. Despis secondary position in the
national immigration statistics, immigrants accolantalmost one half of
Vancouver’s growth between 1981 and 1996 makinghqut 35% of the population
(CIC, 2000: 1-2).

%1 Home front pioneering is the intranational movemdmaha’is to administrative areas requiring
more Baha'is in order to form an LSA. This interraigious migration has not been studied to date. In
a small scale pilot study in Vancouver conducted asrtegf this research it was found that many new
migrants entering the ‘Baha'i community’ in Vancouwere influenced in their settlement pattern by
the desires of the NSA (see Chapters 7 and 8).
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The Iranian-born population for the whole of Canadat 2001 was 71 985, and like
the case for Australia, included immigrants aceogsde range of socio-economic
backgrounds. Iran has been a top ten source colamtbpth refugee claimants and
investors, entrepreneurs and the self-empld{ethis population had increased
markedly from the 1996 figure of 47 410, a morentb@% increase. In Vancouver,
the population of Iranian-born in 2001 was appratiely 17 620, some 24.5% of the
national figure (STATCAN, 2003). This figure was fupm 10 060 in 1996, a 75%
increase over the intervening five year periddrhe distribution of Iranian-born in
the Greater Vancouver Regional District in 1996hHewn in Figure 5.6. The Districts
of North and West Vancouver and the City of Norém@ouver, all located on the
north side of Howe Sound, are popular locationsragabthe Iranian-born community
in Vancouver® Other significant concentrations of Iranian-bore @ be found in
the Cities of Coquitlam and Burnaby. The distribatdf Iranians is relatively
concentrated in these areas. In North and Westaawse shops, restaurants and
services supporting the Iranian born can be fopadjcularly along Lonsdale Street

in North Vancouver (see Chapter 4).

When the figures for Iranian-born are opened upd¢tude responses based on
ancestry, the 2001 figure for Vancouver increaseét490 for those who consider
themselves as being of Iranian ancestry (STATCAN3). This suggests two
possibilities. Firstly, that there are less Armasiand other groups who do not
subscribe to an exclusive Iranian or Persian eitlyriit Vancouver. This was
confirmed empirically through my own unsuccessttgémpts to locate Armenians
from Iran in Vancouver. The second implicationtoktdata is that there is a different
relationship to the ‘Iranian community’ than in $yy. This is particularly relevant
for this analysis as it indicates that the two etdof Iranian background in Sydney
and Vancouver, despite following a similar trajegtm terms of the chronology of

immigration and the relative size of the cohortayrhave different perceptions of the

192 Between 1986 and 2001 Iran rank&ta® a source country for migrants entering Canada as
‘investors’, ‘entrepreneurs’ and ‘self-employed’.

103 Of these 10 060 in 1996, 9 750 Iranian born migrantived between 1976 and 1996.

194 The name Vancouver relates to both the Greater \tarecdRegional District (GVRD) and the City
of Vancouver, which is a sub-district of the city agtele. To avoid confusion | will refer to the City
of Vancouver by its full title and use term Vancoutemean the Greater Vancouver Regional District
as a representation of the total urban space of Vaecou
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extent of, or even existence of, an ‘lranian comityunr his will be discussed further

in the following three chapters.

Settlement of Iranian Born Residents, by Census Tract
(source: Canadian Census 1996)

No. of Iranian born per
census tract

Ct96

0-20 people

20 - 80 people
I 80 - 215 peaple
B 215 - 375 people
I 375 - 895 people

10 o 10 Kilometers
e — 5

Figure 5.6: Distribution of Iranian born in Vancouver by municipality in 1996'%

(Source: STATCAN, Census Data, 1996).

5.6.3 Britain

Rather than having an emphasis on growth as inrdlissand Canada, British
immigration policy tends to emphasise the resoicof rights to access. At the same
time, Britains post-colonial relationship with thations formerly of ‘The Empire’ has
necessitated rights of access for members of tmen@mwealth. Hence there is a
tension over immigration that is less apparentandtla and Australia. The
percentage of international-born in Britain isaasult, much lower than for
Australia (21.6%) and Canada (25.6%), at aroun#8@ 4.9 million people out of a

105 At the time of fieldwork in Vancouver 2001 Censlata for distribution at Census Tract level was
unavailable.
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population of 58.8 million in 2001 (National Staiis, 2004). Yet despite this fact the
absolute figures for annual immigration to Britaie similar to the two ‘immigrant
nations’ of Australia and Canada. In 2000 the nunatbevork permit holders and
dependants admitted to Britain was 91 800, whilettotal acceptance for settlement
was 125 100 (Dudley and Harvey, 2001: 1).

Finchley
Golders Green N
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[ Jo-42
Knightsbridge |:| 43 -83
| lsa-125
[ 126- 166
P 167 - 208
B 200 - 249
B 250291
10 5 0 10 Kilometers = z:z zji

Figure 5.7: Distribution of Iranian born in Greater London by borough in
1991'% (Source: Office for National Statistics, Census da, 1991).

198 At the time of London fieldwork the 2001 Census datadistribution at borough level was
unavailable.
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This seeming contradiction can be in part explaimgthe marked difference in the
diversity of the population of London comparedtie test of the nation. The
proportion of Londoners who are foreign-born is magher than Britain as a whole
at 23.5%, or 1.9 million out of a population of 8ndlion. This percentage is only
slightly less than that for Vancouver and Sydnéelyere the foreign-born make up
37.5% and 28.7% respectively.

The population of Iranian-born residing in the @ditkingdom at the 2001 Census
was 42 492. Unlike Vancouver and Sydney, Londandagy of much higher
population and relative density. These facts impadhe visibility of community as
will be discussed below. The total Iranian-born@eater London in 2001 was 20
398 (up from 16 851 in the 1991 Census), whichnslar in number to the
Vancouver and Sydney cohorts and represents almdistf all the Iranian-born in
the UK.

The distribution of the Iranian-born across Lon@oshown in Figure 5.7 where a
distinctive orientation can be seen in the nortlstveector of Greater London
radiating out from what is the more establishedrioanity’ in the higher socio-
economic areas around Kensington and Knightsbridge similar manner to both
Sydney and Vancouver, there is a mix of socio-envatackground that maps itself
onto the urban space. These distinctive spatiahgaments will be discussed more
fully in the later chapters, and in particular ihapter 8 with regards to mobility and

issues of class association and separation.

5.7 Second Generations

When attempting to include the second generatiom {€ensus data there are
inconsistencies between the methods used in tke tiational examples. The second
generation, as defined in this research, includésiduals who were born in Iran and
those who were born in the country to which thairgmt(s) immigrated (see Chapter
3). Birthplace data thus only includes those barlran and fails to include those born
in Australia, Canada and Britain in the respec@esmsus figures. Attempts to
estimate the size of the communities of migrantehseen made through various

methods. In the 2001 Australian Census a questicanaestry was included in an
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attempt to track those who did not ‘belong’ to deenmunity of their birth. In this
way, both migrants born in Iran who do not consitiemselves as ‘Iranian’, and
those born in Australia who consider themselveanilin’ are accounted for in a more
complete manner in the data. The introduction gfi@stion on ancestry into the 2001
Census related to a question first asked in 1986which had been excluded in the
two intervening Censuses of 1991 and 1996. Whendkieity figures are expanded
to include those who identify as being of Iraniacestry, the numbers drop from
more than 10 000 for Sydney to 8 801 people whsiden themselves as being of
Iranian ancestry. Whilst this question does allbes ¢apture of second generation
Iranian individuals who were born in Australia lsonsider themselves in some way
‘Iranian’, those who were born in Iran but seethnian-ness as subsidiary to other
forms of national or ethnic identity were also aldlexpress themselves. In particular,
three groups which are normally included in Irartinth data but who were able to
express their (possible) primary ethnic/nationehiity were those of Armenian,
Assyrian/Chaldean or Kurdish ancestry. These fagtmder data on the second
generation inconsistent between the three citidsoaquestionable value where they

are available.

5.8 Introducing complexity in the Iranian communities

When discussing the Iranian community in any ofttiree sites in this study it is
important to realize the complexities that exigtémth the Census birthplace
statistics. As has been highlighted previously,ntbgon of an Iranian community
needs to be understood not just in terms of biattgl but also (at least) in terms of
religion and ethnicity. As illustrative of this,dgHranian-born cohorts in each of the
three cities include a wide variety of languages.af example of the linguistic
diversity of the Iranian cohort, of the ten thous&manians in New South Wales, only
5826 (or 47.5%) speak Persi&@n(Farsi) in the home. In addition, a further 1 588
(12.9%) of Persian speakers were Australian-boricative of an established second
generation who speak Persian in the home as w&lhgbsh in the wider community.
To support this, of the 16 760 Iranian-born in Aak& who spoke a language other
than English in the home 79% spoke English very arelvell. Other languages

107 At this stage | will use the terms Persian and Fatsi¢hangeably with regards to the national
language of Iran. A more detailed discussion of the mapoe of the distinction between ‘Persian’,
‘Farsi’, and ‘Iranian’ has been introduced in Chagtand will be further discussed in Chapter 6.

156



spoken in the home by the Iranian-born in NSW ideldrmenian (1403), Assyrian
(2877), Bengali (18) and Turkish (37) (Communityd&ens Commission for a
Multicultural New South Wales, 2003). These figui@sFarsi are much lower than

for the more recent arrivals to Australia as intidan Figure 5.8.

m Persian/Farsi/Dari
m Kurdish
@ Arabic (inc Lebanese)

739 (18%)

51 (1%
(%) O Assyrian (inc Aramaic)
74 (2%) m English
92 (2%) @ Armenian
134 (3%) | Turkish
170 (4%) O Iranic (nec)
W Frisian
2,887 (69%) m Pashto/Pushto/Pakhto
O Others

O Language Unknown

Figure 5.8: Language spoken by Iranian born migrans entering Australia with
intention to remain from January 1998 to December @03 (Source: DIMIA,
Settlement Database, 2004. See Appendix 6 for fdktails).

The implications from this are that more recenivats do not include the same levels
of minorities as earlier migration, which is to éxpected as the numbers of
minorities with the social mobility to immigrate gnaave been reduced through the
flows over the last 20 years. Moreover, the envitent for minorities has become
(relatively) less threatening in Iran under the rexev of ‘reform’ in Iran. Whilst this
differentiation between language communities wélldiscussed further in later
chapters, it is useful to note at this point tlweitdome of the Iranian-born having a
different language from the majority Persian ioampof differentiation, as is the case
for the Armenian community from Iran in Sydney whenve tended to associate with
the wider Armenian community. As will be discus$edher in later chapters, these
differentiations are also manifest, to a lessere®gn the second generation. Yet, for

others, language is placed within a hierarchy ¢drioging, since whilst one language
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may be spoken in the home, say Azeri or BaluchisiBe remains the language of
primary community affiliation spoken between mensbeirthe ‘community’ at
formal and informal gatherings. Chapters 7 andt8ida more comprehensive
discussion of the complexities including religiamddanguage that intersect and

problematise the national Iranian cohort as a ‘comity’.

5.9 A Visible Community

In order to create a ‘sense of place’ (Massey, 1884the Iranian cohorts in the three
cities that adds to the quantitative picture paintais far, this final section turns to
the visibility of the ‘institutional’ community ithe urban environment. The
consideration here of issues of visibility will peb link the discussions of Chapter 4
on policy and representation with the discussiooaime about the complex forms of

‘lranian’ communities, and the alternate communitieat decentre discourses of

[ranian-ness.

Figure 5.9: Three Iranian
shops just off Lonsdale St,
North Vancouver
(photograph by author).

Institutionally, the Iranian-born are less visibiehe fabric of the urban landscape
than other ‘migrant’ groups, such as the Vietnanie&ydney, or the South Asian
population in London. Whilst the different relatisees of the populations have
something to do with this, it is also a manifestatf the degree to which the Iranians
are both diversified in communal ethnic, religiamsdinguistic background, as well as
the lack of institutions associated with Iraniahisis will be discussed in-depth in the
following chapters. However, here we will look lilyeat the presence of small

businesses that cater to the Iranian communities.
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The presence of community markers, both permamehephemeral, in the urban
landscape serve to focus community identity ineHesations, creating communal
places from urban spaces.

Figure 5.10: Signage in Farsi
and English in the window of
Iranian baker, just off
Lonsdale St, North Vancouver
(photograph by author).

: : Figure 5.11: Persian Kebab &nd
I'é!:ﬁ yam Bt PP Greek Souvlaki), just off
RANT - Lonsdale St, North Vancouver
(photograph by author).

Greek Soaviaki
Persian Kabab

TODAY'S SPECIAL)

604-980-9472
1 1A West Isth St |

Figure 5.12: Persian businesses
on Lonsdale St, North
Vancouver (photograph by
author).

In Vancouver, Lonsdale Street in North Vancouvearisarea where several Iranian
restaurants and other small businesses are foeed-(gure 5.9). The presence of
signs and notices in windows in Farsi serves toifgighe space as an Iranian place
(see Figure 5.10 and 5.11).

The explicit geographical location of the Iraniamonunity in North and West

Vancouver is tied to the appearance in the landsoathese physical manifestations
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of community. Grocery stores, restaurants and athedl businesses have
agglomerated over time on and around Lonsdale tStréorth Vancouver and

represent a steady increase in Iranian influenee the urban space (see Figure 5.12).

The centrality of Lonsdale Street to the ‘Iraniamenunity’ was recognised by both
the respondents | spoke with from the second géaerrgsee Chapter 6) and members
of the wider Vancouver community who were not follgnaffiliated with the ‘Iranian
community’. More so than in Sydney and London, ‘tfenian community’ was a

discernible entity in the urban environment.

y !I’ (IJJU{LLI'
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Figure 5.13: Persepolis Restaurant on Military RdCremorne in Sydney. The
bar can be seen through the doorway (see Chaptersa@d 7) (photograph by
author).

In contrast, the Sydney and London ‘communities’emar less visible, to outsiders
who generally had no idea that there were Iraniaasy number in each city, and to
the members of the second generation who were sttmrised that a researcher, as a
non-lranian without prior contacts with ‘lraniansias aware of a ‘community’ where

they themselves often had trouble discerning one.

OK, if I was going to be really ... If | had to gaalise I'd say that the majority
of Iranians in London, seem to be doing OK. Angou’d probably find them
in Kensington and Chelsea. Um ... some, you knoan’'g but that's ... kind
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of the perception | have. Although | only reallygrily really know the Baha'is
and they’re quite diverse.
Respondent 30, female Baha'i, London.

Figure 5.14: Anahita Restaurant in Lane Cove, Sydne The use of Farsi in these
restaurant signs is limited (see Chapter 9) (photagph by author).

In Sydney, the location of restaurants in the udbadscape helped to focus the
geographic location of ‘Iranian community’ even wtbere was no attendant feeling
of an encompassing community. However, unlike Vaneo, the focus was far more
variegated spreading across several nodes of coityneach of which were often
signified by the presence of Iranian businesseseMésked about the location of a

Sydney Iranian community one respondent noted,

| think around Chatswood area. Around Parramatta.aknd more North
Shore, you know, Hornsby, St. Ives. Killara... It wasreasing. Especially
the last year or two. | noticed it more and moreerg (were) more Persian
shops, more Persian businesses.

Respondent 34, male Muslim, Sydney
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The location of restaurants in Chatswood, Lane CGvemorne, Parramatta and
Blacktown (see Figures 5.13-5.15) by the Sydnegaedents served to ground these
suburban spaces as at least partially Iraniandadth, not to the extent of the
Vancouver relationship to Lonsdale Street). The afigoncentrations of Iranians
living in higher socio-economic areas in Hornsby &t Ives, and on the ‘North
Shore’ is in some ways related to the presenckesfet restaurants, whilst other areas
of lower socio-economic settlement around Fairfi@gde and Parramatta (and the
visibility of restaurants in these places) problésga unitary vision of Iranian

‘community’ as an urban spatial form.

In London, shops and restaurants around Kensirigiagtitsbridge, Golders
Green/Swiss Cottage and Ealing were also highlijhterespondents as markers of
community (see Figures 5.16 and 5.17). Whilst mamydon respondents generally
spoke of the Iranians as a diffused community,@hesible features of Iranian
community affiliation formed the central focus a$clissions of the location of the

Iranian born by the second generation (see Chaptansl 8).
| think it's a temptation to think of them as glwethwellers, but | don’t think
it's true. | think there’s concentrations arounstagirants. ...
C: Which restaurants do you go to?

Yazd, Hafez, | go to a new place ... | can’t remembleat it's called but its
great.

C: So Yazd is in High Street Kensington?
Yeah, exactly. Kensington is kind of where peopiek the Iranians are. ... |
guess they’re much more spread out but they kirghttfer in those areas ...

(but) it would be wrong to think of it as a defmitoncentration, like a ghetto.
Respondent 26, male Baha'i, London.

C: Where do most families from Iran live in London?

Oh, you mean where’s the Iranian area in LondomsiKgyton. No
Knightsbridge, not Kensington. ... That's where h# tranian restaurants and
shops and things are.

C: Do you go to them; does your mother go to them?
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Yeah like for kebabs or stuff like that yeah. But grocery shopping we do in
our local area. But if we want something, if wead to a restaurant ... we'll
pop over to one of the Iranian shops to get someeior something.
Respondent 28, female Baha'i, London.

C: Whereabouts do most families from Iran live omdon?

... Finchley area, | think, mostly, around here. Yéabppose. ... A lot of
Iranian shops around and video shops.

Respondent 19, female Muslim, London.

More so than in Sydney, the London ‘community’ wasognised as centred around
Kensington. This centre for Iranians was associaiédan older cohort of migrants

who came to London during the reign of Shah RetdaRafrom the 1950s onwards.
Respondents recognised the geographical concemti@tiiranians’ partially through

the location of these visible signifiers of commntyni

) : o
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Figure 5.15: Orchid Persian Restaurant,
Penshurst St, Willoughby (near
Chatswood). The sign shows a couple
dancing to music (see Chapter 8)
(photograph by author).

Whilst the Iranian born are found concentratedarious areas of the three cities (the

northwest of London; North Vancouver, West VancouBairnaby and Coquitlam in

Vancouver; Hornsby, Ryde, and Parramatta in Sydrikeg)location of businesses run
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by ‘Iranians’ for ‘Iranians’ serves to focus thesgional communities within the

urban space.

But | would say because there’s high concentratio@&nsington, Maida
Vale and north west London generally ... that's wheye've got the Iranian
shops that have opened up and supermarkets, r@staur

Respondent 20, male Muslim, London.

Figure 5.16: Iranian shops
in Golders Green, London
(photograph by author).

Figure 5.17: Iranian shops in
Kensington, London
(photograph by author).
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The location of community was also signified byslesertly visible markers by the
respondents themselves through their photograpbsest signs and area signs, or
other shops and businesses taken as a part oPthase Two ethnographic
photography analysis (see Figure 5.18). The retiognof ‘Finchley Road’ as a
signifier of the place where Iranians live and treqt, placed the ‘Iranian community’
within the London urban milieu through linking ‘hens’ to the mundane landscapes

of the urban environment.

164



Figure 5.18: “The
surrounding areas around
Finchley: Golders Green,
Maida Vale, actually
Finchley, Swiss Cottage,
there is a vast population of
Iranians there ... a lot of

| friends of mine, a lot of
businesses, a lot of
restaurants. All along
Finchley Road.” Respondent
— 25, female Muslim, London

\ \ (photograph by respondent).

Figure 5.19: Mercedes Benz
outlet in Swiss Cottage, London
(photograph by respondent).

In a related way, the photographs produced by redgmds created a sense of urban
spatial interaction that served to define relathops with specific urban areas, linking
these places to ‘Iranian’ community activities. Rignaphing a Mercedes Benz outlet
in Swiss Cottage in London (Figure 5.19) tells bewt where the Iranians shop and
also a little of their socio-economic relationshgrel aspirations (see Chapter 8 on
consumption and class). Similarly, showing an imaigelanly Dam in Sydney (see
Figure 5.20), where some Iranians have gone to siadeh bedeff® or
photographing the beach in Vancouver where theoregnt sometimes likes to walk
(See Figure 5.21), places the respondents witleiutban landscape, as Iraniamsl

as Australians, or Canadians, or Britons, as gatheurban landscape.

The visibility of the Iranian community relatestte physical urban markers, such as

restaurants. In Vancouver, the community was widetpgnised by ‘Iranians’ and by

1% Sjzdeh bedets a celebration related to New Yehiofoo3 that will be discussed in Chapter 6.
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the wider community as fixed in space. For the odiiges, whilst there was some
recognition of urban spatial fixity by the respont¥erelated to the location of

businesses, it was understood that the wider corityndid not necessarily see ‘the

I[ranian community’.

Figure 5.20: “The ones of the
water are of the dam right
behind our house. Sort of like
a street away ... It's called
Manly dam ... and it's
important because we grew
up there ...On those rocks ...
there’s an aboriginal art
thingy. ... | guess it's sort of
like the clash between Persian
culture and Australian

culture ... that's what it
stands for.” Respondent 37,
female Muslim, Sydney
(photograph by respondent).

Figure 5.21: “This is Jericho
Beach. ... | sometimes go with
my family but usually | go by
myself just to get some fresh air
from school ... In the
background is the city ...
downtown Vancouver.”
Respondent 39, male Baha'i,
Vancouver(photograph by
respondent).

5.10 Conclusion

The quote at the beginning of this chapter by Bgawhr, Sabagh and Der-
Martirosian (1993) hints at the complex relatiopshtihat interrupt a simplistic view
of the ‘Iranian community’. The ‘lranian communit{ more complex than it seems
to ‘outsiders’ from their vantage of walking thrdugne of the ‘Iranian areas’ of Los
Angeles. This chapter has begun to uncover sortieeafomplexity. As shall be
shown in the next three chapters, the image ofnadgenous Iranian experience in

the diaspora, whether it be in Los Angeles for Bgeeehr,et al, or in SVL for this
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research, cannot engage with the complex expesearidhose from an Iranian

background, and particularly those that live ‘bedw@ations’, the second generation.

This chapter has set the stage for the analysisrtwe, drawing first on historical data
of the Iranian reality leading up to and followitige 1978/79 revolution and how the
complex mosaic of communities in Iran have faredasrthe theocracy. The plight of
religious minorities and political opponents hasliied the large migration to the
nations of the West resulting in diasporic commaribf Iranians that are themselves
intersected by other communal forms, such as lgioel and linguistics. The
guantitative analysis that follows the historicatalendeavours to uncover some of
the patterns of settlement in the diaspora usintg flam the three national field sites
to help describe the Iranian community experiehtmvever, it is the third section,
where the spatial distributions of Iranians areegimore depth through a fledgling
gualitative analysis of some of the evocative ‘pElof ‘Iranian community’ in the
urban landscape, that it is possible to see tleagtins and weaknesses of the
preceding analyses. The quantitative and the esicanalyses are not enough in and
of themselves to construct a more complete piaéitee complex field of
relationships that exist within and beyond therilea’ national community. Through
an analysis of these complexities over the nexetlthapters it is hoped that the
centrality of discourses of national identity Wik destabilised; not just for the
‘Iranians’, but for their dialectically opposed #@dos of acceptance, the national ABC
identity.
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6 NATIONAL DISCOURSES

The racial/cultural identity of ‘true nationals’ reains invisible but is

inferred from ... the quasi-hallucinatory visibilitf the ‘false

nationals’ — Jews, ‘wops’, immigrants, indios, nvat, blacks
(Etienne Balibar, in Bhabha, 1998: 31).

‘Visible’ ethnicity tends to be negative, inasmasht is much more
usually applied to define ‘the other’ than one’srogroup. ... The
ethnic-racial homogeneity of one’s own ‘nationdli/taken for
granted, where it is asserted ... even when th& superficial
inspection might throw doubt on it. For to ‘us'skems obvious that
the members of our ‘nationality’ cover a wide rarajesizes, shapes
and appearances, even when all of them share oeptaysical
characteristics, such as a certain type of black.Hais only to ‘them’
that we look alike

(Hobsbawm, 1992: 66).

Following on from the last chapter, in order toastigate dynamic narratives of
belonging, this chapter and Chapters 7 and 8 exahow people negotiate their
place in society, as individuals and as membemudfiple communities. Through an
appreciation of the complex relationships elabar#ie these second generation
individuals it is possible to develop further thegoing critique of national
multiculturalisms. By looking at the similaritieaddifferences in the way
respondents think about themselves and negotiatieaheryday experiences, both
within and between the different cities, we canibeg destabilise the centrality of
national discourses within processes of dynamictitjerelations. A future for
multiculturalism beyond the restrictions of theioasl scale depends in part on a
recognition that the nation remains fundamentaiscursive identity relations, and

yet, it is but one way to think about identity.

For the second generation, living between natittriessdominance of national
discourses of belonging problematises their modiéging. Their positionality as in,
but not necessarily of, the nation has the potetttiehallenge the legitimacy of their
claims to belonging. In short, the second geneanae more likely to be placed in a
guandary when asked, “Where are you from?”, or “Wé&gour identity?” than a new
migrant or a member of the constructed nationa community. This position

relative to the nation makes the second generé&tom an Iranian background a
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pertinent case study. However, as mentioned inigue\chapters, it is a mistake to
think that this ‘problem’ of belonging is limited the second generation; that they are
just in a transitional phase between the surefiiseonational belonging of their
parent(s) and the national belonging of the ‘hestiety. Instead, it is necessary to
see in this analysis the kernels of choice, comgteand history (of structure and
agency) in identity negotiations to which all people subject. The second
generation from Iran may be asked to justify tig@ntity more often than many other
people in ABC, but their situation is not uniquéeTdilemmas they face over identity

are common to all people seeking to interact wiiuoietal relations.

This chapter is particularly concerned with theatedion of ‘national’ identities
amongst the second generation from an Iranian vagkd. Whether the respondents
recognise themselves as ‘Iranians’ or ‘Australiai&'itons’/'Englishmen’,
‘Canadians’ is a question that does not challehgeptevailing dominance of national
discourses of belonging. Hence, this first disaussvill look at how people negotiate
their identities within the prevailing discoursasd what opportunities and
limitations these particular individuals have t@peess everyday self-identification;
their position in society/ies. In order to achi¢his, the discussion will first turn to
the way the second generation from Iran are emlukditbin discourses of national
belonging through a combination of the agency adentity decisions, the structuring
of identity choices and the enduring attachmentasfian national belonging. As
tensions over Iran as a ‘deviant nation’, as seamm the West, manifest themselves,
one challenge for the second generation is to regdhe sense of ‘threat’ associated
with Iranian-ness. Under these conditions, therdiie national ascription of
‘Persian’ has a part to play in the discoursesetdiging in the diaspora. How this
construction of a ‘coping strategy’ through receuts Persian identity plays itself out
amongst the respondents forms the next phase digbession. Finally, the analysis
turns to a particular manifestation of this copstigategy through a discussion of the
university clubs and societies to which some ofréspondents belonged and the

perceived challenges of their contemporary posilities as Iranians.

From this chapter’s discussion of some of the riagionhs that take place within the
discourses of national belonging, the analysis thexes on to a wider ranging

discussion of the other possible communal relatibasserve to challenge the
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unquestioned dominance of national identities. @rapturns to the significance of
religious identity as a major point of differenicat within the ‘Iranian diaspora’,
whilst Chapter 8 extends on this to include disunssof alternate communal
affiliations, such as class, linguistics and gentievugh which the second generation
from Iran express their complex identities and thietiling how their empirical
reality helps to decentre the dominance of puneftional’ belongings, unsettling not
only ‘Iranian’ migrant identities, but also the maled Australian/British/Canadian

identity.

6.1 ‘Where are you from?’: Iran as an ontological posin

At the outset, the respondents entered into thearek process carrying with them a
set of assumptions and expectations that in masssceentred on the nation and
national identity. The interviews conducted witspendents began as a discussion of
their place as ‘Iranians’ in the ABC landscape. Whsked about identity and
community directly, many would firstly describe theelves as either Iranian or
Persian (a distinction that will be discussed bélaithen given a selection of
possible categories along a trajectory betweendrahAustralia, Canada or Britain
they conformed to this restricted nationalist digsse, on some occasions giving
responses that they would not normally use in ‘gd&y’ interactions, but that

appeared rational as possible choices nonetheless.

Just Iranian would do, | think
Respondent 19, female Muslim, London.

Many respondents were used to answering the queStéhere are you from?”
within an acceptable dialectical positionality tala to the legitimised ABC national

body, by casting themselves as Iranian.

| guess it's the best way to describe it: the Bargcommunity. Coming from
Iran.
Respondent 12, male Baha'i, Vancouver.

C: Do you think there is a group, or groups, toakhyou belong that could be
called a community?
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Yes. | guess the Iranian-Australians. | mean thetemmunity. And also,
Australia, itself, should be a community, becaussne, when you
consider it, is an immigrant. You know, definitétpm here. ... Yeah, and
then just the Iranian community as well. | meas, iit your blood.
Respondent 37, female Muslim, Sydney.

The national forms are “the best way to describefrtcommunal affiliations and
personal identities. Alternatively, some adhererktigious communal forms when
asked about community belonging and this will szdssed in detail in Chapter 8.
However despite this, throughout the interviewssthsame respondents had no

difficulty in falling into discussions about theiranian’ selves->®

This concession to construct communal Iranian fonas apparent even when these
constructed Iranian communities were limited to-sabtions or cross-sections of the

total Iranian born cohort and their families in leadt the city sites.

| am fascinated by the fact that I'm not involvedheir [the
Muslim/majority/migrant Iranian] community. And y#tey seem to me to
have a community. And | don’t know if that's becaukey don't feel
welcomed or because they really love, you knowcthiural aspects of that
... S0 ... maybe you don’t need an Iranian communibgllat all. ... but the
fact that it exists, | don’t know

Respondent 30, female Baha'i, London.

The hegemonic epistemology of national belongingaiional identity has the dual
effect of legitimating the discussions of belongfogthe stereotyped national bodies
whilst at the same time delegitimating those th&teoutside the national sphere of
acceptability, beyond the ontology of the natiorhatit is to be Australian or
Canadian, or British (or English) becomes the Itgahgainst which inclusion is
measured, placing ‘us’ against ‘them’ through awite set of national markers. For
‘migrants’, who fail to fulfil the requirements atceptable belonging, such as being
‘white’ or speaking English, this places them incemological position of inferiority.
Lorraine Code refers to this position of unquesttbsubordination as the individual's
‘underclass epistemic status’ (1991, in Sandercd@®3: 75). In Code’s work, she

refers to the subordinate position of women ag afggower relations that reproduce

199\whilst this is no surprise it needs to be discusselbissasearch does not take national identity as a
given. It is the intention to step back from the westioned dominance of (white/male) national
identity to interrogate its place in identity retats.
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themselves, as women come to accept their suboedipasition as normal. In
gender relations Code claims the hegemonic statasans blind women to the
possibility of change. In order to overcome theginadities in society they must first
recognise that their subordinate position is suligechange. As Sandercock (2000)
notes, Code’s framework of positionality in socisegt along gender lines can be
extended to the questions of difference and a@inaongst migrant groups in
postcolonial nation-states. In order for migrardugps, however they are framed, to
find a voice as individuals within the sphere ofeutability, they must first escape
the ‘underclass status’ to which they are seeminghstrained. Migrants, like women
in Code’s work, must be able to see the possilititgscape their normalised
subordinate position in society as part of natigngrant communities set in
opposition to the ‘natural’ citizen. As Ghassan Elagtes, they need to find an
empowering hope that allows them to actively engaife change in the present
(Hage, 2003). As discussed in Chapter 2, thisgogram of change that must be a
collective effort (Sandercock, 2003:75) involvingth those subordinated (the

migrant ‘other’) and those who subordinate (theama ‘us’).

The question “Where are you from?” is at the rdaliscussions about the
legitimation of identity space within the natibf!Within this question are set the
boundaries of acceptance and the terms under alidptance will be negotiated.
Asking this question is an expression of powehmtiands of the legitimate national.
This question belongs to the gatekeepers of ndtlmianging, Hage’s (1998) natural
citizens, who are assumed to have the right tdlaslquestion of those who appear
not to belong. It is not merely the catchcry of toaservative, or the neo-fascist
seeking to elide the migrant from the national &oage, but also of the liberals and
the progressives as they seek to include ‘the migraice’ (see Chapter 2). What is
missing is the self-actualised power of the migtardask of the natural citizen where
they are ‘from’, because it is assumed that theyfrmm ‘here’ by virtue of meeting
the criteria for belonging. This discussion of wh@nd who is not acceptable is
framed within discourses of national belonging,rdyallocated across space. The

crisis in public identity is a crisis in nationdeintity, as an exclusive set of markers

101 yse the term identity ‘space’ to indicate the immelink between the national cultural community
and the bounded territory of the nation-state. Tdjiet of nationals to ask the question, “Where are you
from?” (in a similar way to the query, “Who goes ti8)eas predicated upon preseneithin the

territory of the national community (see discussioftha nation’ in Chapter 1).
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are constantly sought to overlay the territoryhaf hation. When | expressed my
position in the existent power relations of my sbgiby asking of my respondents,
“What is your identity?”, they generally conformexdtheir underclass epistemic
status and responded within the expected/accepignds of identity politics — they
told me their nationality. In my role as researclasrsure as | was Australian, by
virtue of my unspoken association with the essksdid national attributes — ‘white’,
English speaking — my respondents were Iraniarstoacted in dialectical opposition
set within, not merely ethnocultural bounds, butaral bounds understood as a

territorial association with the emotional and itgional belonging to the nation.

Given these arguments it is little wonder that whasked the respondents to talk
about their ‘identity’ the initial responses werngrally framed within national
discourses. However, expressing national identitidg partially accounts for an
individual’s identity. As respondent 30 notes ahafee feels in some way excluded
from an ‘Iranian’ community, reflecting both a litation in the inclusive nature of
this national construct and her complex positiomas@here ‘outside’ of this Iranian-

ness, alluding to a need to express more compéxity relations.

The dominance of issues of national identity ircdgsions of belonging are inherent
within the questions, “Where are you from?/Whatasr identity?/ To what
groups/communities do you belong?”, particularlyewhliscussed by a white
researcher with a non-white subject (see Chaptekdjitionally, the use of the term
Iranian and Iran throughout the interview procesaldished an assumed hierarchy of
social truths, at the base of which was the tréittome sort of coherent Iranian
migrant ‘community’. This emphasised their migramgspite their reality as
interstitial Australians/Canadians/British of theesnd generation. In a very general
sense, this led to a variety of different ‘startpwgsitions’ for the respondents based
partially on religious differences between the goin each city, but also related to
the specific nature of the contexts that eachsitg/represented for second generation

individuals from an Iranian background.
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6.2 Iran or Persia

The imaginings of the second generation of theinéland are influenced by many
factors, such as the length of time away from (ed whether they have returned to
‘visit’ — see Chapter 7) and the degree to whidytrelate to their enduring ethnic
identification as Iranians (possibly influencedtbg nature of their immediate

family’s relationship to Iran). Another importaridtor is the contemporary social and
political reality and the recent history of Irasdtf (see Chapter 5). These relations are
made no clearer than through the relationship bats over the naming of the ‘true’

nation as Iran or Persia.

The name Iran was officially attached to the modwetion-state on the first day of
the Persian New Year in 1935 (Kashani-Sabet, 1299). The designation of the
nation-state as Iran was intended to remove timestd?ersia’ and ‘Persian’ from the
international arena, for, as noted in a ministariamo, “Whenever the word ‘Pars’ is
uttered or written, immediately foreigners will rember the weakness, ignorance,
misfortune, the dwindling independence, confusiomf old Iran” (Kashani-Sabet,
1999: 218). The insistence on the change from tlad/&reek-origin Persia to Iran, a
Farsi term that translates as ‘land of Aryariivas imbued with the progressive
civilising features of modern nation-statehood.Ksshani-Sabet notes, “Iran’
embodied the flourishing present while ‘Persiaaltsd the country’s ‘past
circumstances™ (1999: 218). The precise historpational nomenclature was not
widely known by respondents. However, some shotwey were well aware of the

complex history.

The reason at the time that he (Reza Shah) gav@tvifaat he was going to
appease Hitler obviously. The reason he gave vedstik British had given us
this name, Persia. To name it after, there’s aipoavcalled Fars in the heart
of Iran. It's where Persepolis is. It's where Shirs And that’s basically
where the heart of the culture, of Iranian cultureThat province is called
Fars, and it may have been called Pars. I'm na. sAmd the Arabs, they
don’t have ‘p’ in their language. So that may haeen why they changed it to
Fars ... after the Arab invasion of Iran ... So theyrhave told the British

11 The term Aryan has been linked to ancient Iranigage describing lineage and language. Darius
the Great, King of Persia (521 - 486 BC), notednnrecription in Nagsh-e-Rostam (near Shiraz in
present-day Iran), “I am Darius the great King...ekdPan, son of a Persian, an Aryan, having Aryan
lineage".
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that it was Pars. And they may have just changedatPersia. So anyway,
Reza Shah, he said that the land used to be dedledh ancient, ancient
times. In the times of like the Persian Empirethef Achaemenids, Cyrus the
Great, Darius the Great ... He said that Iran wagddhat during those times
and this was the sort of the colonial name thativiegen given.

Respondent 10, male Muslim, Vancouver.

Whilst the connotations for Reza Shah’s Iranianegpmnent of the name Persia were
a reminder of the failures of the Qajar rulers @TE — 1925 CE) to successfully
construct a ‘modern’ nation, implying a pre-modbatkwardness that marked the
late 19" and early 28 Century, for the respondents ‘Persia’ and ‘Petssamost

often associated with more positive feelings oftalgsa. The ‘Persian culture’ in the
diaspora, is often set in contrast to the Iran@5t @entury modernity, or the Islamic
Republic of Iran, as will be discussed beldwThe difficulty in unthreading the
history of the Persian Empire or the received Inystd the Iranian nation, combined
with the contemporary negative associations wighrtbtion of Iran, all conspire to
produce a confusion over which is the most suitalgeifier for a particular situation.
As Anthony Smith states about nations in genertis ‘almost impossible to
disentangle the elements of pure ‘invention’ frdrage of a ‘rediscovery’, ‘revival’ or
‘reconstruction’ of pre-existing elements” (A. Dnfih, 1993: 14):* Hence, which is

the received history is unclear for most of theoselcgeneration.
6.3 The Utility of Iran

An important factor that needs to be taken intmaaot in the analysis of the signifiers
the respondents utilised in their interviews is¢batext of the immediate discussion.
Firstly, it must be noted that the dominant dissewf identity used in wider society,
outside of the immediate ‘community’ of ‘Iraniar(@nd non-Iranian Baha'is — see
below), centres on using the term Iran, rather #Parsia. The nation-state of Iran is a
part of the international community of nation-s¢at@nd as such is the standard
signifier of identity. Conversely, Persia as aioator ‘Empire’ is a relic whose

contemporary manifestations as Persian identityragésjuncture with the

112 Also see Chapter 5.

113 At the same time, Anthony Smith also notes with refeeeo the Persian Empire that the succession
of conquests by Arabs, Turks and others since the Sas4aai CE — 640 CE) and the resultant influx
of immigrants, and the eventual conversion of the Eenpoi Islam under the Safavids (1502 CE — 1736
CE), all failed to extinguish the sense of an enduFiagsian ethnic identity (A. D. Smith, 1993: 26).
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understanding of Persia as an ‘ancient Empire’.|8Vthere may be a constructed
historical continuity of Persian identity concurrém the national space of Iran, for
many respondents this understanding is not widetpgnised by populations outside
the migrant Iranian communities. It is these ‘cdess’, and in particular the white
‘natural citizens’, who are the source of the questg of belonging faced by the

children of Iranian migrants.

But sometimes | say Persian, and then they go, Wblere’s that?’
Respondent 47, Muslim female, Sydney.

| use them interchangeably ... Sometimes if I'm beimgdful, then | say
Iranian. It's more politically correct, ‘cause pémgort of go, ‘Where’s
Persia?’, like, ‘What’s Persia?’. Some people dé&ntiw ... and it doesn't tie
people in with the Iran that it is now. It tiegntwith the Iran that was before.
But, | mean, | don’t mind, either one for me.

Respondent 37, Muslim female, Sydney.

The fact that many respondents indicated to methieaé was little understanding of
Iran as Persia amongst white Australians, Canadiad<Britons, meant that the
assumed starting point for the conversation abogins and identities would
generally begin with discussions about Iran rathan Persia* Using the term
‘Iranian’ produces less interrogation of meaningnthusing ‘Persian’ and thus
facilitates discussions allowing the conversatimmbve on from the questions of
ethnicity and belonging. All of this occurred regjass of the way individuals
actually felt about their personal association Wi terms Iranian or Persian (see
below). Even those who indicated that they thowglthemselves as Persian
exhibited a degree of ambivalence over the terlyingon both Iran and Persia as
foci of ‘national’ identity in everyday use, in andto be understood without excessive
explanation. Others claimed Persia was easily r@sed. Yet in general, people

recognised the expediency of using Iran over Peigiaiscussions with non-Iranians.

For some respondents, the decision to use Persiamowas more explicitly linked to
the etymology of the terms. One respondent maddigitiection between Iran as a

Farsi word and Persian as a non-Farsi/English warthe Farsi language it is more

114 Some Baha'is were consistent in their usage oftine Persian and indicated that the context would
not change their views (see below, and Chapter 7).
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appropriate to speak of Iran. Persia and Persidh their derivation from the Arab
and Greek usage, can thus be seen as more appdpriase when speaking to

English-speaking people.

C: Can you read and write in Farsi?
It's interesting, why do you say Farsi?
C: | say Farsi because ... if you talk about the leagp. ..

Farsi is Iranian, or Persian ... Most people wouldmtlerstand Farsi, most
English people. I've said to them | speak Perdiaa’'s what the English, |
think, as far as | know. | never say to anyonedagpFarsi. | say to them, in
English, | speak Persian. The language is Persiaver say | speak Iranian,
either. ... Farsi is the Persian word for sayinghi, language.

Respondent 22, male Muslim, London

As this quote shows, some respondents were mastanson the linguistic
background of terms such as Farsi and Persia/Reildis linguistic construct, along

with other linguistic communities will be discusdedther in Chapter 8.

6.4 Invoking the Glory of Persia

Iran’s contemporary validity at the time of RezaBls push for national unity was
set in a wider inter-‘national’ modernist envirormieand grounded on the
construction of a continual history of ‘nationakigtence in the form of the
homogenously constituted Persian Empire (as isdke for Anderson’s Thailand
[1983]). The name change from Persia to Iran usitt by Reza Shah’s government
from 1934 in an attempt to recast Iran as a modation in the international
community was ironic in that the Iranian nationadjpct was increasingly pursued
internally through an understanding of Iran as iRarKashani-Sabet, 1999: 219).
The ‘Persianisation’ of the state and the natiargsbto bring Iranian citizens
together under the banner of a shared ‘Persiagulage and a shared ‘Persian’
heritage through education and centralisation afrobin order to secure the borders
and undermine the tensions of non-Persian growgtetisted within the territory of
the modern Iranian state. The nationalist projé&exa Shah valorised the pre-

Islamic Zoroastrian past as a means to undermaediver of the Islamic clergy,
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with the ultimate aim of entrenching a secularestitlt also constructed a cultural
core relating to when ‘the Empire’ was powerful @he territorial boundaries
extended beyond the present state borders. Thgehaniran’ symbolically
(re)claimed territorial control in the face of centporary territorial threats from the
Turkish (following from the Byzantine and the Ottam) to the northwest, Arabs to

the west, and Russians to the north.

Because ..really, Persian is probably more accurate. Becauséamily, like
my side ... originate from Turkey. And at one stdug vas part of the
Persian Empire. ... So there’s all that kind of ligka through generations of
genealogy, if you want to [look] there.

Respondent 47, female Muslim, Sydney.

“Iranian. | don’t use Persian. It doesn't reallystxThat's because I'm not
very nostalgic about the past because I've nevedlthere. | wasn’t in the
past so it doesn’t make much sense to call myBelfsjan).”

Respondent 24, female Muslim, London.

As respondent 24 notes, the temporal and physis@te from an embodied
‘Persian’, pre-Iranian, nation makes it difficutrfyoung people, and particularly the
second generation in the diaspora, to relate tsi&e Yet at the same time, in the
diaspora, the Persian culture becomes mythologisé¢de embodiment of positive
‘cultural’ virtues homogenously spread across éngtory of the ‘glorious’ Persian
nation/empire, an established identity of highu@tembodied by the sensitivity of
the great poets and thinkers (Hafez, Ferdowsi, RumdiBiruni) as well as strong and
valiant leaders (Darius the Great, Cyrus the Gredihg with the archaeology, art,

music and ‘history’ of the ‘Empire"®

| see a lot of people use Persian. Of course, ltkeyhe whole Persian thing
because before Persia was an Empire and it's arameicivilised.
Respondent 11, female Muslim, Vancouver.

15 wWhilst attempts to neutralise the influence of theegy ultimately failed, and whilst in reality the
mullahsremained an important part of the political landscaflran, they did so within an increasing
mythologising of the glory of the pre-Islamic Persimpire (Kashani-Sabet, 1999).

1% The lion as a symbol of Iran represented on theerelutionary flag typifies the strength imbued
in the old Empire (see Figure 6.8 and associated sigmu below).
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I've never called my self Persian actually ... | ththe idea is that Persian
sounds much more grand and nice ... but you are ydhaare.
Respondent 24, female Muslim, London.

| guess Persian, people like to use it becausriiids more exotic.
Respondent 37, female Muslim, Sydney.

The essentialised historicisation of Iran/Persithasmagined glorious forebear to
modern theocratic Iran, as an ‘exotic’ place, argt and nice’ place of culture,
integrity and intellect, devoid of complexities amegative features, constructs a
nation lacking the political and religious diveysiwith its associated tensions and

conflict, present in contemporary theocratic Irand to some extent in the diaspora).

‘Persian’ cultural events as expressions of nationkure in the diaspora, whilst also
significantly centred on popular culture productiemoke traditional links to Persian
cultural history. These include regular poetry regs, tours by classical Persian
musicians playing distinctively Persian classioatiuments (see Chapter 8), and the
celebrations associated with the Persian New Yemaongst others. Going to the
Persian restaurant, in all three cities, was amathportant regular feature of the
reproduction of Persian cultural sensibilities aggirthe second generation (see
Chapter 5 and Chapter 8). In the company of familfriends, it is in the Persian
restaurant that, beyond the consumption of ‘tradal’ food, ‘traditional’ Persian
dancing takes place to the sound of ‘traditionaf'dfan music, both popular and more
classical, almost all of which is produced in Lasggles, the centre of diasporic

cultural production for Iranians (Naficy, 1993) és€hapters 5 and 8).

When asked about the events that they had attehdedthers of Iranian background
attended, the second generation described a vafiéaynily-based events, functions
and less formal family gatherings. All of theseterdl events form the background to
the reproduction of Persian/Iranian identity frdme first to the second generation.
These Persian cultural events are significant aemally delimited ‘ethnic’ events
that conform to national multicultural discourseey are the ‘food and dance’ of
Fleras and Elliot’s (2002) Food and Dance multimalisms. Acceptable as national

expressions of identity and yet separate fromwiete nation’. Despite the
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construction of the dialectical Iranian culturah@t, the realities of second generation

involvement reflect a more complex picture of diffiet ‘Irans’.

6.5 National Cultural Forms: Celebrating New Year

This section analyses Persian ‘national’ cultuvargs and the degree to which the
respondents attended and how relevant they feltileze to them as individuals and
as members of specific ‘communities’. The centrepief the cultural calendar for
Iranians in the diaspora is the New Yedofoo2 celebrations, which occur around
the vernal equinox in the last two weeks of Maiidhe celebrations mark the
commencement of both the Baha'i calendar and fimadfiranian calendar, and have
their origins in the Zoroastrian religion. Eventsigh occur around this time of year
include theNoroozcelebration itself (see Figures 6.1 to 6.4), whscbentred on the
haft seer(seven items starting with the letter ‘€pahar shanbeh souan event
involving jumping over fire), andizdeh bede(lit: 13 out). Thehaft seens a
collection of seven items starting with the let&rthat is symbolic of the processes
of growth and renewal associated with the comin§ming and the new year. The
haft seer(see Figures 6.1 and 6.2) includes grass, or weabzehwhich is
traditionally grown for the haft seen, the spicexsoumacgarlic ceed, apple §eeb,
vinegar 6erkel), samanda paste made from the juice of germinating wihaaed
with flour), and wild olives genjed. Also routinely included in thbaft seerare
hyacinth flowers, some coins, painted eggs, gdidfiandles, a mirror, and the
Quran. The presence of dried and fresh fruitsnanmescence of the ancient feasts to
celebrate and pray to the deities to ensure theegron of the winter crops (Price,

2004), whilst the candles represent the fire oéveal from Zoroastrian religion.

Events such ashahar shanbeh souandsizdeh bedethat accompany the
celebration oNoroozare significant events that can draw the ‘lran@rhmunity
together. The event ahahar shanbeh souimvolves an act of purification by
jumping over a fire whilst reciting a short manina-arsi (see Figure 6.5). As a ritual,
this act predates Islam and has its roots in thhea&&trian religion. As a result, the
post-revolutionary government banned the annuattea®it was not aligned with the
state religion. In reality the ritual has continuedran on an annual basis, prompting

the government to relax its restrictions in regardrs. The importance accorded to
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the maintenance of cultural traditions amongsfitise generation has ensured a high
degree of involvement of the Iranian ‘communitiesthese annual events. However,
in Vancouver serendipity has seen this event ngeafile over recent years. In Iran,
chahar shanbeh souis traditionally held in the local street or in seome’s yard as a
small community affair. In London, and also in Sggnthe diasporic maintenance of
this tradition is also a small-scale occurrences Hias ensured that these events often
escape media attentidt.In Vancouver, the imposition of fire bans has &atc
Iranians to gather in the one area where they agaild an exemption, in Ambleside
Park in West Vancouver, close to the larger comaéions of Iranians in Vancouver.
The event at Ambleside Park has become largertowerwith the present event
attracting several thousand Iranians with theirifi@and friends to what has
become a very public event for the ‘Iranian comrtyinMany of the second
generation | spoke with in Vancouver attended ¢hisnt, and those that did not, were

aware of its existence, both through informal comimations and through the media.

In each of the cities, respondents mentioned gatipefor picnics to markizdeh
bedehnear water so that tlsabzehthe grass or wheat, can be thrown into the water,

as tradition dictates.

o )

Figure 6.1: Thehaft seenat a Noroozcelebration in Lonsdale Mall, Vancouver
(photograph by author).

7 They also routinely escape the attention of Irasimd their families in the diaspora. Several
respondents, particularly amongst the Baha'is, in 8ydnd London did not know of such events
happening.
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Figure 6.2: Thehaft seenin the family home of a respondent (photograph by
respondent).

Figure 6.3: ANoroozevent in Lonsdale Mall, North Vancouver attracts darge
crowd (photographs by author).

Figure 6.4: Norooz
celebration in a respondent’s
home in Vancouver
(photograph by author).
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There’ssizdeh bedebn the thirteenth day aft&éforoozwhere you go for a
picnic and, ah, usually there’s a certain park aclGosters where Iranians
gather. It’s a tradition on the thirteenth day y@ve to leave the house. And
you have to go the river. Have you seendhlezeR You know, the green
sprouts we grow. We throw that in the river. Thalet that in their cars and
they drive to the place where we have a picnic whieere might be a stream
or pond. ... We usually go with the family. Like wetgn the car and go to the
River Thames and throw it in. I've been to Cockéosta couple of times. I'm
sure they'll be there this year.

Respondent 23, male Muslim, London.

| don’t know any Iranians who aren’t Baha'i. | kndkere is an Iranian
community. They havsizdeh bedeh. which is ... | don't know what it is ...
It's held in a park and a lot of Iranians go th@red) some of them are Baha'i.
Respondent 15, female Baha'i, Sydney.

C: What abousizdeh bedeh

| go to that. ... We usually go to Peace Arch, WItiff, or ... Ambleside or
English Bay. ... We go with my parent’s family friesxd

C: Themehmungroup.

Yeah, exactly. It's like amehmungroup, and its close friends and we go and |
can take like my cousin if | want. It's kind of ape
Respondent 41, female Muslim, Vancouver.

Figure 6.5: Chahar shanbeh sourat Ambleside
Beach, West Vancouver. People jump over
fires to cleanse the soul of the previous year’s
ill will (photograph by author).
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6.6 National Cultural Forms: Mehmuni

WhereNoroozand its associated events represent formal fieégbcations of Persian
cultural identity in the diaspora, reciprocal fayniisits, ormehmuniform an
important informal field of cultural relations. T$e semi-structured family visits
figured most prominently in the discussions of gday cultural maintenance with
the respondents. Tireehmunbccurs in the family home amongst a group of feil
who share food and company. These visits are hiation and imbue reciprocity

amongst the ring of families involved.

| think what you’ll get with every family is theyalre their own little group of
... 4,5, 6 families that get together on a reguésidonce a month. ... And it
goes around different peoples houses onci does a circle ...

C: The reciprocity...

Yeah.
Respondent 20, London, male Muslim.

Like my mum will start complaining to my dad tha¢ Wave to have a party
because we've gone to all these parties at peopteises ... and it's our turn.

C: There’s a strong sense of cultural obligatiothat sense?

Yeah, definitely. Definitely around Persian New Y.eafter the New Year,
for weeks people are going back and forward td e@ch other. And first
people have to go to the eldest people’s homesy a&fresthe first ones to
receive guests. And then the younger ones stamdaatherings. It's sort of

you pop by.
C: Is there a structure?

Unspoken structure, yeah.
Respondent 10, male Muslim, Vancouver.

The families can be related or not, are not rasudity religion, and the number of
families is not fixed. However, most respondentidated that where relatives were
living in the same city they would be involved.the absence of relatives,
relationships of friendship, possibly engenderedugh collective experience, make

up the group.
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We've got a lot of family friends in Sydney. Nonidy, just friends. We have
a lot ofmehmunis...

C: So these are people your parents met throughrabievents and things like
that?

Yeah, probably the biggest connection is livinghat (immigration) hostel. ...
When we came we weren't friends (but) we had something in common ...
We had someone to speak Persian to.
Respondent 34, male Muslim, Sydney.

These visits are important places of exchange raedchange between the first and
second generation and as such are central in pinedection of ‘cultural’ identity to
the children of Iranian migrants. For some, thenteiance of language centred on

the ability to communicate with older relatives dhd friends of parents atehmuni

C: With whom do you speak Farsi?

My parents, my parent’s friends. When we have, ldiener parties. | mainly
have to speak Persian because, you know, theiidBnglnot as good. So they
can understand. So mainly my parents andélrst generation Iranians.

C: What about your brother?

| speak English with him.

C: Persian friends?

English.
Respondent 16, male Baha'i, Sydney.

Attendance amehmunivas generally encouraged by the parents of regmsdwith
one parent (often the mother — see Chapter 8) lysmale insistent and concerned
about attendance. However, most indicated thatriepéeasing their parents, their

attendance ahehmunwas less than it had been when they were younger.

C: Do you, ah, feel any obligation to go to thegents?

We go to them ..we certainly used to go to them a lot more thardaaow,
but yeah, if | am not doing anything I'll go. Bingy usually happen on a
Friday or Saturday night so probably | go to ewettyer one.

C: Your parents are fine with that?
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Yeah. There are certain ones which you would gbits at say my uncles, or
my mums cousin, You know, its pretty cool anywaylvaee a good time.
Respondent 20, male Muslim, London.

When | was younger | had to go because | was yandg had to go with my
parents. Now | only go if | actually like the pens&’ou know, | don’t go
because | have to. | think I'm a bit too old foath.. but ... if I've been
invited | can’t really say no.

C: So sometimes you can get out of it and sometyoasan’t?

Yeah. If they’ve specifically said my name | cargally get out of it ... My

mum would look silly if I didn’t go.
Respondent 24, female Muslim, London.

Whilst mehmunivas not limited to either religious group, the Bahwere less likely
to take part, particularly when the parents hadedde a more cosmopolitan stance
or had rejected their ‘Iranian-ness’ as a copinghmaism for their exile. Where they

did practice it there was often considerable ambiae over its cultural value.

C: Do you and your family take partimehmur?
Ahm, yeah. Yeah.

C: Did you know it agnehmur?

No (laughs). | know the word but, yeah no.

C: It's associated formally witNorooz

Oh, right.
Respondent 30, female Baha'i, London.

Around times of importance, such as New Year, Bdbativals, occasions of
importance ... we try and ... go visit our relativesr Bersian relatives, as a
sign of ... because of the Persian custom. Not Balusiom, but a Persian
custom ...A lot of the time a Persian family visits anotlRarsian family. It's
like, you have turns. ... Like a social obligation.Well we don’t take it as
seriously as some people might. | don’t know, beeame’ve been out of Iran
for along time. ... We also do it with Baha'i friemds well. ... It sort of ends
up becoming the way it is for our interactions withn-Persians as well.
Because it's our culture we expect thata lot of the time (we) apply the
same standard. And the same customs.

Respondent 14, male Baha'i, Sydney.
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C: Do your parents practieceehmur?

Not in a formal way, but it's kind of open door j@yl. You bump into
someone and they come around. They may or theynmiayl here’s certain
bits of Iranian culture which are still very muechmy family. Their
outrageous hospitality is still very much thers.dtite embarrassing
hospitality sometimes. ... | think my mum’s probalsie’s definitely got
more white, or English ‘ra ra’ friends, you knoWwan Iranian friends.
Respondent 26, male Baha'i, London.

C: What aboumehmur? Do you...?
Mehmunj yes. That means yes like a...
C: Visiting?

Yeah, visiting.
Respondent 28, female Baha'i, London.

Althoughmehmunis informal in structure for most of the year with set timing

built into the systems of reciprocity, arouNdroozmehmunhierarchies and
reciprocities, for some, become more rigid in tlagplication. The thirteen days from
Noroozto sizdeh bedehre characterised by more formal visits amongstrteemuni
families, with the most senior members of the grdagth in age and status receiving
visitors first, followed by the next most seniondaso on down the line of age and
status-'® This more formal cultural tradition was more likéb be undertaken by
Muslim respondents than Baha'is, as the Baha'detkto treat New Year more as a
religious rather than a cultural event (see ChapteBimilarly, Baha'is were more
likely to express disinterest in other ‘Persi&lgroozevents in general, as these
tended to be in contrast with the more religiousnmtations of BahaMorooz

celebrations.

C: What about times aroumdbrooz do you do anything?

Not really. My family’s never been big in that kiodlthing. ...There’s usually
stuff happens in London so | would go if | could bdon't ...
Respondent 33, female Baha'i, London.

18 \whilst following age, status or ‘experience’ was dfsportant and it appeared to be centred on
males rather than females, although it was uncleamifof these relationships were exclusively the
case.
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These national cultural forms are not universalllgseribed to by first generation
Iranians in the diaspora with a significant schegppearing between the two religious
groups (see Chapter 7). For the second generthisrdifference along religious lines
was partially reproduced as Baha'is were less weebin these national events than
their Muslim counterparts. However, the degree lictvthe second generation
Muslims took part also changed with the second igaio& more likely to be less
interested in these national cultural events. Tlcesemunity events evoke nostalgia
that the first generation can actively relate tirtexperiences with the same
celebrations in the homeland. For the second gBaeygheir nostalgia is not
necessarily related to the homeland, instead lreliaged to their youth in the
diaspora. The connection to Iran evoked througbdleents can be seen as more
complex and diffuse for the second generation. Rigss of their relationship to
these signifying events, it appears that at lagstdicially all of the respondents
recognised these events as Persian/Iranian, even thby themselves may be merely
spectators from afar. This is particularly the das€ancouver where the visible
public expression dloroozand chahar shanbeh souri, reported widely in tedian
help to reproduce a distinct ‘Iranian’ communitypexence amongst both the wider

public and the second generation themselves.

6.7 Persian as a Coping Strategy

The decision whether to use the Persian signsi@redicated, for some, on a desire
to express their relationship to that part of thelwves that is not
Australian/Canadian/British. However, for others goother times), it is a coping
strategy to avoid being targeted as a terrorist fmndamentalist Muslim through their
association with the normatively constructed ‘leamiiknown through media

representations (see Chapter 4).

Throughout the interview process, the bulk of #spondents indicated, both
consciously and subconsciously, some unease vathtdndard nomenclature used to
describe them. For the children of Iranian migrdintag in the diaspora these
limitations to national discourses of identity puad and reproduce the individual as
Iranian, or hybridise them as Iranian-Australianiranian-Canadian, or some variant

on that theme. Individuals expressed some ageneytbe process of naming through
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recourse to the idea of the Persian nation disdusiseve as a cultural and political
entity that exists in contrast to the connotatiassociated with the contemporary
vision of Iran. These individuals identify as ‘Fars in order to work within the
established national discourses of identity, whulstllenging the limitations of ‘Iran’
as a signifier of identity. For many second genenaindividuals from Iran, both
Muslim and Baha'i, the idea of a glorious Persiampke, bastion of culture and
power, is very alluring in the face of contemporprgblematising of Iranian
belonging in Western understanding. Iran as reprefsin as fundamentalist
religious state, or Iranians as terrorists, ordatering asylum seekers, are neatly

avoided in discussions of identity through recouesBersia.

People try to not say Iran as much because foresdrear Iran and they think
Irag. Iran, Iraq, same thing. Or they think hostagéu know, or they think
Iran and they think terrorism. But they think Parand they think of Persian
rugs and Persian culture, and ancient Persia,dPeEsnpire, Persian cats,
things like this. So a lot of people outside thardoy like to say Persian. For
me, personally, | mean, if it helps in not beingntfied with terrorists, and
hostages ... and ... that sort of thing, then I'd prékng called Persian.
Respondent 10, male Muslim, Vancouver.

| like Persian because it has that more antiqu&iad,of, you know, sort of
(thing) about it. And most people don’t know thar$ta is Iran (laughs).
Respondent 47, female Muslim, Sydney.

C: Are you aware of different people you shouldubmg the different terms
with?

| think at this time ... You don’t want to go intoetlstates and go, hey I'm
Iranian. But if you say Persian it kind of drawteation away from the word
Iran.

Respondent 41, female Muslim, Vancouver.

The respondents sometimes indicated dissatisfagtienthe use of the term

‘Iranian’, which manifested itself through the irtkange of terms.

I'd say maybe I'm kind of too naive about the ... elisity of thelranian
community here. You know, and | think part of tisadtecause I’'m quite
ignorant abouPersiansociety generally.

Respondent 30, female Baha'i, London — emphasisdadd
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The ambivalence over the use of ‘Persian’ and itn&reflects in some part the
tensions between representing the self as seleathdof Iranian background, whilst

also attempting to avoid the negative connotatassociated with Iran.

| know Persian sounds nicer, and ... with closenfigl use Persian. But ...
with my friends or whatever at (university), | makare | balance it. ‘Cause |
don’t want to make it sound like I’'m using the mi@eord for something that

I’'m trying to hide. So | sometimes say Iranian.

Respondent 7, male Baha'i, Vancouver.

The Baha'i respondents appeared to show a gensexighgement with the Iranian
national identity preferring on almost all accoutatsise the term Persian or Persia in
discussions about themselves, the communitiesitiapit and the country of their

ancestry (see Chapter 7).

C: Do you say Persia, or do you say Iran?

| say Persia. ...’Cause | think personally, it soubeter than Iran. People get
confused, like Iraq? No, Iran. ‘Cause like, | ddkriow, Iran doesn’t give me
a ... Persia people think of as a better country.|&aythey (non-Iranians)
don't think of it.

Respondent 16, male Baha'i, Sydney.

| say Persian almost all the time instead of Inanyeeah. ... And | don’t know
why. It sort of comes off easier, and ... just thafasion between ... Iran and
Irag. If you say Persian then someone will almosb@atically know its Iran.
So | just sort of use that.

Respondent 4, female Baha'i, Vancouver.

Again, in the experience of the Vancouver respondbave (respondent 4), the wider
recognition of a Persian/Iranian community hasrategplay in the decision to use

the Persian signifier. In a related manner, thke &dovisibility in Sydney and London
tends to alienate this automatic connection betweemwo national forms resulting

in an apparent difference in the degree to whiehwifder public could be expected to
understand that Iran is Persia, or vice versa. Beybe differences observed between
the way the two religious groups in the sample wstded and utilised the
Persian/Iranian identity, some differences wereepled between the three cities. In
Vancouver, tensions over belonging to an ‘Iraniammunity’ appeared to relate to

the ongoing tensions between the United Statesrandhat have their roots in the
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US hostage crisis of the early 1980s. One possiganation for this is the

proximity of the US, the traditional enemy of camgorary Iran, a situation made no
less comfortable by the inclusion of Iran in GeovgeBush’s construction of the

‘Axis of Evil' in his 2002 State of the Union adde Further to this, the more visible
Iranian community was widely recognised as beinggcoent to ‘Persian’ allowing
more freedom in the use of the term with non-lrasidn London, the ‘Iranian
Embassy hostage crisis’ of May 198thas had a similar effect of casting the
Iranians as ‘terrorists’ within the local Britisbrmmunity. During the course of the
fieldwork in London several newspapers referrethéoheroism of the SAS soldiers
who stormed the Embassy. In Sydney, the normativegative status associated with
being ‘Iranian’ was still present, but did not app® have the same level of
importance and relevance as it did in the caseanfcduver and London. A large
number of respondents in all three cities from bretlgious backgrounds expressed a
degree of discomfort over being associated witkahrepresentations of Iran as the

‘home of terror’ and of Iranians as terrorists &midamentalists.

Several respondents from Vancouver insisted tleatghson they chose to eschew the
term Iranian was because of the difficulty of sayiranian in the North American

English accent.

| usually use the term (Persian), because it lsssdgllables and is easier

pronunciation than Iraniaﬁafé'ni-én), or Iranian (—ri'nﬁ-ﬁn), or Iranian (-ril
n=-2n), different pronunciations of that.
Respondent 11, female Muslim, Vancouver.

| usually use Persian ... Persian is also easieCémadians to pronounce.
Because when | pronounce, Irani@rgné-2n) | pronounce it like Iraniarf{
ra'rﬁ—ﬁn), or like, oh, IranT(—rﬁn'). Persian is easier because if they ask where,
| say Iran E'-ran'). | don’t know, Persian seems to flow better thamian &-

ra'nﬁ-ﬁn). It is easier, it meshes better with the Camatliaguage, | think.
Respondent 12, male Baha'i, Vancouver.

119 ranian militants opposed to Ayatollah Khomeinikdwstages in a six-day siege of the Iranian
Embassy in late April and early May of 1980. The succéSAS rescue was broadcast live creating
an enduring image of Iranians in London
(htttp://news.bbc.co.uk/onthisday/hi/dates/stories/niae)(ﬁsid 2510000/2510873.staccessed: Dec
1%, 2004).
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Yeah, Iranian“(—ri'ni-'ﬂn), Iranian (-ri'ng-en) ... l use that and Persian. But
what comes naturally, perhaps, is probably Pergiahpecause it's easier to
say, because it's faster.

Respondent 7, male Baha'i, Vancouver.

The reference to the difficulty of pronunciatioru®be seen as an avoidance
strategy. For some, it was possibly less diffitaltnention the problem of
pronunciation, than to mention that the nation tocl you have some level of
belonging was the subject of serious discussionsamming its legitimacy as a nation
and as a community. Iran was seen by some asiahpstate’, although no
respondents denied the legitimacy of at least suegative claims. Additionally for
some, the pronunciation issue was stated in conpumwith other reasons for

avoiding the term ‘Iranian’ in discussions of idgnand belonging.

Several respondents spoke of other second genetedigans that they knew who
denied their Iranian identity as a technique teedhsir transition into the wider
society. Several noted the use of Italian idera#tya surrogate for Iranian identity to
explain their dark appearance in the white popaoatin this way, Italian migrants, as
a more established migrant community in all thiéeswere constructed as more
acceptable national ethnicities within the natismdce'? This instrumentality (see
Ip, Inglis and Wu, 1997) over the deployment ofilea (or Persian) identity in its
extreme, through the denial of Iranian backgrowvid|st alluded to by respondents,
was not studied directly as prospective respondiidtaot wish to be involved with
an ‘Iranian’ study (see Chapter 3). Some resposdéidtprofess to utilising Iranian

identity in an instrumental manner, and this wéldiscussed below.
6.8 Persian Clubs and Societies: re-imagining the natio
As discussed in Chapter 3, major sources of respuador this research were the

clubs and societies on university campuses in eatte three cities. Without going

into depth here, these institutions were thoughtetgood starting points because of

120 The allusion to a ‘white’ ethnicity is also relatiexdthe Aryan centrality within Persian/Iranian
origin myths.
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the age of the respondents and the possible lerfgime in each countfy*, and the
fact that tertiary education for the second gemanas valued highly by migrants in
general, and by the Iranian populations in pardicul is interesting at this point to
discuss the form and histories of these institutifum as we will see they are

embodiments of the national imaginings of theirstduents.

Persian or Iranian clubs and societies were foarsgveral of the universities and
colleges in each of the cities. In Sydney, sodigb€ organised by and for students of
Iranian background were investigated at the Unitsecd Sydney, University of New
South Wales (UNSW), and Macquarie University. Im&aa, the clubs involved were
located at the University of British Columbia (UB&)d Simon Fraser University
(SFU), with some specific involvement through Capd College*?? In London, the
primary institutional contacts were located in Ksm@ollege London, University
College London (UCL) and The London School of Ecaiws (LSE).

‘Clubs and Societies’ as institutions of collecterggagement on university campuses
are intended to create an environment of collggiaind social participation.

Individual societies or clubs are funded by thetia@student union and their
members to organise ‘social and cultural eventsteir members and non-members.
These individual club or society events are augetehy wider engagement in
specific themed activities that bring togetherfiiaternity of clubs and societies to
celebrate significant events in the university ndbe, or events of national and/or
global significance. Women'’s Day, International W,e®8pring Fair, Freshers Fair, O-
Week, Conception Day, amongst many others bringlifes and societies into the
open, in booths decorated with distinctive cultypralaphernalia designed to woo
potential members into joining and to pass on im@tion about the activities of the
groups on campus and beyond. The themes of clubsarieties appear to be
reasonably consistent from university to universitth faculty and departmental
societies formed along disciplinary lines and cl(dorssocieties) formed along either

lines of interest, such as film or theatre socgtsports, or along religious lines (see

12L\ith the revolution occurring more than 20 years,agose who were born immediately after 1979
in the diaspora would be around university age.

122 students from an Iranian background at Capilance@elhad only recently formed a club.
However, several media students were working on aninggesearch project titled “Window on

Iran” (www.windowoniran.com/pil/hth
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Chapter 7), or finally, along national culturaldm It is this last group of clubs that

the Persian/lranian clubs fall within.

Not all Persian/Iranian clubs were run by the sdageneration with several in the
sample being controlled by newer arrivals of yofirgj generation from Iran, most of
whom were permanent residents rather than studdrdshad migrated only for the
period of their education. The UBC Persian Club,Bersian Association of
Macquarie Students, the UCL Union Persian Sociktyexre controlled by executive
members who were from the first generation from ldaring the course of the
fieldwork. However, in each of these cases themevi@inding members or past
executives from the second generation whose mainashall be investigated here.
Others, such as the UNSW Persian Society and tisgaReStudent’s Association at
the University of Sydney, were founded by first gextion members but included

members from the second generation.

The name of these clubs and societies are veryamieas we will see below, with
almost all preferring to take a variant of ‘The $t@n Club’ as their name. For some,
the use of the Persian signifier, helps to avo@difficulties associated with ‘Iran’

and being an ‘Iranian’ described above.

C: You called it the Persian society
... | wanted it to be something like the Persian 8yciyou know. ...
C: So you never considered calling it the Iraniaciety?

No. | never did. Because, with my friends when yeak like, we say Persian.
If | was speaking in Farsi with my friends | migdaty Irani.
Respondent 34, male Muslim, Sydney.

But it is more than a coping mechanism, in thatRkesian club is generally
designated as a ‘cultural’ club, devoid of politiaad religious schisms. Thus, it
invokes a mythical cultural homogeneity, part pkainic Zoroastrian and part
Islamic (but only in the ceding of significanceth@ great poets who have influenced
this cultural construction during the Islamic peéioln this sense it is an attempt to
produce an Iranian cultural institution that caem@ome, or even embrace, the

diversity present in the diaspora which separdtescommunity of Iranians’. These
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student clubs have been motivated both in thegimand in their continual rebirth

with each educational session, by these calls ity atong Persian ‘cultural’ lines.

When | first set up the Iranian ... when | first ptthe society it was funny,
‘cause | called it the Persian Society. The redsatled it the Persian Society
was simply because, ah, when it came to these éneflairs that we were
talking about, they’re alphabetical and | didn’tnt/#& be Iranian stuck next to
the Islamic Society, right. Because a lot of peapdeild turn away.
Respondent 20, male Muslim, London.

As the home page of one of the university club’bsite states

Be Proud of any links you have with Iran, irrespexbf whether you arrived
last week or if you have never been there. (Our)alia non-political, non-
religious society aiming to bring everyone togetioepromote the Persian
culture, traditions, language, history, music andditality.
(http://www.kingsiraniansociety.com/Main.hfmccessed:*1Dec., 2004).

There is recognition of political, religious andheic diversity amongst Iranians that
motivates these attempts to bring together a uhRiersian/Iranian community on
campus. It is an emphasis on commonality basedibonal ascription and a
concurrent denial of difference of political opinjcand religious and linguistic
difference. This call for Persian/Iranian unityalsarks the recognition of
generational difference between the first and segmmeration. According to some
respondents the first generation have a more comypiderstanding of Iran that leads
to the reproduction of political, religious, lingtic and other separations in the
diaspora. For the second generation these schestddd be less apparent, although

they still exist (see Chapters 7 and 8).

The lack of unity amongst Iranian migrants andrthiildren and the institutional
sparsity across the urban landscape are also riotigdo the founders of these clubs
and societies.
C: What was your intention in the beginning?
To bring them together. That's the problem. | thivéte, especially in Sydney,
they’re very stubborn, you know. There’s not algegbod ... strong ... force,
like idea, to bring them together. | just thouglty know, even if its small

scale at uni, try and bring everyone together.
Respondent 34, male Muslim, Sydney.
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It kind of wounded my heart, | could say, to seersmy Iranians at university
who were so far away from the culture, who didpéak Persian. And | said,
oh god, | want to do something, | want to do whatdwcan here. Since this
place (the Persian Society) is kind of set up remvd we made it bigger and
bigger and bigger. And now it’s really big.

Respondent 22, male Muslim, London.

One of my dreams was, | wish we could have one wadiety for all the
universities, and we could have one committee wduddcorganise things and
it could all go better.

Respondent 22, male Muslim, London.

For some it coincides with the attempts to promoaéural events’ beyond the

bounds of the university in the wider community.

We thought, yeah there is a niche in the markéft\we’re doing these events
... we think we organise quite good events. ... Ahthearght let’'s try to do
an event say once every other month, and get presgae together. If we
make a bit of money from it, then it's even better.

Respondent 20, male Muslim, London.

Within the project of unification of the ‘Iraniastudents, ‘political’ and ‘religious’

concerns were seen as the largest barrier.

So when a student first joins the university therefair where all the clubs
and societies set up a stall and promote. So wheage and we put up a few
flyers, we've done some photos. We talk to thenuakioFirst thing we
mention is this is not a religious or a politicatgety. Basically we're just here
for socialising, tell you a bit about Iran and gstto integrate. So | stuck up
posters saying ‘Irani?’, which is ‘Are you Iranian?

Respondent 20, male Muslim, London.

To be honest our first word was, we don’t get inreal in religion. We don't
get involved with politics. If you want to do itogand do it. But not at our
events. ... We try to steer clear of that. ... If | vg#ting there at Freshers
Fair, and | wanted to introduce someone to theesptiwant them to know,
look, don’t worry. | am not taking your name dowmntkat one day you're
going to go to Iran and you're going to get hangdtere are so many worries
... SO our attitude was stay clear ... We aremtetested in it.

Respondent 22, male Muslim, London.
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For some, the anxiety of possible transnationalfieations of involvement in
‘political’ or ‘religious’ organisations fuelled &ir decisions about whether to get

involved or not.

There are issues do with the security of Baha'isan, because if Baha'is
become too involved in Persian organisations .atwbuld happen is ... the
information can be quickly sent back to Iran andhaut knowing, you could
affect the situation of Baha'is in Iran, which isry, very, ah, cautious, sort of.
It's very unstable. At any moment something cowdgpen again. And human
rights are denied, currently, but further thingslddhappen, if the Baha'is
become too involved in Persian organisations amehaonity groups, and
stuff like that. So Baha'is do make that conscidesision. | know in the past
they’ve been encouraged to not associate too mitbhtlvese organisations in
Australia. So Persian Baha'is in Australia avoitéedoming too active in
those Persian groups.

Respondent 14, male Baha'i, Sydney.

Like its homeland precedent, the attempts to uthiéylranian people in the clubs and
societies through a denial of diversity and atteniptimplement a united imagining

of language, religion, art, politics and historgyh been incomplete.

Whilst most clubs were avowedly non-partisan iigieh and politics, a small
number were clearly under the control of a moreseovative and religious executive.
The vacillation in political control over the sumgaal ‘unity’ of cultural voices
amongst campus ‘Iranians’, was possibly due tatanging nature of the student
body within the university (a larger representatddmew arrivals which included a
larger proportion of more actively religious indivials). However, it was more likely
that these differences reflected the responsdgettensions between different factions
for control over how the ‘Persian’ society shougnesent Iran and Iranians. The
changing nature of Persian societies over time tdsvevhat was perceived as ‘more
successful events’ was noted by some. Several peppiticularly practicing Baha'is
and Muslims, spoke of the more secular clubs thdtanfocus on ‘clubbing’ and
having ‘parties’ with the presence of alcohol asbwing ‘really Persian’; on other
occasions the more conservative clubs were noesstd in attracting large numbers
to events because they did not appeal to the el and secular ‘Iranians’ on
campus (see Chapter 7). At the furthest extrensdesa temporarily dissolved the
clubs as religious and secular factions squabbled the most appropriate type of

events to organise.
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And, it's interesting, | don’t know if you know, lperial had so much ...
conflict ... in their society, in the sense that ... with regard lot of religious
people getting involved. More than religious, poét things ... and their
society broke up a couple of times.

Respondent 22, male Muslim, London.

Despite the fact that some university clubs werelryi more recent arrivals, specific
members of the second generation appeared to tne pnbtivators of the push to a
unity of Persian vision which was all inclusive.elihlocation as diasporic second
generation individuals separated from the homelegiimised their position to
imagine it, whereas new migrants were seen asdrel@aving the past behind as they
dived headlong into the culture of consumerism asdsome noted, hedonistic bouts

of drinking and violence (see Chapter 8).

People around me in the Persian Club ... especidigrvihey first come from
Iran, they try to distance themselves as muche&sc¢hn from Persian culture.
They try to integrate themselves as much as theyleze. For example, (one
friend) ... joining the fraternity ..was his idea. | went because | was his
friend ... And he’s done everything he possibly cabe accepted by the
fraternity members. You know, he helps out, he daesything he can for
them to accept him. And his English is ... you almestildn’t know he’s

only been here for like six years...

The longer time out of Iran, the more they miss.it(my friend), as well ...
he still comes with us to the concerts. Even thduglgoes out with Canadian
girls, he says, ‘there’s nothing like a Persiafli.gir. He says, ‘let's go to a
Persian restaurant’.

Respondent 10, male Muslim, Vancouver.

Without contact with the dynamic reality of life iran, the imagining of Iran
becomes more essential over time, mirroring in saags the limited imaginings
evoked amongst non-Iranians by simplistic mediaeggntations (although never to
the same degree). For the second generation, thectrof the time away from the
homeland does have a part to play in the compl@fitgientity relations that are

maintained and reproduced through such fora asltifss and societies.

6.9 Flags and National Clubs

Regardless of the types of events that they reen&ral feature of the promotion of

the clubs to new members appeared to consistegnityecon the ancient Persian
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Empire and its cultural traditions, suchN@rooz At the stalls and stands that these
clubs and societies operate to attract new menaiehe beginning of the university
semester, there is usually a range of ‘culturalaplernalia, from books on the
archaeology of Persepolis, through to poster-sixedjes of important archaeological
sites around Iran, or evocative landscapes or pagimetimes in the original Farsi,
and other times in English (see Figure 6.6). Tieddten a bowl of sweets, symbolic
of the small food items traditionally placed out §mests who visit the home,
particularly formehmuniRibbons and balloons in the national coloursedf, green

and white are strewn around the stalls and, finaltyne stalls have the flag of Iran.

Figure 6.6: Image of significant archaeological
sites and architecture in Iran on the first page
of a clubs online discussion group
(http://au.groups.yahoo.com/group/aryanal979/
accessed: 1 Dec., 2004).

The appearance of the national flag and the ndtamaurs is typical of the ‘national’
format of the clubs and societies on campuses si@albsf the universities in the three
cities. However, in the case of Iran, the natidlzal is a contested national icon in the
diaspora. The old flag, tHghirokhorshid'see Figure 6.7), is composed of the green
white and red tricolour with the symbol of a lioolting a sword with the sun in the
background. This flag was adopted officially by finst constitutional parliament (the
Majlis) in 1907 and remained the official flag up un8I7B. The fifth article of the
constitution detailed the ‘official flagbfyrag-i rasm) of the nation of Iran as
consisting of “the colours green, white and reaglwith the lion and the sun signs”
(Kashani-Sabet, 1999: 115} This flag has been associated with the Pahlauinmeg
and is held symbolically by many anti-theocracyividlials and groups, such as the

Royalist supporters of the monarchy, as the rigitig of Iran. The current flag (see

123 The symbolism on the flag, the lion and the surrevieund in various forms on pre-modern flags
from the 18 Century CE onwards. The lion motif possibly derivesif Sultan Masoud Gaznavi in the
early 11" Century, whilst the addition of the sun motif haseariously related to the second month
of summer, Mordad, which has the symbol of the lionseeb the sun at its zenith, or to the ancient
Iranian religion of Mithraism which held the sun asred.
(http://www.farhangsara.com/flag.htm#Amir%20Kabir's%agf accessed: 12September, 2004).
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Figure 6.8) consists of the tricolour with the lisun and sword motif replaced by a
“special emblem of the Islamic Republic” (Articl8,1Constitution of the Islamic
Republic of Iran, 1979). The green and red col@uslare fringed with the motto
Allah-o Akbar(God is Great). This flag replaced the Pahla\g #iad has been

recognised by the United Nations as the curregtdfdran.

Figure 6.7: TheShirokhorshidflag of modern Iran, 1907-1979.
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Figure 6.8: The flag of the Islamic Republic of Iran, 1979 to present.

The political and religious tensions between gronpe continue to support the
monarchy through the son of Shah Reza Pahlavifektmore critical of the
monarchy, or more conservative in their religioesnings and hence more open to
the recent regime and its moves to reform, are @strin the tensions over the
legitimacy of the flag. The use of the flag in thesryday running of the ‘national’

cultural clubs and societies on campuses in eatfedahree cities has been a point of
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contention amongst members that has on occasieatéhred to split the membership,

or threatened the continuance of the clubs in fhreisent forms*

One of the main tensions occurs when the Shirokibis used because it represents
a link to the past and an imagined glorious praAst Persian Empire. The sun is
often linked to Zoroastrian fire worshipping, arehbe fits with the 20th Century
construction of national Iranian myths centringtlois religion as the cultural origin

of the modern nation-state. However, this flagfieroseen by others as a tacit
Royalist emblem and hence implicitly partisan antitical. In a recent example, the
newly formed Persian Student Association of theversity of Sydney adopted the
Shirokhorshid as a club emblem, with the intentbmdicating the ‘cultural’ and
apolitical nature of the club. When this iconognaglas used to advertise on campus
the club president received several queries fromm@med members and non-
members as to the suitability of this representatiblranian/Persian culture. As a
result the executive called a meeting to discussisisue of the flag’, which |

attended along with some 15 club members. Followisgmetimes heated discussion
of more than one and a half hours it was decidguitdhe question to a vote. The
options were whether the old or new flag shouldi®ed, or perhaps a completely new
design for a logo at the flag’s centre, or if theheuld be one at all. At the time of
writing this issue had not been resolved and séwagabers had indicated that
should the result not fall in their favour they Maquit the club in protest. One

option that was put forward, which has also beau wsith relative success in other
clubs where the flag has become an issue, is te thevtricolour without any icon in
the centre and without the Islamic text fringingprdughout the course of discussions
about the suitability of the Shirokhorshid as eaumblem, more conservative,
religious members were predisposed to the new Hagvever, others who were more
secular, but did not support the Shah’s regime sipported the new flag. Those who
most aggressively denounced the new regime, whefier Royalists or not, tended
to support the Shirokhorshid or no flag options.idttihere was a separation along
political lines, there was no clear cut separatietween the first and second
generation members with some second generatiomagrgusupport of the new flag

as an internationally recognised flag of Iran. ©héy real separation between the

124 Some respondents alluded to wider tensions overabefhongst the first generation, the analysis
of which falls beyond the scope of this present study.
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second generation and the more recently arrivedbaeswas that these newer
arrivals tended to frame their arguments in suppbitte new flag through the
centrality of Islam to the identity of Iran — pepsareflecting a greater degree of

connection between religion and nation amongst newe/als.

In another society tensions occurred when bottsflagre used.

C: Did you have the old flag or the new flag?

| had two small flags, and they were on the sided,they were the old one,
because | got them for free (from tiyijaheddin They were handing them
out...

C: Because they are political?

Yeah, yeah. | had those two, and | had my auntg see from Iran, so | had
like a big one, and that had the Allah in the meddl|

C: Did you have a problem with having both of thep?

Yeah. One person did actually ... and they said ymulsl have nothing there
... if we wanted to mention that we were non-politaad stuff. And | said
that that's ... good, because ... In the magazinergra friend gave me like
half page to fill out with my own thing. And withat | introduced the society
and talked about what we're about, and what wedtento. And in that |
mentioned that we’re not political, we're not rétigs. Strictly Persian, you
know.

C: Did people appreciate the fact that you had dbat?

Yeah, yeah. | think that kind of argument didn'aiscanyone away. And |
didn’t want to do that. | didn’t want to be poliic | don’t want to be involved
with that.

Respondent 34, male Muslim, Sydney.

The tensions over the correct form and representsbf the national culture reflect
the positionality of the diaspora interstitiallyt etween the old and new Iran. This
complexity extends, for the second generation miqadar, to their place between the
homeland of Iran and the society in which they,l@goint highlighted in the next

section on hyphenated identity.
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6.10 Hyphenated identity — opportunities and limitations

As has been outlined previously, the individualshis study, whilst having some
level of control over negotiations of identity, aiso subject to the processes of
control that exist in particular contexts. Thatrisgotiations over identity are
expressed through instrumental relations (i.e. theg’ identity), through Anthony
Smith’s ‘ethnic’ relations (1993) (i.e. they ‘havdentity), and contextual relations
(i.e. they have identity ‘thrust upon them’), gtleyating in concert to produce and
reproduce the individual. Hence, whilst individualgressed complex interactions
with the decision to adhere to either Persia or &san identifier, it is also important
to remember that their ‘choice’ extends only sodfiad is interrupted by the travails of
context and the ties of a more enduring identitgt &s Holton (1996) notes that the
nation is best understood as coming into existémoeigh a complex
interrelationship between the imagining of Anderaod the enduring ethnicity of
Smith, the relationship to national identity iscagpuided by these limitations,
rendered more complex by the reality of the cont@ittin which each individual is
set. The individual's decision to select eitherittea of Persia or Iran in any given
situation, the ability to express the instrumenyadif identity, is set against both the
deeper notions of self, be they religious, ethaigtherwise construed, and the socio-
political context within which the individual is tsén this section we shall investigate
some of the opportunities and limitations of thateat, highlighting the impact of the

different spaces to express Iranian, or Persiamtiigen each of the three cities.

In the Vancouver and Sydney samples, respondemtsatéde to recognise the
availability of hyphenated national identities apresentations of their interstitial
status in their ‘journey’ towards becoming goodkeihs of the nation. Whilst not
being able to fully recognise themselves as Auatnadr Canadian by virtue of their
existence outside the field of whiteness, neitherevthey Iranian. Yet in Sydney and
Vancouver, under the terms of multicultural recaéignithey could take on the

legitimate form of the hyphenated identity (seeuf@y6.9). In Sydney, when asked if
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they related to themselves as Iranian (or PerStamjanian-Australian, Australian-

Iranian, or Australian a variety of responses vggven.

Yeah ... | would say Iranian-Australian ... But, diyd asked me a few years
ago, I'd say Australian.
Respondent 48, female Muslim, Sydney

Similarly circumstances were found in Vancouverevenhyphenated identities were
seen as legitimate options by many respondentstimcities, respondents
predominantly expressed their sense of self-iderditleast within the rarefied
bounds of the question, through recourse to théaéryated identities that accurately
reflect their interstitiality. For respondent 4Betspace to express her interstitial
position had become more apparent with time. Inchse she felt she had developed
a greater understanding of her Iranian self. Howevwer choice is also predicated on

having the socio-political space for more complegressions of identity.

Even when they did not feel they were able to espthemselves as Iranian-
Australian or Iranian-Canadian or one of the othdirid national forms, they
appeared to recognise the possibility of theirtexise, relating them to other people’s

situation but not their own.

It's hard to answer that question because | consigeself very much
Canadian, because of the environment that I've eaposed to. | think it has
shaped very much who | am today. But, you knowwas raised in Iran, |
would be completely Iranian, you know. But | haviiteof both, and whether
| should put one in front of the other, | feel thiat half-half. I'm Canadian-
I[ranian, and I'm Iranian-Canadian.

C: Do you ever call yourself these things?
No I don't. | mean | actually go by I'm Iranian, ¢aise that's actually where |

came from, but I'm a Canadian citizen.
Respondent 41, female Muslim, Vancouver.

The most significant results were found in the Lamgample where none of the

respondents ultimately recognised the hyphenated & a means of communicating

125 By this stage in the interview it had been estabtisivhether the respondent preferred to use the
term Iranian or Persian. The present question wasldssed on these results.
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their identity in everyday life. As a result, mamgponded by simply stating they
were Iranian or British regardless of their platéiah.

| think Iranian. | don’t know why. I've never saltn Iranian-British ... I've
always said I'm Iranian.
Respondent 24, female Muslim, London.

However, some worked through their positionalitypasveen nations to produce a
hyphenated response. For one respondent, hergoosiéis a stark reminder of the

limitations of the arguments of Norman Tebbit.

| don’t feel 100% British and | don't feel ... | walll.. | would regretfully say
... Iranian. Only regretfully in a sense that I'veehehere and learnt to feel
that way but | don'’t feel | can support Englandaotball matches.
Respondent 33, female Baha'i, London.

If someone asks me what origin | am | would say Ifamian. If someone
asked me where I'm from, I'd say I'm British.
Respondent 28, female Baha'i, London.

I'd say Persian. | only hesitate because | dortiaty feel ... Persian,
because it's not Iranian. Iranian is really kinccafrent and | don't feel kind
of like | am that connection. And although, if ydBritish, British gets
confused with English which | really don't feel...

C: Complicated?

Yes (laughs). ... But I'd never use Persian-BritiBhat’s interesting, British-
Persian, no.
Respondent 30, female Baha'i, London.

Even when the respondent determined that they ggplaenated identity, say Iranian
for ethnic/cultural background and British for zénship, they generally expressed
surprise at the question exposing the possibiitga@mething they had not considered.
Just as for respondent 41 from Vancouver aboveg thas little if any understanding
of the hyphenated identity as an actual respon#gtquestion, “Where are you
from?” Across the whole London cohort there wasfesion over the idea of Persian
or Iranian identity hyphenated with British or Eisgl And whilst this can be seen as

merely semantics, there remained, for the secondrgéon from Iran in London, no
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opportunities to express their identity as Britisgfmians, or some combination

thereof.

Figure 6.9: One respondent places
himself within the fabric of
multicultural Australia through his
conscious inclusion of the Sydney
Harbour Bridge (photograph by
respondent’s mother).

As indicated by respondents 33 and 30, tensionsrat@nal belonging in the
London cohort centred on a distinction betweenigrititizenship and English
ethnicity*?° Under the terms of the threats of globalisatioall HL997: 177) claims
that the English ethnic identity has been narroimémla more distinct definition,
particularly through the actions of Margaret Thaichvhose reliance on the fear of
being ‘swamped’ by undeserving migrant others diwetepush to reinforce a
racialised construction of English belonging. Titaisialisation of Englishness
combined with the recent resistance to EU incorimmaalong with the realisation of
Scottish and Welsh political devolution, pointsaatgrowing recognition of
Englishness as distinct to Britishness. As Halespperhaps prematurely,
Englishness is “something that we are only nown@gg to see the true nature of,

when we are beginning to come to the end of itaBee with the processes of

126 For a discussion on the limited access to English @thrimongst Bangladeshi migrants in Britain,
see John Eade (1998).
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globalisation, that form of relationship betweenagional-cultural identity and a
nation-state is now beginning, at any rate in Brjtto disappear” (Hall, 1997: 175).
The construction of an ethnic fear, both from witthe nation-state in the form of the
threatening migrant, and from without as the terid@ sanctity of ‘the Empire’ is
threatened (the Falklands war; the EU; and morentdg such ‘invasions’ as the flow
of asylum seekers through the Channel Tunnel)dh@asn English ‘ethnicity’ into the

centre of contemporary debates.

Throughout the fieldwork period in London, theserttes of English versus British
identity and the possibilities of belonging weréoimed by emerging threats to
Englishness. The supposed multicultural focus @idBrpolitical recognition of
difference was, and continues to be, secondannbehe necessity of this English
national cultural maintenance. Whilst this is dlse case in Australia and Canada, the
concrete implications of the fight for national egaition were felt most clearly for

the second generation from Iran in the London samwplere the sanctity of
Englishness precluded any possibilities of the@edpnts becoming English. This
sanctity is in part structured by the (lack of)ipcdl commitment to multiculturalism

(see Chapter 4) and the inability to see the UK asigrant nation’.

Multiculturalism has created spaces in Australid @anada for expression of these
hybrid identities, not merely as expressions oéadhfor social space to express more
complex associations/identities but as a politjcainctioned recognition of their
existence within national discourses of belongmthe nation. Of course, this does
not indicate an actual full belonging to the natias such, only a relationship to the
legitimate belonging as expressed through the pingithem national relation.
According to Hage (1998) in order to fully belomgthe nation they would have to
become ‘white, like the rest of us’. However, iedaecognise the potential, even if it
is rarely if ever actualised, for ultimate belorgian opening up to the opportunity of
becoming as expressed through hyphenated ideptiges. For the respondents in
Sydney and Vancouver, there exists a path to retoghat emerges through this
interstitial phase of hyphenated Australian or Clienra, a promise of things to come if
and when they become legitimised as a full memdiethé nation). For the London
respondents, this promise of future acceptanasseasily seen, reflected in their

inability to recognise the legitimacy of hybrid eitities as an expressive place where
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they can feel the same potential for belongingti®riidentity, as expressed through
citizenship, does afford some degree of inclusgae (Chapter 7). However, for the
second generation from Iran it was recognisedtthatwas partial and, for some, only

served to emphasise their exclusion from Englishiemess.

At the same time, it is necessary to recognisditthigations in the terms of the
guestion. As discussed, the respondents in akttitees, through their reflexive
positionality and their contextual relations, di#igtially internalise complex forms of
identity. The question of their recognition of gphgnated existence merely highlights
the limitations of context (e.g. the limitationsBitish multiculturalism) to cope with
these complex questions of negotiation. As we se# below in Chapters 7 and 8,
this decision as to where the respondents feeldbkm@s existing relative to full
recognition as an ethnic national is not simplyregped through the recognition of
hyphenated national possibilities. However, the flaat the London respondents
failed to see the existence of hybrid possibiliteesdicative of wider tensions over
national identity, that are perhaps in a greatgestf crisis in contemporary Britain
than in Australia or Canada, though there are amtnsions in Canada and
Australia. The British case exemplifies the faetttthe project of multiculturalism has
a part to play in producing an active recognitibulifference. By producing spaces
for the expression of hybrid identities, Australemd Canadian multiculturalism have
been successful, at least in part, in providinggree of toleration of the migrant
Others and their children that exist in the nati@pace. But as has been stated
previously, a recognition based purely on natid@enging, whether it is as a
hyphenated Iranian-Australian or merely as an #&autiving in Britain, ultimately

fails through its own limitations in not being altdterecognise more complex
associations that may cross the boundaries ofatiem drawing the nation into more

active discussion, decentring the nation and rengétras a truly mutable subject.

In this discussion of reified nationally compartrtadised identities it is important to
also keep in mind that these essentialised conginscrepresent mere positions in a
dynamic field. As Hall (1992) notes in his work ‘orew ethnicities’, rather than think
in terms of identity it is better to think of theggess of identification that avoids the
static construction of identity through the constawssibility of ‘becoming’

something else. It is this idea of becoming thatarhes a dynamic relationship to
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identity that avoids the homogenous and the perntaii@ken in this way we can see
how the decision to discuss a range of optiong@ftification constructed along
national or hybrid lines is inherently limited. Shvas noted by many of the
respondents who often included the qualifying ‘butin their responses to the above
guestion of national belonging: “I suppose I'm Biit, but ...”; “| would probably say
Iranian-Australian, but ...” To take the results loitquestion and over-emphasise
them as a definitive indication of the way the setgeneration from Iran think of
themselves would be too simplistic, which thus $eas onto the discussions of
complex and dynamic alternatives to national iderstithat follow in the next

chapters.

6.11 Conclusion

The negotiations over these national identitiesdaireen by the relationship to the
homeland, whether it is seen as Persia or Irantl@celationship to the land that is
the respondent’s current home, Australia, CanadBritain. In trying to understand
the relationship between the interstitial seconuegation subjects and their dual
national identities the post-national functionafiesition gives the individual full
agency over decisions concerning identity. Howethar nation-state and national
identity are not merely a mechanism in an arraigeftity ‘tools’ utilised by second
generation individuals in order to negotiate tlgigoing role in society, a role that
works across scales as individual, family membemmunity member, national
citizen, through to transnational sojourner or glatitizen. This reductionist
instrumentalism “risks divorcing the quest for midual cultural identity from its
institutional bases. There is also the danger, comim instrumentalist approaches, of
neglecting the wider cultural environment in whedlie competition and rational
preference maximisation take place” (Hutchinson @&mth, 1996: 9). Both Hall
(1992) and Bhabha (1990, 1994, 1998) recognisérttimtions of the instrumentalist
approach, and, like Hutchinson and Smith, poirthéocontingencies that need to be

taken into account.

Whilst some of the second generation expresseduhease with contemporary
connotations of Iranian-ness through denial ofimandentity, others recognised it

was not so simple a matter to turn off the emotiattachments to Iran, family and
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community. For them, being ‘Iranian’ was an inasible part of them. The use of the
Persian signifier allowed the negotiation of th® wonflicting paths, the difficulty

and the necessity of being (at least partiallypila without stepping outside of the
national discourses of identity and belonging. same time, it is not enough to say
that the respondents behaved in an ambivalent mavitierespect to the use of the
terms Iranian and Persian merely because theyhatbderms seemingly
interchangeably throughout the interviews. It isenonportant to look at the context
of each case to determine the status of the palations and the particular intention
at that moment to more clearly understand whyrnideszidual deployed the particular
identity marker at that time. This process of diaagling the national identities for

the second generation, limited as it is to discesif national identity, produced
incomplete understandings of how the individualraged in society on a day-to-day
basis. There were ‘lines of flight’, paths of leessistance along which expressions of
national identity became apparent when discus$iagnégotiations of identities with
the respondents, and whilst people expressed aelefagency over their choices in
the way they represent themselves, there werenati®r political and cultural factors

at play.

The consideration of the differing relationshipsatoenduring ethnic identity, and the
nationally imbued socio-political context in whittiey live their lives, combine with
the individuals attempts to exert agency over tgotiation of identity to produce a
complex field of identities. These complex identi&ations, even whilst limited to
the simplicity of national discourse of identitg]lbw some patterns, but follow no
patterns in their entirety; the results are alwagdial. This partiality hints at the need
for the state of permanent reflection that wouldkenap a multicultural future. We
now need to look beyond the nation to its altermateorder to destabilise the
epistemic position of the ‘underclass’ national raig that limits identity. The themes
that interrupt the logic of essentialised natiadahtities will form the focus of the

next two chapters, beginning with a discussionhensignificance of religion.
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7 RELIGIOUS IDENTITIES

Traditions are variable from person to person, @wen within
persons, and are constantly being revised and foanged in response
to the migration experience. There is very consitkr variation, both
of commitment and of practice, between and witiffierént
communities - between different nationalities anddistic groups,
within religious faiths, between men and women, ardss the
generations

(Hall, 2000: 220).

Recently, Muslims have emerged as the principaifad racist
antagonisms (‘Islamaphobia’) based on culturalefiénce
(Parekret al., 2000: 31).

The last chapter focused on the ways the secorerat@om from Iran negotiated
identity within the dominant discourse of natiobalonging. In this chapter and the
next the analysis turns to the identities thatleingle this dominance, alternate
identities that decentre homogenously construateldterritorially delimited national
identities. In the first instance, this chapteraamirates on the central role played by
religious identity in the construction of Iraniaess, whilst the next chapter will turn
to alternate communal affiliations that further lpematise the singular ‘Iranian

community’ perspective.

In popular understanding Iran is an Islamic natMedia representations of women
in thehijab reigned over by male clerics (see Chapter 4) thadncreasingly
popularised politics of Samuel Huntington (1993ttbets Christianity versus Islam
in an oppositional world politics of the ‘clash@tilisations’, help to unify this
vision. Under this regime of representation Irandastructed as a paragon of
Islamism, an emblem of the Islamic world arrayediast the (Christian) West. It is a
‘state sponsor of terror’ and a ‘nuclear threapoaition summarised under the
epithet ‘Axis of Evil'. From the outside, the riséthe theocracy from the 1978/79
revolution has served to erase diversity from thailin landscape, entrenching the
dialectical separation of the Christian Western fram the Oriental Muslim ‘them’.
This divide is more than a national divide, it iseigious divide. In the case of Iran,

religion and nation have been welded together ddyre a stereotype that conflates

211



Shi'i Islam with Iran such that to speak of on¢éoismply the other. The intimacy
between nation and religion in stereotypes meaatsftthe religious landscape of
Iran and the Iranian diaspora is shown to be moneptex, the analysis contributes to
the decentring of the (fundamentalist Islamic) oratilt is towards presenting some of

this religious complexity that this present chajtiéends.

The unquestioned popular centrality of Iranian Muskligiosity is problematised in
this chapter through an empirical analysis of twamtohorts defined by religion in
the Iranian diaspora to identify how these ‘religga&communities’ do not fit the
essentialised character of a homogenously Muskm. [Fhe Baha'is and those of a
Muslim background each unsettle simplistic notiohkslamic religiosity at the centre
of Iranian stereotypes. This chapter will decortthe monolithic Islamic Iran
through the discussion of how these religious itiestcross-cut and interrupt
dominant national identities. The analysis wilkfifocus on the distinctive
geographies of religion in the Baha'i and Muslirhaxts before turning to the specific
ways that each group interrupts the Muslim Irammianstruct. The Baha'is decentre
Iranian stereotypes through their very existence igigious minority in a
supposedly united Muslim nation. Like other minprligions represented in the
Iranian diaspora, Baha'i communities exist bothhimitand beyond the ‘Iranian
community’, crossing national boundaries to cordtoommonalities between people
of different nations. Further, the unique globawiof the Baha'is, which will be
discussed below, challenges the nation’s validitya geopolitical container of social
action, confronting not only Iranian identity, kailso Australian/British/Canadian
identity with its cosmopolitan critique. For the Bum cohort, the associations drawn
with Islamic ‘fundamentalism’ through representai@re too simplistic. As has
already been mentioned in Chapter 5 many of thdsevave fled Iran were from the
more secular urban middle and upper classes. Tét#oreship between these more
‘cultural Muslims’ and the stereotype of conservatiranian Islam will be
investigated here in order to show how the secemgiation from a Muslim
background decentre the nation through their secelationship to Islam as a key
aspect of their Iranian-ness. Following from tligg analysis moves on to look at the
differential responses to racism. The racial stgy@ng of Iranians centres on the
religious aspect of identity, with the contemporglybal geopolitical discourse of the

‘War on Terror’ exacerbating the perceive threatidslim Iranians’. However, for
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the two different groups of Baha'is and Muslims finecesses of racial categorisation
have different impacts. As this section will oudljreven within the Muslim cohort,
there is differentiation in the responses to racishe discussion then turns to the
tensions between religious and cultural conceptadrigan in the diaspora before
finally focusing on the distinctive transnationa&ltworks that the different religious
cohorts are involved in, driven by the Baha'i nataf ‘service’ and facilitated by the
improvements in access to the internet and theasing options to undertake ‘the

return’ to the homeland.

It is important to start this analysis of alterniakentities that decentre the Iranian
national stereotype with religion. This analysigelfgious differentiation across a
range of cultural and social contexts will show hahgion, as the central aspect of
Iranian identity, is far more complex in the diasppamongst the second generation

than the stereotypes represented in media andcpblibetoric.

7.1 Geographies of Religion: Baha'is

Within the urban landscapes of the three citiegdibnctive pattens of settlement of
Iranians is guided to differing degrees by religi@scription. The Baha'is from Iran
have a definite geography of religion that drivelsam settlement patterns and thus, in
turn, impacts on the degree to which they intenatit other ‘Iranians’. By looking at
the institutional structure of the Baha'i Faithass scales in the urban landscape we
can uncover particular geographies of urban sed¢thérand cultural interaction that

are influenced by their religious ascription.

As discussed previously in Chapter 5, the struabfi@aha’i communities extends
from the Local Spiritual Assembly (LSA), where sogqum of nine active members of
the Baha'i Faith must be present within a defirleddl’ area, through to the National
Spiritual Assembly (NSA) and on to the highest pairthe global hierarchy, the
Universal House of Justice, located in Haifa, IsrAs adjuncts to this structure, there
are currently seven Baha'i ‘houses of worship’ anleof the continents (see Figure

7.1) which represent places of pilgrimage and wiprdbut do not directly figure in
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the day-to-day structures of Baha'i observatté&@he national assembly is an
implicit part of Baha'i life acting as mediator andordinator of the actions of the
LSAs and other associated religious institutiomairfs, such as associations of Baha'i

youth, which exist within the bounds of the nation.

Figure 7.1: The Sydney Baha'i House
"% of Worship is an important point of

| pilgrimage but does not figure in the

- day-to-day maintenance of religious
action (photograph by respondent).

In addition to the role of the NSAs as a discretdesof the administrative hierarchy,
the nation-state is accorded relevance in the pegseof expansion of the Baha'i
Faith. Whilst the religion officially decries prdgsm (see Hatcher & Martin, 1985:
174) explicitly avoiding the employment of missiolea to conduct the conversion of
non-Baha'’is, the religion does have as a centraivaiing feature the voluntary
action of ‘pioneering’ whereby individuals and féieé move into areas for the

purposes of expanding the religitff.

2" The Houses of Worship are located in Delhi, Indrankfurt, Germany; Kampala, Uganda; Panama
City, Panama; Sydney, Australia (see Figure 7.1); Aplastern Samoa; Wilmette, lllinois, USA.
128 A further concept that drives the expansion ofréigion is ‘service’, which is discussed below.
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We decided to move to Prince Ruperthecause in order to have a local
spiritual assembly you need 9 members, and theseavgortage of Baha'is.
So my parents wanted to pioneer there.

Respondent 5, male Baha'i, Vancouver.

As a result of this Baha'is, including Iranian Badare spread out over the urban
(and rural) space.

I'd say North Shore ... and maybe, like the Wesserourbs. ... | don’t know
any in the south. | know the Baha’i community ie gouth is small as well.
So mostly North Shore, and Western suburbs, | think

Respondent 15, female Baha'i, Sydney.

C: Are there any Boroughs here that don’t haveasgmtation?

Just city of London. Around the border of the city.| mean there’s certainly
a concentration of Baha'is in the West End. KensingKnightsbridge, ah,
Iranian Baha'is, sorry. It's almost as if they #ne only Baha'is there.
Respondent 26, male Baha'i, London.

The decision to move into an area as a pioneebeanfluenced by the explicit
desires of the central bodies of the religion. Uméversal House of Justice sets down
in its formal planning mechanisms areas earmarkeaf anportance for pioneering
activity, with goals set as to the number of newAE$o be established over defined
periods (Hatcher & Martin, 1985: 176). Beyond thegplicit manifestations at the
global level, the individual NSAs also have a parplay in the individual decisions

of Baha'is who live within the nation, or who entbe nation. Several of the
respondents in each of the cities sampled alluttedtty and indirectly to the
influence of the NSA over the specific decisionsrowhere to migrate to in the

national space.

Well, when we were moving to Australia my parerntsig contact with the ...
head office of the Baha'i Faith here and they askkdre would it be best for
us to go. And they said, well, there aren’'t manh®es in the Eastern Suburbs
so could you go there. And we went to Bondi.

Respondent 15, female Baha'i, Sydney.

So newly arrived Persian Baha'is receive this (imfation kit) and it gives
them information about the culture, and about Aalstn culture. And about
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what things are, what opportunities there areBhlea’i communities they
might be more needed to go to outside the bigscifM this sort of
information that they need to know and it's hardéb.

Respondent 14, male Baha'i, Sydney.

| don’t know, at least in this country at least thefe) are pioneering calls.
We really urgently need someone in the Scilly Isled, you know, someone
will go.

Respondent 26, male Baha'i, London.

When we had notified the NSA that we were comingnaen’t specified
where we wanted to go and so they said Prince @esmwe went there.
Respondent 4, female Baha'i, Vancouver.

However, the Iranian Baha'is continue to favoutaierareas of the city (see Chapter
4) reflecting tension between the relative isolaid religious service and the desires
to be near co-nationals. The benefits of chain atign for the first generation, such
as being close to other Farsi speakers and serfaicé®e ‘Iranian community’ have
resulted in a degree of concentration in settlenfemtthe second generation there
appeared less need or desire to move or remaiariicplar areas that guaranteed
access to the same relationships and servicesh&asecond generation the benefits

that the first generation accrued through spatiakipity had little meaning.

Where pioneering relates to international migratmpropagate ‘the Faith’, ‘home
front pioneering’ represents the internal moveméandsitated by the need to form
and maintain the quorum in local communities. lalis3y, Vancouver and London
(SVL), some respondents mentioned home front piamgas a motivation for urban

resettlement decisions within the urban space.

C: So when your parents married and came backédatérLondon that was
for...?

That was home front pioneering, as it was when theyed to Crawley,
which is south London. Next, Gatwick, exactly tlaene reason they moved to
Crawley, to make up the numbers to form an assembly

| think before the key motivation was to get 9 Bahim a Borough. | think

the past three or four years there’s been a mavartts opening up new areas
(outside London). ... Especially, when there’s no 8asithere. That's a real
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drive. And not just in the Borough but if there’slaster of Boroughs with no
Baha'is quite often a Baha'i will go there.
Respondent 26, male Baha'i, London.

C: Why did they first go to Delta?

Because, at that time, they just wanted to ..idiv’tIreally matter where they
wanted to live. But they wanted to go to Delta,ckaf as pioneers because the
Baha'i community was very small at that time.

Respondent 12, male Baha'i, Vancouver.

Thus, the particular location of Baha'is acrossuitiban (and rural) landscape is
influenced by the need to produce new religiousroomities and maintain existing
communities through intervention in the settlenustision-making processes for

both international migrants and intraurban movers.

7.2 Geographies of Religion: Muslims

In terms of the Muslim cohort, religious ascriptias not explicitly set through
interrelationships with religious institutions. Forany of the respondents, religion
was not something that was necessarily explicithcfised. Where religious
observance was performed as a central part ofdoeikluslim’ the role of the
mosque or Islamic centre became of central impodaXet, unlike the Baha'is, this
attendance at the mosque was not bounded as by dtezal relationship within the
urban space. Many who attended the mosques amdi¢st@ntres in the three cities
travelled large distances across the city to beetiost of the mosques and Islamic
centres in the three cities were Sunni, with ontyrall number of Shi’i religious
centres. This dearth of religious institutionalnegentation across the urban space in
part reflected the high levels of ‘secular’ Muslascription (see below) amongst
Iranians of Muslim background. In Sydney, the Imdosain Islamic Centre in
Earlwood came into being in 1997, following a pasted development approval
process (see Dunn, 2000). This cefftreoordinated by an Iranian Imam who was
originally sponsored to come to Sydney by an abdtidbless Halal meat, is an

important Iranian Shi’i religious space in Sydneyering to a Persian/Farsi

129 The term mosque was avoided through the developmecess due to its negative connotations in
the wider community.
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constituency. In London, the Holland Park mosquaase established, possibly due
to the more established Iranian community whicluides a ‘pre-revolution’ cohort.
This mosque is not the only Shi'i place of worsimfisreater London, with a mosque
in Maida Vale and in Stanmore. However, it is théyanosque catering to the Farsi
speaking community (see Figure 7.2), whereas thddMale centre caters to Arabic
speaking communities mostly from Iraq, and the Siane mosque caters to Shi'i
Pakistani and East African communities. In Vancopthee sense of a secular Iranian
community living a cosmopolitan lifestyle on theoith Shore’ is reinforced by the
lack of a permanent religious space for Shi'i Mansli There exists a temporary
congregation which was utilising a public spaceegular intervals, although during
my field work even this temporary institutionalstture seemed to have become less

regular. A ‘new’ Shi'i mosque at Burnaby was noemgiing at the time of the

fieldwork.

Figure 7.2: Men chanting in Farsi in commemorationof Ashurain the month of
Moharram outside the Holland Park Mosque (photograph by autor).

In each of the three cities, religious observanas mot limited to these centralised
locations, with respondents sometimes utilisinger@mmnvenient local Sunni
mosques. This was not necessarily ideal, sinceréifices in the forms of prayer

between the two religious groups marked the indiaid as Shi'a. Whilst this practice
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did occur, it was seen by most who took part ilgrelis action at Sunni mosques as

not the most desirable scenario.

C: Do you ever go to the mosque?

| haven’t been in a while. | used to go almost gweeek when | first got here.
C: Where would you go if you did go?

Once or twice | did go with my dad, to the AuburreoEven though it's not
like our sect ... When | first went to university bwat Newcastle, and ... |
don’t know how to do it, but | just followed alomgth what everyone else
was doing.

C: Who was everyone else?

Some other guys from uni ... They were Lebaneskidhu... all Sunni.

C: But that didn’t matter?

No.
Respondent 34, male Muslim, Sydney.

There’s actually a Shi'a, Shi'ite mosque in Stanen@here we live...

C: How long has that been there?

It's been there for a long time. But ... becausedlig@a large community of
Shi'ites in east Africa, in Tanzania, who actudily in London as well ... It's
basically for that community. A lot of Iranianstimat area go as well, simply
because it's a Shi’ite mosque.

Respondent 20, male Muslim, London.

One way to observe the spatial differences in ielig practice is through the
interrelationship between the national forms ofrilegion and the local and global
forms. Unlike the case for the Baha'is, the lacknstitutional religious structure for
Shi’i Muslims means that observance is usually rrlogal experience in SVL. In fact
it is more appropriate to see the Muslim congregadis a city-wide congregation
focused on particular mosques and Islamic cenBessit is not merely a preference to
undertake religious observance in the Shi'i traditihat influences the choice of
mosque. As is typified by the London example, tagamal forms of the religion
become a significant feature of the decision makirggess. This decision is based

not only on the choice of language, although thisliviously of critical
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importance:* but it also manifests itself as another layenational community
bringing the ‘Iranians’ together through religidrhese mosques and Islamic centres
become known as Iranian whilst others are LebaoeBakistani or some other

national signifier.

C: So do you attend the mosque?
Yes.
C: Whereabouts?

Well I go to an Iragi mosque. We've got this Arabackground as well which
is quite complicated. Because my parents are halbi& and half Iranian. ...
That's why | go to Arabic mosques more than Irasidrdon’t know. | don’t
think ... The majority of them (Iranians) aren’tarreligion that much.
Respondent 19, female Muslim, London.

C: Whereabouts are the other mosques that Irag@ains?

... Those are the main two. Iranians may go, thexgslace in Tooting. That's
mainly run by Pakistanis ... Iranians who live neantyy go there ... But
that’s about it really.

Respondent 23, male Muslim, London.

Through linguistic specificity and national commuatiiliation the religious forms

are explicitly tied to the discourses of nationeldmging for Muslims:*

A further feature that ties the importance of nadidoelonging to the religious
experience of Iranians is the relationship to sseit global Muslim community, the

umma

C: If ANU had a Persian Society would you consigdaring it?

I might look into it, but because my point of viésMike ... | am one of those
people who are very non-nationalistic. So the nhalistance myself from
identifying myself with one type of group | finddlbetter it is for me. That's
how | feel.

Respondent 35, male Muslim, Sydney.

130 5ee also Chapter 8 on linguistic communities.

131 Along these lines it would be interesting to seéfre existed stronger relationships between
Iranian Muslim congregations across different citrethe nation, than between other Shi'i national
groups in the same city.
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Pan-Islamic identity, pan-Islamicism, is increagyngeen through the media and
conservative political rhetoric as the unificatmiireligious elements against the
actions of ‘the West'. Huntington’s (1993) increagy popular ‘clash of

civilisations’ calls for a greater recognition bese forms as the new rallying point, a
cry which has become all the more relevant in War on Terror’ as Muslims
everywhere are conflated in the media and popusaodrse as terrorists bent on the
destruction of Western hegemony (see Chapter 4y. @ respondent, quoted
above, showed a predisposition to the pan-Islaimist over the national form,
stating that he preferred to go to Mosques andnisl&entres that were not wholly
catering to the Iranian community. Yet for the othranian Muslims this simple
categorisation of a pan-Islamic reality is erroreedustead, as Muslims they were
differentiated, and differentiated themselves, $iameously along religious and
national community lines, producing at one levglabal religious reality, but at
another level a stratified and contextualised i@teship to religious identity that tied

the individual and the group to explicitly localdanational experiences.

In the British case, the constructed British-Musidantity draws on the essentialised
simplicity of pan-Islamism to produce a signifieréncapsulate Muslim action in
Britain. However, the second generation from a Muslackground in London did
not feel a sense of inclusion in the constructédsBrMuslim identity**? Instead they
noted that British-Muslim identity applied to ‘Sbufsian’ Muslims, and in
particular, the Pakistanis and the Bangladeshisan&srespondent who was born in

London and had never been to Iran noted,

| think it would take something away from it ... sayou divide them by
religion, Zoroastrian-Iranians, Muslim-Iranianghink that would take a
certain thing away from the Iranian-ness. Thatésghoblem that the Pakistani
second generation have in London, in England. Tdoegider themselves
British-Muslims. They don’t consider themselvesPakistanis, the word
Pakistan doesn’t even come into their description.d would think | would
personally find it sad if someone referred to ma &sitish-Muslim and just
left the whole Iranian thing out, because therds anore Muslims than
Iranians, and | would always call myself an Irarli@mg in Britain, living
away from his homeland ... | wouldn’t want to be dedl by sect or religion,

132 See Dwyer (1999, 1999a, 2000) for a discussioneofidgotiation of British-Muslim identity
amongst Pakistani and Bangladeshi youth in BritalsoAee Chalmers (1998) and Eade (1988)
concerning Bangladeshi identity and Englishness.
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or north, or south, or west or east. | think thei®mething complementary to
the Iranian people, we hold together.

My Asian friends would consider themselves ... Bhituslims or British.
Whereas my Iranian friends, the ones I'm friendishywvould always
consider themselves as originally from Iran, livedgroad. If you ask them
where their home town is they would say Tehran.

Respondent 23, male Muslim, London.

Respondent 23 stated that his and his co-nati¢sidisme nation is Iran and their
home city is Tehran. The Muslim respondents in@idahinimal belonging to the
British-Muslim identity, despite the strength ofsticonstruction in media
representations (see Chapter 4) and political dises as a blanket term for Muslims
in Britain. This extends to the sense of what iangeto be a practicing Muslim. For
some respondents, the importance of a seculartretignterrelationship rendered this
assumed inclusion in a global Muslim community,reeee that is placed in a

national context against the British identity, asrencomplex (see below).
7.3 Baha'is and the nation

Returning to the Baha'is, for the Baha'i respondentthe sample, in all three city
sites, the role of the nation as a source of pynaentification was rendered
problematic through the theological relationshipds®vn concerning how a ‘good
Baha'i’ should think about the nation-state (HatcRkeMartin, 1985: 75-80). As has
been set out above and in Chapter 5, the aim dBglanity whilst maintaining
respect for diversity is a cornerstone of the BaRaith. Yet at the same time the
Baha'i Faith “insists upon the subordination ofioaal impulses and interests to the
imperative claims of a unified world” (Effendi, 183955: 42). This ‘eschatological
globalism’ of the Baha'i Faith informs a quite distive relationship with the nation

and multiculturalism.

We can view the nation-state as being of contemmpoedevance to Baha'is as a
vessel for contemporary action. Yet, it needs tddwe recognised that the ultimate
goal of global unity in diversity renders the natistate as a barrier, where ‘petty’
affiliations obscure the religious message of Battlah. According to the writings of

Abdu’l-Baha the nation is the scale at which adesive difference manifests itself
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in a “spirit of contention and strife which animat@utually conflicting and
antagonistic peoples and nations” (Baha'u'llah &ib-Baha, 1944/1979: 109-110).
It is in this sense of national difference as aibato global unity that many of the
Baha'’is interviewed expressed concern when askedppess their identity as a
choice between the Iran of their ancestry or thi®nan which they have lived the

majority of their lives, or some combination of tfweo.

| don’t feel 100% British and | don’t feel ... | wial ... | would regretfully say,
you know, Iranian.
Respondent 33, female Baha'i, London.

Yet the European nation-state as a modernist fgatdorm is also seen, from a
Baha'i perspective, as a necessary religious siaghe way to global reality.
Through the notions of ‘progressive revelation’ @hhare central to Baha'i theology,
the stage-wise development of religio-politicaliges matches the succession of

religious ‘dispensations’ that have led up to thespnt. As MacEoin states,

The social aspect of progressive revelation is fhain the start of the Adamic
Cycle some six thousand years ago, a series offdf&ations of God has
taken mankind through many stages of organic saci&y. From the family,
the tribe, the city-state, and the nation they Hareeight the human race to the
point it has reached today, the first stage ofimarsal convulsion out of

which is destined to emerge a unified, federateddrsiate (MacEoin, 1976:
7).

This imminent world order is built on the natiomtst, but at the same time is
contingent upon its transcendence as a geopolftical in the cyclic play of
religiously ordained history. Thus, the nation-statust be viewed as in decline in
order to presage the impending global unity. ManEuipports this cyclic view with
the writings of Shoghi Effendi who states that,

Nation-building has come to an end. The anarchgright in state sovereignty
is moving towards a climax. A world, growing to maty, must abandon this
fetish, recognize the oneness and wholeness of muafe@tionships, and
establish once for all the machinery that can besirnate this fundamental
principle of its life (Shoghi Effendi, in MacEoia976: 7-8).

The religious project of global unity that formgthasis of Baha'i thought parallels

some of the opinions of the political and sociahoeentators concerning the
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emergence of a global reality during the lat® C&ntury, around the time of the
ascension of Baha'ullah. Hobsbawm notes that #eeaf the nation-state as a
dominant European model for political and sociabagation in the 19 Century was
welded into a progressive liberalism that saw thgon as a stepping stone to global
institutional and social-political unit?> The development of nations during this
phase held within itself the constant assumptiai tlations were ‘a second best to
world unity’ (Hobsbawm, 1992: 31). As Ernest Restated in his influential lecture
of 1882,

The nations are not something eternal. They hadhkeginnings and they will
end. A European confederation will very probablglaee them. But such is
not the law of the century in which we are lividg.the present time, the
existence of nations is a good thing, a necessién éRenan, 1990: 20).

The success of nationalism held within it the sesdis own usurpation in
developmental liberal accounts of progress, andsdme, there was an impending
global reality (Hobsbawm, 1992: 38). The evolutwrBaha’i thought is thus best not
seen in isolation, but as a reflection of prognessiocio-political thought at the time

of the writing of the majority of the Baha'i canon.

It also bears realising that the Baha'i Faith, aogras it did from its roots in Shi'i
Islam, would also have been initially mired in tiregoing tensions over a wider
‘Arab nationalism™* The goals of a global Muslim reality that undesltee idea of
theumma both supports and negates efforts to form ‘Muslations’. The common
desire to form a community based on Islam in tlienfof contemporary nation-states
is undermined by the universality of the claimstglobal community, themma
These tensions between nationalist movements ifAtlaé World’, often grounded in
aspirations to form Muslim nations, and the widgentions of the formation of the

umma could have influenced the world view of the Bahauring the formative

133 For Hobsbawm, the era of triumphant bourgeois 4iliemn (1830-1880) saw a development of
nations that “was unquestionably a phase in humalutwo or progress from the smaller group to the
larger, from family to tribe to region, to nation amthe last instance, to the unified world of the
future in which, to quote the superficial and thereftypical G. Lowes Dickinson, ‘the barriers of
nationality which belong to the infancy of the ra@#i melt and dissolve in the sunshine of science and
art” (Hobsbawm, 1992: 38).

134 20" Century Iranian ethnicity (i.e. Persian), is palyialefined in dichotomous opposition to Arab
ethnicity (although there are extensive Arab comtiesin Iran). In the same way, Iranian Shi'i Islam
holds as one of its defining attributes the differetac8unni Islam. Yet, pan-Islamism is still a
recognisable eschatological goal amongst ‘Muslim natjancluding Iran.
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period in the late Tand early 26 Century. It was during this historic phase that
nation building was actively taking place acrossfMiddle East, including Iran
(Kashani-Sabet, 1999: Ch. 1 and 221-4).

Having established that there is an eschatologgtationship to national belonging
for those active Baha'is in the sample, the naisomot simply repudiated on religious
grounds. The nation as a state entity, and asitotelly bounded cultural
community, plays an important day-to-day role ia lives of Baha'is. As stated
above, the hierarchy of communities in the formah8i structure extends from the
local through the national to the global, and thpartance of interactions at a
national scale represent both a pragmatic andeabty imbued commitment to the

nation and its state.

As a realm of action, whether in an active phasgi@ieering or whether living in an
established community, there are expectationsBhhag’is will conform to the
prevailing local conditions. Baha'is are expectedtetrn the local language (see
Chapter 8), conform to local laws and social moaesl, to respect local political
administrative boundaries when forming LSAs. Theggectations to conform with
local forms of culture and state translate intespect for the formal and informal

structures of the nation-state.

For Baha'is, these tensions over national idemtitgt the relationship with the nation-
state, as both a vessel for contemporary actiorassalirce of distraction from the
search for global unity, played out in the way rtegpondents dealt with questions of
national identity and belonging. Responses variech fan acceptance of the necessity
of the allegiance to national identity, throughaaceptance of the use value or
instrumentality of national citizenship, throughaatright denial of attachment to any

sense of national belonging, in lieu of the morpantant sense of global belonging.

C: Do you think there is a group, or groups, toalhyou belong that could be
called a community?

Yes.
C: What would that be?

The Baha’'i community.
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C: ... At what scale?
Global.
C: Global Baha'i community?

Yeah ... There’s all, obviously the local one ... aational, but ...
international community, yeah.
Respondent 30, female Baha'i, London.

The importance of the notion of unity in diversayd global citizenship were played
out not just through the discussions the resposdead with me, but also through the
actions they described as central to their livese®al respondents were in the
process of studying university degree courses fogusn International Relations or
Political Science, with a view to actively promafiand taking part in the push
towards global unity.

C: Where do you want to go?
It depends, Europe, States, wherever | can finoloa gposition.

C: Do you see this as part of your career motivetidut it also fits in with the
Baha'i notions of movement as well?

It kind of does, and | guess it fits in with ... thetions of wanting to serve
humanity and not our own country. | mean, your @eantry is very
important, but serving humanity as a whole is wdettuld take priority. That's
how | interpret it.

Respondent 13, female Baha'i, Sydney.

Two respondents in the Sydney sample and a furéspondent in the London
sample had aligned themselves with United Nati@wids as a part of their studies,
with one of these respondents moving to Genevanguhie course of the fieldwork to
continue her doctoral studies with the UN. The Lamdespondent was a serving
member of a European Baha'i Youth Council that dibated youth activities across

continental Europe and Britain,
C: Is this (council) in the spirit of the EU?

Yeah, as a stepping stone, not ... | mean, therggsent message from the
Universal House of Justice, which is the kind oflsgring of guidance for the
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Baha'is, and it kind of underlines that the UN isnperfect system, butit's a
move towards internationalisation. I'm fascinateuether regionalisation is
the same as internationalisation ... If it's justrgpto be trade ... or if it's just
going to be a common agricultural policy. That's what Baha'is are
interested in in the long run. ... What we are irgezd in is basic principles in
how a good moral society should function.

Respondent 26, male Baha'i, London.

The relevance of national identity, for some Bahalas stripped down to its
instrumental nature as a functional relationshipitiaenship™>® Several Baha'i
respondents went so far, when asked about thean@hidentity, as to express a
palpable lack of national identity, or at leash&sitate before deciding which identity
would be most appropriate (both for them, and spsat, partially to fulfil what they
thought | expected). For example,

| mean, it encompasses my nationality, but theedbas where I've lived (my
identity) is a different story. And based on whatBuenced me is different
than my actual nationality, my actual citizenshigl all that.

Respondent 42, female Baha'i, Vancouver.

| mean when | look at my friends, the second gdiwerdranians, there is
nothing really Iranian about them except mayberims of genetics ...
Otherwise there’s nothing really in common. Soititha lot of these terms are
constructs and are fluid ... That's why I think, ngfigion says, basically

we’'re all citizens of one country and these divisithat have been created are
somewhat imaginary or constructed.

Respondent 5, male Baha'i, Vancouver.

In the London cohort, in almost every case, theaBakspondents chose British and
the Muslim respondents chose Iranian when asked matenal identity, or
combination thereof, was appropriate for themgspeztive of whether they had ever
been to Iran or not (see Figure 7.3). This tendadfer that on the most general level
the Baha'i respondents in the London sample deployional identity in a
pragmatic instrumental manner as a functional sddie part of the armoury of
social capital. The Muslim respondents tended maoeploy national identity in the
same way, relying instead on a more enduring sefnsational ethnic belonging (see

Chapter 6 and below). This general trend is baseti®fact that the Baha'is

135 This agency over identity was generally relatedeortotions of instrumentality associated with the
identity component of citizenship (see Chapters 12amburdieu, 1986; Ip, Inglis, Wu, 1997; Ong,
1999; Kastoryano, 1998; Waters, 2003).
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expressed, both directly and indirectly, tensiovesrmational belonging based on the
complex interplay of nation and religion. This ity allows Baha'is to partially
abstract national identity away from the self iderto fulfil religious obligations, in

order to attempt to approach the religious goglolbal unity.

Figure 7.3: The importance of British citizenship br one London Baha'i was
reflected in this photo of his Union Jack boxer shits (photograph by
respondent).

Even those individuals in the London Baha'i cohvelnb professed a more
instrumental relationship to identity at the outs@wing it in a religious context as a
barrier to being a ‘good Baha'i’, recognised th@artance of behaving within the
expectations of the national cultural, legal antitipal contexts, and of complying to
the expectations of the NSA. Thus, even when egprgghemselves as wholly
‘above’ the foibles of national belonging, they eéied to the nation, as a cultural
and political entity, in complex ways. All of thihhe need to be within the nation and
above the nation, led to an overall sense of andnea, or equivocality, as the
individuals tried to reconcile the expectationshair religion with the realities of
grounded contemporary action. For the second geoeysheir interstitiality
augmented this sense of ambivalence towards nabef@nging, whilst their parents
were often more enmeshed in nostalgic yearnindgréorand a more active

participation in ‘national cultural’ events (seedpker 6). However, this was not
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always the case, with some parents embracing adegiee of cosmopolitanism that

was in turn reproduced in the second generation.

7.4 A Cultural Muslim Community

As discussed in Chapter 5, many who emigrated frost-revolutionary Iran were
from the mobile middle classes, educated and seeue had formerly been taking
part in an increasingly affluent urban lifestyleTiahran. Their children, the second
generation, grew up in a diasporic environment dti@mpted to emulate the pre-
revolutionary middle-class Iran, replete with tpeogressive’ attitudes to secularism
and education that were fostered by the urbandramiddle classes of Muslim
background (see Chapter 9). Many of the secondrgtoe spoke of their parents
meeting as students in European universities béfi@reevolution and staying on or
returning to those countries when the revolutiaktplace (see Chapter 5). The
families of other interviewees left Iran during than-Irag war of the 1980s, during
which the threat of conscription motivated manyetave Iran before their sons were
‘shipped to the front’. Both male and female regjents were involved in these flows

as whole families left in the face of the increg$ronerous terms of conscription.

C: So did you come over as asylum seekers?

Yes. That's right. We came over because ... the brstlif they stayed there
they would have had to do military service.
Respondent 24, female Muslim, London.

For these families, just as for those who left tigio the earlier period of the

revolution, return was not an option under the ofl&homeini.

As a result of the conditions of exile, the secgederation have mostly grown up in
a context of ‘secular Islam’. Their parents mosihve a relatively benign relationship
to Islam that can be thought of as a ‘culturalislavhere their everyday secular and
cosmopolitan social actions remain imbued with ‘Mus/alues’ through the tight
association of Iranian identity with Islam amontjgise of Muslim background (see
Figures 7.4 and 7.5). Rather than turn their bétcigather on Islam, which implies,

through its intertwining with Iranian identity, @wial of Iranian-ness, individuals
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maintained a core sense of Islam as a benign pdréw Iranian selves. | describe the
relationship as benign not in the sense that theists no conscious thought about
their feelings of Muslim identity, but more in teense that Islam is a fact of life that

guides rather than rules the actions of the indizid

| don't see Islam as a religion ... | don’t dritkit it's not because | follow
Islam at all. | wouldn’t call myself Muslim ... Homething makes sense then |
(keep it). Now some of the laws and regulationthegil interpret them wrong
or | just completely don’t agree with them.

Respondent 22, male Muslim, London.

One of the key claims to difference between theldwaiews of Christianity and Islam
is that for Muslims, religion supplies an explicather than the Christian implicit,
way of behaving in society that ensures the repstioin of the Muslim community.
Societal action is prescriptive in the Muslim commty so as to avoid the loss of
community itself. In contrast to the separatiorclofirch and state that marks the
European Christian model of political thought, tasult of this interrelationship has
played itself out as an intimacy between religiod politics in Muslim nation-states.
As history attests, these power relationships @mgh over time and it is too
simplistic to state that Muslim nations all operat¢he same way through the
intimacy of religious and civic life, a point madearly made in the case of Iran’s late
20" Century history. Across all Islamic states thisra diversity of social realities
that reflect the different modalities of the int#ationships between religious and
secular intention. Islam, both as prescriptive tad as negotiated reality, exists in

contemporary Iranian society, and likewise in thesgora (see Figures 7.4 and 7.5).

As has been stated, it is incorrect to think of lag a homogenous Muslim state
operating as one under the rule of the theocragy the imposition of religious

power that has led to the rise of the Iranian dies@s part of the contested response
to the ascendency of the theocracy. In Iran, amnticp&arly Tehran, the tension
between the religious and the cultural sense afrisk played out through a variety of
fields of action from the private individual, dtle way to the leaders of government.
Mohammad Khatami’s reform movement reflects thisien between the
conservative religious infrastructure that seekgsramuce society according to strict

Islamic rules of conduct, and the progressive Igtamovement that views religion as
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more benign in society allowing the flexibility fordividual interpretation in order to
embody individual freedom of choice. Even beyond tonservative/progressive
dichotomy many of those of a more secular dispwsith Iranian society have
become more and more vocal in opposition to whay tee as the slow pace of
reform. What ‘reform’ has taken place has beeneasiatl and has mapped itself out
unevenly across the physical landscape. As respisidéno had recently returned to

Iran (see the discussion on the opening of oppiigsrio return to Iran below) noted,

In Iran you can drink as much as you want, if, know, you know where to
get hold of it, if you've got the money. And youncdo whatever you want
with the opposite sex.

Respondent 25, female Muslim, London.

In Iran, there are a lot of parties there, andaswood ... you were there
because you want to be with the people who areli#s a private society
there, so you know who is there.

Respondent 11, female Muslim, Vancouver.

In one of the big parks in Tehran, there was likelkerblade rink. Like an
outdoor one. And out of the loudspeakers they \wearaping out really loud
sort of techno music. And | was sort of like, ipublic park, you know, that
they would just do that.

C: Was that a pleasant surprise, or was it moreksho

When | thought about it it was sort of depressimg way because there was
so many things wrong with it, like with the countdyd Khatami come in just
S0 people could go to parties? Is that what it'slabut? ... And when | was
there sort of a few weeks before the presideniggition, and they were
cracking down on parties. So there was like a Near¥, Christian New
Years Eve party there. And they sort of busted dipaind took some people
away and flogged them. In fact, | was at a partyecsind one of the
Revolutionary Guards came up and apparently thieyldribed him to go
away. But they kept on partying. And the peopleabwvith said, ok, we
should just go now because he’s going to come l&ake was going to bust
it. SO we just left, just to be safe. Yeah, thesrevso many things wrong with
the country, that it was kind of depressing in & Weat they think, oh wow,
we can play music and things are going to be &lrigh

Respondent 36, male Muslim, Sydney.

There is no uniform ascription to a cultural Islamongst Iranians of Muslim

background. Some can be thought of as cultural ihssiwhilst some have wholly

231



secularised their lives, successfully alienatirgrtiranian identity from its Islamic
base. Others are active Muslims taking what woeldden as a conservative religious

view of how society should be managed.

Figure 7.4: Ninth day of Moharram in the
Cricklewood (Iraqi) mosque in London
(photograph by respondent).

Figure 7.5: Dancing at aNoroozparty in a club in London (photograph by
respondent). DuringMoharram and Noroozsome respondents moved easily
between parties and the mosque.

Others are less conservative in their interpretataf Islam seeing the possibility of

progressive religious engagement through a ‘modstam embodied through
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religious interpretation that is more inclusivedifference in society. Yet far and
away the largest group within those of Muslim backmd in the three cities were
individuals who thought of themselves as Muslinaimore utilitarian or pragmatic
manner that is more liberal and manifests itsethamy social contexts as a benign

Islamism or a secular denial of Islamic religioati@n.

| don’t say it's a ritualistic thing. | don’t praye times a day. | don't fast
duringRamadanin a sense that | react to things, because kanlbrought
up in a certain way and told certain things areesdrand | can make my own
way in life.

Respondent 23, male Muslim, London.

For most their cosmopolitan lifestyles as aspiratloniddle/upper class educated
elites was not necessarily antithetical to theslifeys of being Muslim. Their
individual ideas of Islam were negotiated as auraltidentity that exists as a part of
the individual, in much the same way as they wemgian, such that the
inconsistencies of a conservative interpretatiotsiaim were partially avoided. As

one respondent noted,

The New Years was at 5pm on the 20th. And | wembr. the coming of the
Year, around 5pm | went to (my friends) house bseahe has family and
everything there ... And we exchanged gifts and bappy New Years and
stuff. And we had the traditional. And then afteatt! went home and changed
and went to the party, which was just the youngempte ... It was just us
having fun dancing and drinking and stuff.

Respondent 11, female Muslim, Vancouver.

This flexibility over the interpretation of Islanab allowed the respondents to, on the
one hand distance themselves from the contemptraogcracy in Iran, and on the
other, to avoid alienating Islam altogether frora imagined Iranian nation and
national identity. Islam remains a cogent parteirt Iranian identity as a set of core
(national) values that inform everyday cultural @edular interactions. The
conflation of Iranian national identity with Musliidentity with its roots in the 20
Century intersection of Pahlavi pre-Islamic imaggs of Iran with the ongoing
dominance of the Shi’i clergy (see Chapter 5),dasstructed a homogenous Muslim
Iranian society that allows flexibility of intergegion whilst simultaneously eliding

the imagined landscape of non-Muslim actors. ThEsutsive national Islamism
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means that even the most cosmopolitan and seatlana may sometimes be imbued

with Muslim cultural values.

Another beauty | find within Iranian culture is tte the end of the day
religion plays such an important part in our cudtuknd kind of vice versa,
kind of. ... There are, I'm sure, things that Itbat are religious, through
habit, you know. | suppose superstitions as wedlt you get caught up on as
well, that sometimes relate to religion, sometiresjust superstition at the
end of the day. ... You know someone can say, yott drink you must be
Muslim.

Respondent 22, male Muslim, London.

In contrast to the case for the Baha'is, it maygaid the Muslim sample did not feel
the same level of flexibility to deploy nationakiatity/ies as they were tied into wider
discourses of national belonging that embeddedmalidentity in its
interrelationship with Iranian Shi'i Islam as angiliait part of the self, in much the
same way that Anthony Smith (1993) talks of theneiky of national belonging.

7.5 Racism and the ‘Muslim Iranian’

As has been described in Chapter 4, the degreéithwanians and Iran are
(mis)represented in the press and demonised biygmniis are linked to the
appearance of significant events in the internafianena that involve Iranians. The
‘9/11’ terrorist attacks sent reverberations arotiredworld fuelling an anti-Islamic
sentiment in Western nations that has, in turnysed a more open racism against

migrants and others identified as Muslim.

Like a week after September the eleventh, everg tira went to school and
open(ed) the newspapers there was all this negsttifieabout Islam, and that
was bad for me, being a religious person. | ddmitk the media reacted good
to it at all. And the government sort of backedriedia up in a way. Doing it
together, and so the peoples reaction would gortisvaas well ‘cause it was
all over the media. And | think it just destroyéeir own pictures as well of
the Muslims, and | didn't like that.

Respondent 19, female Muslim, London.

We had this terrible terrorist label, and now s to have come back on us
again, so | don’t know what's going to happen needr...
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C: Where's that come from?

It's, you know, Mr Bush and his Axis of Evil. It ems to be coming back and
| don’t know what's going to happen, but it doedottk good, ‘cause they
seem to have made a decision they are going torgb(the War in Iraq).
Respondent 20, male Muslim, London.

For those of Iranian background in SVL it may ba@e to assume that the
individual's experience of racism has thus incrda¥ehat the research uncovered
was a more complex relationship to racism linkeaoa level to the question of

visibility.

For most of the respondents, when asked aboutdiwirexperiences of racism,
particularly following the World Trade Centre attacthey expressed an awareness of
people who had suffered racist incidents, fromsstarassaults. However, what was
most interesting was that for most of these indiald they really did not see

themselves as subject to the rise in anti-Islamitisents.

Probably now, when there’s more anti-Muslim sentitnéhey are going to
face more ... people are going to come and theynare accustomed to their
own culture ... that's going to cause them to rebharder time.

C: In the last two years, have you personally foang difference in the way
people perceive you?

In the last two years ... | haven't found any exbsp
Respondent 34. male Muslim, Sydney.

C: Has the wider public’s attitude towards Iran #mel people from Iran
changed since the terrorist attacks on Sept. 2001 ?

Yeah, the people I've come in contact with. ... Thegk more down on the
Middle East than they normally would.

C: Have you experienced racism due to these agtittid
| haven't.
C: You haven't, but you've heard of other people?

Yeah. Not Persian people, but yeah ... Friends.
Respondent 42, female Baha'i, Vancouver.

235



On one level this can be understood as recogrtitianas either non-Muslims (e.g.
Baha'is), or as ‘cultural Muslims’, or secular lrans, they should not be conflated
with, or mistaken for, ‘Muslims’ (that is, ‘fundamilist’ Muslims). Those of

Muslim background cast themselves as ‘non-Musligsgite the core national
Muslim values that intersect in their complex idiées as discussed above. This
opens up the question of the perception of Otherivelsere the second generation
problematise the popular conflation of Iranian whthslim in response to the rise in
racist incidents. Whilst the first generation ma&ydoibject to racism due to their
‘difference’ (i.e. language, accent, clothing — €dmapter 8) the second generation
have more flexibility to deny the relevance of theist act through their positionality
beyond migrancy (at least compared to ‘new migfartteence, some second
generation individuals minimise their differencetie white centre, and maximise
their difference to new arrivals and the oldertfgeneration. Despite possibly being
mistaken by the press and by ‘white’ community memftas a ‘Muslim’, because
they had an Iranian background, the reality ofrtkelf-awareness seems to have
allowed many to see the rise in racist attitudesomsething that does not, and should
not, happen to them. There was a feeling of disgexgent in discussions about
racism that again indicated a degree of agency thedr interstitial position. This was

particularly the case for the Baha'is.

| would say definitely, that ... people feel scared éhey generalise the whole
population.

C: Do you feel subject to that generalisation iy @y ?

No.
Respondent 42, female Baha'i, Vancouver.

For practising Muslims, the increase in racistdecits had a different implication.
Here the popular conflation of Iranian with Musldues find its concrete footing.
This was particularly the case for those few psigy Muslims that were female. For
these individuals their visibility as Muslims, tlmgh the signifier of the ‘veil’, and, by
extension, their association with the veils icongibility in the media, marked them
as open for public attack. This impact of racisnfemale Muslims has been studied
by others, such as Dwyer (1999a, 2000), confirmaaism against these more visible

signifiers of Islam. What has not been discussezbawletely is the difference in the
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way young Muslims and others who are subject torgiignation and racism respond
to racism in the wider community. For those whoiaotuded in the conflation of
Iran and Islam in the wider media but do not coamsttiemselves as Muslims,
whether they are Baha'i or cultural Muslims or dacuracism against ‘Muslims’ may

not appear directly associated to them.

At the same time, some reflect on these simplificest as a universalising of what it
means to be ‘Iranian’ that subjects them as indiaisl to uneven power relations in
society. Even though they are not ‘Muslim’, thegirlg implicated in an Iranian

Muslim stereotype, or even an Arab or Middle Eastduslim stereotype, relegates

them as somehow lesser citizens.

C: What does the wider community class you as?

That'’s the thing, and | hate to say it, Arab. Anefng not. And unfortunately
we’re perceived as Arabs.
Respondent 22, male Muslim, London.

These two possible degrees of freedom as expréystbhe second generation ‘non-
Muslims’ (religious minorities, cultural Muslims drsecular individuals from a
Muslim background) indicate the relative fluidityadlable to these interstitial actors.
When faced with racism, these ‘non-Muslims’ fromleanian background have at
least some agency over how they respond to theésebgcincluding themselves as an
active subject or being included as a passive stlb}s an active subject they
interrupt the preferred meaning of racist actgyabt reconfiguring the meaning
through their reading. As a passive subject theysabjected to the unmediated
preferred meaning that reproduces them as ‘Mushmtccordance with a popularly

supported representation implicating them in wideral/religious stereotyping.

In contrast to the case for ‘non-Muslims’, practgsMuslims from an Iranian
background conform to the preferred meaning (H&181, 1996) of these racist acts.
The media representations of anonymous dehumaféssle Muslims, signified by
the presence of tHgjab, but also reinforced by their anonymity in visual
representations, constructs a target for anti-lslaecism in cities such as SVL. For

practising Muslims of the second generation thisibility as ‘Iranians’, or ‘Arabs’,
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or ‘of Middle Eastern appearance’ is signified bgit skin colour, their language,

their religion, and most apparently, through tlaiire.

C: Has this had any implications for you at a peatdevel?

The September the eleventh event did. | had & lptablems with that,
wearing a scarf and everything. And I've had a feends in college that
would get together and talk about it. ...

C: In a bad way?

Well, you had a lot of problems as in a sensegifge Muslims you're linked
to it anyhow, | don’t know how. ... | had a lot ofédnds that had so many
[stares] down the street walking around and theldtamany problems.

C: Friends who wear a scarf?

Yes.
Respondent 19, female Muslim, London.

Here, instead of being able to deny involvemenhhe stereotype, a path more open
to ‘non-Muslims’, possibilities for agency and gance play themselves out in
different ways. In one concrete example of a respda racism, one female Muslim
respondent in London described her school peempgasuhe ‘scarfies’, referencing
the fact that they were seen as different by vidaiugneir religious clothing (see

Figure 7.6). Here the respondent expresses thetaghclaim power over the
construction of difference appropriating the somes pejorative term for female
Islamic dress, the scarf, or the headscarf, anmyusias a term of self-recognition.
When discussing the friends seen in Figure 7.6rg¢Bpondent indicated that they

were Sunni Muslims none of whom were from an Irariackground.

These are my scarfie friends ... None of them aras I'm
the only Shi'a in the College, | think. ... | thinkack in Iran it
would have been (a problem) but over here it's judtthink
they’re more united as Muslims.

Respondent 19, female Muslim, London.

Their act of appropriation of the pejorative agrtioevn has become a sense of
communal resistance that in turn overcomes posdifierences between them.
Constructing a Muslim community in her school eamiment through conforming to

the preferred meaning of Islamic representatiores dmt represent in this case a
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passive, or disempowered, response to racism. R#tlese young women have taken
advantage of their subjection to essentialised Mustereotypes as a point of
commonality that overcomes the other modes of idiffee between them, be they
along religious, national, intellectual, or anyetigrounds. This however, does not
deny the racist act. Rather it recognises the uanmatterns of response to racism that
range from the reappropriation of the terms ofgiacthrough to an outright denial of

its application.

For others their relative visibility marked themlegitimately ‘non-Muslim’, saving

them from being targeted by racists.

In a way, during the whole September 11 thing | iuaky, because | look to
others like I'm Indian. Had the Indians blown upgh implicated, then I'm
sure | would have got a lot of racist remarks, knaw. But | didn’t feel that.
But you know, my father and my sister and otherifiamembers, they did ...
Yeah, they were harassed...

Respondent 48, female Muslim, Sydney.

C: Have you experienced racism due to these atstid
No. Me, | don't look Persian either, so | get iefly easy.

C: And that’s important, the way you look?

Well, people. A lot of people pre-judge. So they say because you look
Persian, or whatever, you're a terrorist. And hkhi have it easy because |
look European.

Respondent 40, female Baha'i, Vancouver.

C: Have you experienced racism due to these agstid

| haven’t, no. Simply because of the way | loothihk. Because a lot of
people when they go ‘Where are you from?’, theyenguess Iran. ... They
usually go ‘Italian, Spanish’. You know they usyaib along those lines. And
I’'m like, ‘try Middle Eastern’. And | don’t wear scarf either, so people don’t
know that I'm Muslim. And so | haven’t no. But | &w people who have.
Respondent 37, female Muslim, Sydney.

Racism for the second generation thus differedtlyraéong lines of both self-
recognised religious affiliation, as well as thepliad religiosity that visible markers

afford those who perform racist acts. The formaafist acts, and the sense of
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involvement in these acts related directly to tbestruction of a conflated Muslim

Iranian in the media and to the centrality of Visibignifiers such as thgjab that

were discussed in Chapter 4.

Figure 7.6: London female respondent with her schddriends, ‘the scarfies’
(photograph from respondent).

7.6 Clash of the Religious and the Cultural

Returning again to the university clubs and soegetiiscussed in Chapter 6, when we
look at the membership of the Persian and Iraniaoscat universities most members
are cultural Muslims, or secular, with some smggiresentations of minority groups.
Of particular significance is the invisibility ofvb main groups, the Baha'’i s and the
more conservative practicing Muslim cohorts amomigstsecond generation

attending these universities.

In the Persian clubs, alcohol consumption is atpafinifferentiation around which
the memberships turn, with the more conservativslivhs mentioning the presence

of alcohol at functions as a disincentive to ja@ed Figure 7.7).

Some people, again, a very rare minority, do et 10 be anywhere where
there’s alcohol. So they will avoid mainly, agais the club nights again.
Respondent 20, male Muslim, London.
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Most of the Persian clubs were run by secular iddi&ls. Yet in some instances, the
clubs were run by practicing Muslims under whogkience the nature of the events
were slightly different. Going out to clubs whehe tonsumption of alcohol may take
place was generally frowned upon in these caseseler, despite the religious
activity of the leadership, these clubs continuwedrhphasise a non-sectarian cultural
theme in order to fulfil the dual roles of attractithe Iranians on campus, and not
presenting a religious fagade to the wider unitgr@mmunity. As discussed in
Chapter 7, it was important for both the seculal @ religious leadership of clubs

and societies to avoid being seen as ‘fundametitallibs.

C: What about people like (the current presidefii®) is a very religious
person?

Yeah, but he’s not narrow minded. He’s very opendad. There are
religious people who are extremely narrow-minded lalind ... You find that
people who really take it very, very seriously, aeey, very, very narrow-
minded.

Respondent 24, female Muslim, London.

Society

= First Party of the Academic Year
Monday 3rd December 2001

‘Spm-lam (No admittance after 11) 43
2 for 1 drinks until 11 :
Tickets £5 in advance <
| Bond Street £10 mﬂlﬁ&:m’t’rfz y
|8 (no jeans or trainers) G Opmid 07956-129 628

|} Nearest station:
W DressCode: Smart

Figure 7.7: Kings Iranian Society party at Corks, “2 for 1 Drinks till 11”.

Practising Baha'is from an Iranian background enuhiversity campuses were often
involved in Baha'i clubs. Unlike the Persian cluvkjch came under the aegis of

cultural clubs and societies, the Baha'i clubs veaqdicitly religious having more in
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common with the various other religious clubs ancieties on university campuses,
such as Christian, Jewish and Buddhist clubs. k@Bha’is on the campuses in all
three cities, Baha'i clubs were an important ingthal adjunct to the religious
institutional structure of the Baha'i Faith. Thela$, whilst not limited to those of
Iranian background, were nonetheless generally clat@i by Iranian Baha'is,
reflecting the wider demographic dominance of trisup (see Chapter 4). As
discussed above, the tension over national ideintitiye Baha'i Faith ensured that the
Baha'i clubs distanced themselves from a purelyidnarepresentation, focusing
instead on the global Baha'i community and its rfestation in the local and national
community in ABC. The events organised by thesbscfor members were generally
of a religious nature, including ‘devotionals’ whimvolve prayer, discussion and
interpretation of religious text® as well as wider open meetings to discuss issiies o
global significance, such as human rights and dlgbader relations. In the case of
one Baha'i club, on the UBC campus in Vancouver cthb represented the only
institutional presence in that political adminisitra area and thus took on the role of
LSA with its associated events such as the 19-éastf(see Figure 7.8).

As for the practising Muslims, the Baha'is ofteprssed distaste for the type of
events that the Persian clubs ran, again centnrtg®consumption of alcohol at

dances and club nights (see also Chapter 9).

| still associate myself as in the Iranian commyniust | don’t usually go the
Persian Club dances. That's because | don't likeP@rsian Club dances.
Respondent 7, male Baha'i, Vancouver.

And they would have Iranian parties at a few clublsondon. | went to a
couple and they did like Iranian music. And | renb@mbeing really shocked
at some of the ... you know the only Iranians I\Wwraye Baha’is. You know
it's really weird to see someone drink ... its funny.

Respondent 33, female Baha'i, London.

First year | joined it [the Persian Club] because/be | felt like this was a
way of getting into contact with the culture. Bitiea that year | didn’t feel
like it was, so | didn’t join it. ... They don’t rdgldo Persian things.

1% The Universal House of Justice resists a strict difinitf what a devotional entails beyond stating
that it is a shared experience of prayer and worship
(http://www.bahaidevotions.org/quide/devotional _mmagtihtm, accessed: 2nd Dec., 2004).
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C: What are Persian things?

Like I don't think a beer garden [party with alcdhis very Persian. Or a doof
garden [party with dance music] for that mattés. & North American version
of Persian culture, so it doesn’t really interest m

Respondent 8, male Baha'i, Vancouver.

These separations between the religious eventeddaha'is and the secular events of
the (cultural Muslim) Persian club (see Figure Te3ulted in the separation of
friendship groups on campuses along religious I{jses Chapter 9). However,
despite the overtly religious focus of the Bah#lios, the groundings of the religion
in Shi’'i Iran leads to some conflation betweendkkebrations of Iranian cultural
significance and the Baha'i calendafOne such instance Morooz which also

marks the commencement of the Baha'i calendar.é&rbekebrations organised by
both the Baha'i and the Persian/Iranian clubs enviirious campuses do have some
crossover of members attending what is an impodaltdral as well as religious
event for Baha'is of Iranian background. Some Balkapondents spoke of the
importance oNoroozas a religious event, whilst at the same timeusising the
centrality of thehaft seeror attendance &izdeh bedeltboth of which are imbued

with pre-Islamic cultural significance.

This is my mum (see Figure 6.2). And this is liaét seerthat we had for
Norooz | asked her to be in it because this is sometthiagshe really likes,
prides herself on having every year. She likes lgetmpcome see her Haft
Seen.

Respondent 3, male Baha'i, Vancouver.

C: When you take thesébzehand throw it...?

Yeah. So we’ll we go with Iranian family friends? Just to any big park,
nearby. And obviously we’re in the UK so its novays very good weather,
SO sometimes we just go visit someone’s house ...tAatks with like non-
Baha'i Iranians friends but that’s you know ... Thadhe only other kind of ...
events that | can think of (that isn’t Baha').

Respondent 28, female Baha'i, London.

137 Toolo and Shakibaee (2000: 113) make note of dhéwence of Islamic notions of migration, set
down in the linguistic structure through words suchejsan (separation) antejrat (migration), with
Baha'i theological imperatives. The obligation amside to teach their faith is related to the
opportunity afforded by migration. For Baha'is, fhv®pagation of the Faith is a basic tenet, thus tying
the notion of Islamic migration to the core of Balth&ology and practice.
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Figure 7.8: “This is just that Friday night party. This is a picture ... people
playing Persian music and dancing, and having a gddime.” Respondent 7, male
Baha'i, Vancouver.Dancing at the UBC Baha'i community feast to
commemorateNorooz (photograph by respondent).

For other Baha'is the religious connotation®lofoozclashed with the ‘cultural
events of the wider Muslim Iranian community. Thedt seepand events such as
chahar shanbeh souaindsizdeh bedehwere seen more as Muslim cultural events,
not having direct relevance for the celebratio®aha'i New Year. Some
respondents, whilst recognisiiprooz failed to recognissizdeh bedehndchahar

shanbeh sourior mehmunisee Chapter 6).

In Chapter 6 the formal separation of Baha'is fioamian Muslim was discussed.
Such arguments not only reinforce the religiousdgiybut reify difference along
religious lines in the Iranian diaspora. The praomobf formal separation along
religious lines was also reinforced for some byifatexpectation that warned of the

dangers of fraternising with Muslims.

C: Do your parents think there are people who asaiitiable as friends?

Yeah, definitely. All the ... | guess you would sagn-Baha'is, as in Iranian
non-Baha'is, same age as me. ‘Cause like you sedhey go ... Mum ...
always says ... they smoke drugs, they drink alcahdistuff like that ... She
doesn’t like me hanging around with those typeege. She’s more happy
when like we hang around with our Baha'i friends.

Respondent 16, male Baha'i, Sydney.
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Similarly there are differences promoted by Mustiaments that conform to the
negative rhetoric of both the Pahlavi state andRépublic.

C: Did your Muslim friends know anything about tRaha’i Faith when you
started looking at it.

Oh, they don't ... Because of what happened, tsi®ty between Muslims and
Baha'is, you know they’re told certain things, d@hdy believe that, based on
what their parents have told them ... Most Muslimgehthis idea that Baha'i
Faith is not a real religion.

Respondent 41, female Muslim, Vancouver.

The confluence of religious and national eventd@iozdid not only have an impact
on Baha'is. During 2002, there was another impodkash surroundinjlorooz this
time involving the practising (and cultural) Musimrhe 10 day commemoration of
Ashurain the month oMoharramfell in conjunction with the week ddorooz

causing people to have to negotiate both religgmdsnational cultural days and
events. One instance of compromise involved thedRus$ranian School in London,
which moved the date of its annual celebrationr@thar shanbeh soum order not

to clash withMoharram

C: SoNoroozcoming up do you see that as a cultural eventreligious
event?

Well it's cultural more than anything. But it's cwiding with a very
important month for the Muslims. So I'm having piers there as well. So
while they’re celebrating, the Shi'as haveharram... And Noroozis at the
same time. So either you celebrate or you go greligion side...
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C: So how are you resolving those issues?

Well, the school has events usually arodlmtooz we have parties and
chahar shanbeh souwhere on the last Wednesday we have to jump over
fires and ... they’'ve solved that in a sense. Thepnmught it back a week so
it doesn’t coincide with the Islamic calendar.

Respondent 19, female Muslim, London.

C: So did you go to any of tidoroozparties, or did you not go because you
were doing the right thing?

No, there was one or two that | did attend, yeathis.last Sunday | attended
one, and ... there was a few very important dagsMioharram had passed it
was ok. My mum would say, I think if she objectéa svould have said
something.

Respondent 25, female Muslim, London.

This negotiation over religious and secular fessivaflects the shifting allegiances to

religious and national identities amongst Iranignthe diaspora.

Finally, it is of interest to note that anothertloé religious societies present on all
campuses, the Muslim clubs and societies, did ppp¢ar to have any Iranian
members. In discussions with the executives ofra¢Wuslim clubs they stated that
the lack of Iranians in their (usually large) memdgp possibly reflected the ongoing
tensions between the Sunnism, to which these alubscribed, and the Shi'ism of

[ranians.

7.7 Transnational Networks

For the second generation from Iran the questicacoéss to Iran, the ability to take
part in the act of return, has been a significaftuénce for many in their relationship
with their more or less enduring sense of Irang@mntity. Most of the respondents of
this research were part of the migration flows tbak place following the Iranian
revolution in 1978/79. Whether they left under ¢heud of political ‘radicalism’, as
either Royalists or Communists, following the ridehe theocratic rule of Ayatollah
Khomeini, or whether they were persecuted as dewiagh heretical religious

minorities, as was the case with the Baha'is, mbgtose who migrated did so as
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exiles. And as exiles, they had lived a diaspaxistence excluded from the country

of origin, unable to return, often leaving immediand extended families behind.

For many exiles, particularly those of Muslim bakgnd, conditions changed in the
1990s with Khomeini's death and the ascension @htloderate cleric Mohammed
Khatami as president in 1997. Transnational businglations, some of which had
survived the rule of Khomeini, began to lead ta@ased journeys of return to Iran
from the diaspora. The implications of this for #eeond generation was that some
children who had spent most of their lives limitedmagining the homeland could
now act on their desires to return. What droveelaesires is complex and is linked
concurrently with the desire to meet family neveers to see the country spoken
about by their parents and other relatives andlfaiménds, to give their imaginings
a substance, even to compare the Iran in the méttighe Iran in the flesh. For most
of the Muslim respondents in all three cities teeim, or the prospect of return in the

future, was a ‘visit’, a chance to meet family axgberience Iran.

C: Would you go back to Iran in the future?
... Visiting, yes. But | don’t think I'd like to gdhere and live, no.
Respondent 19, female Muslim, London.

| wanted to find out where | was from. And alsmadf relatives are passing
away, or getting married or getting older and | whthe point in my life
where | wanted to discover my identity, my roots.

Respondent 48, female Muslim, Sydney.

Those in this study who had undertaken the remumgey had done so under little
illusion as to where they would live. Almost all wtook part in return journeys said
their life was based in Australia, Britain or Caaadnd that they would not be
seeking to return permanently to Iran. The reagiven extended from the lack of
opportunity Iran held for living the lifestyle thepught, or were living. Also the
religious conservatism of the society was put fodias negative to people who had

lived their life in a relatively secular environmen

However, for some few respondents, the returnao held more than just an

opportunity to visit. One London respondent, intjgatar, spoke of her
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disenfranchisement with wider British society ahd sense of Iranian-ness that she
felt there. She was ambivalent about identity aestdbed herself as neither British
in Britain nor Iranian in Iran. Despite spendingtedr life in London, she felt no
attachment to British society. Yet in Iran, eveaubh she was not seen as ‘Iranian’
she felt a sense of inclusion by family and frietidgt was missing in her life in
London. Returning to Iran offered her an opportutotpartake in community that
was not open to her as a visible member of a migrammunity, an Iranian (or
‘Arab’, or ‘British Muslim’), in London. This sensef community outweighed the
relative negatives offered by other respondentsh sis lack of opportunity for
educational and economic advancement and the ingpacitgoing religious

conservatism.

To be honest | wouldn’t mind moving there, but whevant to move ... it
would be to move there with a career, have a cdheee ... But, at the same
time, all my family are there ... as long as my mwmes as well (laughs).
Yeah, I've got no problem. And | can always comeklolaere one day.
Respondent 25, female Muslim, London.

For another respondent in London, there was a s#rggtions opening up with the
changing nature of Iranian society under the refoofrKhatami. Whilst he had never
been to Iran, being born and raised in London,redla promising future in the

medical sciences, he felt that the future was open,

| would always call myself an Iranian living in Bain, living away from his
homeland ... which is where I'm living at the momdrnnay not be here in 10
years time.

Respondent 23, male Muslim, London.

One significant restriction, that has allowed tipgan of return of male Muslim
respondents to be considered, is the flexibleiogiahip surrounding conscription.
Conscription into the armed forces was a significansh’ for emigration for many
of the families. In the latter half of the 19908 thpportunity to ‘buy out’ of
conscription began to appear with its value seeatveen US$5 000 and US$18 000
depending on the present status of this process.pfbcess was informal and
variable, with the rise of international tensionsreunding the war in Iraq casting
uncertainty over the ability to actually make trensaction and therefore guarantee

that conscription would not be enforced on return.
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| would like to go, but they have conscription.iSbdo go | might be taken
into the army for two years. Because it's a vergtable system you can’t
really trust what people say about it [conscription

Respondent 38, male Muslim, Sydney.

This uncertainty was mentioned by several who welleng to wait for things to

‘cool down’ before considering their Iranian return

With the opening of paths for ‘the return’ for sowfehe second generation, the
notion of ‘Iranian exile’ put forward by Naficy ithe early 1990s needs to be revised.
As the structuring of exile is lessened ‘the rettwecomes for some a negotiated
decision where the individual has a greater degregency. It is more a ‘relative

exile’ where the structuring of exclusion is notfarm across the diaspora.

For Baha'is, the structuring of exile has remaivgtilst Muslims have been able,
within limitations, to consider ‘the return’, Balmaremain excluded from Iran as
apostates. The executions and associated persechtawe waned through the 1990s
marking if not a tolerance for, at least an actlisregard of, Iranian Baha'is.
However, recent tensions between the reform movearehthe conservatives in
political and religious circles have led to renevpedsecution of Baha'is. As a result,
Baha'’is involved in the research were loath togdate on a possible return, stating
that the prospect of return would be entertaineshd when it could be safely

achieved.

If things get better, then of course, sure, buit’thave a burning desire to

go.
Respondent 15, female Baha'i, Sydney.

C: Would you like to go to Iran in the future?

I'd like to go in the future.

C: Is there anything stopping you going to Iran rawin the future?
Probably the military service, that | think | migidve to do ... I'd like to go
back one day. Yeah, | think it would be pretty furAs a Canadian citizen. |

don’t have a passport anymore.
Respondent 7, male Baha'i. Vancouver.

249



Yet, for some Baha'is the door to the homelandweigotally closed so long as they
were prepared to take the risk and if they coutte ltheir Iranian and their Baha'i

identity from the authorities. As one responderiedp

I've got a friend who’s been making quite a fevpsrrecently.
C: Really, Baha'i?

Yep. But you wouldn’t know it. He’s ... only half Pan. He’s got an English
name, you know, and he’s got your colouring. Sodgine that might make it
easier, but I'm quite keen to go.

Respondent 30, female Baha'i, London.

The visibility of Iranian identity is once againsestialised here, as whiteness,
signified not only by colour, but through his ‘Eiglfl name’, becomes a mask for the

‘Iranian’ to hide behind in order to undertake theurn.

Return journeys by Baha'is, particularly those wiawe achieved refugee status, also
have political ramifications for Baha'is wishingapply for refugee status in the

future.

C: Is there anything stopping you going to Iran ravin the future?

Yes ... With the Baha'’is, yes, it's not good to galband forth. It's not as
serious for people like me. But for Baha'is who é@ome ... | know that
there’s advice against Baha'is, who have recemtiye: You know they might
be here a couple of years or something, who carmasorefugees and are now
going back to Iran for a holiday. ... It's reallgdy disastrous ... for the
credibility of the Baha'is. And so they’re advisedt to do this. ... So | think
that ... it's not suitable at the moment.

Respondent 14, male Baha'i, Sydney.

The experiences of exile that emphasise the cyciatare of cultural investment in
Iranian identity oppose traditionally constructedgressive models of integration.
The opportunity for return can infuse a longingt thas been suppressed through the
action of exile resulting in a resurgence of fegdimbout the homeland (see quote by
respondent 48 above). Many parents of Muslim redeots were often eager for their
children to return to experience Iran in the hdp this resurgence of feelings may

engender a greater interest in cultural maintenanttee diaspora.
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Yeah. I've had jobs. Back in Iran though. | go b#uére in the Summer. And
my dad has a company there...

C: So you work with him?
No, no. He has friends, he has connections. Isstlwough him.
C: So you come through customs and they take yaujdb.

Yeah, exactly. Ok, let's go and work in that balskst Summer | worked in a
bank in Iran. The owner he knew my dad. It's has#yious work.
Respondent 9, male Muslim, Vancouver.

Other parents warned against return as the custat& of Iranian society would spoil
their ‘pristine’ imaginings of Iran, possibly tung them against the investment in
Iranian cultural maintenance that they had nurtdiresh afar. However, many of the
prospective returnees described their expectatism®ot being too high, as they had
heard of the difficulties present in Iranian sogiea several sources, including
visiting relatives, new arrivals and the mediaJuding the profusion of satellite
television channels and the internet, with somelleety ‘logging on’ to read news
concerning Iran (often produced in the diasporagrEwhen the reality threatened to
cloud their images of Iran, most still managedationalise their experiences in order
to fuel a resurgent image of Iran as their homel@wen if it was not ultimately

where they wished to live).

C: Are you going to go back?
| would like to buy my military service to have rfrgedom...
C: Just for a holiday?

| would like to give something back. | would like work there ... for six
months at least. | don’t see myself living thereas in surviving there. My
perceptions of Iran are through the eyes of a éam gld ... When | lived there
| was ten and my perception of Iran is through ¢htes year old’s eyes. Even
now. It's very romanticised. It's a great countrknow realistically it's a very
wrong perception to have because you grow up andealise that it's not
like that.

Respondent 23, male Muslim, London.

One couple’s decision to observe a more traditiéorahat for their upcoming

engagement party was directly related to the felmadeent experience of return.
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Shabhidian (1999: 210) and Tohidi (1993: 203) belate cases of second generation
individuals (in Canada and USA-Los Angeles respebt) who have conceded to
certain rituals that surround engagements and wgddis a compromise to their
parents’ desires. This couple had described tespective upbringings as not
particularly Iranian. However, the return journeyitan had reinvigorated her desire
to understand more about her Iranian side. Fopdnis the male respondent had
maintained more of a continued interest in hisniaa heritage’ through his

involvement in Persian music as a musician.

The return, or the possibility of return, has & paiplay in the processes of
negotiation of the reproduction of ‘cultural’ feats from the first to the second
generation. There are complex compromises beinge@laut by both generations,
such as the previous discussionsnghmunisee Chapter 6) and the type of friends
that are appropriate along with the desirabilitgelective endogamy that will be

discussed further in Chapter 8.

7.8 Baha'i Service

The notion of religious service has fuelled a trext®nal network of relations for
many of the Baha'i respondents. Service was tdugBaha’ullah as the highest
expression of human nature (Hatcher & Martin, 1988) and is usually associated
with either a voluntary term at the Baha'i Worldr@e in Haifa, or in one of the
areas earmarked as of need of Baha'i attentiopaiticular, the idea of a ‘year of
service’ is promoted globally amongst Baha'i ‘youdthereby they take part in a year
away as a volunteer propagating goodwill throughise to a community in need

(and in turn, propagating the religion in new fientareas).

When asked about the places to which they hadlteavmany Baha'is spoke of the
places they had been to take part in service,@pliédces they wished to go to in the

future when they took their year of service.

C: You did a year of service?

Yeah | did a year of service. ... | was working iohéldren’s home [in
Honduras] ... and | was teaching children English thmps. It was quite ad-
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hoc what | was doing. And then ... | went to the hat Honduras... and |
was working on an agricultural development ther& hey were both Baha'i
inspired projects.

Respondent 28, female Baha'i, London.

When | make contact with the Baha'i community Irdake contact with
Iranians.

C: Whereabouts?
Geneva, South Africa.
C: Did you do your year of service in South Africa?

No, | just went to a Baha'i conference there.
Respondent 13, female Baha'i, Sydney.

These important networks of Baha'i youth, thatadse augmented through a circuit
of Baha'i conferences at local, national and irsgomal levels, aid in the production
of the global perspective that the Baha'is seelutture. What role the internet and
electronic communication play in the maintenancthe$e transnational circuits, for

both Baha'is and for Muslims, are discussed below.

7.9 Internet and the diaspora

The rise of the internet and the profusion of neferimation communication
technologies (ICTs) have facilitated an increasthéndegree of contact within and
between diasporic communities. The improved podsilaf access to the homeland
from exile deterritorialises the imagined homelandome ways transcending the
‘long-distance’ that separates the diasporan idd&i from the homeland. For those
who wish to seek it out, the internet has becomiengortant source of information

about what is going on in Iran.
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C: How important is the internet for you as a wayeiarn about Iran?

For sure as a source of information ... In termsieflia you don’t have to wait
... there’s daily coverage. And | try and find tgten the internet to help me
with my Persian. And there’s Persian texts onlgeethat really facilitates me
to learn about Iran, to learn Persian and that.

Respondent 5, male Baha'i, Vancouver.

C: Do you go to different websites ... about Retsi

Yeah. | like some of the art. For the history, wénegr | have enquiries of my
own, | look it up. But its slowed down. When | figot the internet ... I'd go
and check these sites out about Iran and histathytteat, but it's slowed down.
Respondent 34, male Muslim, Sydney.

Whilst both Muslim and Baha'i individuals in thensple availed themselves of the
internet as a source of information about Iranfi@ political, social and historical
perspective, it was not used universally. Someh siscrespondent 34, professed to
revelling in a new found access to ‘what it is likdran’, only to lose interest after
the initial flurry of internet activity. Additiondl, the Baha'is were more likely to
avoid searching the net for Iranian informatiorrtip#ly to avoid evoking diasporic

connotations associated with the homeland, aseitliscussed below.

In particular, in terms of direct communication kvielatives (the ‘cousins’) and
friends in Iran by email, the Muslim cohort in @itee cities was more likely to
initiate and maintain lines of electronic commutima, whilst the Baha'is in general
showed far less interest in maintaining email linksis lack of interest in either
contacting ‘Iran’ directly through email, or indaty through use of the internet as an
information source reflects both the dearth oftreds remaining in Iran for some
Baha'is and the relative disengagement with Irathashomeland’ (see above and
Chapter 5).

C: Have you communicated by email or via chat rowntis people in Iran?

No. I don't know why, but that makes me feel uncorteble to think about it.

| don’t know why it does, but | just can’t realljnagine. Because there’s a lot
of me that actually does reject the Iranian...

Respondent 13, female Baha'i, Sydney.
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C: Have you visited any chatrooms or anything that?

Yeah, | have. But it's mostly people from here vére in those chatrooms.
Respondent 10, male Muslim, Vancouver.

As respondent 10 notes, visiting ‘Persian’ chatreasrjust as likely to link you into
the wider diasporic Iranian communities outside |i@s it is to give you access to

someone in Iran.

There is a differentiation found between the Muslind Baha'is in using email to
contact relatives and friends in Iran. This campéasially due to the impact of
increased contact available to the Muslims throwggirn journeys. Indeed, as
described above, some expressed an explicit re&dtip between the ‘return’ to Iran
and the reinvigoration of communication. Basedtmirtcontact, and facilitated by
ongoing communication these individuals have ire@&h a stronger connection with

Iran and the family members there.

C: Before you went to Iran did you contact anybbghemail?
No.
C: So it's after meeting them there.

Yeah. | had never met my cousins. | had never nyeaunts, two of my other
aunts. And they loved me as if | was their owndahil was unbelievable.
Respondent 10, male Muslim, Vancouver.

However, this is not universal. For other Muslinesitact was not facilitated by

return.

Another cause for this differentiation along redigs lines has less to do with the
impacts of barriers to return as it has to do whthn Baha'i relationship to the nation-
state and national identity as a barrier to glaivélly discussed previously. As
evidence of the ‘transcendence’ beyond nationaititles, many Baha'is showed a
lack of comfort with the diasporic desire for retumanifest through a reticence to
communicate by email with the ‘homeland’. This vsagn by some as a regressive
act reflecting a politico-religious immaturity thifiey wished to escape. Respondent

13, above, in rejecting ‘the Iranian’, does so aa of the process of casting herself
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as a ‘global individual’'. This respondent, like sead other Baha'is across all three
cities, expressed a fondness for the United Naioihy and a desire to work for
them in the future. When these same respondentewpressed a discomfort with
maintaining contact with Iran, were asked aboutmomication with Iranians in other
cities or countries outside of Iran, the differatibn between them and the Muslim
cohort disappears, with both groups expressing & mctive engagement with

diasporic electronic communications.

C: Have you communicated by email or via chat rowntls people from Iran
in other cities or countries?

By email. Yes. ... That was through the Baha'iifats.... (in) Canada and
Toronto.
Respondent 13, female Baha'i, Sydney.

C: Have you communicated by email or via chat rowntls people from Iran
in other cities or countries?

Yeah | have a friend in Dubai ... | have some peapleos Angeles. | haven't
really met anyone in Europe, otherwise | would.
Respondent 10, male Muslim, Vancouver.

C: Have you communicated by email or via chat rowrtls people from Iran
in other cities or countries?

Oh Yeah, yeah. Email definitely. ... Like Los Anggl all over the US ... or
like Israel, Haifa. A friend was in Haifa for a fepears, and it was too
expensive to call.

Respondent 3, male Baha'i, Vancouver.

C: Have you communicated by email or via chat rowrtls people from Iran
in other cities or countries?

Yes (laughs). Gosh, everywhere.

C: Relatives, friends, Baha'is?

Other Baha'is, yeah. The States, Canada, all r&urdpe, yeah.
C: People you meet at conferences?

Yeah.
Respondent 30, female Baha'i, London.
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The active engagement with the global extent ofroomcation by the Baha'is can

be seen as a looking forward to a cosmopolitarréyitompared to the uncomfortable
national past represented by emotional ties ta [Faansnational cosmopolitan
networks are actively pursued by many of the Bahasi an expression of their
religious fervour. This is no better typified thdmough their ‘year of service’ (see
above). Many spoke of their international contastdeing the result of contacts
made whilst on a period of service. This actioals® closely linked to the
proselytising mission of the Baha'i Faith. For soB&ha'is these transnational
networks led to a stronger link with ‘Iranian’ celigionists in other countries than

with the Muslim Iranians in their own city.

Whilst the media has recently portrayed an exptosiadhe use of the internet in Iran,
particularly amongst the young, coupled with subeed repressions and sanctioning
associated with free access to international inédion, in reality the internet and
email played a relatively minor role in connectthg second generation to the
‘homeland’. The assumption of an unlimited transmatl communication that
engenders Anderson’s long distance nationalism thumsisk of overemphasising the
importance of new information and communicatiorhtextogies in maintenance of
diasporic yearnings. As Skrbis notes, we run tle of sliding into technological and
social determinism if we fail to “resist the tempta to fetishise the importance of
modern communication technologies and their impadhe identity formation of
modern diaspora populations” (1999: 20-1). Thegnational flow of communication
remains tied to space, with differentials in acaess the reality of trying to ‘stay in
touch’ causing frictions which fix flows in spacedatime (Thrift, 2002: 34-9). Whilst
some people in each city indicated that they usedriternet to communicate with
Iranians in other places around the world, inclgdman, on the whole there were
more who indicated they did not. The reasons gifeemot communicating ranged
from the lack of access in Iran, to the lack ofide® communicate by the
respondent, and the lack of sophistication in ustdeding technology by relatives

and friends in Iran.

C: Have you communicated by email or via chat rowantls people in Iran?

No. I've written letters, a few (laughs).
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C: But you've not used the Internet?

No. Especially in Mashhad. They're not as withtinges as Tehran is.
Respondent 19, female Muslim, London.

Finally, whilst the second generation were lessljiko contact the ‘family’ in Iran,

all indications were that the first generation\aadiy nurtured these virtual
interconnections. Part of the reason for this & these transnational relationships
were facilitated by the pre-existing relationshiigveloped prior to the separation of
exile. Personal contact lay behind the virtual @mtion. It was this contact that was
missing for the second generation in their positierirelative exiles’. Thus virtual
transnational relations need to be seen as exteneifaeal-world personal
relationships. The virtual Iranian diaspora comruremains fixed in the mesh of
personal relations predicated on physical contattgerves in most cases to distance

the second generation from Iran.

7.10 Conclusions

The question of religious identities, and in parée the present Western focus on
Muslim identity, raises significant challengestie turrent structures of national
multiculturalisms. In Canada and Australia, theraggive secularism (Werbner,
2000: 315-7) that exists behind the official redigs tolerance, sees threat in new
migrant identities configured around pious religigsSimilarly, in Britain, new
religious identities threaten the status quo. Hewvgthe British case is rendered more
complex through a ‘secular aggression’ that is aarged by complex relations
surrounding the existing religious nature of caakiety, where Anglicanism offers
itself as both a locus of support of, and resistang¢ attempts to include religious
identities within the discourse of new multicultisens (Lewis, 1997). Under these
conditions of negative media stereotyping and jpalitscapegoating Iranian identity
has become conflated with Islam to construct atsped religious threat embodied in

a national identity.
As this Chapter has shown, the complex negotiatddmsligious identities across

space do not manifest themselves through congruetticehe nation or national

identity. Rather, religious identities (both actesed more passive) intersect and
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cross-cut the nation challenging monolithic conggwand serving to decentre
national discourses of identity. For Baha'is, thesiistence as an Iranian religious
minority interrupts the coherent landscape of lmarfundamentalist Islam. Further,
the distinctive cosmopolitan critique of the natasiconcurrently the vessel for
contemporary action and the barrier to global isido constructs an ambivalent
relationship to national belonging. For the ‘Muslinom an Iranian background, it is
their lack of religiosity which unsettles the styge of the fundamentalist Muslim
Iranian. And yet these second generation ‘Iraniase not turned their back on
Islam. Instead they have constructed a ‘culturaslviui identity built on the selective
interpretation of religious morality set in a seguramework. The ongoing
importance of an ‘Islamic’ identity stripped of sligious efficacy is tied to the
centrality that Islam holds in wider notions offigiranian. For some, to turn their
back on Islam would be to deny their very ‘Iraniass’. It is partially for this reason
that a cultural Muslim identity helps aid the segimn from stereotypes of
fundamentalism without alienating these interdtdiztors completely from their
Iranian selves, allowing them to express agency digeussions about their
complicity in racist discourses, whilst remainingnm@ or less ‘Iranian’. For a minority
of respondents Islam plays a more active roleéir fives. For them, it is more
difficult to interrupt the preferred meaning of istadiscourses as they feel the
tensions of a rising ‘Islamaphobia’. For the Bad)dheir positionality as non-
Muslims allows them to selectively avoid racistiaibns to Islam as threat embodied
in Iranians. They, of all the respondents, appetrde: able to express agency in the
face of the structuring of Iranians as an Islarhreat, recognising it as a problem that
happened to ‘other people’. Whilst this analyssognises the agency to avoid the
full scope of the negative impacts of racist disseuit does not seek to justify or
lessen the importance of dealing directly withitfreorance of intolerance. Rather, it
is important to recognise that there are people areaffected to a greater or lesser
degree by racism dependent on their self-percepfi@omplicity in the act of

aggression perpetrated by racists against ‘Muslims’

Throughout this chapter the analysis has highlgjthe differentiation between
‘religious actors’ set in national contexts. Whettisscussing the complex politics
behind the formation and continuing maintenanceni¥ersity clubs and societies, or

the differential importance of transnational netkgoof affiliation, and the importance
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of ‘the return’ in (re)invigorating relations ovdistance, the Baha'is and the Muslims
in this research have shown that decisions abtigiae are intimately set within the
contexts constructed by the perceptions of the mgdeiety about what it means to be
‘Iranian’. Religion and nation are intimately tiedpublic discourse about Iran and
unsettling one unsettles the other. For this plepebgion was selected as a starting
point for discussing alternate identities. Fromehieis possible to move on to engage
in the next chapter with the other ‘communitiesttbnsettle the ‘us/them’ dialectic,
in order to better identify the complex positiofabf national belonging amongst its
possible alternates. Identifying this dynamism Wwélp to open paths for a more

inclusive multicultural future.
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8 INTERSECTING IDENTITIES

Identities are continually being made. We are emgkig processes of
identification where, as Stuart Hall reminds usacbe, contestation,
heterogeneity and mixture are the key featureseratan fixity,
consensus, homogeneity and purity

(Eades, 1998: 156).

... differences are not necessarily either/or — maeyple are learning to live
‘in-between’, it has been said, or with more thane adentity
(Parekret al, 2000: 36).

In the last chapter we investigated religious iatiibn as one possible identity field
that unsettles national discourses of belonging. ddnflation of Islam with Iran in
popular representations constructs a monolithicliMusanian stereotype against
which both Baha'is and Muslims from the second gatien contextualise their day-
to-day identity negotiations. Hence, to decenteeréligious stereotype is to decentre
the national stereotype. In this chapter we moy@be this intertwined religio-
national discourse to more complex and detailegfaations that exist in conjunction
with national and religious belonging to emphasigecontingent nature of identity
and the difficulty faced in trying to accommoddiese complex identities within the
limited scope of multicultural policies. By drawiogit these complex
interrelationships that surround ‘the nation’ ihigped that we can come to an
appreciation of the need to better consider comiglertities in multicultural

discourse in order to locate future directionsfolicy.

The areas of identification and belonging that wiediscuss in this chapter can be
separated into four themes. Firstly, we will loakree influence of different scales on
national belonging. The dominance of the nation dsscrete geopolitical scale has
come under increasing scrutiny since the onseglobalisation’ in the late 1980s.
Rather than presage a post-national reality, gisdadn has resulted in the
reappraisal of the place of the nation in globktrens. What this means for the
nation is the increasing realisation of the intetienships that cut across scale,
drawing the nation into dynamic interaction witle teopolitical realities that extend
from the local and individual through to the globehle. This section will focus on

several themes that interrupt both Iran and AB@issrete and bounded entities from
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the role of the family and the home, through taldg@aha'i communities, the second
generation peer group, language in the home ancotimenunity, the Baha'i
predisposition towards individual rights within lgal unity, and the transnational
relationships harboured by both the Muslim andBhbka'i cohort that tie them into
global diasporic relations. The second area weimilstigate is that of the
subcultures that exist within and beyond the comitguwi the second generation
from an Iranian background including the place ofim and ‘clubbing’ in the lives of
certain respondents, the meaning of youth amohgdBaha'is and how it ties them
into communal relations with global youth, and pit@ce of soccer, or football, in the
Iranian diaspora which links the mostly male famts iglobal networks of support and
contestation amongst fans of the ‘world game’. Tl area of focus will look at
class relations and how the desires to reprodueel#iss separations from pre-
revolutionary Iran in the diaspora have construcledvages and communal
affiliations based on social mobility and aspiratitn this discussion we will look
particularly at the relationships between the distadsd families from Iran and newer
migrants, and the centrality of notions of thread éower-class status in the
construction by the respondents of ‘FOBs’, ‘fre$htloe boat’ Iranians. The
difference between these newer arrivals and ttebkstied ‘higher class’ Iranians is
mediated through such fields of endeavour as eduncand profession, and through
the conspicuous consumption of upper class gooas, €ars and houses, down to
shoes and trousers. These class relations correset tmigrants’ into wider social
class relations that subvert national differené@sally, we will look at the
relationship of gender focusing on the constructibassentialised masculine and
feminine roles that classify the place of indivitiuia the reproduction of Iranian-ness
in the diaspora. From the kitchen as the womergsegland the woman/mother as the
guardian of cultural maintenance, the construabibparticularised gender roles
structure negotiations of identity and form theteahagainst which the individuals

contest gender roles in the diasporic Iranian comiti@s.

8.1 Geographies of Scale

As discussed in Chapter 3, the use of visual ettapdgc methods has allowed the
elucidation of complex communal interactions. lakimg at the alternative scalar

relations that interrupt the nation, the home, tredrepresentations of home
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constructed by the respondents particularly thrahghphotographs they took, is a

useful starting point.

8.1.1 Homely multiculturalism

Many of the photographs of places of everyday irtgpare understandably centred on
the family home (see Figures 8.1 and 8.2). The hisrgentified by Ghassan Hage as
a place of ‘home-building’, where the affectivesaathich create and recreate a sense
of belonging are centred. He defines home-buildisghe building of the feeling of
being ‘at home” (Hage, 1997: 102), considering the home as acttife construct
built from affective building blocks which he cattse blocks of homely feeling. This
stress on the importance of home and the actsroéhigess that are associated with
being and feeling at home is built on the feelinfsecurity, familiarity, community
and a sense of the possible. By concentrating ®@afflective importance of the home
and home-building Hage has been able to view tineehas a productive place of
renewal set in an active present, rather thanpaeduct of a negative nostalgia. The
things that make the home a place of celebratidhepast are also actively
embedded in the present as the process of bethg imew nation is mediated through
the home. He contrasts a sense of home-builditigeipresent with the academic
preoccupation with nostalgia as a sense of homesssk claiming that this is an
extreme case of nostalgia. For the migrant, jusbahe non-migrant, nostalgia is
tied to the process of home-building as we segltdduce in the present what we feel
we had in the past: the feelings of security, faamty, community, and possibility.

Hage states,

Nostalgia is nothing more than a memory of a pagéeence imagined from
the standpoint of the present to be homely. Cleadsgtalgic feelings do not
only abound in migrant life but in everybody’s lifehey guide home-building
in the present because people seek to foster tidedtihomely feeling they
know (Hage, 1997: 105).

Thus, when we view the images produced by respdsadtheir homes and their
families in their homes, these images often inclildse ‘things’ that embody
affective ties to the homeland (see Figure 8.3&4AY Whilst these embody nostalgic
intimations this does not mean they necessitaémsesof cleavage with the present or

with a sense of engagement with their Australisandglian or British reality. The
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feelings of security, familiarity, community andgsibility conveyed for the first
generation by these homely articles do not sepé#nata from wider society, but
rather give them a way to nethe new society. For the second generation, these
things from the homeland; the carpets, the samppaires from ‘home’,
calligraphy, art and poetry, even food and mudgn areate a sense of ambivalent
association with the ‘homeland’. For many the tgaif return had not yet manifested
itself (see Chapter 7), and these affective itetmosetalgic being inform diasporic
desires, like a sense of loss for something noeypérienced. Yet, as Hage argues, it
would be a mistake to over-emphasise the disergarggit of these feelings from the
act of living in the present. For most respondémsnostalgia for ‘homeland’ was
intimately tied with being and becoming more conple the present. They spoke of

visiting Iran in order to ‘see it for themselves’ ratheaarttireturning’ (see Chapter 7).

Figure 8.1: Many of the home interiors focused onhte ubiquitous Persian rugs.
Here we can also see the coffee table set with shietats and sweets that are
commonly laid out for visitors (photograph by respmdent).

Images of food and discussions of the centralityifefin the kitchen’ were common
themes in the photographs of respondents (seeds@ub-8.8). Again, these images
can be read as representing disengagement witbtgoembodying moves to form
‘ethnic ghettos’ and shrink from wider contact witbn-migrants. Yet again, through
a more nuanced understanding we can see thesagssraf productive places where

the life of the second generation intersect withftrst producing both an
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Figure 8.2: This image,
taken during a young
child’s birthday party,
shows the Persian rugs,
food and the stereo,
common themes in
photographs and
discussions (photograph by
respondent).

Figure 8.3: The samovars seen here are often brougbut when people come
over for mehmuniand other visits (photographs by respondents).

Figure 8.4: Photographs of
archaeological sites, such as
Persepolis, etchings, and needlework
depicting ancient Persia were
common features in the houses of
many respondents (photograph by
respondent).

intergenerational and an intercultural interactibhe second generation represent in
the home not merely themselves as Iranian, butthisoselves as the frontier of

wider societal influences. Whilst some respondamticated that they behaved more
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‘Iranian’ when they were at home, or with their gats elsewhere, some did say that
they were ‘the same’ no matter what situation tveye in. The simplicity of this
statement fails to indicate the degree of activgptiation that imbues these homely
spaces of nostalgic feeling. In the kitchens aviddi rooms of these ‘Iranian’
respondents, intercultural (and hence intergermrall negotiations take place,
dominated by, but not limited to, the differencévmen being Iranian (or being ‘in
Iran’) and being Australian/Canadian/British. Theercultural frontier does not
merely manifest itself between the first and secgeweration but also acts within the
individual through their in-between-ness in th@ntact with both family and friends
(as ‘lIranians’) and with the wider society (as Aakans/Britons/Canadians) as they
negotiate an acceptable present reality from moneemoment.

In discussion of intergenerational reproductiondbestion is most often of the form
‘How much of the first generation is reproducedha second?’ But the second
generation are also harbingers of change in theeHminging the outside (ABC) into
the home, teaching their parents about the widgesoin which they, as interstitial
actors, may feel more able to interact. The languzagriers and the insular nature of
networks of friends and family in the first genevatwork to separate them from the
ABC society whereby the second generation in threenpartially reproduce the
outside world for consumption by the first generatat the same time as they are

seeking to instil Iranian-ness in their children.

It is sometimes easy to dismiss the importancead in discussions of
multiculturalism as there have been many critiqpfesarly forms of multiculturalism
as failing to engage beyond ‘ethnic food and da(fleras and Elliot, 2002; Hage,
1997; Hage, 1998). Yet food holds an evocativeeladiscussions of identity from
the maintenance of ‘ethnic’ identity through to eegsions of cosmopolitanism
through the consumption of exotic cuisine, and ah&centrality accorded to

national dishes in the construction of nationaltage and identity. Many respondents
spoke of their interactions with their sense ohiaa identity through food and food

preparation in the family kitchen (see Figures&hd 8.8).

These ‘Persian’ interactions were not limited te lome. Many spoke of the
importance of attending restaurants with family &mehds as an active part of

maintaining a connection to the Iranian self.
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C: Do you go with your family to Iranian restaurstt
Yeah, every so often, yeah.
C: Where would you go?

... Persepolis ... North Vancouver.
Respondent 39, male Baha'i, Vancouver.

Figure 8.5: The kitchen has a central place in thtamily home as the scene of the
production of Iranian food and a place of family irteraction (photograph by
respondent).

Figure 8.6: The kitchen also plays a role in consticting a gendered place where
women are in charge, but also a place where womenrgregate (see below on
gender) (photograph by respondent).
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Figure 8.7: Persian food is seen as an integral paof mehmuniand other
occasions when people visit (photograph by responui.

Figure 8.8: Cooking dinner for one (photograph by espondent).

It is of little surprise that in communities thatve little to no institutional presence, in
addition to the local importance of informal conti@es throughmehmunithe
restaurants and grocery stores were often spokas céntral to communal spatiality

in the city (see Chapter 6).
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8.1.2 ‘Glocal’ Baha'i Communities

As we have seen in earlier chapters, the Bahdl Rais a geopolitical congruency
with the administrative boundaries of the naticstesthrough the formation of LSAs
through to the NSAs and finally on to the Univerdaluse of Justice in Haifa. The
local manifestation of the Baha'i communal struet(ne)produces Baha'is as local

actors set in a local Baha'i community.

C: Do you think there is a group, or groups, tockhyou belong that could be
called a community?

| think of CABS (Campus Association of Baha'i Stesli as a community. |
also think that, with the Baha'i community herephsider that a community
as well.

Respondent 4, female Baha'i, Vancouver.

Similarly, the adherence to regional forms paraciyl for the London Baha'’is, such
as the European Union (EU) draws Baha'is into exateonal relations that also serve

to construct a community at a different scale.

| serve on a body called the European Baha'i Y&ahncil. ... It's the only
continental youth body the Baha'i faith has gotdAincoordinates youth
activities ... We advise national institutions, ir tpirit of service and
humanity and everything else ... The other thing wésdve represent the
Baha'i youth in Europe in European organisatiorss. ibthere was an EU
conference on young people, so the European B¥bath Council would be
there, with chaps and girls who would represenséhoews.

Respondent 26, male Baha'i, London.

Finally, the Baha'is were also keyed into a glamahmunity of Baha'is focused
through the Universal House of Justice, which engiarough the lens of religious

faith as the precursor to an active global comnyuisiee Chapter 7).

In terms of my immediate contacts | would say thest#talian Baha'i
community. But | feel very much that | am partloé Baha'’i international
community.

Respondent 13, female Baha'i, Sydney.

The strength of relationships between cosmopoB@ina’is and the United Nations

served to reinforce this global view.
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These concurrent communal forms built into the Bdfaith construct a multi-scaled
community that is not merely global, but ‘glocalvblving simultaneous recognition
of the wider global community whilst being rootedtie local through the LSA and
its associated local Baha'i community. The natixigte within these scalar communal
relations as an active communal form. However,aastieen noted previously, for the
Baha'’is the nation’s place is also contingent, raggessive revelation has called for

its supersession in the name of ultimate globaluni

A further manifestation of the glocal relationsbipthe Baha'is can be seen through
their endorsement of certain universal principleseoognition, such as the
inalienable right to gender equality and universahan rights (see Figure 8.9). These
relationships are centred on the individual, assgthe pre-eminence of individual
rights over the rights of states to control théizenry. The institution of human

rights law at the level of the region, such astiier EU, and its local manifestations
through national Human Rights Acts, such as has passed in the UK in 1998, has
been officially welcomed by Baha'is. Baha'i clulmslaocieties in all three cities were
involved in celebrating certain global events sashnternational Women’s Day, and

many clubs organised discussions and presentaiiotise necessity of human rights

and gender equality?®

Figure 8.9: “This is another one of my shirts. Thigs black, white, | think, brown,
native Indian, Chinese” Respondent 39, male Baha'i, Vancouv@rhotograph by
respondent)

138 Gender is discussed later in the chapter.
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Other scalar forms of community exist that havebesn discussed here including the
mehmuncircuits and transnational communal relations tzate been discussed in
previous chapters, as well as the political afiias that remained mostly unspoken
in the discussions | had with the second generation

8.1.3 Linquistic Communities

The use of Farsi, whilst recognised as the natiomher tongue by most of the
respondents and their families, a fact supportethéyse of Farsi at major events and
in Iranian publications, fell into tension with iggbus requirements for both the
Muslims and Baha'is in different situations. Faagiicing Muslims, the language of
the religion is Arabic whilst the language of thébfic community is Farsi creating a
degree of tension over religious practice. In arf@ydexample, the Islamic lessons for
Iranians at the Imam Husain Islamic Centre weredooted in a combination of the
original Arabic, English, and in Farsi for thoseawdpoke the language and for the
benefit of young people wishing to gain more knalgle of the language of Iran. The
decision to perform religious observance in Fasabic and English was made by
the Imam of the Centre in consultation with theirssof the members of the
congregation. In London, the march to commemaohateura(the tenth day of
Moharram) highlighted the separation of the Iragi Arabieaking community and

the Iranian Farsi speaking community (see Chapteksnoted in the discussions
concerning Figure 7.2, the religious observancemsndingMoharramtook place in
both the Maida Vale mosque where Arabic is spokehthe Holland Park mosque,
where Farsi is spokei? As such it is more correct to separate the twopnty along
national lines, but along linguistic lines, yet pubese distinctions are not

comprehensive.

For Baha'is from Iran, the religious expectatiohthe propagation of the faith caused
tensions with the practice of religious observandearsi. In each city it was noted

that there was an emphasis on conducting the @ayel administrative activities,

1391t was not clear to what extent Arabic is used imsers at the Holland Park mosque as opposed to
Farsi.
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both at the regular nineteen day Feasts and om oticasions, in the national

language of Englisi?

Even if everyone at the meeting is Persian, anaitld be much more
convenient to speak Persian, it (is) policy of Batha’i community of
Australia, and | think pretty much internationalllgat at a ... regular meeting,
which is not for Persians in particular, the larggiaf the country that you
live in should be used. That'’s the policy, and'thhbw it has to be.
Respondent 14, male Baha'i, Sydney.

When discussing identity in migrant communities ribie of language is often
underestimated or misunderstood (Chalmers, 19@8)tHe Iranian communities in
Australia, Canada and Britain, the ‘national’ lamianguage, Farsi, plays a
differential role as point of conflation and poaoftdifferentiation amongst the various

groups in the Iranian diaspora.

National languages, such as Farsi, are almost ala@myi-artificial constructs
(Hobsbawm, 1992: 54). Farsi as tiegionallanguage of contemporary Iran is a
dominant language within the large number of laggsaand dialects spoken
throughout Iran from the larger groups of Turkisidl durkic speakers through to
smaller groups, such as the Armenians. Farsi ifatiguage of the state and thus is
constructed as the language of the nation, ancieynsion it is the language of the
Iranian diaspora. In the two religious groups ofdlilms and Baha'’is, Farsi is by far
the dominant language of community used in conviersan the media, in

community and religious events (Naficy, 1993: 26-7)

For several respondents, the language spoken a has different to the language of
community. Several spoke a Turkic regional languagsh as Azeri at home but
spoke with other ‘Iranians’ in Farsi. For some itmenediate family members,
particularly older relatives, may not speak Farsil\@nd so dialect or another
language was spoken with them. As a result, thetisegional languages and
dialects, and the languages and dialects of etbingigus minorities, may extend

beyond the immediate family environment to eventhsasmehmuni

1401 British Columbia, English is the dominant of t official Canadian languages.
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The form in which language is reproduced amongss#tond generation indicates
these tensions over community, national and relgjidentities that intersect through
the medium of the spoken and written language af@espondents, English was
their first language, with Farsi spoken with diffey levels of proficiency. As Naficy
notes for Los Angeles, “members of the second geioer are interstitial in their
positionality to language and commonly use a higipprtion of English words and
syntax in their communication with other Iraniaaespecially with other young
people, creating an in-between language jokingledaPenglish™ (Naficy, 1993:
26). This incorporation of English words into thar& spoken in the home highlights
the ambivalence over language as a strict defineational cultural identity, where

bleeding from one idiom into the other occurs.

The difference in the importance of language masuee that was observed between
the Muslim and the Baha'i cohorts can in some mabeexplained by the
internalisation of the conflation of Farsi with mian identity amongst the majority
Muslim background respondents. As Shahidian nokdgslim Iranians may be more
secular than non-Muslim minorities and define tlegimicity by language and
nationality instead of religion” (1999: 219) reinéing the importance of Farsi as an
homogenously Iranian cultural artefact when initgdhe linguistic landscape is far
from simplistic. This linguistic nationalism, likbe association of Islam with Iran in
Chapter 7, constructs opportunities to both recégand challenge national discourses
of belonging based on whether or not (and to whkgtek) Farsi was the language

spoken in the home.

8.1.4 Peer Groups

Ties of friendship amongst families from Iran soimets cross-cut the divisions of
religion. On occasion these peer connections weseribed as important in the
decisions of Baha'is who joined the Persian clabsyent to ‘Persian’ cultural events,

or were more generally involved across the religidivide.

C: Do you have any other friends who are Baha'i?

Oh, yeah, heaps.
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C: In the Persian Society did you have Baha'is?

Yeah ... We didn’t pick and chose, and they carelyr and we made them
feel welcome.

C: Did anyone else feel concerned about it?

Not about that issue. But personal things sometiaras they’d bring that up.
They’d bring that up as a thing, like somethingiagtasomeone.
Respondent 34, male Muslim, Sydney.

Whilst there was interchange the potential to irevdkference through recourse to
religious affiliation remained. In one case, a Muslespondent who was in a
relationship with an Iranian Baha'i was ‘investiggt the Baha'i Faith with a view to

conversion, claiming that the Baha'i community \wes primary communal identifier.

C: Do you think there is a group, or groups, toalhyou belong that could be
called a community?

Yeah, the Baha'i community. | guess, | relate tioatter than ... | don’t know
what other community, Pers ... It's a bit of both.u¥@an’t say one or the
other, but | suppose I'm a bit closer to the Balsatnmunity.

Respondent 41, female Muslim, Vancouver.

This religious interchange, the conversion of a Muso the Baha'i Faith, whilst
punishable by execution in Iraff appears far more acceptable amongst the second
generation cultural and secular Muslims in the phas.

The ‘generation gap’ separates the second generfabim their parents and posits
that peer relations, with both ‘Iranians’ and ‘nloanians’, may be more influential
than filial relations (Parekh el., 2000: 28-9; Farley, 1996). Some saw their friends
as a more cohesive ‘generation’ with mixing of ‘gps’ occurring with little to no
inhibition.

| got one close friend ... and he’s Persian ... I've@uwther group of friends.

C: Are they Persian friends?

11n the diaspora, Baha'i evangelising does not itisarsame level of possible retribution as it has for
many Baha'is through the 1980s and 1990s in Iran evhpostasy has been punished through the
religious courts, leading on many occasions to exet(see Chapter 5).
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No. | have Persian in there, but ... everyone’sathirow...
Respondent 34, male Muslim, Sydney.

This placed them within the field of diverse anftediential ‘multicultural’
Australian/British/Canadian experience highlightargacceptance that reflects the
complex ways of being in contemporary ABC and Svid aow they were, at least

partially, involved in this complex reality.

However, whilst this cross-cutting of national bdanes by peer associations may be
important, there remain significant cleavages betwitbe second generation and the
respondent’s ‘white’ friends. Many spoke of thedéep groups being separated,
placing the individual as the cultural nexus betwgeups of (an assumed) partially
irreconcilable difference, embodying the interatity of the second generation
through their position between their Iranian frisrahd their

English/Australia/Canadian (white) friends.

| don’t generally mix my Iranian friends with my mdranian friends. ... Just
because my non-Iranian friends arefrom college or from work who like to
go out and really go for it and, ah, you know, &gy different.

C: ... Is it about Iranian or is it about Baha'i?

| think it might be about Baha'i. Yeah, because ohmy friends whose
Iranian but not Baha'i he’ll go out and he’ll go you know ... But | don’t go
to pubs, | just don’t go with Iranians to pubs.

Respondent 33, female Baha'i, London.

As we saw in Chapter 7, the issue of alcohol comdiom and religious practice
works to separate the peer groups of responder8t88initially conflated the
religious and national identity of her friends befalarifying the separation as
religiously motivated.

For others the ‘national’ cultural separations fribra white communities were more
apparent. This white/non-white divide was typiftedboth Muslim and Baha'i
background through their sense of commonality anazaderie with other ‘migrant’
or interstitial cultural identities. The second gration tended to make friends with

other second generation individuals, whether froniranian background or not.
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C: So your groups of friends. You've got an Englisbup of friends?

Well they were all born here, but sort of secondegation people. They're all
Chinese and Asian and stuff like that.

C: OK. So do you have any white Anglo...?

A few, very few.

C: Do they fit into that group?

No (laughs) ... No, no, no. | can’t relate to therattivay, no.

C: So your group of friends is a multicultural gpGu

Yeah, very.

C: All second generation?

Yes (laughs).
Respondent 19, female Muslim, London.

Figure 8.10: “These are college friends. ... Thesee the people | hang around
with most ... She’s Lebanese, and she’s from Pakast. And (she) is from
Somalia, and (she) is EnglishRespondent 19, female Muslim, London
(photograph from respondent).

The similarities of experience appear to draw #med generation together, as a

category of marginal actors who, in some way, comlheir social capital (Bourdieu,
1986) to legitimate their belonging (see Figurd9&nd 8.11).
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| can understand why Iranian kids would associateemwith people from
Indian or Pakistani background ... although | downsider myself anything
like an Indian or a Pakistani ... it's perhaps fagrtha lot easier to associate
themselves with that group of friends that theyehav

C: Do you have any who are Indian or Pakistani?

| do, many, yep.
Respondent 32, male Baha'i, London.

Figure 8.11: “(He) is from Brunei. (He’s) Afghan, and (he) is Pakistani. Yeah, so
all random, yeah.” Respondent 23, male Muslim, Londdphotograph from
respondent).

The separation of peers into second generatiorwitd was somewhat more
apparent in the London case. This fits with thdieradiscussion of problematic ‘race
relations’ in Britain (see Chapter 4) which canitimulticultural interaction and deny

the possibility of hybrid identification.

| can’t even say English, because | don't haveoaecEnglish friend ... I'm not
saying | don’t have English friends. | do have Estgfriends. I'm talking
about close friends. Asians, | find very close fanities, especially in family
related. When | say Asian, they are Indian, Indzots. ...

Respondent 22, male Muslim, London.

In contrast to some of the restricted peer grodip®me of the Muslim cohort, for
Baha'is, their overt cosmopolitanism often meaat fnends consisted of a wide field
of other ‘migrant’ or interstitial/peripheral idets (as well as Baha'is from wider

ABC core ‘communities’), where their difference wasbued with social capital.
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When | see myself, | see myself (hanging around)witore Persians. | don’t
see that as good. | don’t want to be friends wist Jranian, Persians, Baha'i
Persians, you know. | believe in unity and diversity and stuff like that, the
principles, so the more I'm friends with non-Bakaivith non-Iranian
Baha'is, the better it will be. The more easiewiit be in the future.
Respondent 16, male Baha'i, Sydney.

The relative ambivalence over peer group formatlmetame more circumspect once
the question of marriage was breached, with sosgorelents, from both cohorts,
saying that they would prefer to ‘marry an Iraniarhis indicates that there are
strong traditional pressures to reproduce the naticulture and to maintain the

diasporic avenues for return ‘in the future’.

I'll be honest with you, | ... would probably defialy only marry someone
who'’s Iranian. But that’s just my personal opinibots and lots of Iranians
really don’t feel that way. | personally would wdatmarry someone who’s
Iranian.

Respondent 24, female Muslim, London.

However, again a complexity exists where some mesdgats, particularly Baha'is
expressed the desire to marry exogenously, withesating the perceived weakness

of an introverted national view that sets natidimaitations.

| would probably not marry a non-Baha'’i. Persiamot Persian doesn’'t make
a difference. Actually, maybe it would be betteit ifvas not.
Respondent 7, male Baha'i, Vancouver.

| think I'd probably try to steer clear of Iranians
Respondent 28, female Baha'i, London.

In some cases, the parent’s desires, or even ther welative’s desires, for Iranian
marriage partners are played out against the @nldrights to make their own
decision.

| think my mum would initially want me to marry seone who'’s Persian ...
My dad is more flexible ...
Respondent 12, male Baha'i, Vancouver.
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Funny story, I'll tell you ... We were just theredir) on holiday after 13
years. There was no mention of anything like tBatond day we arrived
there ... my mum goes, family meeting, your brotlsemarrying her, and
you’re marry..., your getting engaged to ... Weau,shock horror. So, you
know, my brother went off on a ... he went merdal | said, fine, one
condition, we’re here for another 29 days. | warngpend every single minute
with that girl. Never mentioned it again. There aagys of dealing with this,
you know.

Respondent 20, male Muslim, London.

The pressure to marry an ‘Iranian’ was not onlyspre for the Muslim cohort, but
was also the case for the Baha'is. Indeed, soma'Bahentioned one of the many
regular ‘Baha'i Studies’ conferences for its asstomn with the desires to find Iranian
marriage partners. The Phoenix conference, wheniomea, was often treated with
mirth as several respondents related attempts fogeconed relatives to find them a

‘suitable’ partner.

Everybody knows about Phoenix (laughs). It's trecplthat everybody ... It
used to be more before when everybody, the oldaddPersians would go
there, and everybody would be there to like findife (laughs).
Respondent 7, male Baha'i, Vancouver.

(laughs) This poor girl that I live with ... She’stdamily in San Diego, and
she sort of innocently went to visit them one yaaa they kind of drove her
off to the Phoenix conference. She was mortifiedt has all the worst
aspects of ... Iranian culture ... We laughed aktoaftérwards but | don’t
think she found it very amusing at the time.

Respondent 30, female Baha'i, London.

Most individuals expressed a desire for agency theselection of peers and
marriage partners that sometimes met parental é&gpmts and sometimes did not.
Many feel only minor obligations (if at all) to ‘hg around’ other Iranian background
individuals. Whilst the parents may like them torrgan ‘Iranian’ the choice

remained theirs.

Some parents even went so far as to ask theirrehildot to marry another Iranian
reflecting in part their desire to ‘assimilate’ tlauso their concern about the bad
elements of Iranian masculinity, expressed predantly by ‘low class’, newer

arrivals, thus constructing a class relationshat till be discussed later.
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The negotiation over issues concerning return (3espter 7), the suitability of peers,
and preferences for endogamy, reflect changes tsnar inclusion of Western
models of individual agency into the traditionariran models of the superiority of
familial ties over individual choice. Traditionabhian societal forms emphasise the
importance of the family, placing issues of indivadl concern in a subordinate
position to family/society concerns (Shahidian, 2;:98hmadi, 2000: 700). Western
models of individualism have influenced the relasibips amongst the second
generation and are a source of tension betweegetherations with many parents
expressing the desire for cultural endogamy, whilstrespondents had differential

expectations of marriage partnership.

8.2 Subcultural Geographies

The identification and analysis of subcultures,chitame to prominence in the
1980s, has been criticised for its overemphasis wified subcultural reality to the
exclusion of other social and cultural affiliatiom$ere, to account for this critique, we
identify subcultural forms as relational ‘commuedi tied to wider identity relations.

As one respondent noted,

Well, | guess it starts off; the first one is tlarily. And then the next one out
would be ... the Baha'i community ... And then ... | gaigisere’s the Persian
community, after that ... And then there’s ones thiass all three layers, |
guess, that’s friendships, cultural activities, rsipg activities that might go
through that ... So it's all about mixes.

Respondent 3, male Baha'i, Vancouver.

Music, football and youth communities help us idigreome of the polyvalent
associations that exist ‘beneath’ traditional idgos of nation, religion, class and
gender dealt with in this chapter.

8.2.1 Music and Clubbing Culture

Musical performance and the consumption of mudarahs play an important role in
the production and reproduction of Iranian posgidy amongst the second
generation. Persian music performance has a shigtwyy in the diaspora with many

of the popular performers, musicians, writers amnigta of the pre-revolutionary
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period congregating in Los Angeles, creating aistastfocal point for the diaspora.
Music is often integral in the acting out of Iramieultural life in the diaspora.
Concerts were described as central ‘Iranian’ eyemtd dancing to music is a
‘natural’ part of many gatherings from attendanceeataurants through toehmuni

and engagements (see Figures 8.12).

Figure 8.12: Dancing during aNoroozcelebration in the home (photograph by
respondent).

For many respondents in all three cities Persiancerts’ were a more or less regular
part of their family social routine during theirilctihood. These concerts can be
broken down into two categories: the popular ‘dagcevents and the classical
events that involve traditional music played owlitianal ‘Persian’ musical
instruments-*? These events are imbued with cultural significathee selectively

dips into the origin myths of Persian/Iranian stcend culture, whilst at the same

time tying into wider cultures of performance amdegtainment in the three cities.

C: What about concerts?

No, don't really go to concerts. | go to classicancerts. | like ... most of the
time with the family. Mum and dad both love thessl&, traditional cultural
stuff, music.

C: So you go as a family?

142 gsometimes the music and/or the instruments aretmettysPersian, but Kurdish or Armenian, or
some other ethnicity. However, when they are disculsgete respondents they place these under the
umbrella of ‘Persian classical music’.
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Yeah. To the Royal Festival Hall. The other thingswvith Sufis ... the
spinning dervishes ... My mum absolutely love®Hhe loves Rumi and they
had someone reading from Rumi and people carryinghe acts. So those
kinds of things.

Respondent 23, male Muslim, London.

Classical music recitals (see Figure 8.13) alorth poetry recitals were viewed by
many of the second generation as events for ther plebple, or their parents, that
they no longer needed to attend, again reflectiggreerational differentiation with
‘national’ cultural events (see Chapter 6). Theipapty of poetry readings, guest
lectures and Persian classical music recitals astdhg first generation was
confirmed through my own observations at severahes: Some of these Persian
‘cultural’ events organised through the universitybs and societies, were also
popular with the second generation (see Figure)§sbke Chapters 6 and 7).

Concerning the more ‘popular’ events, individudists and groups of musicians from
the diaspora, many from Los Angeles, were bookegxetiorm in established venues
befitting the style and ‘class’ (see below) of gezformers. Top end hotel ballrooms

and town halls were regularly mentioned by respatslas venues for these concerts.

C: Yeah, so who puts (concerts) on?

| don’t know ... (They’re) in the Hilton. The laste | went was in the
Chatswood Civic Centre. Yeah, there, and the Toalh H
Respondent 34, male Muslim, Sydney.

These concerts catered to both families and yavith,a different emphasis
depending on the type of performers. A recent Ipigifile concert performer was
Googoosh who was popular before the revolution ragadively risqué female soloist.
Her story is ubiquitous in the diaspora as sherneéad her image and stopped singing
once the revolution took place, returning to limdrian. Her comeback world tour to
the major diaspora centres was extremely populangst older first generation

Iranians (many of whom sought to introduce hehgecond generation).
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The people that are performing, what kind of auckedo they draw? . If
there is actually a good singer that comes from, krow, like Googoosh
came and, oh, we went to her concert ... When it drawaudience that is
such a wide variety of individuals, young, old,rthee go to it.
Respondent 41, female Muslim, Vancouver.

Figure 8.13: Persian classical
concert in an Anglican
church in London
(photograph by author).

King's Iranian Society

a - L)'l‘*"\“‘;‘“r‘%
Figure 8.14: : .q' ngsiraniansoc J_Ht-
Advertisement for a
classical music concert Naghmeh Ensemble
organised by a London in Concert

SIUdent CIUb' Thursday: 22nd November 2001 6:30 pm - 9:00 pm

{doors open @ 6:00 pm)

Qrgmd foor audlto:m%ng s College London,

Frank Wilkins Buildint, 150 Stamiord’ stmnﬁ‘
\ London SE1 9NN

07956 129 625) - Fathad (07765 400 370) - Ami

Many respondents discussed their involvement asndyf in attending these concert
events. In contrast, more contemporary fusion acish as Moyein, aimed at the

youth market have attracted a younger audience.

C: What about Googoosh?

Well, she’s ok. She’s alright. | mean everyone .eAdethe second generation
.. we’re more into like Omid, Moyein. These peopleoshave been here, in
LA.

Respondent 25, female Muslim, London.

Many Persian restaurants bring together the sigrgfaspect of Iranian food with

music and dance to construct a spectacle of Irazudiaral consumption (see Figure
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5.15). Persian restaurants, many of which haveelfioors and present nightly floor
shows and live musicians playing traditional andenoodern Persian music, are
important both for those who professed strong &ffedies to their Iranian identity
and also those, predominantly but not exclusivetpiagst the Baha'is, who sought to

distance themselves from Iranian identity.

| personally don't like clubs that much. But, | meay friends and | we love
to dance. Usually ... we go to Persian restauraims; have dancing and that
sort of stuff...

C: Whereabouts are they?

... Orchida is in Chatswood. Cremorne is Persepaiid,Lane Cove is
Anabhita.

C: How often?

Normally it's at least once a month Normally with family.
Respondent 37, female Muslim, Sydney.

We’'re at a Persian restaurant slash nightclub Ilgaginner.
C: What's the name of the restaurant?

Shiraz. The one on Denman, downtown. That's thiebene. | don’t go to the
North Van ones or the West Van ones. It's reallgtghthere ...

C: So it's been popular with what type of crowd?

The younger crowd, ... the Persian community abi@ev The people who
like to dance and party and have a mé&hatcrowd.

C: So it's a get up after the meal and dance...

Yeah definitely. Bar, meal, and dance.

C: It's a DJ type of thing?

DJ and usually live music. Persian music. SometiArabic. Sometimes

Latin/Spanish. On the majority nights its live Ransmusic.”
Respondent 11, female Muslim, Vancouver.

We went to a restaurant called Dish Dash, a nemdrerestaurant that's
opened ... We thought we’d give it a try and therdgan stairs ... They had
a downstairs kind of club where they play music.

Respondent 23, male Muslim, London.

284



Here music is constructed as fundamental to Iraieialture’ to be consumed with
Iranian food in an Iranian restaurant. The placdaméthis cultural performance
inscribes a congruency between Iranian music andedand the Iranian nation. Yet,
as respondent 11 notes, it is ortlyat crowd’ taking part in this particular

consumption of Iranian identity.

The centrality of music to this production of aariian imagining is found outside the
restaurant through the personal consumption ofdramusic. Some individuals
photographed their connections to Iran and thedrecommunity through their

music collections (see Figure 8.15), whilst othegressed an indifference to Iranian
music through their attachment to other music getyimg them into wider

economies of music consumption (see Figure 8.18)efal spoke of their preferences

for listening to Iranian music when they could, ls@as in the car.

C: What are these tapes?
These are all Iranian tapes, in the car.
C: All Iranian music in the car?

I've got one or two, maybe Bee Gees is English.nyédon't really listen to a
lot of English music, but I do listen to the radio.

C: Do you listen to Arabic music as well?

Sometimes, Persian as well. Yeah | like that kihthimg. Usually that would
be in a disco. We’'d go to an Iranian disco and steh to it. | wouldn’t go out
of my way to buy something, unless | really likeMeah so those tapes are

mainly Iranian.

Respondent 25, female Muslim, London.

One respondent who sought a traditional wedding@geamentliosarghadi, despite
her relative disengagement with Iranian culturahfe, was surprised by the inclusion
of contemporary Iranian music produced in the diagpn the ceremony (see Figure
8.17).
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And then they put music on, and that's not meaiiagopen. That was it, when
| had to bring the tea out. But then the mothetsypusic on and they were all
dancing in the kitchen and making noise.

C: What type of music was playing?

It was Iranian music. And actually it was reallgei That morning dad went
to a shop in Blacktown that we go to and boughtestapes, you know, dance
music.

C: Contemporary?

Yeah, contemporary dance ... and they were beauifd one song was
about a man going to ask for the hand in marridgeveoman. It was so
appropriate this song. And it’s like, where is brele from Ahfaz?, and I'm
from Ahfaz. And where is the groom from? Is he frbfashhad? Is he from
this place, or that place? And so mum continuopkyed this song ... And
she had to put the song on while we were puttiegitigs on ... It was ad-
libbed, but it worked out well.

Respondent 48, female Muslim, Sydney.

In seeking to construct authenticity this responaes faced with the ambivalence of
cultural transformation in the diaspora through imuBhis ceremonial dynamism was
easily accommodated by the first generation, kg &asily by her as she reconciled
the essentialised expectations of her long-distanegining with the reality of
syncretic cultural formations in the present. Tiew’ music, a product of the
diaspora, here was a threat to her essentialisagdimmg of this Iranian cultural

tradition.

Persian clubs and societies discussed in Chaptand @ were also a focal point for
subcultural music consumption through the promotiba Persian dance and club
culture. Here we find a differentiation between timee cities. In Vancouver and
Sydney, dancing to Persian music is often assatiaith going to Persian
restaurants. In London, whilst the restaurantsredt® music, performance and
dancing, the enterprising activities of certainitdlals had moved Persian music
beyond the restaurants and created a ‘scene’ deatoeind club nights promoted

along a Persian (or Middle Eastern) theme.
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Figure 8.15: “Really
the only music I listen
to is Persian music.
I’'m not into English

| music. I'll never go

" and buy an English
CD.” Respondent 22,
male Muslim, London
(photograph from
respondent).

Figure 8.16: “My CDs ...
Two of Ben Harper.
Celine Dion, Bob Marley,
Eminem, David Gray
and Lauren Hill. Pretty
diversified.” Respondent
42, female Bahai,
Vancouver(photograph
by respondent).

These club nights took the form of one-off and tagavents at established night
clubs throughout the city, although generally conicéed as close to the ‘Iranian’
areas around Kensington and Knightsbridge as des$\thilst some were organised
and promoted exclusively through the universityosl¢see Figure 8.14 and 8.18),
others were organised by private individuals arahated through Iranian
newspapers such &syhan and through direct advertising in Iranian grocgigres

and small businesses.

The music played at these club nights, mostly byupar local DJs from an Iranian
background, reflected a change from the formatsllysplayed in the restaurants.
‘Persian pop’ music, produced mainly by IranianEas Angeles for the diaspora
market, is combined with other music from Arabimotigh to R‘'n’B, and sometimes

including popular Western dance artists, such deHyinogue (see Figure 8.18)
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Figure 8.17: Playing the
saucepan during
hosarghadi(photograph
by respondent).

Interestingly, the inclusion of Arabic music alowgh Persian pop presented little
problem for the London respondents who frequertiedd night clubs. The Arab
identity, often presented as in conflict with Pamsidentity, particularly in the
mythologies of 28} Century nationalism rooted in an Aryan origin mggke Chapters
5 and 6) generally went unremarked by respondérgtead Arabic music reflected a
similarity of music styles with the Persian, whighs understood and consumed as a
wider regional music style, a ‘Middle Eastern’ iitaah, shared by both
Persians/Iranians and other national/cultural gsdupm the region. This conflation
possibly reflects the shared experience of pergitsation of both Iranian and other
‘Middle Eastern’ groups that add ‘flavour’ to theulicultural fabric of the city. Just
as was found for the peer groups, there was sonse sd# safety in association with
these ‘similar cultures’ that overrides possibleisms of difference between ‘the
migrant’ and the white national core. This relasibip is by no means exclusive, and
whilst the difference of Iranian club nights fronler popular dance music forms in
the London club scene was seen as a cultural strethg extent of Arabic music
remained contested by some. Too much Arabic madite Persian ‘mix’ adulterates

the cultural capital of the Persian nightclub:

C: What type of music?

Music, again we generally go for Iranian, Persiarsim A bit of Arabic ...
although people have probably been brought up loeer so they like their
R'n’B, they like their hip hop. So we usually shpbit of that in as well. But
the majority of the music is Persian.
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C: You mentioned that to me before about it beiagsRn slash Arabic mix
for the music....

Actually, it doesn’t go down well with some peopleuse they say, why
have you got so much Arabic music, blah, blah, Bl at the end of the day
there’s a large community of Arabs in London aslweland a lot of our
friends are Arabs. So we try and integrate it ifa@a. And the music is
actually very similar ... when it comes down to tleats.

Respondent 20, male Muslim, London.

Similar events, if on a much smaller scale, wertedan Vancouver, striking a
tension between the established Iranian commuratesthe ‘fresh-off-the-boat’
Iranians, which shall be discussed below. Whilstehwvas little evidence of this club
scene in Sydney during the fieldwork, a live Pearsrausic ‘event’ taking place in a
central Sydney bar was advertised in late 2004 Kgpee 8.19). This reflects not
only the possible influence of transnational neksasf information (about club
nights in other cities like London) but also thédemd flow of these ‘scenes’ and the

importance of individual ‘cultural entrepreneuns’the diaspora.

Some club nights and restaurants augmented the mitki performance, often
centred on belly dancers. This form of performamnes seen by some as a suitable
syncretic addition to Iranian cultural events, taks it is from Turkish and Arabic
cultural traditions (see Figures 8.20 and 8.21)weleer, for others the presence of
Turkish/Arabic traditions within an explicitly stctured ‘Persian event’ raised

guestions as to the suitability of the performance.

C: What do you think of the whole Arabic music g

Integrated into Persian restaurants? It's entartamt. It's OK. Not too much
of it ... Most of them have Arabic dancers so ... ohthem is fine. It's
entertainment. ‘Cause | know Persians wouldn’t ddike that in public.

C: Like that. What do you mean by that?

Half naked, shaking everything they’'ve got. Yeadlybdancing. From all the
Persian restaurants that I've been to, not onkebelly dancers were Persian.
| know a lot of Persian girls who know how to bedlgnce, but they would
never do it in public.

Respondent 11, female Muslim, Vancouver.
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Figure 8.18: Promotional fliers for London Persianclub nights.
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The implicit racial overtones here of a ‘high’ Rarscultural position (see below on
class), deride the Arabic form even as it is inooaped in the Persian event. This
placement of Arabic as a base form of culture in positions Persian high culture
for the respondent. This positional duality alld®ersian/Arabic syncretic forms in
music and dance to perpetuate, as ‘Iranians’ nafgatineir simultaneous positions as
Persians, as Middle Eastern, and as ‘migrants’.idAlgxpression, in both its ‘pure’
forms and in these more generalised syncretic maliged expressions, constructs
difference to other cultural expressions and othesical subcultures, even as it

selectively incorporates them.

For others the presence of belly dancers was irgeg as a challenge to conservative

religious values, in much the same way that alcédrohs a barrier to involvement.

C: Which people from Iran living in Sydney wouldattend the events that
you attend?

Probably more of the very religious people. Thewldgrobably go to the
restaurants and so forth. But even (in) the Pergistaurants there’s ... belly
dancers; sometimes they come on, | think on Sundgts, or something.
And they might be offended by that. And | can ustind that.

Respondent 38, male Muslim, Sydney.

As has been discussed previously, the separatisrebae second generation Baha'is
and Muslims from an Iranian background in some asanifests itself through a
disengagement from Iranian identity amongst Bahdliss separation is also

mirrored in attendance at ‘Iranian’ events suchagerts and night clubs.

Once, | went to a concert, that a friend took mdttevas an Andi concert ... It
was a real shock (laughs) because ... | think, likaid, apart from the Baha'i
community, | don’t really mix with Iranians, andwias amazing to see how
many there were. | mean this place was heavingt. \8as interesting.

C: How many people were there?

Thousands.

C: And how’d that make you feel?

| was amused ... You know, it was a real insighintkof felt like this is, this

is kind of all going on and I'm oblivious of it, blim sure it's more common
than | think. And even though | know, you know gldn Iranians in the street
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. it was the sort of one and only time in a nom8asetting where I've
been kind of face to face with so many people.dtige alien. But kind of fun
because you feel as though, you know, you are sowehrt of it. Even
though | don't feel massively Iranian.

Respondent 30, female Baha'i, London.

C: Do you go to events where lots of communitigstogether?

Yeah ... Such as like for the concert, the Iraniamceet, but like a Baha'i
Iranian concert, not an Iranian concert ... Mosthef évents | go to where
there’s other Iranians are Baha'i events. Like Liga’'t go to an Iranian
concert.

Respondent 28, female Baha'i, London.

Figure 8.19: ‘Gher in the City’ with
Pulse on stage in Sydney.
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Figure 8.21: “This was an Iranian party |
went to ... This was Opium Bar ...
Iranian do, about 300 people ... That's
the one (belly dancer) that (the promoter) §
always brings.” Respondent 23, male
Muslim, London (photograph by
respondent).

Figure 8.20: Belly dancer at a

author).

3 "4 London night club (photograph by
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Thus, in constructing the symbolic boundaries o6R@ club nights the expectations
of who comes to events: old and/or young; studentsveryone’ (see below on
class); Persians or Arabs, or other ‘friends’; ethenrelations of religious groupings
to these ‘community’ events, challenges the ideattese cultural music forms are
congruent with ‘the Iranian community’. For cultuiMuslims, nightclubs with
alcohol or the larger popular culture concerts @y more suitable venue to enjoy
Persian music, whilst for the Baha'is and the pecaty Muslims this may not be the
case. In contrast, most respondents had morerdgslar contact with the Persian
music tradition through restaurants, although tihiswas not comprehensive. The
homogenised (and sometimes racialised) nationaicneuiures are not limited by
national background, and in turn, not all ‘lIraniaa® interested in taking part in the

affective act of Iranian music consumption.

8.2.2 The World Game — Soccer/Footdil

Another subcultural association that both reified auts across national and religious
group boundaries is the football community madefupoth players and ‘fans’. The
‘World Game’ unites those who follow the nationarian team as a community of
‘Iranian supporters’ in a discourse of global nasibfootball support whose pinnacle
is the quadrennial World Cup. Other communal folbtiedations exist at a more local
level through the local football teams in which pleoplay, in both formal
competitions and informal games. As both playedssarpporters, many of the second
generation from Iran, are enmeshed in a subcultigddl of relations that, whilst
appearing to represent the whole Iranian natioolabd, can also be seen as
differentially including and excluding individuaded groups, as well as tying them

into ‘football communities’ that extend beyond tietion.

During the fieldwork, World Cup qualifier matchasdathe matches of the 2002
World Cup itself were played. Iran fought out thalifying rounds but failed to
qualify for the final 32 places for the World Cum&s. The qualifying matches
formed a focal point in the ‘Iranian’ community whthey were played, even when
the matches were played during the early hourBefitorning. In Vancouver, the

September 2001 screening of a preliminary roundtimat Iran versus Iraq in the

1431 shall use the more synonymous term football, rathem soccer.
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East Vancouver Cinema took place from 4.30am witluiad 150 male supporters
watching the live satellite feed from Iran. BothhBa and Muslim supporters were
joined together in support of the national teame $hirokhorshidlag was being
waved by some members of the enthusiastic audesbt@n overcame this step in
their bid for the World Cup. These scenes wereunasual, according to some
respondents, with restaurants being another vestussgle for the viewing of

important football matche'$?

Several respondents spoke of the significanceaof ieating the USA, the
contemporary geopolitical foe, in the 1998 WorldoGmals as the pinnacle of

modern Iranian football, and a key defining momarthe diaspora.

Last time | managed to convince most of my dorrsupport Iran and we
were all kind of piled in to the Hall bar. And | emecertainly for the ... USA
match, there where 103 Iranian supporters in thedoa only one actual
Iranian. It kind of gives an odd impression. Thatisre to do with football
and a misplaced sense of patriotism than it iotevith anything else.
Respondent 26, male Baha'i, London.

| guess another thing that sparked some, | suppasenalism was the game
between Iran and the United States in the World, @ipw years ago. That
was a real moment. ... 2-1 to Iran. And seeing tb& lan the Iranian player’'s
face when he scored, | think the second goal, andds running back to his
team ...l was in tears, | was really in tears

Respondent 10, male Muslim, Vancouver.

When Iran played America in the last World Cup Wevant to an Iranian
restaurant.
Respondent 33, female Baha'i, London.

For the London respondents who followed the Irafdartball team, several
opportunities to see the Iranian team play havewed in the last six years. In the
1998 France World Cup, one respondent spoke datge and coordinated group of

supporters from Britain who went to France to saa play.

144 At the time of writing Iran competed in a ‘do-oedR006 World Cup qualifier against Qatar
(October 14, 2004). In Sydney, some respondents attended a listitsatiewing at $15 entry
(including Persian food) that was organised in a @GHan(near Parramatta) Persian restaurant.
Approximately 150 people attended this 2.30am megigvised live via satellite by Iranian national
television.
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France, of course, World Cup '98 I.mean that was a big, big Iranian
community from all over the world.
Respondent 20, male Muslim, London.

In the 2002 World Cup lead-up, Iran’s final hurBlefore qualifying for the Finals
were matches with Ireland in Tehran and then inliDubhis was a great opportunity

for the ‘fans’ to mobilise.

C: Did you go to Ireland just recently?

... Yeah ... We took 500 people over, my friends anapfefrom London.
Overall there was 5000 people over there, fromoadh the world. There’s
people who came over from the States, Canada, Swed&o yeah that
experience was amazing again ... | think the capaditile ground was 25
000 ... One end of the pitch was us and we madeush noise ... you know,
half an hour before kick-off, kick-off, during tlgme. The Irish are lovely
people as well. We had a fantastic time with them.

Respondent 20, male Muslim, London.

| was mad about going over [to Dublin]. As sooritestickets came out | was
looking all over the place. My friend actually hadery influential part in
getting tickets for everybody in the end, and I'td&now if he ever told you
about it.

C: He told me about it, and he said that 500 weat avith him.

500 with him. But, you know there were 3000 or seradhere. And I'm very
very passionate when it comes to that. ... Even winethe World Cup, |
made sure we got a group of people together. And/@rd down the pub. And
there were 40 of us Iranians in the pub. | wasotie shouting out the cheers.
Respondent 22, male Muslim, London.

In Australia, the lead-up to the 1998 World Cumfinbrought Australia together with
Iran in a qualifying match in Melbourne. Similatly the London case, many Iranian

supporters from Sydney went to Melbourne for thécima

A lot of things came out, a lot of national pricee out, amongst Baha'is and
people who aren’t Baha'is, Persians, when the Aliatr soccer team ... for
the World Cup. Wooah. Incredible. You should gehedootage and look at
the crowds in Melbourne and stuff. People went f@ydney to Melbourne

for the match. ... Everyone, heaps of people. Evazylike just huge national
(feeling) ... I'm talking second generation, so | melere is, very strong,
national sentiments.

Respondent 14, male Baha'i, Sydney.
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In Vancouver, the games televised in the East Viaveocinema, which was owned

by Iranians, were well patronised despite beingnaied informally.

It was more underground | think than anything. Mysin heard it from
someone else ... So, you know, we were lucky to ieard we went. But |
don’t think too many people knew about it.

Respondent 8, male Baha'i, Vancouver.

Whilst there were Baha'is and Muslims presenténBhast Vancouver case, the
Baha'is | went with were part of a very small graiBaha'is present, and this
presence was due to peer and kin connections atmssligious divide. The gender
divide in some cases was quite stark, with no wopresent for these very early
kick-off live games. The atmosphere was alternagelyous and jubilant during the
course of the match depending on Iran’s status.d¥ew when the UBC Persian
society showed a pre-recorded match that was aske@ramongst its members, both
men and women turned up to watch. The atmosphesdesa focused on the game
with conversations going on during the match. Wlhiiss was partly due to the fact
that it was a replay, it may also have reflectedlthwer importance the game held for
some of the participants who don't profess to fellty football. At the same time,
more nationally important games, such as the US8ugelran match, brought the
genders together in united support for the natiteein, reflecting perhaps the interest
as a national event rather than a football evétfipagh it is in some ways impossible

to separate the two.

Sanadjian (2000: 147-50) writes of the acceptabiftdeviant behaviour related to
his experience of the Iran versus USA match asfitllded outside an Iranian grocery
store in Kensington. Two respondents also commeorteitie momentary suspension
of cultural/religious/social norms amongst the laas in the diaspora, the wider

urban communities, and even the experiences in Iran

It was amazing. One of the most amazing nights\ofif®, because having
finished our pub session ... | think around a thodgagople, you know,
Iranians, came together, this is what happened wigebeat the USA, in
Kensington, and it was such a celebration. It wateqan amazing night for
me, and for anyone who was there.

Respondent 22, male Muslim, London.
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But my dad was in Iran that day. He was in Tehgad, he told me that people
just went crazy, they went crazy. They went int® skreets honking horns and
... and these things are illegal. Women were daniciriige street with their
hijab off, and the police wouldn’t do anything abouBecause they were so
happy, and it was the one moment that ... it waspileerevolutionary Iran.
Respondent 10, male Muslim, Vancouver.

Football support was not ubiquitous amongst thparedents with some expressing
the conflicting tensions of interstitiality throughvariation on the infamous Tebbit
‘cricket test’. This was particularly relevant imetcase for the matches in Irelafid

and Australia where the questions of allegiancethaduitability of supporting the
homeland against their adopted country, consthepbtential for negative responses

from the more conservative elements of the widenroonity.

Because I've grown up in England all my life | patty feel more of a
stronger association to my British culture tham itd my Iranian culture. For
example, if Iran was playing against England intibadi | would probably
support England rather than Iran ... If it was Irgaiast another country then
| might support Iran.

Respondent 28, female Baha'i, London.

Beyond the World Cup and the nationalism exprebyeslipporters, football has a
central part to play in many of the respondenvedithrough participation in local
competitions and informal games. Formally, manyemakpondents were involved in
football competitions in all three cities, in bdtte traditional eleven man outdoor
format and in smaller indoor teams. Some of theams were made up of groups of
‘Iranians’, from both the first and second genemaijsee Figures 8.22 to 8.25). One
respondent played for an established team of Ingniaan ‘English’ league that had a

long history in the diaspora.

C: Now you’re a team that’s been together for glome.

14 years. I've played for 5 of those ... These pestuisee Figures 8.24 and
8.25) ... we actually had ... a cup final that day ..wemanaged to get quite
a large crowd to support us. All Iranians, and welaying an English team;
we’re playing in an English league. But all of @@am is Iranian. Training, a
couple of people come, but they don'’t ... we hadwpb®of Moroccans
playing for us, and so on, English ... But, they cand go, but at the
moment all of our players are Iranian.

Respondent 22, male Muslim, London.

15 |n the Irish case, whilst not actually a part of &irit there are (problematic) emotional attachments
between Britain and Ireland that may render thegéinces of ‘Iranians’ subject to questioning.
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Figure 8.22: Indoor

| soccer team made up
of players from an
Iranian background
in a UBC weekly
competition
(photograph by the
author).

Figure 8.23:
Supporters at the
UBC indoor soccer
competition
(photograph by the
author).

Some respondents played in teams that were noictedtto ‘Iranians’ such as
respondent 23 who played for an ‘Iranian’ team andays and his university team

on Saturdays.

C: Which do you prefer playing, [the universityate or [the Iranian] team?
This team [university] (see Figure 8.26) because played with them for
about five years. This year it will be six year&nbw them; I've gone to uni
with them. | mean, [the Iranian] team, | only pldyfer them this year, and its
a brand new team.

C: Will you play for the university team next year?
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If I have time. Maybe for half the year, if | quglibecause after January |
(will be finished). Yeah I like to join in and haadaugh. Obviously | know
these guys. ... They're all students. Some of thesdactors now. They're
mostly from the years below me. ... To be honest,thalpeople there are
from the medical faculty. They’ve played for us j@ars ... Some of my best
mates are medics.

Respondent 23, male Muslim, London.

Figure 8.24: Local
football final near
Ealing, London between
an ‘lIranian’ team and
an ‘English’ team
(photograph by
respondent).

Figure 8.25: “This is the ==
crowd. There was about
80 to 100 of us there ...
So they were all
cheering for us. It was
really good, ‘Eeran,
Eeran’, that kind of
thing”. Respondent 22,
male Muslim, London
(photograph by
respondent).

Here the necessity of playing for an Iranian teamediated by the individual's
decision to play with friends. The decision to playthe ‘Iranian’ team was “just the
way it turned out” rather than a conscious decisidre playing is the important thing
rather than the cultural significance of playingharanians. Thus, as much as ‘the
game’ is tied to Iran, it is also a subculturainfion its own right. Football connects
the respondent with other footballers, a fact bwh coincides with having an Iranian
background for some and extends beyond to the wim@munity of football players

for others. The fact that football is seen as tbedvgame means that nobody is
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excluded from playing based on national belonghtational specificity has the
potential, therefore, to separate groups withinftlmballing community, but these

national boundaries also fade in the face of glalfffdiations to the game itself.

Figure 8.26: “This is
the UCL football team
... Yeah, they'’re a
lovely bunch ... it's a
real mix. That guy’s
my best friend from
University ... he’s an
Afghan ... It's just a
random bunch of
guys.” Respondent 23,
male Muslim, London
(photograph from
respondent).

Informal football games organised by individualsl gnoups amongst the respondents

and beyond, were also apparent and often appeatakd on a limited Iranian focus.

C: You said soccer. Do you play with a bunch ofsiRers?

Yeah. ... Not professional, just for fun ... ever sisclool | stopped playing
club and that. But just casual | play on Sundays.Asquith Park
Respondent 34, male Muslim, Sydney.

My dad has a group of Iranians he gets togethér toiplay football on
Wednesdays and Sundays and at the football clybgéietogether. Recently
they went to America ... to play over there in a tament.

Respondent 19, female Muslim, London.

However, these games, whilst organised initialljifapians often opened up to others

from different national or ethnic groups.

What happens is there’s Afghans, there’s Persilmere’s Kurds and that.
And we just play for fun.
Respondent 34, male Muslim, Sydney.

Additionally, one respondent spoke of a Baha'i grotganising football matches and

an indoor soccer team. Again, here, the initialfoon religious specificity was only
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superficial as the team in reality included play&h® were non-Baha’i and non-

Persian.

Every week Persian Baha'is, non-Baha'’i Persiansadiner people who aren’t
Persians, they play soccer down near Eppingthink it started as a group of
Baha'is playing soccer, but then people joined stff. ... It was never for
Baha'is ... There was this ad, do you want to play and jois Baha'i indoor
soccer team ... which isn't just Baha'is. Like Bakaiind their friends. Like |
know there are people who aren’t Baha'is who arthat team as well.
Respondent 14, male Baha'i, Sydney.

The local game also has the potential to fostexstrational linkages to the world of
football. As respondent 19 above states, some nelgpds were involved directly and
indirectly, with travel to play football againsthetr ‘Iranian’ football teams in the US,
fostering national cultural exchange, but at theeséime feeding into international
subcultural exchange as footballers. The World @ajches played by the Iranian
team were significant unifying national culturakets in the diaspora. Even for those
who professed ambivalence about their Iranian igerthese sporadic celebrations
based around the Iranian national team emphasisaffiactive ties to ‘the nation’ that
flow beneath and within other complex identitiekisTalludes to the enduring
ethnicity of A. D. Smith (1993) that expresseslitsesome ways despite the agency
and structure influencing individual negotiatiorisdentity. At the same time,
football communities are a subculture, as playedsfans are involved in the ‘glocal’
act of playing and watching football. These affibas are sometimes expressed

through national discourses and at others are ynabelut the joy of being involved.
8.3 Class Relations

We now move onto class relations in order to ingast how aspiration and class
separation has been differentially transposed framinto the specific contexts of

Sydney, Vancouver and London to produce cleavaggs@mmunal affiliations that

tie the ‘Iranians’ into wider social class relaoand subvert national differences.

302



8.3.1 ‘High’ and ‘Low’ Class

Chalmers, writing of Bengali communities in Britamotes earlier work by Fazlul
Alam that states that, “segregation is not theoefdé the British class structure, rather
it is the accommodation of the Bangladeshi claggtire within the existing British
system” (Alam, in Chalmers, 1998: 125). Chalmerssgon to claim that “the nexus
of low socio-economic status and low linguistidssais far from insignificant”
(Chalmers, 1998: 125). The decision here to noticag the pre-existing British
class system in the internal schisms in the Barglaidcommunities, particularly
between the majority Sylheti speakers and the syeak the ‘national’ Bengali
language highlights the difficulty in accounting the intersections of class identities
with other identities. In contrast to Chalmersstanalysis found that the context
against which ‘migrant’ class relations were plaped did play a part in the form of

class separations.

In the case of Iranians in all three cities, rathan differentiating along linguistic
lines, the notion of class separation was generalted to the success of social
mobilisation within the new societies and how #isulated the class separations that
dominated Iranian society, particularly the urbamffin experience, prior to the

[ranian revolution.

Amongst many of the first generation, accordintgher children, there was an
explicit concern to maintain class separations betwthe established community, on
its journey towards a degree of social mobilityd aewer migrants who represented a

challenge to existing orders and class relations.

It is what I've been living through my whole lifeyen in Iran. Very selective
of the people you associate with. It's simple ag.tAnd you just have to
maintain that while you're here. Make sure you domx and mingle with the
wrong people. Because eventually other people @rgydo see you with
them. You know, you're supposed to rise up theadadder, not go down.
And if you have a good status, you should try tantaen it.

Respondent 11, female Baha'i, Vancouver.

In London the extant class separations were seaoiimg as bearing a degree of

congruence to the class separations of Iran argddfiarding some level of class
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protection for the wealthy elites who chose to livéhe wealthier areas of London.
The socio-economic disparities between classesy@m®ssed through the high costs
of real estate in areas like Kensington and Knigidge, and even the high costs of
socialising in certain arenas, kept the undesirddoeer class’ to some degree

physically apart.

C: How do you feel yours and other events respontetv members,
particularly new arrivals?

Not good ... It depends, because, unfortunately ¥éhes class thing that's
the problem ... You get some ... again its some @p#ople who come over
from Iran ... It's this stereotype that comes updAhey come and they may
drink excessively, again ‘cause they’'ve got theetffom to drink. So then they
come and they come across as very sleazy. Andibeaid come and chat up
or whatever. But of course everyone’s got their dittie groups and it's very
difficult for them to break into these groups .. témms of making friends.
Respondent 20, male Muslim, London.

However, in Vancouver and Sydney, the same ‘eggalitssociety’ that has facilitated
the aspirational mobility of Iranians who arriveteathe earlier migration flows from
Iran, has had a perceived ‘unfortunate consequendké mobility afforded to new
arrivals who aspire to move from lower to higheciseeconomic areas. Unlike Iran,
and to some extent the wider socio-economic disparf London, there were less
class barriers to separate them in their highessgbasition from mixing with ‘lower

classes’.

My parents, they don’t go to the concerts and caltevents, but for a
different reason. They don’'t go because they tkialk it's like a low class
thing to do. The people there are not the claspiesple there, sometimes.
Because by far the majority of the Iranians hdrey tare not all that wealthy,
and they’re coming, and they’re sort of middle slasnd my parents see it as
... ’'m not saying that | agree with this at alltfough they go to parties,
private parties, house parties that are ... PerSiaat's where all the wealthy
people, the wealthy Iranian people of this city pgether. And they’ll know
each other. They know where each other lives. Kmeyv each others cars.
Respondent 10, male Muslim, Vancouver.

A lot of these people participate in these event particularly getting into
clubs, because they gain entry to things they whbaice never, ever, ever had
... In Iran they would have never been able to ginvéoparties ..that | went
to. ... But they come here and were all equal, int@imns ...You know,
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everyone goes to the same club. And | don't appte¢hat because |
wouldn’t sit at the same restaurant as you wowbulldn’t go to the parties
you would back home. | really see no reason whyhaild here. You know,

| respect you as a person and a human being. loagoing to discriminate
against you in any way, but it doesn’t mean ... wéesame. ... | believe
that everyone deserves to have equality. But egualhuman rights. Equality
to respect. Equality of that. Just because | dapgfireciate a person of the
lower class socialising with me doesn’t mean I'm discriminating against, or
being unequal, or not respecting them even. Igiié you respect, but you
have to maintain what you are. And | have to manihat | am.

Respondent 11, female Muslim, Vancouver.

The class separations that are apparent amongststhgeneration are not
unproblematically transferred to the second gemeraDespite the above
respondent’s recognition and reproduction of ctatsions from the first to the
second generation, there was a more general mesista class barriers, particularly
from Baha'is.

With the new arrivals, it's very difficult to ... brg them in ... And we have
Persian guys here who might tend to look down am Rersian arrivals, the
like fresh-off-the-boat types ... who (have) feelingwards new Persians ...
The second generation is very different, ‘causg tleemoved away from
there ... And there’s also ... a bit of a cloud abeanl So it's not such as
wonderful place. There’s been a lot of segregatitsnot a cool place ... Its
not exactly nice ... in terms of where we stand, no$ exactly the most
developed, dignified.

Respondent 14, male Baha'i, Sydney.

It appears to some degree that the contextual ctasons limit the desire to
reproduce Iranian class separations in the diasp@tan all three cities class
separations are readily expressed and manifesstiees through such acts as the
branding of the ‘lower’ classes, conspicuous cornsion, spatial settlement practices
and educational decisions.

8.3.2 Fresh off the Boat

Newer migrants were frequently called a derivat¥éhe term, ‘fresh off the boat'.
This blanket term, not used exclusively by Iranjdng across migrant groups in all
three cities, had a particular resonance with theian case. For many of the second
generation, from both religious groups, but patéidy for the Muslim groups, the

new Iranians , the ‘F.O.B.’s or ‘fobes’, were sitameously accorded difference
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along religious, economic and linguistic lines ddsd as less wealthy, more
religious and ‘speaking in a funny accent’ that wasin line with the ‘national’

language used amongst the diaspora communities.

They don’t use it as a derogatory term; it's nbbarible thing.

C: Descriptive?

Yeah ... more of a joke. You know, you make a joke s such a fobe’.
C: Do you call them that to their face?

No (laughs). But it's not meant to be in a horriblay; it's just, | don’t know,
someone might get offended because | think the temmes from like fresh
off the banana boat. You know that’s where it cofne@s). But | don’t know.
Though maybe I'm using it in a really bad way.

Respondent 24, female Muslim, London.

And that's the problem here. It's not a privateistyc It's a club, and you pay
$10 and they get in. And the people who usuallyhdd are the people who
are fresh off the boat, per se.

Respondent 11, female Muslim, Vancouver.

And they talk about these new arrivals as, oh #dieyork for pizza shops
(laughs) or they’re all working for, you know, bkamarket kind of jobs ... or
they’re minicab drivers or ... Certain kind of fynnames are put on them, or
other than that, they are off the boat. Off thetptteat's a common thing ...
We laugh about it, like me and my friends ... Anchgans generally that
you've just come off the boat (laughs). Basicatlgcause you know people
who've got here ... they're refugees, they are asydeskers and they’ve run
away, they come by boat obviously haven't theysbips or whatever, to the
ports. And we call them off the boat. So that's verty nice, but it's
something that is said.

Respondent 25, female Muslim, London.

Frequently, this separation was made through tp8aitxdirection of their parents,

the first generation, who warned their childrerstay away from the newer migrants
as they were troublemakers and ‘out of control’e Blusions were made to a cooling
off period during which the new migrants would behan socially unacceptable
ways as they adapted to their new found freeddfmghting at Iranian events was
often attributed to new migrants who ‘didn’t knowvwhto behave’ in their new

society.
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In the summertime ... there’s Ambleside, which iseadh a lot of Persians go
to ... Kids, young kids, they come there. A lot oéith have recently come
from Iran ...Basically ... they stand around, wearing their baggyhes.

And, you know, if it so happens they get into dfigr something...
Respondent 3, male Baha'i, Vancouver.

Some respondents spoke of the warnings of pargatest fraternising with new
migrants who were seen as ‘low class’ and weregntesl as a danger through
drinking or fighting. These attitudes were somesmeproduced in the second

generation.

We call them FOBs, like fobes (laughs).
C: Do you know, where does that come from?

| have no idea ... | mean, you call someone a foleeyewme knows what it is
... I don’'t want to be too general ... but when theynecover, some of them
tend to go a little wild. They just go nuts. Reddytheir hair down ... You
find some of the girls that come over they've gotrauch attitude, you just
think, why do you constantly want to fight, you kno.. Like personally, all
the girls that | know who are, ah, fresh (laugki®y’ve got so much attitude,
and | don’t understand it, | can’t understand hey just ... fight all the time.
Respondent 24, female Muslim, London.

This class separation draws dividing lines witthia tiranian community’ in each
city, along temporal and, by implication, cultuaad behavioural lines, branding

‘them’ as not like ‘us’.

8.3.3 Conspicuous Consumption

Standards of propriety were seen to extend beypedfic anti-social behaviours to
acceptable forms of dress. The newer migrants framwere often linked to those
that wore ‘track pants’ and newer youth dress gibicassociated with North

American hip hop culture and the implicit threa¢gh subcultural forms represent.

Say when we go to a concert. You can tell who'sw arrival by just the way
they, | don’t know. You could say the way they drgbe way they act, the
way they drink ... They may get pointed out. If we #rere they’d say, oh
look, so and so, off the boat.

Respondent 20, male Muslim, London.
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Well the FOB, there’s differences ... (Some) drdss they did in Iran. They
wear like maybe tight pants or not so trendy, or stylish dress. We have
FOBs who have been here a short amount of timeplthe outsider they look
like they’ve been here all their lives. You knowesking like everybody here,
adapting very quickly. But we kind of know, thewea't been here that long,
and they're trying to fool people, but they’re tgaiot. You know, they’re not
that good at it. You can tell.

Respondent 3, male Baha'i, Vancouver.

For some this dress indicated that they did noetiag economic means to dress in an
acceptable ‘Iranian’ manner of neat and professiattae. Newer migrants were not
accorded the agency to select their own clothiplgst but were rather placed within

a class hierarchy by the more established Irarsamaunity members where their
(lack of) economic mobility was reflected embleroaliy through the apparent

limitations to cheaper ‘low class’ clothing.

The standards applied to expectations of dressatedl particular preoccupation with
conspicuous consumption of particular consumersteédme respondent epitomised
this through his shoe collection, which he neathamged for a photograph in order to
impress upon me the importance that these shoégsest Figure 8.27). Some of his
collection of shoes were bought through E-bay, stluther shopping was in the
“more exclusive” shopping areas downtown rathen tti@ more local Park Royal

Plaza.

I've accumulated ... I'm not a pure collector, Ivat | collect for the sake of
collecting. | buy things that | like, and they’rk my size so, you know, if |
ever want to | can always wear them. But | onlyéhas many feet and | can't,
you know, wear them all the time. You know, sodtjkeep them, and
whenever | like | can, just wear them. A few ofrthare actually classics.
These ones on the left side, they are from a fearsyago. And if you wanted
to check on the internet you can actually sell tlienb50% more than you paid
for them.

Respondent 3, male Baha'i, Vancouver.

The conspicuous consumption extended from the psecbf quality groceries
through boutique grocery stores through to the grepation with luxury cars. One
respondent mentioned the desires of her mothehantianian female friends to shop

at the more exclusive Waitrose grocery store indaon(see Figure 8.28).
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A few Iranian ladies, the older ladies, they havs thing with Waitrose,
because of the good quality and the name andSbate Iranians have got
this thing about names. Just like younger people liiais thing about brand
name designers. Waitrose is known for its goodityudtanians like their
quality as well.

Respondent 25, female Muslim, London.

Figure 8.27: The shoe
collection (photograph
from respondent).

L

=

Figure 8.28: Waitrose (the building in the background) as an exclusive grocery
shopping experience (photograph by respondent).

This respondent also took a photograph of a Mec&é®mz outlet in Swiss Cottage in
London to highlight the importance of luxury casstembers of the Iranian
community, particularly to the men of the first geation, as she perceived it (see
Figure 5.19).

And this one is Mercedes Benz, another thing aasettiwith Iranians.
Especially in Iran as well. ... The richer men, tieeo generation as well,
they’re very into Mercedes Benz and BMWs.

Respondent 25, female Muslim, London.
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Another respondent reflected on the success gidrsnts in Vancouver through their

conspicuous consumption.

Now they’re driving great cars, and have a greaisbo
Respondent 10, male Muslim, Vancouver.

Figure 8.29: “I recently got my car. | like it a lot. It's a part of my life.”
Respondent 22, male Muslim, Londdgphotograph from respondent).

Figure 8.30: “I got it just before | turned 18 ...My dad had put it on order. So a
total surprise.” Respondent 40, female Baha'i, Vancouvg@hotograph by
respondent).
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The aspiration to own a quality luxury car was limotted to the first generation with
several second generation individuals pointindh&rtcars as important to their
physical mobility and representing them throughrthbotographs as an extension of

the self and an expression of social mobility (Segires 8.29-8.31).

For those who did not have a luxury car there \géleaspirations to have one in the

future.

Most of those (pictures) are actually cars, whichrobably my biggest
interest on the internet ... | don’t have a car,ldabk at cars | wish | could
have.

Respondent 3, male Baha'i, Vancouver.

We used to have a Ford Sierra, but my mum lovesétkss Benz. Never
owned one, never. | own a little Renault.
Respondent 25, female Muslim, London.

Figure 8.31: “Yeah, that's my car ... my first car.” Respondent 34, male Muslim,
Sydney(photograph by respondent).

Whilst at one level class and consumption is coeflavith Iranian-ness, it is a
particular version of Iran. The aspirations to oefuce middle/upper class
consumption habits from pre-revolutionary urbanréeatboth reinforces the diasporic

desire to maintain a prior ‘Iranian life’, whilst #tne same time this diasporic
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imagining separates these class actors from oftagians’ who either problematise

this imagining, or were never involved in these-peolutionary urban elite circles.

For the second generation, the obsession withsséationgst the first generation is
differentially reproduced, with some conformingctass separations and others
rebelling against them. There was no particulati@hship that seemed to guide
these (re)productions of class position, althoungng appeared to be a greater degree
of problematising of class separations amongsB#te'is through the influence of

their cosmopolitan egalitarian theology.

8.3.4 Spatialisation of Class Relations

The succession of migrant groups from Iran and t@nplex aspirations and class
separations have specific spatial ramificationsaoh of the cities. The established
migrants have been accorded particular statusasmbpodes of ‘Iranian

community’, usually centred in higher socio-econoitocations as a direct emulation
of lifestyles of comfort and consumption maintaimedhe Shah’s Iran. In contrast,
other groups of Iranian migrants live spread araamather spatial concentrations that
are partially a result of their lack of succesadhieving social mobility and their
peripheral religious, linguistic, political and tporal position in the constructed

hierarchies of the Iranian diaspora.

The geographical manifestation of class relatioasavapparent in all three cities with
the most popular settlement locations being in dligtocio-economic areas: in
London, around Kensington and Knightsbridge; in &aver around West and North
Vancouver; and in Sydney around the North Shorergof Chatswood and

Hornsby. If we first look at the Sydney case

C: Why did they move to the North Shore?
Because there were more Persians. Family ties.
Respondent 34, male Muslim, Sydney.

C: Where do most families from Iran live in Sydney?
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| think that the way that it goes a lot of the tirm¢hat a lot of people move in
... | mean different areas, but a lot move inta&aatta, Holroyd. There’'s a
lot of Iranian Baha'’is in those areas. But ... ¢hare many in St Ilves now, and
our community has over 180. It's incredible. ’s B huge community, and it's
grown over the last couple of years.

Respondent 13, female Baha'i, Sydney.

C: Where do you live?
In St Ives, in Sydney.
C: Have you always lived there?

No. | think we were in Bankstown or Blacktown fowdile ... And then we
went to Harris Park ... Then we went to BaulkhamdHill and then we
moved to Artarmon ... And then we moved to St Ives.

C: Why did your family choose to live in these a@

| guess back then it was cheaper, compared to oinih Idt least ... One of my
mum’s best friends has always lived in the Nortit, Ilthink, when | was
younger going from there to the Northern suburlseé@med like going to a
different world ... | guess as they developed lieeg would have just moved
up.

Respondent 36, male Muslim, Sydney.

When seen from the perspective of Iranians in Syavi® left soon after the
revolution and now live in higher socio-economibibs such as around Chatswood,
St Ives or Hornsby, the spatial relations may espthemselves in a different way,
with the successful achievement of the reprodudtioriass desires expressed
through residential location. This is even cleamdhe cases of Vancouver and

London.

C: Where do most families from Iran live in London?

Everywhere (laughs) ... people from Iran arrived teard are very successful,
and have got good career and are ... financially eermgfortable ... Those
people who came here from a long time ago, | kreowd, its sounding a bit
obvious, they live in certain areas here ... Beirguad High Street
Kensington, Knightsbridge, and there’s a lot ofnthe. Hampstead, St John’s
Wood ... There’s some, a lot in Richmond. These aream areas.
Respondent 25, female Muslim, London.
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| think there is a lot of showboating in Iraniaritace. | think regardless of
whether you lived in Kensington or not, you all wamlook like you lived in
Kensington. | mean that in the nicest way.

Respondent 26, male Baha'i, London.

C: Why did your family choose to live in North Vanorer?

Well, I'm not really sure why they decided that.tBart of the reason was
that it's got beautiful natural scenery and my pgseeally, really like that. So
if they had decided to move to like Richmond, orr$gr Coquitlam. They
didn’t prefer those neighbourhoods as much becaluge different ethnic
cultures that were there. So they didn’t want t& with those very much, but
... the natural scenery they liked a lot. And a mjoeet neighbourhood. The
whole aspect of Persians being there did not attineen that much ... There
isn’t the violence. There isn't a lot of things ggion here. It's not too loud,
it's not too quiet. You know, there are things #alie to people.

C: Was it an expensive area you first moved to?

No, it wasn't expensive. It cost more than Richmon&urrey or Coquitlam,
‘cause North Van costs more than that. The next exggensive thing
probably would have been West Van. But, no, it ety normal.
Respondent 11, female Muslim, Vancouver.

C: Do many people do that? Move from Coquitlam Badhaby to North Van
and West Van?

Yeah.
C: What about going from North Van and West Vactguitlam, Burnaby?

No.
Respondent 7, male Baha'i, Vancouver.

The upward mobility that class aspiration engentkards towards one way

movements within the urban space with families mgvup’ to the North Shore in
Sydney and Vancouver, or to Kensington/KnightskeidgLondon. When asked

about people deciding to mofrem these places, the only references made were those

associated with home front pioneering amongst thieaBs.

C: Why did your parents decide to move out to Helnse Bay (from North
Vancouver)?
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Horseshoe Bay was because they needed Baha'is.nBeeled to make a
local spiritual assembly. So they went there tdzx.
Respondent 8, male Baha'i, Vancouver.

Thus, in a limited capacity in the Baha'i cohoetigious ascription works to interrupt
the class aspirations. Beyond this, these spagehtthies are of relative importance
to different groups. For Armenians and Assyrianfafiian background in Sydney,
the desire to live closer to the wider religiousnoounity of Armenians in the middle-
class suburb of Ryde, or the Assyrians in the loseeio-economic area of Fairfield,
may not reflect a sense of lack of achievemenboias mobility. Other issues
impinge upon the decision to settle such as thatilme of other family members and
access to employment. Additionally, as has beeadhabove, the Baha'is tend to a
degree of voluntary dispersion throughout the udgzace in order to form LSAs.
Whilst this leads to some degree of movement, faetempact of home front
pioneering (see Chapter 7) is unclear, and mamyanabackground Baha'is still
aggregate in particular areas in the urban spdeeselclass aspirations and their
resultant spatial manifestations are somewhatisio@ with the notions of home
front pioneering, and even pioneering in generam& movement appears to be
guided by these religious motivations, whilst othvement is tied to class
aspiration, and yet a third is tied to traditionations of chain migration leading to
concentration in initial settlement patterns. Altleese processes vary across time as

reflected in the complexities of intraurban movetmen

8.3.5 Educational Aspiration

Education, and by implication, subsequent employnae important signifiers of
class position both in the diaspora and in Irannyispoke of the expectations of
parents and the extended family of becoming a dpoleayer, or an engineer in order

to convey social capital on both the immediate exténded family.

There’s quite a theme towards studying, you knaealth sciences fields, such
as dentistry, medicine, maybe pharmacy and thase ebthings. | think a lot
of it has to do with, not only the amount of mortlegt you make, but also the
status that is endowed upon people who work in sueas, definitely.
Respondent 3, male Baha'i, Vancouver.
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In all three cities, across both religious cohast#taining a ‘suitable’ tertiary
qualification was an important implicit and expliexpectation for the second

generation.
C: You're studying integrated science now with ewito going onto
dentistry?
That'’s right.
C: Your brother is doing what?

My brother is studying science as well. He’s inthisd year. And he wants to
study Medicine.

C: Did your parents have much to do with thesesieas?

They do, very much. | mean a lot of people deniut,they do ... Partly
because it's a good field of study, it's what myquds want. The other reason
is that they want their children to be successful.

Respondent 3, male Baha'i, Vancouver.

My mother, concerning studying, in the beginning always wanted me to do
something in a profession and that there would &@lale career at the end of
it, such as ... studying medicine, something like,teagineering, whatever.
Respondent 25, female Muslim, London.

When | look at our growing up, you know, even thiotigey weren't ... sort
of pushy, you know, you sort of have to be engisesort of, doctors. But |
know that they, especially my mum, had quite higheetations in terms of ...
schooling.

Respondent 30, female Baha'i, London.

I’'m doing a postgraduate teaching degree ... I'imgithe MTeach ... | did a
Bachelor of Arts, double major in Art History antidlory and Performance
Studies, and then various other subjects, whiahtésesting because there
was only one other Iranian, who was Baha'i, who imamy course. All the
others were over in Engineering or Medicine or siiing.

Respondent 48, female Muslim, Sydney.

The only pressure | did feel joining something, i@suniversity. | had, it
was like immense pressure. If | didn’t go to unsrgrthen I'd be a failure. |
mean, a lot of Iranian families are just like tHateryone has to go to
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university. | know all my cousins, all my secondisms, that are my age, they
have to go to university. There’s no doubt. Therggjuestion.

C: Do you see it as a really major emphasis thegra have?

Oh, | sense it as the most important thing thagiparare like ... They don’t
push, but it ... would be so frowned upon if you d@o. You know, no one
likes that.

Respondent 24, female Muslim, London.

Many felt there was a high degree of pressuretemdtuniversity that came from one
or both of their parents. This extended to the etgi®ns to pursue higher

qualifications.

And my father wants me to go ahead and get a Mastd?hD and all this
kind of stuff. Get a doctorate in computer engiimagrbut I'm not so keen on
that, because ... Like I'm more keen to work anidsgene solid experience.
Respondent 38, male Muslim, Sydney.

C: How do you feel about the fact that your broshaid so well?

It's a nightmare. Oh, its like, | think deep dovafthough they never mention
it, they have never forgiven me ... for that.

C: Has it made it more difficult in your relationgiwith your father and
mother?

Not with my mother. My mother’s like as long as ygato university ... But
my father was like, he really wanted me to be digeri’'m not, I'm an arts,
you know. | am not a scientific knowledge. | juanid cope with all that kind
of stuff.

Respondent 24, female Muslim, London.

For respondent 24, the fact that both of her didethers had attained their medical
degrees and their PhDs in medicine put a greatalgakssure on her. For some
others, the expectations were not limited to thena@diate family, but came from

relatives and even family friends.

C: And what did (your sister) do?

Sociology. She didn’t want to go ... My aunts madedw... They were very
aggressive that my sister should go to college.sBatdidn’t really want to
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and she never had enough specific interest in arg/dnd sociology would
take her, basically.
Respondent 33, female Baha'i, London.

Some pursued a negotiation with their parent’srdedbr them to become a doctor by
choosing to study medical sciences, or biologicerees. Regardless of the
negotiations that had gone on, the desire to uakietertiary education was generally
internalised as a personal choice that the paheatdittle to do with, even when it

meant that the individual chose to become a doetagineer or lawyer.

C: Have your parents influenced any of the choymeshave made regarding
work and education?

No actually. It's funny because you'd think Persiamily, you've got to be a
doctor, you've got to be an engineer. But theyoéthe stereotypical in that
way ... My other family members, yes, but not my pése

C: What other family members?

Like aunts, uncles, grandparents ... They weréngathe a doctor when | was
in first year undergraduate. They kept calling tre.tBut it's not like they
influenced me to go into it because | knew it wdsid wanted to do since |
was in grade 10 or 11. But there was pressure. thi&se people are calling
me doctor from like the first year of universitygdtta like actually get to the
next step.

C: Does this happen to other people, you think?
Yeah. Persian Iranians? Yeah, oh yeah. Not jusaBah think it's an Iranian

thing.
Respondent 7, male Baha'i, Vancouver.

C: Have your parents influenced any of the choymeshave made regarding
work and education?

Not too much | don't think. | think, I've gone dowhe path that most
Persians don't really expect for their childrethihk my mum has always
thought it would be cool if | was a doctor, justdiall Persians are ... and my
dad has always been open and stressed that | shladgls be open and make
sure there is a job at the end of the line.

Respondent 5, male Baha'i, Vancouver.

Others chose alternate disciplines due to diffengrests or their levels of

achievement.
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At the moment I'm doing an MSc, Masters of Sciencenteractive
multimedia ... My degree was, is in ... media areotly and the minor was in
video production. So it's not something common agsbiranians ... I'd
always wanted to do something in medicine. | palidy wanted to do
dentistry (but my marks were too low).

Respondent 25, female Muslim, London.

The concern with getting a good education thabmes way guaranteed social
mobility, fulfilled through the attainment of ceirtdprofessional’ qualifications,
allowed the conscious and unconscious reproducfi@tass separations from the
first to the second generation in the diasporaoBeeg a doctor, a lawyer, or an
engineer, whilst guaranteeing mobility in the d@sp also represents a reproduction
of specific urban Iranian class relations direfttyn Iran, where training to be a

doctor or engineer has become tied to prestige.

In Iran you're either an engineer or you are adlocihat’'s the two
prestigious things ... You know Iran has ... | think thrgest number of
gualified doctors who haven't got jobs.

C: Really?

Engineers, that are educated, people that are very educated (are
unemployed).
Respondent 20, male Muslim, London.

The problem of the chronically unemployed doctolram alludes to the
disengagement of the profession from the availgoli positions, or the desire to
practise, in lieu of the social capital that carghaned through the completion of
studies in medicine. Hence, to become a doct@wsgdr, or an engineer remains as
important for many people in the diaspora (botstfand second generation) as it is in
Iran, as a measure of social advancement and fhertopity to claim social status.
Whilst there is little doubt from the above disdaas concerning FOBs, conspicuous
consumption, spatial settlement and education thieatlass relations of an urban elite
from Iran have been imported into the diasporakarthe claims of Chalmers
presented above, these relations do intersecttgih present context to produce
distinctive networks of aspiration and mobility theflect the extant structures of

socio-economic separation and class distinction.
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8.4 Geographies of Gender

The ‘traditional’ roles of gender separation imli@s constructed (and reproduced for
the second generation) in the diaspora place p&atiexpectations on both men and
women to behave in certain ways and follow certaiftural forms of acceptability in
order to both (re)produce ‘Iran’ in the diaspora agify the ties to homeland. Women
as both carriers of cultural traditi@md agents of change both challenge and reinforce
stratified understandings of ‘being Iranian’ asytigeract with ‘Western’

conceptions of individual equality® Similarly, for men the attempts to reproduce
their dominant patriarchal role in Iranian relagbips can be undermined by loss of
position through the lack of recognition of teryigualifications, the challenges of
language acquisition, and the loss of financial #itgkand class superiority. This can
result in drastic consequences amongst the firrgéion, and subsequently

challenge the second generation to rethink theaditional’ roles.

8.4.1 Dohre

One informal cultural mechanism noted by otheraed®ers that aids in the ability of
Iranian first generation women to adapt to the sewiety better than men is the
support of women’s groups dohre In the work of Toolo & Shakibaee (2000) on
Iranian migrant women in Perth, Australia, theyentbtatdohregroups could be made
up of a combination of Baha'is and Muslims, or oklyslims and only Baha'is

(Toolo & Shakibaee, 2000: 106) with discussionsceoning religion generally
avoided as a ‘personal matter’ subordinate to ttoddr as ‘Iranians**’

Interestingly dohrewas only mentioned by one respondent, in Vancquasethe

‘group of families’ who undertakenehmunilt was given no gendered appellation nor
described as restricted to only women.

This is a family that we ... there’s a group of faesl and we’ve grown up
together since we came here. So, since | was 5.

146 Ahmadi (2003: 700) has noted a rise in Western iddisiism that has challenged traditional
Iranian notions of the pre-eminence of family over individual.

147 For Baha'i women of the first and successive germrsfithe recognition of universal equality in
gender roles (see Glocal Baha'i Communities) helpsemiate against the dominance of patriarchal
Iranian norms, possibly aiding the adaptation prooébsth men and women. This is borne out by
anecdotal evidence that the Muslim cohort experigémigher levels of family separation and divorce.
See also Ahmadi Lewin (2001), Ahmadi (2003) and Dapasir (1999).

320



C: So this is like thenehmunigroup?

Exactly. In Farsi it's callediohre It just means group of people that you
associate with.
Respondent 7, male Baha'i, Vancouver.

None of the female respondents mentiodelre whilstmehmuni as an informal
cultural form, was commonly mentioned, and evenawaidely recognised (see
Chapter 7). Following from this, ttdohremay be a social form less apparent than
mehmunior the misunderstanding ddbhreas defined by Toolo and Shakibaee may
simply be a reflection of the incomplete reprodmetof cultural forms from the first

to the second generation. It is also possiblettietranian communities in Perth have

developed in a differential manner to those in SVL.

8.4.2 Women as guardians of cultural maintenance

The role of immigrant women as the guardians daiiti@n has been noted by other
researchers (e.g. see Levy, 2000: 53; also Ja882, concerning Iranian women in
Los Angeles). Shahidian (1999) refers to Iraniame&n in his Canadian study as both
the agents of traditioandthe agents of change. He sees women existing in a
paradoxical space of tension due to the conflibivben the roles of mother as
nurturer in a new society and the mother as arbiténadition (1999:213). For some
women, the absence of the father figure eithertdingss movements between the new
country and Iran, or possibly due to the breakdofnaditional family structures in
the new environment (Ahmadi Lewin, 2001), means ti@se conflicting roles are

brought into stark contrast.

For the children in this study, many identified thether as the primary lifeline to the
homeland. It is the mother who is seen as the parea is more interested in them

maintaining contact with their Iranian self.

| think my mum would initially want me to marry seone who'’s Persian ...
My dad is more flexible...
Respondent 12, male Baha'i, Vancouver.
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At home it's usually English with my brothers anster, but Farsi to my
mum. She really gets annoyed when you speak tmHanglish. She doesn’t
want us to forget.

Respondent 19, female Muslim, London.

They want me marry a Persian. Well, my dad’s mgadrest that and my mum
is more for it ... | would prefer not to marry ar§lan.
Respondent 40, female Baha'i, Vancouver.

C: With whom do you speak Farsi?
With my mum, and my grandparents.
C: Not with your father?

Less with my father. | start Farsi with him butdreswers in English.
Respondent 7, male Baha'i, Vancouver.

In contrast to this, Darvishpour notes the worlkdahnerz (1983) and Nasehi (1994)
that suggest that it is the male Iranian migrand venstuck in the past, “the men tend
to live in yesterday, the women in today, and thiéecen in the future” (Darvishpour,
1999: 22). This reflects a worsened position fonras the existing patriarchal power
relations are challenged in the new society, whiegg reminisce of the cultural
traditions of the country of origin as an argumfenttheir cause (Darvishpour, 1999:
22).

The position of men in the past fits with some selcgeneration perceptions of their
father’s preoccupation with politics, and often guessibilities of the reinstatement of

the monarchy.

Within Iran, | don’t know exactly what's going oné| don’t understand the
behind the scenes blah blah. Whereas my dad wolldahfa lot of the
policies.

Respondent 20, male Muslim, London.

Whilst it was the fathers who were presented deréasted in politics’, other research

has shown that both men and women in the Iraniaspdra have roles to play as

322



‘political activists’ (Shahidian, 2001: 72-5). Howes, these political roles remain

‘underground’ as has been alluded to previoti€ly.

In addition, whilst men from the first generatioen& generally not seen by their
children as promoting ties to Iran as much as wqoreeme were concerned to ensure
their male offspring learnt the importance of Pamsilassical poetry and philosophy
in order to reach the intellectual expectationgafian manhood. This aspiration to a
masculine sensitivity separated the sense of Inam@nhood from wider (white)

ABC masculinity, which was sometimes seen by tloesé generation as more

aggressive and less nuanced.

The social mobility of women is not merely marked i the non-traditional
recognition of educational opportunities and sogiability. There are also traditional
class separations that are reproduced that enffoeamobility of women. In a similar
manner to the discussion of conspicuous consumpbone, the wearing of
ostentatious gold jewellery by first generation &es is seen as a marker of ‘class’,

whether it occurs on the Kings Road in Londonnoféhran.

There’s always this thing where this is very general, Iranian women love
gold jewellery and, | guess in that sort of cultfoethat generation it's a sign
of class. Sometimes | feel that with Iranian cudttirat extravagance is a sign
of class. So it’s literally the more gold you céroh your fingers and around
your neck.

Respondent 26, male Baha'i, London.

Here the expression of class separation is traespasd reconfigured, as socio-
economic mobility accorded by ‘education and haalkvin the diaspora can be
expressed through the adornment of signifying gmieellery. The jewellery attests to

mobility that may, or may not, have been availablean.

A less traditional form of gendered expression, anel possibly more relevant for the
second generation, is through the expectationsroiriine grooming. ‘Looking good’

has a part to play for some Iranian background fesnfaom the second generation. In

148 Shahidian (2001) discusses the difficulty of researgpislitical activity amongst the Iranian
diaspora communities due to a well founded fear asiudit, which ensures most political action
remains out of sight (see also Chapter 6 on the discusbibe flag).
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contrast to conservative pressures to erase sualalsigns of ‘femininity’ in Iran
after the revolution, the tendency in the diasggpears to be to flaunt the freedom to

express feminine ‘beauty’.

The desire to dress and groom in an overtly femimmanner (see Figure 8.32) can be
read on one level as a response to the repressidtnas. In support of this, some of
the first generation play a significant role intereng a sense of femininity through
gifts of makeup and expectations of certain stglegrooming and dress amongst the

second generation.

It's quite weird. | have received a lot of makelncs | was a very young age,
about twelve or thirteenth birthday, and gifts #mak. But | never used it until
| was older.

C: Who gives it to you?

Friends, mothers, my mum’s friends. You know, peas gifts for birthdays
or whatever. It's interesting yeah, but | nevellyeased it until | was about
18 or 19. And also, if you go to Iran, its likegtdontradiction thing, like girls
are not usually supposed to wear a lot of makeuphatever. But | mean
now its becoming the fashion and everyone is .if $ou go now, you say,
WOWw.

Respondent 25, female Muslim, London.

Finally, the breakdown in traditional family struct has also led for some to the

recognition of a concomitant loss of tradition amsithe remaining family members.

C: What aboulNoroo2?

| think ... because | myself, like, | know Iraniargtsof celebrate New Year,
but like ... As time got on. As this family itselfrid of disintegrated in its
structure so did its traditions ... And like | didméally hold it as a sacred
tradition. Not as sacred as some Iranians holdaabse like it doesn’t really
have a religious affiliation. It's just like heraéNew Year.

Respondent 35, male Muslim, Sydney

As Ahmadi Lewin notes in Sweden, the ‘causes’ ofdge tensions and differential
social adaptation, such as success in work andaéidagcare skewed towards the

secular women*® As would be expected, secular women are lesg/ltketeproduce

149 \Whether these women have becdnmeasinglysecular or have always been secular is unclear.
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traditions imbued with religious significance. Thussome ways, increasing
opportunity for social mobility, whilst leading tbe increased occurrence of family
breakdown, may in fact lead to increasing secutagsthe expense of ‘religious’
traditions. However, the loss of religious traditidoes not necessarily imply the loss
of ‘Iranian’ tradition, with many secular mothepghéiting strong desires for their
children to stay ‘in touch’ with their ‘cultural’dckground (see also discussion on

cultural Muslims in Chapter 7).

Figure 8.32: “Ok, makeup and girls, and Iranian girls is very important. They
spend a lot of time doing it. They spend a lot of omey on it.” Respondent 25,
female Muslim, London(photograph from respondent).

Whilst Ahmadi Lewin’s (2001) work makes no mentwmireligion, its Muslim focus
fails to account for the experience of Baha'iscémtrast to the Muslim cohort, social
mobility amongst Baha'i women does not necesseeiste to higher levels of
secularisation and the loss of religious traditiaaghe right for a woman to access
education and mobility are entrenched in the refigBaha'i Iranian women of the
first generation remain the guardians of culturalntenance even with increased
mobility. However, their interpretation of ‘Iranianulture’ also tends to deny

traditional Muslim religious elements.
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8.4.3 The Kitchen —a woman'’s place

At the same time as traditional and non-traditicghifiers mark women as mobile
and more efficient social negotiators than theitent@unterparts, particularly
amongst the first generation, there are traditigeslder roles that tend to fix women
in space. Here we return to the kitchen that beélarchapter to tie off the discussion
about complex identities. The kitchen as a placbahely multiculturalism’ (Hage,
1997) accords a gendered positionality to the itnanfemale. Referring to Figure

8.6, the respondent noted,

Here we have a few people in the kitchen, justtocitatThey’re eating ... the
sour green fruits. It's just tea. Things that lears do ... It's an Iranian thing
to sit around and have tea, and talk all the tiespgcially women. Another
thing, it's in the kitchen. Iranian women love te in the kitchen. Why | don’t
know. But they just love to sit in there.

Respondent 25, female Muslim, London.

But having positioned the Iranian female form aedi in the kitchen, respondent 25

goes on to challenge this fixity.

C: What about yourself? How do you feel about that?

| don’t actually like that ... | mean, if everyonerfsthere, then I'll obviously
sit in there. But I'd rather go and sit in the figiroom. It's a bit more
comfortable. But my mum loves it, so, we all havelt that, you know. And
you can see we've got a few various Iranian ..r&sea samovar there, but
it's more modernised and you put the teapot on.tagnd the tablecloth from
Isfahan.

Respondent 25, female Muslim, London.

The kitchen becomes the transmission point forgghimanian. The tablecloth, the
samovar, Iranian food with its distinctive tastesl amells, all emanate from the
kitchen as a feminine place of cultural reproductidowever, just as allegiance to
Iranian identity amongst women of the second geiwerégs ambivalent, so too does
the feminine place of the kitchen sit uneasily withny respondents. Whilst, it is
unproblematically a place dominated by their mattteey do not necessarily belong
there. Similarly to other aspects of generatioapteduction, the kitchen as a

woman'’s place has not passed simplistically fronthmoto daughter.
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8.5 Conclusion

One of the purposes of this chapter has been taneiine discourses of belonging
and the politics of identity beyond the bounds @méhant national forms discussed in
Chapter 6 and to add to the complexity hinted iettugh the discussion of religion in
Chapter 7. However, the intentions of this chafgtibeyond a descriptive analysis
of the possible ‘polyvalent’ identity positions thhe children of Iranian migrants
inhabit. Recalling the discussions of Chapter B, thapter is more than a description
of theformsof identity. Implied within the ambivalences owemmunity set through
scale, class, gender and subculture is the presdpcecessas David Harvey (1997)
notes, process drives form and is in turn driveitdgy bringing together these
several discourses of belonging into one chapteas hoped that some of the
possible intersections and interactions could gallghted, but more importantly,

that the structured and unstructupassibilitiesfor intersection/interaction that imply

the (ever)presence of processes of change coutltbe

It is impossible to attempt to know and discaBgpossible communities/identities
that flow through the individual, and indeed teeatpt to do so would be pointless,
for whilst identity may not be pure form, neithsiit pure process. Some of these
preceding categorisations of identity are imporfaints of fixity, that structure
identities into forms that ebb and flow within (awithout) the individual. Just as
national symbolism helps to fix identity ‘in pla¢so too does music or food, class,
gender, the house, the kitchen, my car, my lo@htéll of which may or may not
have allusions to an ‘lIranian’ way of life in thesipora). It is here that polyvalency
becomes constructive, for these different strutidemtities do have a form and
valency that structure interactions between foramcgoning how they ‘fit’ together.
However, this valency is constantly prone to shiftiThe ‘multiple’ in the concept of
multiple identities is more than just multiple tgpef communal identity, it is about
the multiple ways these identities intersect witle @another to create patterns across
time that are both knowable in their partial andaured manifestations, and

unknowable in their totality and in their potentiaf change.

In terms of the geographies of these differencisssignificant that between the three

cities there appears to be a diasporic transndttmmaergence of experiences (as
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Baha'is, as cultural Muslims, as Iranians, as & plasecond generation ‘youth
cultures’) alluding to a post-national world wheeography is no longer important.
However, it is important to note that the simikaiwf experiences in the diaspora for
the established first generation is structuredhiegydominance of a geographically
concentrated pre-revolutionary urban Tehran eliie wow live dispersed throughout
the diaspora. In addition, context does mattehasicropolitics (Sandercock, 2003;
Amin, 2002) impinge in specific ways on the repraiitin of the first generation
experience in the second generation. Class retadondifferentially reproduced and
contested, music is consumed variously througlawveants and nightclubs, and
football is watched and played against local, mai@nd global backdrops. These
microgeographies of the everyday show that desipg@pparent lack of
differentiation between the experiences of the sédgeneration in the three cities,

geography still matters.

Whilst decentring national discourses of identityderstanding how someone can be
a BMW-driving, upper class, Farsi-speaking, fodtralvho believes in gender
equality and wearing gold jewellery, runs the gkeifying these signifying features.
Through emphasising the particular the last thregters it has not been the intention
to wipe out the importance of the universal. Ondbetrary, by focusing on these
more complex and ‘local’ forms it has allowed udbtong them into interaction with
the dominant universalising forms, allowing us ¢e sll of these as processual. In this
chapter in particular moving beyond the intertwimeligio-national discourse
discussed in Chapters 6 and 7 to more complex etaled interactions that exist in
conjunction with national and religious belongirigesses the contingent nature of
identity and the difficulty faced in trying to acomodate complex identities within
national multiculturalisms. By drawing out thesengdex interrelationships that
surround ‘the nation’ it is hoped that we can cdman appreciation of the need to
better consider complex identities in multicultudédcourse. The attempts through
this ethnographic analysis to bring the particuléw the frame of discussions of
identity and to recast the universal as dynamiglsivhot leading to a ‘solution’,

helps us to understand the possibilities for multical futures that evolve out of the

multicultural question. It is towards this ‘resotut’ that the final chapter now turns.
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9 CONCLUSIONS: DECENTRING THE NATION

That the ‘false’ are too visible will never guaraetthat the ‘true’ are
visible enough
(Etienne Balibar, in Bhabha, 1998: 31).

Multicultural policies in their various contempoyarational contexts are, in general,
poorly conceptualised. The contextual dominanceatibnal discourses of belonging
serve to limit multicultural discourses to discoss of the national ‘us’ set in
opposition to the nationally configured migranteih’. This thesis has sought to
interrogate the relationship between the nationraafiiculturalism. As outlined at
the beginning of Chapter 1, this thesis aims ted&e hegemonic discourses of
national identity that serve to limit the potentddimulticulturalism; to bring theories
of multiculturalism into engagement with empiricedlity in order to show how the
nation limits multiculturalism; to bring nationaisdourses of identity into
engagement with other forms of identity, such #igicais identity, class, gender and
subcultural identities, in order to ‘see the ndtesan integral part of complex
discourses of identity; and finally, to produce ngays of thinking about
multiculturalism to embody new directions for maititural theory and praxis that
might also play a role in arresting the politicattine of multicultural policies in
countries like Australia and Britain. This thesastconfirmed the importance of
placing analyses of ‘national cultures’ at the fayet of human geographical
analysis. A cultural geographical analysis grounideah empirical study of the
experiences of the second generation from an imdsagkground in three field sites
has underwritten discussions of the place of diyens society, drawing theory into
engagement with praxis through the interactiorhefriation with its alternates. This
conclusion will give an overview of the argumengsveloped in the thesis,
highlighting how these aims have been attendeddcdlze value of a geographical
perspective, including, in some cases, the abseingeographical differentiation, in

the investigation of the potentials and limitatiamiserent in multiculturalism.
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9.1 The Multicultural Question

Multiculturalism as an idea and a policy framewrkot merely a program of
recognition. Despite what many detractors have, #aiglalso a program of inclusion
and unification. The popular critiques of multicutilism, such as that of Bissoondath
(1994) and Blainey (1984), see in multiculturalidra loss of national unity. For
these critics multiculturalism causes fear assediatith the loss of (national)
identity. However, multiculturalism should not ees as necessarily in conflict with
the nation. Rather, multiculturalism offers the ogpnity to both embrace difference
and to reproduce the nation. Policies of multiaallism are implicitly tied to their
national contexts through the axiomatic principieuaity in diversity’, whereby
concerns of difference are negotiated within thetext of the national whole. Yet
difference cannot be fully reconciled with the amyt nation. This is the focus of what
Hall (2000) calls ‘the multicultural question’ wiicets unity in diversity as the

dialectical relationship between universals andi@aars.

Unlike the form of the traditional Hegelian dialecthe universal and particular
dialectic is an intractable relation that can dsdhought of as the relationship
between modernist rationalist metanarratives aadlétonstructed particularity of
the postmodernist/poststructuralist critique. Theversalising rules set down in a
modernist framework attempt to understand the wibnidugh the generalisation of
structured thought. Thus, they simplify the workdkmowable and controllable and
therefore (at least partially) static, immutableogs time. In this discussion
‘multicultural policies’ can be thought of as modist narratives of simplification. In
contrast, the postmodern critique demands thatameat know our world in its
entirety as it is ‘fuzzy’ and subjective, dynami@anutable, and any attempt to
understand is a simplification of the reality. Tdygamism and complexity of
individual difference, unable to be known in itgiety, defines the postmodern
multicultural individual that policy seeks to inde. The multicultural question then
becomes, ‘how can we include the multicultural cempndividual in a multicultural
policy that is universally applicable across sgc&tetHowever, a policy that can be
applied across society can never wholly include aswbunt for the complexities of
even one individual. Put another way, a staticqyatian never account for the

dynamic individual. Hence in agreement with Hattan be seen that the multicultural
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guestion as a relation is unsolvable. Despiteritragtable nature of the multicultural
question it remains an important relation that tsdtrther investigation. Itis in a
discussion of this ‘question’ that the power ofastmnodern critique becomes evident
through challenging the unquestioned power relatmmmodernist structures.
Modernism breeds ‘solutions’, and hence policiehsas multiculturalism must solve
problems in order to be counted successful. Howg@stmodernism requires that all
‘solutions’ are contingent and partial. It is beti® think of the multicultural question
as setting up a dialectical tension that we camaggh but not reconcile. This
relational tension is the ongoing ‘solution’ of malilturalism, more a management
practice that is inherently reflexive, never futlpsed, than a discrete bounded and
solvable task. Hence, thinking about the relatignsletween policy and the

individual gives us a direction to move towardshea than a goal to achieve.

Another way of thinking of this relationship is dlugh structure and agency. The
universalising forces within society work to sture our existence whilst the
individual seeks the freedom, or agency, to expitessomplexity of existence.
Whilst much research on multiculturalism is miradheoretical musings, the
geographic emphasis of this analysis investigdiesry against a multi-site empirical
analysis of the experiences of two groups of segamération ‘Iranians’, the Baha'is
and Muslims: an analysis which has allowed an iptli@vestigation of how the
tensions between the universal and the particbhédween structure and agency,

actually play themselves out in reality.

The individuals involved in this research wereiset complex network of
interrelationships between structure and agencgiwbiought their imagined Iranian
identity into engagement with its alternates. Thegyaphic and ethnographic
analysis has produced a more nuanced understaofiling power relations within
which the negotiations of identity and belongingédn@een set. Rather than expecting
second generation individuals to be autonomougsetith absolute agency over the
way they respond to the challenges of belongirgyetis interplay between the
expectations of society and the expectations oirtiigidual which set questions of

identity in a more complex matrix of interrelations
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The framing of the dialectical relationship betwesmity and diversity has also set the
structure of this thesis. Chapter 2 dealt withdlseussion of universals and
particulars and the grounding of the analysis erthtion (discussed below). The
methodology chapter followed, after which Chapteiedlt with the ‘top-down’
modernist discourses that seek to structure the @drthe community to which these
individuals belong. The actions of national mulliatal policies and the national
mainstream media limit understandings of commutaitgliscourses of national
belonging, constraining the respondents to natioaaimunal forms. The next
chapter, Chapter 5, presented the contextual datgositions the respondents as
historically set within the migrant ‘Iranian commiyy after which Chapters 6 to 8
analysed the ‘bottom-up’ ethnographic analysis.sehehapters investigated the
results of attempts to resist and negotiate theestring of their positionality (as
‘Iranian’, as ‘migrants’, as ‘the second generajiohhe tensions between agency and
structure are played out within national discoul§dsapter 6) and beyond them

(Chapter 7 and 8). It is to the dominance of natialiscourses that we now turn.
9.2 Multiculturalism and the Nation

The initial stance taken in this research, thaividdals did not need the nation, but
instead used it in an instrumental manner, whilgh@ same time cherishing other
more complex notions of identity (religious, ethdinguistic, sub-cultural,
professional, etc.) as an expression of their ‘t@l&, was too dismissive of the
strength of prevailing discourses of national bglog. The individual is faced with
an evolving set of questions about belonging teatre on the recognition of
minority community status, normally constructedhagational minority set in contest

with the reterritorialised national majority. As IHstates,

(We) ... have to begin with the lived complexity egiag in these diaspora
communities, where so-called ‘traditional’ wayditd derived from the
cultures of origin remain important to communityf-skefinitions, but
consistently operate alongside extensive dailyauton at every level, with
... mainstream social life (2000: 220).

The ‘traditional’ cultures of origin in society late 20" Century modernity are

centred on constructed national communal forms.r#im®n, as a political entity in
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the form of the territorially bound nation-statadaas a cultural entity in the form of
national identity, is continually reproduced as doeninant discourse in communal
relations. As an idea, the nation is not effacetheconsideration of more complex
political and cultural relations, but as Hall ngtesists concurrently with the
complexity that marks everyday daily interactiofsllowing this, rather than take a
post-national stance, positioning national idesgitas something to overcome in order
to find some more complex ‘true’ self, it is mogpeopriate to recognise the nation
as a social/cultural/political entity necessarigledded in discussions of identity.
The results of this research confirm that everr aigehave opened up the possibility
of multiple and complex identities, the staticailynceived nation continues to play a

significant role within identity relations.

It is the continued hegemonic status of nationstalirses of identity, as structured
through political and popular discourse, that cartds the context for
multiculturalism, producingational multiculturalismghat revolve around tensions
between the national ‘us’ and the national migtdr@m’. These national
multiculturalisms are often confused with settletreamd immigration policies, often
appearing in the same government department, fgetpiattach multicultural status
(i.e. diversity) to ‘migrants’. Constructing a manelusive multiculturalism that
moves beyond migrancy will help to better underdtdifference. As Gould (2001)
notes, grounding abstract universals can produmnera efficacious engagement with
everyday reality. As discussed in Chapter 2, contitig a concrete universal
particularises an abstract universal concept hglmrground the universal relation in
a particular context. Grounding universal abstraglticulturalism as concrete
universalisms in the form of national multicultusahs aids in the contextualisation of
policy by particularising the abstract universahcept of the recognition of
difference to construct the recognition of differerio the nation, in the form of the
constructed national majority culture. Constructiragionally grounded policy does
help to bring policy closer to the experienceshef inulticultural individual.

However, limiting multicultural discourse to natadriorms of identity at the expense
of other possible identifications serves to relfg boundaries of community as
‘national’ boundaries limiting the efficacy of miglalturalism by excluding other

forms of difference from the discourse.

333



The recognition of national multiculturalisms maleglicit the context that
dominates discussions of inclusion and toleranbe.idiea of national
multiculturalisms is more than a mere recognitibthe different types of nationally
inscribed political multiculturalisms that exist.i$ recognition of the contexts of
power that underlie attempts to recognise diffeegncsociety. National
multiculturalisms identify difference to the nationthe form of national migrant
communities that preclude other modes of differepf@nce, national
multiculturalisms produce a myopic view of diffecen eliding other possible
categorisations, whether along class lines, or ger, significantly for this research,
through religion. At the same time national mulliatalisms render the dominance of
national discourses invisible as the nation becasimaply the only mode of being in
discussions of difference. The identification o thotion of national

multiculturalisms in this thesis attempts to engab the invisible ubiquity of
national discourses of belonging, drawing the matiot into the open. National
multiculturalisms reflect on the situated naturenafional context, explicating an
important way through which we caeethe nation within concrete discussions of the
recognition and negotiation of identity and belarggiln this way, national
multiculturalisms allow national communal ident#i® be seen as a starting point

rather than an ending point in discussions of itient

The empirical analysis confirmed the duality at ¢ee of national multiculturalisms

as concrete universalisms by highlighting bothgbssibilities inherent in the

national context of multicultural action and thailiations inherent in a restriction of
discussions to national identities. Whilst multtowl discourses have been successful
in Australia and Canada (less so in Britain) inquang hyphenated spaces to express
more complex national forms amongst the secondrggae from Iran, there has

been less recognition of complex affiliations theablematise national discourses of
belonging. Many second generation individuals femmranian background failed to
recognise the possibility, at the outset, of resfiuynto questions of societal

belonging and community outside the acceptableiorgry national framework.

When asked what community they belonged to mostd-ein either belonging to the
Iranian community, or else belonging to the Augaral British or Canadian

community. Even when faced with the problematitustaf ‘Iran’ in contemporary

geopolitics, constructed as it is in the media jamblic discourse as a member of the
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‘Axis of Evil’, as the home of terror, as a nuclé¢areat, and as a homogenous
fundamentalist Muslim nation ruled by ‘evil’ clesisvhose main role is the
suppression of women and the press, these indigidemained within national
discourses of belonging, invoking a national akitre, Persian, as a coping strategy.
Persian identity with its evocative historical inr@ggs allowed these second
generation individuals to remain embedded withitiamal discourses whilst avoiding
the negative social capital associated with Iramess amongst the ‘mainstream’ in
ABC.

Overcoming the extant set of power relations teettiesor decentre the nation in
guestions of multiculturalism benefits from an egpg@ent with the ‘underclass
epistemic status’ of migrant groups, that is, thweiquestioned collusion with
repressive minority/majority relations in discowgsd national belonging. By relying
on Persian as a coping strategy, the ‘Iraniansidatiee immediate tensions associated
with ‘Iran’. Yet they fail to affect wider change the power relations that render
them subject to the essential nature of natiomakstyping by the white national

core. Itis not only about Iranians being Persiamaining within discourses of
national belonging, but of those communal relatithrad challenge national discourses
of identity. Further, true movements towards afpasiacceptance of difference
cannot only involve dynamism amongst the migramer’, but must involve the
possibility of change in the national ‘us’ to reneate hegemonic status of
acceptability built around a pure and distilled{i!) national cultural essence. As
Sandercock notes, any program of change in the ip@Aations to create spaces of
unity and diversity must be a collective effortlmoth sides of this national
communitarian divide (2003: 75). Hence, therereead to draw the nation out of this
constructed static position and into dynamic engeege with its various Others (i.e.
religious identity, class relations, linguistic comnities, gender difference, peer

groups and subcultural affiliations).

Despite the imposition of different scales undertérms of globalisation, from the
personal (i.e. human rights), to the regional (#1g.European Union), the nation as a
‘container’ remains fundamental (Lazarus, 1997: 46} the national community

that links the community constructed ‘from abovedahe community constructed

‘from below’. Whether it is the national projectaf elite or the ‘nationalitarian’
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struggle from below (Deleuze and Guattari, 198®-4), the nation conflates the
political and emotional community into a tangiblgext which remains the centre of
communal discourses. Through a grounded empiricallais of the alternative
communal forms to national affiliation to which theanian’ second generation
subscribe on an everyday basis and the way theseate identifications both
intersect and interrupt national identities it aspible to decentre the nation from this

position of domination.

9.3 Complex Religious Landscapes

Through the lens of complex alternatives to naficentity and their manifestations
across space it is possible to see the decentfinggemonic national discourses.
Drawing dominant national discourses into engageéméh other modes of
belonging within a context of multiculturalism recks the importance of taking an
approach that is less post-national than extraznalily engaged. Chapters 7 and 8
investigated the ways that non-national affiliai@o not efface national belonging
but instead problematise a unitary (or even a hyateel) national identity. Under the
present conditions of globalisation the socio-pdithegemony of national identities
has been challenged. Yet, as Leonard (2003) statescordance with Deleuze and
Guattari, globalisation does not behave in a unifaranner across time and space
(see also Thrift, 2002; Hall, 1991). As a set ajremmic, cultural and political
phenomena it transcends the national in specificsvadong paths of least resistance.
The transnational flows of goods, people and idéespresence of migrants,
indigenous peoples, and nomads pass through sp#iciéis of flight'. They
transcend borders not in a uniform way, but insf@adiuce isomorphisms between

states and scales along which these transcendemd foavel.

Religious identity is one such isomorphism thatleinges hegemonic national
discourses. Both Baha'is and Muslims in the Iradiaspora interrupt national
Iranian stereotypes in specific ways. Yet thes@nat stereotypes continue to be
reproduced in public discourses, a fact that isexaggparent in this research through
the popular conflation of Iran and Shri'i Islam.tins context, those of Iranian
background have been influenced greatly by theeroporary threats posed by the

global ‘War on Terror’. War can act as a “mobilisérethnic sentiments and national

336



consciousness, a centralising force in the lifthefcommunity and a provider of
myths and memories for future generations” (A. Bt8, 1993: 27). For the
respondents in the Muslim cohort in this reseattodiy Muslim identities were always
described against the context of wider contempoganpolitical inferences of the
deviancy and danger of ‘fundamentalist’ Islam ilsahtimately intertwined with
stereotypes of Iran. Their discussions of Musliemiity were reflective of the

dominant discourses of representations in the ‘Ovarerror’.

What is of particular interest about the so-call&@r on Terror’ is that it is not
framed as a territorially bound conflict. It is @amwith no specific territorial front.
When the war is being fought everywhere and anyg/hérat once, there is no place
for the ‘enemy’ to hide. In London, Sydney and Vaumner, the absence of a
territorially bound conflict means ‘Muslims’ areadvn into the ‘territory’ of conflict
as potential terrorists. For Iranians alienatedhftbe current regime of the Iranian
state, as non-practicing Muslims or as Baha'ispgp&iom Iran is in this sense
equated to beinmp Iran. Without a territory to place the ‘enemy’ kiit, the ‘enemy’

can be everywhere, and is embodied in, amongsttthe Iranian (Muslim) Other.

These neo-Orientalist discourses of constructi@hrapresentation (see Chapter 4),
particularly associated with the War on Terror, oty essentialise Islam as
immutably different to the West, but also constiuah as homogenously Islamic. At
the same time these discourses construct Iran beeatic of Islam, as a coherent
‘piece’ of neo-Orientalist discourse; a nation&t $or Islam that feeds into discursive
national difference between ‘us’ (Australians/BifiiCanadians) and ‘them’ (Iranians

as Muslims).

As outlined in Chapter 7, cleavages exist alonigiials lines that problematise this
unitary image of Muslim Iran and give an imageatfthe very least, different ‘Irans’
and different Iranian ‘communities’. For Baha'lseit religiosity and global outlook
both act to decentre the nation, in the first plageindermining essential discourses
of an homogenously Muslim Iran. As a religious nnityg the very existence of
Baha'is from Iran challenges the popular constonotif the uncomplicated Islamic
Iranian landscape. Secondly, the Baha'i Faith probtises the national scale as an

exclusive geopolitical container of identity. Thetimgs of the Baha'i Faith call for
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the transcendence of national belonging in favdar global cosmopolitanism, which
when embraced by all of humanity will mark an emdahange and humanity’s
salvation. Whilst this global interpretation is@|sresent in Islam, of the two groups it
was the Baha'is who were actively engaged withttieslogical position. The
eschatological globalism of the Baha'is sets itsetiontest with dominant national
discourses, overtly decentring the nation. For s\EBaha'is this problematising of
national belonging interrupted their imagininggteé Iranian homeland and
challenged their national identity as AustraliaBstish, or Canadians. For Baha'is,
the nation has functionality as a container of gday interactions. Yet emotional
attachments to the nation are mediated by theede®ir eschatological globalism

setting the nation simultaneously as a barrieldabal reality.

Many of the Muslim respondents saw themselves @adae or held a ‘cultural’
relationship to Islam. Yet the conflation of Iraitlwislam meant they still identified
as Muslims in order to maintain their affectivestte their Iranian selves. Wholly
alienating themselves from Islam would imply a latlkcommitment to Iranian
identity (in their eyes and to other ‘Iranians’prFMuslims’, their predominantly
secular attitude to Islam at first may appear rjude the relevance of discussing
their ‘religious’ identity as a means to decenlre nation. However, their lack of
religiosity is pertinent as it was sometimes oyecthntrasted in discussions to
stereotypes of Iran as a conservative fundamentsli@nic country. The expression
of no religion or a passive relationship to religgerves in this case to decentre the

conservative Muslim homogeneity of Iranian représgons.

Beyond the global problematising of Islam throulgé YWar on Terror, the status of
Iranians as Muslims varied across the three citieSydney, public discourses of
Muslim identity have been implicated in the threbtvaves of Muslim asylum
seekers threatening the integrity of our natiomaitibrs. In London, the British-
Muslim identity as a collectivity for ‘South Asiangredominantly from Bangladesh
and Pakistan, and the recognition of Islamaphoibthe problems of ‘institutional
racism’, were brought into focus by the 2001 ‘riatsnorthern England. In
Vancouver, popular discourses of deviancy relatddanian identity were less
apparent. However, the proximity to the United &adnd its oppositional politics to

Iran as a member of the ‘Axis of Evil' particulaily the post ‘9/11’ environment was
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recognised as a source of tension. Whilst the titesss had contextually different
relationships to Iranians as Muslims, there wasreistency in the construction of the
essential Iranian Muslim stereotype that couldiée to the popularisation of a pan-
Islamic threat in the West. This constructed religi congruency structured
perceptions of Iranian-ness from the outside, tiadlenging the second generation
to explain their positionality relative to the stetype. How the religious identities of
the respondents problematised a homogenously kslaam was remarkably similar
across the three cities, despite being driven lgifip contextualised discussions in

each city site.

Yet there was a degree of differentiation withiml @cross the religious groups
reflected in the responses to racism against ‘vhslin all three cities. Those who
saw themselves as ‘cultural Muslims’, with a relaly uninvolved and somewhat
non-religious relationship to Islam, expressedgrele of agency in the face of racism
in order to interrupt the preferred meaning ofstaarcts. For them, attacks on
Muslims were ‘not about them’ as they were notshainds of Muslims’. Similarly,
the Baha'is extricated themselves from the impbeatof racism through the
conflation of race with religion whereby racismetited towards Iranians is
interpreted as against Muslim Iranians. Finallygbising Muslims felt the impacts of
racism more directly as the intended focus of tmasist acts. These responses were
not clearly differentiated and there was a degfeambivalence and fragmentation
surrounding the impact of racism, which all thepasdents recognised as having
increased since ‘9/11'. Yet the value in the foongacism is that it highlights that
not only was there differentiation between the Baland the ‘Muslims’ but also
within these groups, all of which unsettles thégieus stereotype of Iranians as

Muslims, which in turn decentres the monolithicioal stereotype of Islamic Iran.

9.4 Alternative lIdentities

Beyond the tensions between religious and natiolealities, other experiences and
affiliations can, and do, impact on the way induats think and feel about
themselves. Additionally, the different socio-pichtl contexts against which these
musings over identity are set contribute signiftbato producing distinct, yet also

similar, experiences in the three different cities.

339



The aspirational ideals amongst many first genamdtianian migrants produce
distinctive spatial and social intersections thatartially reproduced in, and
partially contested by, the second generation,déatre on class separations. Most
ethnographic analyses in geography (and beyond}sfon the relatively poor and
powerless leaving “in the shade huge parts of tbegsses that human geographers
aim to understand” (Cloket al, 2001: 193). A distinctive feature of this resais

the dominant ‘upper class’ aspirations of Iraniagrants (and their children).
Migrants from Iran come from both the highly edechimobile middle to upper
classes and from the unskilled lower socio-econ@adtor, as both landed
immigrants and refugees. The majority of the resignts in this analysis came from
an urban middle to upper class background wittr feients living in Tehran prior to
emigration™° The parents of many had taken advantage of theialsand financial
mobility as educated professionals to leave Irahénperiod immediately following
the revolution with others leaving during the Idaag war due to the threat of
conscription or their increasing persecution. Irttakee cities attempts to emulate
prior class positions fed an aspirational intraarb@bility that saw many moving
into (or aspiring to move into) higher socio-econoareas over time. The
preponderance of Iranian families in the northerousbs of Sydney and Vancouver,
and in and around Kensington and Knightsbridgedndon, reflected the importance
of class distinction. Class relations transcenébnat difference with the parents of
respondents portrayed directly and indirectly irtishildren as sometimes closer to
their (white) ABC class cohort than to newer angwvaf ‘lower class’ Iranians who
were often embodied as a threat. For the secorelrgigon, some described their
desires to live in these upper class areas andamaior achieve a lifestyle similar to
their parents. A key to this class reproduction th@semphasis on tertiary education
in particular fields, such as medicine, dentisliyy or engineering, which held a high
degree of social capital amongst other, mainly §ieneration Iranians. However,
others of the second generation from both a Mualieh Baha'i background viewed
their parents’ ‘obsession’ with status in a negatight, professing in themselves a

more egalitarian view.

150 5ee Appendix 3.
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Class distinctions resulted in both socio-econasejgaration (spatially figured
through living in more expensive suburbs) and sspar through temporal rights
based loosely on the length of time since immigratNew arrivals were often
constructed by many respondents as ‘Fresh off ta’ BFOBS’), implying that

these newer arrivals were more likely to be lesalthig and less capable of behaving
in a ‘suitable manner’. FOBs were seen as a thwatit,some respondents talking of
their parents’ warnings against ‘hanging aroundhwinem. These attitudes to class
separation were found across both religious cohalttsough the Baha'is, with their
particular patterns of urban settlement driven iongering, were less likely to
manifest this separation spatially. Yet even hetesn Baha'is moved to areas to help
spread the Baha'i institutional form, they oftetureed to areas with large
concentrations of Iranian Baha'is such as St Iw&yiney, or North Vancouver in
Vancouver. In London, the pre-existing class sefmars, and the fact that the ‘Iranian
community’ pre-dated the revolution, saw a cleagatisation of spatial class
differences, with the aspiration to live in Kendimg/Knightsbridge sometimes seen
as economically unrealistic. These class relatt@msthen be seen to cross national
boundaries of separation between the ABC ‘us’ &edranian ‘them’. However, it
would be inadequate to claim that these classioaiare ‘ethnically neutral’. Whilst
wealth, profession and social status afforded aestegf social mobility, this always
needed to be seen within a context of wider ratatiaf race and inequality
normalised along national lines and differentiaibntextualised in each of the three

cities.

Music events and club nights were other example®ofmunal forms that
transcended the national form with the appeal‘Middle Eastern’ regional musical
‘tradition’ centred on Persian and Arab music beiognthe focus of Persian club
nights, particularly in London. These events aredhncing and music associated
with them represent both a subcultural communahfserving to partially challenge
national delineation through ties to wider ‘clubipiculture’, and a celebration of
national cultural identity that often centres oeapl days of celebration in the

I[ranian calendar, such &rooz

As both the Iranian national game and the ‘worlchga football has become an

important locus for many of the second generatanticularly young males. These
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‘football communities’, as spectators and as playaiso have fragmented
relationships with the nation. As supporters, msppgke of the reverence with which
they held the Iranian national football team, gdingreat lengths to watch matches
live via satellite, particularly the qualifying nadies for the World Cup. The depth of
support for the ‘national team’ often belied alhet expressions of the lack of
affective ties to ‘Iranian-ness’, helping to empbkaghe fluidity around identity; a
product of the dynamic interrelations of agencsycure and enduring ethnic
belonging (as a combination of the two). As playseveral were involved in teams
made up of ‘Iranians’, playing both informally amdorganised competitions. Yet, as
supporters and as players, these individuals wsoeimplicated in wider fraternities
of football sharing common ideals and desires witter footballers, from their local
competitions to around the world. Playing footbafhilst being seen as important for
‘Iranians’, was not exclusively Iranian, and thed® played with teams of non-
Iranians recognised that the important thing wasetplaying football, rather than

taking part in an Iranian cultural pastime.

The gender bias towards men in football spectamjplaying was one aspect of
gender specification that also cross-cut other canahaffiliations. Women,
particularly from the first generation, were offgresented as the custodians of
Iranian cultural maintenance. This was more appganeMuslim households than in
Baha'i households, with second generation Bahadith (male and female) more likely
to be involved in the promotion of equality througtigion that was at odds with
specific gender roles. However, both cohorts, linhaée cities described the desires
of their mothers that they maintain ties to langudg a similar manner, whilst men
from the first generation were generally not segthieir children as promoting ties to
I[ran as much as women, some sought to instil tteiéctual sensitivities of ‘Iranian
manhood’, centred on Persian classical poetry aildgophy. In the eyes of some of
the second generation this separated Iranian mem Australians/Britons/Canadians.
This national specificity was interrupted by otigender expectations, such as the
explicit gendering of domestic space, with womenttie kitchen’ and through (male
and female) expectations of feminine beauty. Tlgeseler roles transcend national
boundaries, working to place Iranian women and wiémn wider discourses of

gender relations.
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These alternate identities, from religion to clagnder and communities of music
and football do not exist exclusive of nationalnty. Rather than thinking of these
as diametrically opposed it is best to think ofnth@s in dynamic interaction, all
acting as isomorphisms, rising to prominence ini@aar instances as convergences
of context demand. By drawing on these alterndiesigh an empirical analysis we
can catch a glimpse of the complexity that undeesaentity relations, helping to

draw the nation into dynamic engagement with itsrabtes.

9.5 Placing the Second Generation

As was discussed in Chapter 2, many researcheesfbansed on the processes of
cross-generational assimilation and integratiorgugh changes in educational
attainment, the continuity of endogamy, the retantf ‘migrant’ languages, the
economic success of subsequent generations asmnafkehange and ultimate
inclusion in the wider national community into whithe ‘migrant community’ is
supposed to assimilate. These studies ultimatelysfon the loss of cultural markers
as individuals merge with a wider ‘national’ cubicommunity. Most fail to question
the validity of the (white/male) ‘centre’, failing explicate beyond the most
essentialised features (e.g. the uptake of Enfflisiuage), just what it is that defines
the ‘national community’ into which ‘migrants’ angeant to integrate/assimilate. This
general failure by many studies to emphasise tinamhyc relationships surrounding
the central national identity, the whiteness atdbietre, leaves the second, and
successive, generations on a progressive patlsimikion into the ossified

‘national culture/identity/ethnicity’. This develogntalist reductionist paradigm does
not leave room for a fuller understanding of thb ahd flow of relationships that
surround the affiliation to national identity/ielemanding as it does that the second
generation arexclusivelyon the path to integration, to becoming ‘Austnallja

‘Canadian’, or ‘British’, no matter how we defineese identities.

The positionality of the second generation betwéemation of residence and the
‘homeland’ renders them interstitial actors in disses of national belonging. One
aim of this research has been to unsettle thisstiti@lity and to locate a ‘place’ for
the second generation. Producing a place for tbenskegeneration works to

normalise their positionality as tangible and knblgaa second generation ‘culture’
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that is no longer ‘in-between’. This runs the rikkt, instead of destabilising the
nation, the recognition of second generation ititeakty may be essentialised as just
another ‘culture’, an addendum to national discesisf belonging. This is one way
of thinking about hyphenated identities, the Irarfaustralian/British/Canadian
identity that have become differentially manifdsough multicultural policy.
Hyphenated identities are an extension of the m@tiog of unitary national

identities, recognising as they do the syncreti§two national cultures to form a
hybrid ‘third’. However, this discourse of inclusigs only partial as hyphenation
remains embedded within national discourses ofriggty and hence subject to
subordination in extant relations of power; a bassaibaltern whose hybridity is its

ontological weakness.

Rather than think of this analysis as purely segkiplace for the second generation,
a space for the children of migrants to express theque identities which is safe
from the ravages of national discourses of belangins analysis of second
generation positionality needs to be seen as aagemgent with the interstitiality of

the individual. It is not a case of transcendingridity in order to fix the second
generation in place, but of investigating the paises inherent in their apparent ‘in-
between-ness’, and through this to reflect on ilmddétween-ness’ of everyone in
society regardless of their ‘national’ identity.€lfecond generation are not a discrete
entity marginalised by their position in-betweetioras. Rather, they are involved in
complex negotiations with and beyond national idiestthat echo the negotiations of
other individuals in society. Their position ‘outsi national discourses merely makes
their interstitiality more visible, both to themge$ and to others. Whilst it has not
been explicitly shown in this thesis, it is fairday that ultimately we are all

interstitial, involved in an ongoing negotiationafr dynamic place in society.

This analysis allowed the second generation sonestigation of their own
positionality through the visual ethnographic exsrcBy taking photographs, and
reflecting on the decisions behind these expressibeveryday identity, the second
generation took part in the productive examinatbtheir legitimate place in society,
that may be contingent, but should not be thoughsdbetween’ other legitimacies,

and hence of subordinate value.
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Constructing a place for the second generatiorleringgs the boundaries of
contemporary multicultural praxis. In a rationatigtvelopmentalist paradigm the
second generation are generally excluded from élieigs of multiculturalism by
virtue of their positionality beyond ‘the migranBy setting the second generation on
the ‘path to inclusion’ contemporary national meuttural policies insist that the
second generation need no support in these pra;dsseause the progression is
‘natural’. As mentioned above, multicultural poéisiare often equated in popular and
political understanding with policies of settlemdfor example, the funding of
‘settlement services’ such as language trainingeamgloyment and housing referral
services forms the core of multicultural servicéwéy in all three national sites
officially limiting questions of the recognition adifference to the first few years of
migrant settlement and therefore precluding thersgécand subsequent, generations.
Constructing an active place for the second geioarahallenges the extent of
multicultural services and questions what is ‘thgrant’ and when does somebody
stop being ‘the migrant’. Even in the Vancouvere;ashere Canadian/British
Columbian multiculturalism is explicitly linked tagsible minorities and issues of
race, taking it beyond the first generation, tmacttire of policy serves to reify
difference between ‘the visible’ migrants and, mplication, the invisible (white)
Canadians, replacing their in-between-ness witletisential character of the migrant

national.

Further research with other second generation graanm groups of disadvantage,
such as along lines of gender, ability or sexuatitymalised as outside the
white/male/able bodied ‘core’, will highlight thgdositionality with respect to the
principles of multiculturalism, further challengitige limits of multicultural praxis to

the question of inclusion of nationally constitutadyrant groups.

9.6 Geographies of the Iranian Diaspora

Diasporas are dynamic, a fact supported by the pbeaat the ‘Iranian diaspora’
which has undergone significant change since tleelld90s. The ‘exile’ of Iranians
from Iran (Naficy, 1993) and the long-distance o@adlism (Anderson, 1983; Skrbis,
1999) that resulted up until the mid-1990s consédi@ shared transnational

relationship between the diaspora centres, basédedack of access to the
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homeland. Iranians were all exiles and exile wakaed relationship that crossed the
boundaries of ethnic and religious groups. Howesiace the ascension to power of
the more moderate Khatami in 1997, there has bganmtial rapprochement with the
Iranian diaspora, particularly for those of Muslixackground. Whilst barriers are still
present, such as the threat of conscription fongamen, many of the second
generation Muslims in this study had recently utadem, or intended to in the near
future, the return journey to visit the Iran thasithe subject of their long-distance
imaginings. Yet for others the barriers to retiemain. Baha'is continue to be
persecuted as apostates in Iran and their exilairsnndefinitely. Many | spoke with
would not even consider the possibility of retunder the theocracy. The act of
return, where it is available, interrupts Naficg¥&le emphasising the segmentation of
the ‘Iranian diaspora’ (Werbner, 2000), particifaalong religious lines. It is not
enough to talk of a unifying Iranian exile undee firesent conditions, with some able
to transcend the barriers of revolutionary Irantke first time in their lives whilst

others remain excluded.

In each city, the paucity of distinctive formal tistions for the Iranian communities
appeared initially to reflect a lack of commundknaction. However, this lack of
formal relationships and visible places of intei@tbelies the reality of a dense
network of informal relations (Bousetta, 2000) cedton the circuit of families
involved inmehmuni These relatively regular group gatherings imbwéh the
requirements of reciprocity are key sites of inggrgrational interaction and these
occasions allow the reproduction of specific ‘lieamiicultural traits in the second
generation. Several spoke of their need to maingéaguage skills in order to talk to
older generations at these events. Even thougk themsts became less important for
many of the respondents, both Baha'i and Muslikeahs they got older and more
independent, they were still recognised as pladesgaviranian food and music were
consumed with women and men taking traditional gemdles. The more
cosmopolitan Baha'is were less likely to take pagxclusively Iranian activities such

asmehmunialthough this was not exclusively the case.

One discrete challenge to this geographic analyassthe lack of differentiation on
many levels between the experiences of Baha'igvunglims in SVL. This similarity

of experience can in part be understood througih pifece as the second generation.
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Living at a physical and temporal distance frormlnas led to a diasporic
convergence as the grounded specificity of firstegation nostalgia based on their
local experiences in the homeland are lost to trmeidance of a more generic
national imagining amongst the second generatioadtition, as discussed, the
majority of the respondents in this research weymffamilies who emigrated from
the elites living in pre-revolutionary Tehran, puathg a similarity of experience
which cannot be distanced from their upbringinghie diaspora and their family

history in Iran.

There was some interaction between the two relggroups in all three cities as
individuals nurtured complex interrelationships.wéwer, for many of the
respondents the Iranian Other, whether they wersliMwor Baha'i, living in their
own city were farther away in terms of social rielas than many of their co-
religionists in other cities in the Iranian diaspofhrough email and transnational
mobility many respondents had developed transnatiorks with other Iranians in
the global diaspora(s). For both groups, ties exktended family often led to visits
within the diaspora. However, for the Baha'is, lpnational and transnational
institutions facilitated a high degree of mobiltich often led to the cultivating of
relationships with other Baha'i Iranians in otheumtries, or on other continents. The
‘year of service’ and the emphasis on pursuingyi@lis capital through ‘pioneering’,
also ensured the Baha'is were focused ‘outwardsi @hen operating at the very

local.

Across different scales and within and across ttierdnt cities of the Iranian
diaspora(s), the second generation are enmeshleth witmplex interrelationships
that once again challenge simplistic national comahtorms. The value of this
multi-site, multi-scale geographic analysis hashbeehe opportunity to uncover
some of these complex interactions that variousppsrt and challenge national
imaginings destabilising their interstitial place@ne of ‘becoming’ a productive
national, and thereby dispelling some of the sistiglinotions about community,
identity and assimilation. On the surface, whag #nalysis shows is that geography
sometimes matters. The differential experiencesssc8VL tell us place is important
in deriving context. However, it is the similargi@cross the three cities that

advocates of globalisation may claim points toltss of geographic specificity. Yet,
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even the transnational relationships in this anslyse harbingers of post-national
discussions of the irrelevance of place, are enateshlocal transactions, such as the
power of ‘the return’ amongst the second generabdine)invigorate transnational
connections. Discourses that claim geography ngdomatters in an era of
globalisation overly rely on the overcoming of theminance of national discourses
of belonging rather than seeing in transnationatiasns the inherent complicity of

relations at multiple scales.

9.7 Multiculturalism and the Geography of Fear

As has been discussed, a potent popular critigumeutticulturalism is that it
engenders a fear of loss. In ‘All for Australia984), Blainey sought to rally
‘Australian society’ in the face of the divisiverétat of multiculturalism. Birrell
(2003) warns of the threat inherent in the spabalcentration of ethnic minorities, of
‘ghetto’ formation, that is a partial product oethecognition of migrant rights.
Bissoondath’s assimilationist appeal (1994) cldina multiculturalism causes an
unnecessary destabilisation of national identity @at it fosters fear and division.
Lord Tebbit, the originator of the ‘cricket testirfnational loyalty, calls for the
monitoring of the (ever)presence of multiculturadifighlighting the fears that the
unsettling powers of multiculturalism hold for rsis and nationalists alike. This is
because whilst multiculturalism is many thingss iprimarily an ‘interruptive
rhetoric’ (Werbner, 2003: 54) that destabilisesftise hegemony of ‘the nation’
pointing to the complex cultural and ethnic forroas that exist within the political

community (see also Bhabha, 1994a).

The arguments of all of these critics, despiterthery different politics and
positionalities, derive from one assumption: thattroulturalismcausedear, and
hence to remove multiculturalism would remove thar fof loss of national integrity.
However, multiculturalism is a program for the rgoion of difference. Removing
the recognition of difference equates to returnothe already unsuccessful
assimilationist policies where everyone had tothe same’, and no difference from
the national character was recognised or acceptiblece to remove fear, these
critics claim, we must return to a static and seaational identity that is

impermeable to change. It is the fear of changediff@rence implies that becomes
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the root, and to alleviate fear we need to retara $tatic and stationary national
essence. However, there is no static essencertiduges change, and hence the fear
of change. As history attests, in the absenceeofehognition of migrant difference,
some other difference makes itself apparent. AgoBalmplies in the quote at the
beginning of this conclusion, no matter how we ‘guiee’ the visibility of the ‘true’
national by erasing the Other, the very ‘truthidgntity demands an Other against
which it is measured. Constructing an imaginargesal identity that is suddenly
brought into dynamic threat by multiculturalism do®t alter the fact that change is
implicit, and therefore fear of change always lmesgotential to exist. What these
critics of multiculturalism actually reflect is thiear is everywhere in potentiality and
some are able to deploy fear (i.e. the fear of icwlturalism, the fear of migrant

Others) in order to preserve power.

In response to the critics, multiculturalism doesduce the recognition of change and
hence engages with uncertainty. Decentring th@mnakirough an engagement with
national identity as a mutable subject, one aatwryst many in identity relations,
not only produces an insecurity over national idgnit produces the possibility that
national identity is not hegemonic, that it is tie¢ only way to describe ourselves in
our everyday interactions. That is, it not onlygwoes the potential for a destructive
fear (change brings loss), but also for a prodediar (change brings possibility)
(Hage, 2003). Multiculturalism as a policy for tlezognition of difference highlights
the change inherent in the deterritorialisatiort tiurs due to the presence of the
Other. The reterritorialisation that results fradmstrecognition presents the
opportunity to engage with fear as productive nathan purely destructive. One way
multiculturalism can help to alleviate the destivenature of fear is to draw upon the
commonalities that exist across the multiple bouiedaof difference. According to
Sandercock (2003), this can be achieved througkriowered political action of
micro-publics. However valuable Sandercock’s geplgical engagement with fear
through multiculturalism is, it suffers from thellda elide the ‘ethnic’ component of
identity to produce an ethnically-neutral polititelonging. Her position of ethnic
neutrality, whilst conveniently attending to bolte tdivisive nature of ‘ethnic
tensions’ and the ethnic focus of popular critigaesulticulturalism, is unrealistic.

As Kymlicka (1995) notes, there is no ethnicallyinal civic reality.
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It is through drawing on just those things thatdanock seeks to deny — the power
relations and political economies tied to the ‘&thiy’ of religion, race, language,
class, gender, the music we listen to, the foocdatethe football teams we support,
our professional affiliations, and other sub-cwdtwascriptions — differences that map
unevenly onto society and cross many boundariéiseoéssentialised nation, that we
can bring the nation as ethnic and political asttw a dynamic relationship with
ideas of difference. Seeing the nation, throughative national multiculturalism, is
the true ‘agonistic’ politics (Amin, 2002), wheteetperpetual engagement with
difference is mapped through the problematic iddas ethnic national belonging.
Again, like Sandercock, | recognise that this doasgive us any simple answers, but
| feel that we need to engage with the nation &k ao ethnic and political identity
within discussions of difference in order to gaimme foothold on the fear associated

with the ‘loss of national identity’.

9.8 Conclusion: Multicultural Futures

Beyond a scattering of research on the successdaiéures of policies of
multiculturalism, there has been a lack of involesin the discussions of
multiculturalism by geographers (though exceptimctude Amin, 2002; K.
Anderson, 2000; Bonnett, 1993, 1997; Dunn, 199&d&mashi, 1993, 1999; Mahtani,
2002). There has been no attempt to date in gebgtapundertake an empirically
grounded ethnographic analysis in order to intateghe theoretical. This thesis
attempts to fill this shortfall, tying the compleemmunal affiliations of the children
of Iranian migrants in Sydney, Vancouver and Lonuohta theoretical discussions of
the future for the discourse of multiculturalisnineTmix of theory and empirical
analysis has allowed the comparative geographiesiiyation of how national
discourses of belonging create a context for multticalism and also structure

barriers to greater recognition of difference.

A purely empirical thesis runs the risk of showaamplexity for its own sake, whilst
a purely theoretical thesis points to ‘complexitythout revealing the particular
relations that render something complex. An engagemvith both theory and
empirics, guided by the dialectic of unity and dsity as laid out in Hall's

multicultural question, has detailed a possibleraagh to a multicultural future that
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is not limited by the dominance of national dissms of identity. Hall's position that
the strength and weakness of multiculturalism iheirreconcilable dialectic
relationship between the universal and the padiasimore than evident in this
context. Moreover, what this thesis demonstrates ismpirical engagement that is
missing from Hall's analysis that supports the eatibn that the multicultural
guestion can aid in finding a way to negotiate @mplex realities whilst at the same

time engender a more inclusive society for all.

The complex communal forms in which the childrerrahian migrants are involved
across time and space are understood primarilythmr® through the lens of
discourses of nationhood. Yet in a world embodigdifference and temporal
dynamism to claim nations have an essential staicacter is disingenuous. The
empirical analysis has illustrated how discourdesational identity limit the

potential of multiculturalism(s). For the particutaase of the second generation from
Iran, their religion (or lack of it) was shown te b suitable point of departure for the
empirical decentring of the Iranian national stéype. This, in turn, supported the
engagement with other isomorphisms, or ‘lines ightf, such as class, gender and
subcultural identities, that cross and unsettl¢éampinotions of Iranian national
belonging. The strength of the empirical analysis been its power to demonstrate
how empirical complexity interacts with the hegewyoithe nation. It is an
engagement with complexity, rather than a discussfgostmodern identities that
uses complexity as a ‘safety net’ (Laurier and ®HD03: 1055, in Cloketal., 2001.:
190).

Throughout this research | have focused on the lniityaof constructed national
migrant identities. However, drawing ‘migrant’ ratal identities into engagement
with alternate categorisations not only servessitedtre the dominance of national
discourses of migrant belonging, the national ‘thdmat it also in turn points to the
decentring of the national ‘us’. Whilst this theka&s not directly dealt with the
mutability of core white identities, the analysigygests this. Since the outset of this
research | have constantly experienced the questdy Iranians?’. Of the myriad
reasons | have put forward in response to thistgpres bears mentioning one in
particular at this stage: that this research hasdswuch relevance for ‘Australian’

(and ‘Canadian’, and ‘British’) identity as it dofes ‘Iranian’. The concentration in
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the empirical analysis on the challenges to theidrastereotype not only highlights
the mutability of conceptions of ‘Iran’ and theditrian migrant community’ but
alludes to the mutability of the national whitenasghe centre of a static Australian
(/Canadian/British) stereotype. The second germ@rationstructed as interstitial
actors through dominant discourses of nationalrggitg, suggest the decentring of
both Iranian and Australian (Canadian and Britisiglish) dominant constructions of
identity. It is not only about ‘their’ differencbeut also about ‘our’ difference. Whilst
the ultimate mutability of the core whiteness @& thigrant receiving nations of
Australia, Canada, and Britain can only be impbgdhese results, an empirical

confirmation of this would be a natural extensidhis research.

Ash Amin (2002) discusses the necessity of invasitig the ‘micropolitics of
everyday social contact and encounter’ in ordemtderstand the empirical reality of
these ‘micropublics’ as “fragile and temporary legtients springing from the vibrant
clash of an empowered and democratic public, rdtfeer as the product of policy
fixes and community cohesion or consensus” (206R).9His warning calls for a
move away from the prescriptive policy realm irtie teality of the banal and
everyday experience. The present ethnographic sisalyoth through interviewing
and the visual ethnographic analysis based ardunghotographs of respondents,
has attempted to gain some insight into the munddagactions of the everyday
communities of the second generation. Whilst thek iitself is difficult, and in this
thesis certainly incomplete, | agree with Amin be heed to engage with the
everyday. Entering into the micro geographies @rgday existence has been as
important in this analysis as the cross-comparaeagraphic analysis at the macro
(inter-national) level. Yet attention to micro geaghies as advocated by Amin is not
enough on its own. There continues to be a nesdrtehow link this empirical
research to policy, to investigate both the quesbibunity as a universal as well as
diversity as a particular in order to fully undarsd not just the everyday, but also the
limitations implicit and explicit in the policiesd processes that seek to structure
reality. By attending to the multicultural questiand attempting to decentre the
nation in discourses of multiculturalism this ttselsiys the groundwork for future
thinking about policy development that engages widgse geographies at different
scales,
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This has not been a call to rally around commuigitanotions in order to re-
invigorate a ‘new Multiculturalism’ for the 2lcentury. Rather, it has been an attempt
to become more aware of the assumptions inhergheimulticultural polity as
expressed through the political visions of Westi#reral democracies of the late"20
century, and therefore to understand better howetsdalilt upon the shoulders of
nationalism are ultimately inadequate to deal wh#hrecognition of diversity (in toto)
within the national border. As long as multicultisan continues to rely on ethnic
absolutism, or culturalism, with its central reli@on the recognition of difference
from the pre-existing national identity, we will baick in Foucault's (1979)
‘incitement to discourse’ where the reliance ugumitea of the nation-state as the
context for multiculturalism forms its basic weakagas ultimately the nation,
‘yours’ and ‘ours’, cannot be shifted from its dorant position in the ideas of
inclusion. In this thesis, the strength of a gepbieal empirical analysis has been
combined with the explanatory power of ‘nationallticulturalisms’ as concrete
universals to better understand the link betweeorthand the empirical, to set down
an ideological direction for multiculturalism, raththan a ‘solution-based’ mentality,
that may promote a productive sense of change eiedbtittough everyday complex
interrelations. Understanding the national contexis limitations of multiculturalism
has implications for policy. Yet this analysis lra®ided taking a prescriptive stance.
The differential realities uncovered in the thréees highlight the open-ended nature
which precludes a purely prescriptive response. tWhisiresearch does do is provide
a direction for a more comprehensive multicultumgblementation that we can ‘work
towards’. A multicultural future is one where thegmatic closure of the
multicultural question is not the goal, rather igaition of theongoing processf
seeking an ideological closure, the managemeriteofrtulticultural question, as the
dynamic reality in which we exist. It is a futurdn@re we need to interrogate the

‘whiteness’ that is the hidden context of attenmptanderstand difference.

The empirical analysis of the Iranian case showsriportance of national context at
the same time as the limitations of the relianceatonal discourses. Whilst the
nation is important, it is not exclusively so. Hoxee, this research is not post-national
and the continued calls to ‘move beyond’ the nateffect a desire to bring the
differential national contexts into engagement wiik complexity of dynamic reality.

The empirical analysis brings the nation into aatgedegree of contingent relational
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contact with the other communal forms, to highligtat whilst everything is dynamic
and interstitial, there remains a degree of fixibat there is unity in diversity.
Through the case study of the second generatiotifiiasd Baha'is from an Iranian
background in Sydney, London and Vancouver we h&es able to see with more
clarity how we can move towards a reform and regjakation of multicultural policy
that better takes into account its grounding inoma contexts in order to guide
policy towards a multicultural future framed bakinoughthe nation antbeyondthe

nation, less post-national as extra-nationally geda
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APPENDICES

Appendix 1: Phase 1 Questionnaire
Semi-Structured Interview Questions - draft 5

Thank you for participating in this study. The &lling interview is loosely
structured around a list of questions, and | wgud like to remind you that you do
not have to answer any questions you don’t wiskntaddition, you can discontinue
the interview at any time as set out in the conaedtinformation forms.

This work is set in three countries and relatestiat | have called several ethno-
religious groups so a lot of the questions areequéineral. Please forgive any
ambiguities that may arise and please don't hesitatisk for clarification if you need
it.

There are several terms used in this interview thak should define at the outset.

Refugee - someone who is accepted into Britain ttalia/Canada under the UN 1951
Convention for Refugees.

Asylum seeker/refugee claimant - someone who ikarprocess of applying for
refugee status. First you are an asylum seeketh&mdyou become a refugee under
the law.

New arrival - a migrant who has arrived in Britéfwustralia/ Canada. They can be
from any category or stream of immigration - huntangn (asylum seeker, refugee),
family reunion, business, temporary or visitor.

Second generation - the children of migrants wheeveéther born here or were born

overseas and came here before their tenth birthddyhave spent at least half their
life in Britain/Canada/Australia.

DEMOGRAPHIC |NFORMATION

1. Whatis your name?

2. How old are you?

3.  Where were you born?

3.1. If you were born outside Britain/Australiaf@ala, when did you arrive in
Britain/Australia/Canada?

4. Where do you live?

5. Have you always lived there?
5.1.  Where did you live before?

6. Who lives in the family home?
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7.  Why did your family choose to live in this/thgdace(s)?

8. Where do most families from Iran live in LondSgpdney/Vancouver?

9. Did y)our family know anyone in London/Sydney/\¢anver before they arrived
9.1.;].ere- Where do they know these people from?

10. Where did you go to school?

11. How much education have you received?
11.1. Do you wish to complete more education eftiiure?

12. What type of work do you do?

13. Why did you choose this type of employment?

14. Where were your parents born?

15. Do they have British/Australian/Canadian Citigleip?
16. When did your parents arrive in Britain/Ausa&Canada?
17. Are you single or married?

18. Do you have any brothers or sisters?

18.1. How old are they?

18.2. Where do they live?

18.3. What do they do?

18.4 How much schooling did they receive?

THE STRUCTURE OF THE COMMUNITY

19. Do you attend any events, like dances, or giutos/pubs, or religious events or
festivals, where there are other people from Inatheir children?

20. Do you use, attend, or are you a member of paggnisations where there are
other people from Iran or their children, suchegious organisations
(church/mosque/temple), sporting clubs, universitgchool organisations,
government or non-government agencies?

21. How many people go to these events/organission
21.1 Are they all or mostly people from Iran orithehildren?

22. Why do you go to/attend these events/organissti
23. Are these events/organisations good sourcegasmation about your history
(non-specific) ?

" discussion
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24. How important do you think these events/orgatioss are as places of
information about Iran (specificy

25. What events/organisations do the other mendfgrsur family attend, or are
members of?

26. Do you feel any pressure to join any orgarosat?
26.1 Is this the same for other second generatidiniduals?

27. Which people from Iran living in London/Sydnéghcouver wouldn’t attend the
events/organisations that you attend?

28. Are there any new arrivals, such as new migrantefugees, involved in these
events/organisations?

29. How do you feel the events/organisations art ttstablished members respond
to new members, particularly new arrivals?

30. Do you think there is a group, or groups, taclwlyou belong that could be called
a community?

31. Do you prefer to use the term Iranian or Pargadescribe the community here
and the country your parents came from?

31.1 Do you prefer to use the term British or Estglio describe your sense of
belonging to the wider community.

32. Which of the following is the most appropriatay you think of yourself:

Iranian Iranian-British/English  British/Englidhanian  British/English
[ranian Iranian-Australian Australian-lranian Anadian
[ranian Iranian-Canadian Canadian-Iranian Canadian

32.1 Does this change depending on your situatoivého you are with, e.g. at
work, school, family?

34. Who are part of these groups or communitiesvémmlare not part of these
groups?

35. Do you feel that you are part of different great different times and with
different people? Explain.

MIGRATION AND REFUGEE | SSUES

36. Do you know what led your family to migrate?

37. What made your family select Britain/Canadatfal®?
37.1 Was Britain/Canada/Australia your family’stichoice?

" discussion

357



38. Do you know what migration stream your paranisred under? Was it as a
skilled migrant (under the points system), throteyhily reunion or as an asylum
seeker/refugee claimant or refugee?

39. Did they receive any help from the government?

40. Did individuals or organisations, such as f&ffamily or religious organisations,
give your family any help?

41. Are there any difficulties or obstructions faginew migrants as they try to enter
Britain/Canada/Australia?

42. Is it more difficult to migrate to Britain/Cati@Australia now than in the past?
Why would his be so?

43. Is the situation facing new migrants once theter Britain/Canada/Australia
different to the way it was in the past?

43.1 s the situation facing Iranian migrants shene as for other migrant groups

entering Britain/Canada/Australia?

44. Did you or anyone you know enter Britain/CarAdatralia as an asylum
seeker/refugee claimant or as a refugee? When?

44.1 Did your/their experience differ from othergnant experiences?

45. How do your parents and other first generatiogrants feel about new migrants
and refugees?

45.1 Is this different to how you and your frieridsl about new migrants and
refugees?

46. Are there differences in the way the differ@manisations within the
communities think about and respond to new migfants

LINKS WITH THE HOMELAND

47. Have you ever been to Iran?

48. Would you like to go to Iran in the future?
48.1 Is there anything stopping you going to Irawor in the future?

49. How important is it that you maintain links viran?
50. Is the homeland something that other childfemigrants you know think about?

51. Have you communicated by email or via chat merith people in Iran?

52. Have you communicated by email or via chat merith people from Iran in
other cities or countries? Where?

53. How important is the internet for you as a waiearn about Iran?
53.1 Does it bring you closer to the culture areh&f?
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54. Can you speak and/or read and write Farsidefsimenian?
54.1 Would you like to learn to speak and/or raad write Farsi/Persian/Armenian?

55. On a scale from 1 to 10, how would you raterygpeaking and reading/writing
of Farsi/Persian/Armenian?

57. With whom do you speak Farsi/Persian/Armenian?

58. Have you spoken with any recent new arrivalsfiran about Iran?
58.1 What did they have to say?

58.2 Was this what you expected?

59. Have you traveled to any other countries beside and did you make contact
with any Iranian people there?

PEERS AND M ARRIAGE PARTNERS

60. Do you discuss Iran with your friends?
61. Describe your group(s) of friends?
62. What do your friends think about Iran?

63. Do your parents think there are people whaiaseiitable as friends? Why?
63.1 Do you agree?

63.2 Is there any type of person you would notreafls with?
64. Do any of your friends talk about new arrivals?

64.1 What do they say?

64.2 Do they talk about the ‘refugee problem’?

64.3 What do you think about what they say?

65. (If single) Do you want to get married in thiure?

65.1 Is there any particular person that your pgaremuld like you to marry?

65.2. Is there any particular person or personswauwid not think
you would marry in the future?

65.3 Would you travel to find a marriage partner?

65.4 Where would you go?

65.5 Would your parents be pleased if you chositthis?

THE FAMILY AND EXPECTATIONS
66. Beyond marriage, are there any cultural ogi®lis expectations that your
parents would like you to consider?

66.1 How important are these ideas to you and patgnts?

67. Have your parents influenced any of the choyjoeshave made regarding work
and education?

359



68. Do you feel any obligation to be involved wittople from Iran due to the wishes
of your parents?

69. Do you and your family take partnmehmunireciprocal family visits)?

70. Do you feel the same way about Iran as yowmardo?

70.1 Do you think this is a similar situation fadher second generation people you
know?

70.2 How do your ideas about Iran differ from yparents?

MEDIA CONSUMPTION AND REFUGEE | SSUES

71. Do you read the English language newspapers?

71.1 Which ones?

71.2 How regularly?

72. Do you read the Farsi/Persian/Armenian newspape
72.1 Which ones?

72.2 How regularly?

73. Do you watch the news on television?

73.1 Which channels?

73.2 How regularly?

74. Do you listen to the news on the radio or m¢?P
74.1 Which channels/sites?

74.2 How regularly?

75. What is your opinion of stories about refugaed migrants as reported in the
various media?

75.1 Do you think these stories reflect the truth?

75.2  Are these stories positive or negative?

75.3 Are stories about migrants different in thigedent media?
75.4 Are refugees treated differently than othegramts in the
media?

75a  Has the media’s attitude changed towardsananthe people form Iran since
the terrorist attacks on Sept."12001?

75a.1 Has the wider public’s attitude towards kaad the people from Iran changed
since the terrorist attacks on Sept"2D01?
75a.2 Have you experienced racism due to thesedst?

76. How many refugees do you think Britain/Canadatfalia processed last year?

76.1 Do you think this number has increased oredeed over the
last few years?
76.2 Has this change been large or small?

77. Do you think that there are too many refugessgoallowed into
Britain/Canada/Australia?
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78.

79.

80.

81.

82.

83.

Which countries are the source of the mosuasygeekers/refugee
claimants/refugees?

As a percentage how many of last years refigjake do you think came from
[ran?

What groups of people come from Iran as as\deekers/refugee
claimants/refugees?

Is Britain’s/Canada’s/Australia’s treatmenislum seekers/refugee
claimants/refugees fair?

Does Britain’'s/Canada’s/Australia’s treatmeimasylum seekers/refugee
claimants/refugees differ from other countries?

Do you know anyone who has entered Britain/@Gaffsustralia as a refugee?

83.1 Were they detained for any period?

84.

85.

86.

87.

88.

89.

Are the stories you may have heard from failgt friends who arrived as
asylum seekers/refugee claimants/refugees conssitnthe representations in
the media?

Do you think the situation faced by new arsvial different now than in the past?

Do you think the situation is different forfeifent types of migrants now?

How do your parents feel about the situat@rasylum seekers/refugee
claimants/refugees in the present?

Is there any difference between the treatmienéw arrivals, including refugees,
by the different groups with Iranian background?

What do you think will happen in the futurepople who arrive as asylum
seekers/refugee claimants in Britain/Canada/Auaal

Thank you for your cooperation and your time inragdmy research. | would just like
to reiterate that your contribution will remain ayonous and | will be the only
person who has access to the data.

Discuss Second phase and the numbers in 78.

Introduce Phase II: Photodocumentary Exercise
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Appendix 2: Sample Consent and Information Forms

Sample 1: Consent Form Phase |, London Participant
Sample 2: Consent Form Phase Il, Sydney Participant

Sample 3: Subject Information Sheet, Phase |, Sy&haeticipant.

Sample 4: Subject Information Sheet, Phase II, Yaner Participant.
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Appendix 3: Respondent Demographic Data

. . ) Age
Respondent . Religious Current Vocation/ Degree Highest .
# Suburb City group Age Occupation Course Education Level Recruited Through Born :_rzfr:
) . Tertiary . .
1 West Vancouver | Vancouver Muslim 20 Student Biology (Bachelor) UBC Persian Club New Dehli n/a
. . . . Tertiary Baha'i Temple,
2 Clontarf Sydney Baha'i 24 IT consultant Electrical Engineering (Bachelor) Sydney Tehran, Iran 1
Tertiar UBC Campus
3 West Vancouver | Vancouver Baha'i 22 Student Dentistry (Bachelc)J/r) Association of Baha'i London, UK n/a
Studies
Tertia UBC Campus
4 Abbotsford Vancouver Baha'i 21 Student English major (Bache{c)J/r) Association of Baha'i Philippines 2
Studies
North " Social Political Science/ Law/ .
5 vancouver Vancouver Baha'i 22 Development History Tertiary (PhD) Personal referral Tehran, Iran 4
North Tertia UBC Campus
6 Vancouver Baha'i 23 Unemployed Finance ry Association of Baha'i Tehran, Iran 1
Vancouver (Bachelor) Studies
Tertiar UBC Campus
7 Vancouver Vancouver Baha'i 24 Student Medicine (Bachelt))/r) Association of Baha'i Exeter, UK 4
Studies
Tertiar UBC Campus
8 West Vancouver | Vancouver Baha'i 20 Student Commerce (Bachelgr) Association of Baha'i London n/a
Studies
. . Tertiary .
9 Vancouver Vancouver Muslim 20 Student Computer Science (Bachelor) UBC Persian Club Tehran, Iran 8
. " . Tertiary .
10 West Vancouver | Vancouver Muslim 21 Student Political Science (Bachelor) UBC Persian Club Montreal n/a
11 North Vancouver Muslim 20 Student Sociology/Law Tertiary UBC Persian Club Tehran, Iran 8
Vancouver (Bachelor)
. UBC Campus .
12 Vancouver Vancouver Baha'i 23 Student Medicine (J;Crﬂ:{gr) Association of Baha'i izr;gntgrgz, n/a
Studies '
13 St Ives Sydney Baha'i 23 Student International Relations Tertiary (PhD) University of Sydney Isfahan, Iran 3

Baha'i Society
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- . . Age
Respondent Suburb City Religious Age Current Vocation/ Degree nghest Recruited Through Born Left
# group Occupation Course Education Level Iran
14 St Ives Sydney Baha'i 17 Student International Relations Tertiary Baha'i Temple, New Brunswick, n/a
(Bachelor) Sydney Canada
" Tertiary University of Sydney
15 Kogarah Sydney Baha'i 20 Student Commerce (Bachelor) Baha'i Society UK n/a
Killarney " Tertiary UNSW Baha'i
16 Heights Sydney Baha'i 19 Student Optometry (Bachelor) Society Babolsar, Iran 2
17 Kensington Sydney Muslim 24 Student Genetics/ Biotechnology (I;r;crﬂzgr) Personal referral Tehran, Iran 9
18 Westmead Sydney Muslim 27 Student/Tutor Engineer Tertiary (Masters) Personal referral Afghanistan 2
19 Golders Green London Muslim 17 Student n/a Secondary Rustam Language Mashad, Iran 9
School, London
20 I-_|arrow, London Muslim 24 Student Pharmacy Tertiary (PhD) K|ngs Colle_ge Tehran, Iran 9
Middlesex Iranian Society
21 Brentford, London Muslim 18 Student Medicine (in the future) Secondary Rustam Language Tehran, Iran 5
Middlesex. School, London
22 Golders Green London Muslim 24 IT Professional Computer Science (I;;crﬂ:{gr) Personal referral Tehran, Iran 4
. . Tertiary . .
23 Barnes London Muslim 25 Student Medicine UCL Persian Society Tehran, Iran 9
(Bachelor)
Hampstead . . . Tertiary
24 Garden Suburb London Muslim 19 Student Languages at University (Bachelor) Personal referral Tehran, Iran 6
25 Kingston Upon London Muslim 22 Student Interactive Multimedia Tertiary (Masters) Rustam Language London n/a
Thames School, London
Baha'i National
26 Bethnal Green London Baha'i 23 Lawyer Human Rights Lawyer Tertiary (Masters) Spiritual Assembly, London n/a
27 Shepherd's London Baha'i 33 Housewife Languages at University Tertiary Personal referral Tehran, Iran 5
Bush (Bachelor)
28 Enfield London Baha'i 25 Clerical Molecular .B'OIOQy Tertiary Personal referral Tehran, Iran 6
/Nutrition (Bachelor)
29 West Sussex/ London Muslim 24 Lawyer Law Tertiary Personal referral Tehran, Iran 1
London (Bachelor)
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Age

Respondent Suburb Git Religious Age Current Vocation/ Degree Highest Recruited Through Born Left
# Y group 9 Occupation Course Education Level 9 ran
. . . . Tertiary
30 Highgate London Baha'i 30 IT Marketing Social Psychology (Bachelor) Personal referral Tehran, Iran 2
. . . Tertiary
31 Kensington London Baha'i 36 Actor Actor/ Comedian (Bachelor) Personal referral London n/a
) " Latin American Tertiary .
32 Wimbledon London Baha'i 30 Sales Studies/Spanish (Bachelor) Personal referral Woking, UK n/a
. " Administrator, ; . Tertiary
33 Highgate London Baha'i 30 Printing Ind. Languages at University (Bachelor) Personal referral Tehran, Iran 3
Tertiar Macquarie
34 Castlecrag Sydney Muslim 23 IT Professional Computer Science (Bachelgr) University Persian Tehran, Iran 8
Club, Sydney
35 Winston Hills Sydney Muslim 19 Unemployed Languages at University Secondary Imam Husain Islamic Tehran, Iran 4
(enrolled) Centre
Tertia Persian Student's
36 St Ives Sydney Muslim 22 Student Medicine (Post radrli/ate) Assoc., Uni of Tehran, Iran 3
9 Sydney
) Computer Engineering/ Tertiary UNSW Persian
37 Manly Vale Sydney Muslim 21 Student Biochemical Engineering (Bachelor) Society Tehran, Iran 5
38 Drummoyne Sydney Muslim 21 Student Computer Engineering (I;r:cr;::{gr) UNSSVng;?;S'an Tehran, Iran 9
Tertiar UBC Campus
39 Vancouver Vancouver Baha'i 22 Student Pharmacy (Bachelt))/r) Association of Baha'i Tehran, Iran 4
Studies
North " ) ) h Vancouver Baha'i Bournemouth,
40 Vancouver Vancouver Baha'i 22 Student Marketing Management Tertiary (Diploma) Centre UK n/a
. . Tertiary
41 West Vancouver | Vancouver Muslim 19 Student Nursing (Bachelor) Personal referral Tehran, Iran 5
- . UBC Campus ,
42 Point Grey Vancouver Baha'i 20 Student Psychology/ Education Tertiary Association of Baha'i St John's n/a
Vancouver (Bachelor) Studies Newfoundland
. Molecular Biology/ Tertiary SF.U _Campus .
43 Burnaby Vancouver Baha'i 23 Student - Association of Baha'i Burnaby, B.C. n/a
Medicine (Bachelor) Studies
44 Vancouver Vancouver Muslim 45 Housewife Languages at University (BT:;EZIrgr) Personal referral Vancouver n/a
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Age

Respondent Suburb City Religious Age Current Vocation/ Degree nghest Recruited Through Born Left
# group Occupation Course Education Level Iran
45 West Vancouver | Vancouver Muslim 18 Student International Relations (;;gﬂzg 9 Personal referral Vancouver n/a

: UBC Campus . .

46 Maple Ridge Vancouver Baha'i 18 Student International Relations Tertiary Association of Baha'i Halifax, l_\lowa n/a

(Bachelor) : Scotia
Studies

a7 St Ives Sydney Baha'i 22 Student Political Science Tertiary Personal referral Tehran, Iran 2
(Bachelor)

48 Dean Park Sydney Muslim 24 Student Artist Tertiary Personal referral Ahvaz, Iran 4
(Bachelor)
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Appendix 4: Canadian Multicultural Policy framework

The initial policy of Canadian multiculturalism, esunciated by Trudeau, centred on

four key points:

1. The government of Canada will support all of Caredaltures and will
seek to assist, resources permitting, the developofe¢hose cultural
groups that have demonstrated a desire and effgdritinue to develop, a
capacity to grow and contribute to Canada, as ageé clear need for
assistance.

2. The Government will assist members of all cultgraups to overcome
cultural barriers to full participation in Canadisociety.

3. The Government will promote creative encountersiateichange among
all Canadian cultural groups in the interest ofora! unity.

4. The Government will continue to assist immigrantad¢quire at least one
of Canada’s official languages in order to becoalegarticipants in
Canadian society (Canada, House of Commons Delmpteted in Li,
1999: 153).

The ten elements of the Multiculturalism Act (1988panded on Trudeau’s original

four to include:

1. to acknowledge the freedom of cultural choice fb€anadians;

2. to recognise and promote multiculturalism as a &mental characteristic of
Canada;

3. to promote full and equitable participation of widuals and communities of all
origins;

4. to enhance the development of communities sharayranon origin;

5. to ensure equal treatment and protection for dividuals while respecting their
diversity;

6. to encourage and assist social institutions teebpectful and inclusive of
Canada’s multicultural character;

7. to promote the understanding from intergroup irdeoas;

8. to foster the recognition and appreciation of ddee€anadian cultures;
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9. to preserve and enhance non-official languagesevdtiengthening the official
languages of Canada; and
10.to advance multiculturalism in harmony with the coitment to official

languages.
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Appendix 5: Newspaper Survey

A study of newspaper articles containing referecésan’, ‘Iranian’, or ‘Persian’
was conducted from database records for the péfidanuary, 2000 to §1
December, 2001. Table A5.1 details the numbertafles sampled, whilst Figures
A5.1 to A5.3 show a sample of the distribution dicdes across the sample period.
This initial sample, which included many articleghaoblique references to Iran, was
refined for the Sydney sample to better reflectrttmber of articles that dealt
directly with Iran (see Table A5.2). From this refd Sydney data, and from the
wider sample for Vancouver, a complete survey efisual representations
accompanying the articles was undertaken for tispapers in these two cities.
These visual representations of Iran and Iranialesg with a less rigorous sample of
visual representations from the London sample, fibrerbasis of the discussion at the
end of Chapter 4.

Table A5.1: Initial sample of newspapers for medianalysis.

No. of Articles Sampled, Jan 2000-Dec 2001
Newspapers Iran* Migrant** Refugee***
Sydney
Sydney Morning Herald 902 2291 2364
The Australian 1426 2774 3219
The Daily Telegraph not sampled not sampled not sampled
London
The Guardian 1492 1014 3519
The Times 1431 1291 2815
The Sun 529 623 1202
The Mirror 427 595 1417
Vancouver ****
The Vancouver Sun 142 N/A 367
The (Vancouver) Province 86 497 292
The Globe and Mail not sampled not sampled not sampled
Totals 6435 9085 15195

* papers sampled for articles containing 'lran’, "laahior 'Persian’
** papers sampled for articles containing 'immigratien'migrant’
*** napers sampled for articles containing 'refugeeasylum'’

*xxx Jan 2000 to August 2001 only
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The Sun, articles with ‘'lran’, 'lIranian’, 'Persian’
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Figure A5.1: Distribution of articles referencing ‘Iran’, ‘Iranian’ or ‘Persian’ in The

Sun newspaper from January 2000 to December 2001.

The Guardian, articles with 'Iran, 'lIranian’, 'Pers ian'
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Figure A5.2 Distribution of articles referencing ‘Iran’, ‘lranian’ or ‘Persian’ in The

Guardian newspaper from January 2000 to December 2.

The Sydney Morning Herald, articles with ‘Iran, ‘Ir  anian’, 'Persian’
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Figure A5.3: Distribution of articles referencing ‘Iran’, ‘Iranian’ or ‘Persian’
Sydney Morning Herald newspaper from January 2000d December 2001.

in The
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Table A5.2: Refined newspaper sample detailing theumber of articles focusing
on Iran for the Sydney sample.

No. of Articles Sampled, Jan
2000-Dec 2001

Newspapers Iran* Iran focus**
Sydney

Sydney Morning Herald 770 190
The Australian 1059 281
The Daily Telegraph*** 661 226

* papers sampled for articles containing 'lran’, "laah or 'Persian’ using

Factiva database, July, 2004.

** with Iran/Iranian/Persian as the primary or secogdacus in the article
*** Daily Telegraph was not included in earlier saingl due to database

limitations (See Table A5.1).
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Appendix 6: Details of Immigration Data.

Immigration raw data for Figure 5.4 as suppliecCdyIA.

| Islam 53.1%
B Baha' Faith 37.7%
O Christian (nfd) 5.6%
O No Religion (nfd) 1.8%

O Chaldean 0.3%
Catholic

W Catholic (nec) 0.3%

O Atheism 0.2%

B Zoroastrianism 0.2%

B Assyrian Church  0.2%
of The East

B Other Protestant  0.2%
(nfd)

O Others 0.4%
Total: 100.0%

Note: Chart excludes 'Religion Unknown'

Figure A6.1: Breakdown of religions of the Iranianborn entering Australia with
the intention to remain from January 1998 to Decemér 2003 (source: DIMIA,
settlement database, data extracted on 04/01/2004).

Table A6.1: Top 10 Religions of Iranian Migrants toAustralia (Settlers Arriving
From 01 Jan 2001 To 31 Dec 2003)

NUMBER OF

RELIGION
SETTLERS
Islam 940
Baha'i Faith 667
Christian (nfd) 99
No Religion (nfd) 32
Chaldean Catholic 6
Catholic (nec) 5
Atheism 4
Zoroastrianism 4
Assyrian Church of The East 3
Other Protestant (nfd) 3
Others 7
Total Religion Known 1,770
Religion Unknown 461
Total 2,231

nfd = not further defined

nec = not elsewhere classified
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Notes for Table A6.1:

1. The data shown here includes both persons wh@drduring the reference period

as migrants and persons who arrived as temporargres and were later granted

permanent resident status onshore.

2. Data on non-visaed permanent arrivals (eg Nealadelers) is not included.

3. The data in this report has been compiled fromaraber of information sources
within DIMIA. The collection of some data itemstimese information systems is not
mandatory. As a consequence there may be a largber recorded as 'unknown' for
some items, including some of the selection vagigloin which this report is based.
Because of the possibility of a high number beemprded as 'unknown' for some
items, the data shown here should only be takémdésative of the actual number of

settlers with these characteristics.

4. 1t has recently been found that the SettlemextaBase is undercounting records,
both onshore and offshore, particularly in the IS#ieam in recent years. For
example, for arrivals in 2001-02, the Skill stremnandercounted by 5%, the Family
stream by 3% and Humanitarian by 0.5%. Thoughmegés of settlement patterns

will not be greatly affected, correction of thisoptem is proceeding as a priority.
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Immigration raw data for Figure 5.8 as suppliedCiIA.

O O Hm

EEEODEO

O

Persian/Farsi/D 83.0%
ari

Kurdish 4.9%
Arabic (inc 3.9%
Lebanese)

Assyrian (inc 2.6%
Aramaic)

English 2.1%
Armenian 1.5%
Turkish 0.5%
Iranic (nec) 0.3%
Frisian 0.1%
Pashto/Pushto/ 0.1%
Pakhto

Others 1.0%

Total:

100.0%

Note: Chart excludes 'Language Unknown'

Figure A6.2: Language spoken by Iranian born migrars entering Australia with
intention to remain from January 1998 to December @03 (source: DIMIA,
settlement database, 2004, data extracted on 04/2Q04).

Table A6.2: Top 10 Languages for Iranian Migrants b Australia
Settlers Arriving From 01 Jan 1998 To 31 Dec 2003

L ANGUAGE NUMBER OF SETTLERS
Persian/Farsi/Dari 2,887
Kurdish 170
Arabic (inc Lebanese) 134
Assyrian (inc Aramaic) 92
English 74
Armenian 51
Turkish 18
Iranic (nec) 9
Frisian 5
Pashto/Pushto/Pakhto 4
Others 36
Total Language Known 3,480
Language Unknown 739
Total 4,668

nfd = not further defined

nec = not elsewhere classified
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Notes to Table A6.2:

1. The data shown here includes both persons whe@drduring the reference period
as migrants and persons who arrived as temporargrés and were later granted

permanent resident status onshore.

2. Data on non-visaed permanent arrivals (eg Neavadelers) is not included.

3. The data in this report has been compiled frararaber of information sources
within DIMIA. The collection of some data itemstimese information systems is not
mandatory. As a consequence there may be a largbar recorded as 'unknown' for
some items, including some of the selection vagisloin which this report is based.
Because of the possibility of a high number beemprded as 'unknown' for some
items, the data shown here should only be takemd@sative of the actual number of

settlers with these characteristics.

4. 1t has recently been found that the SettlemextaBase is undercounting records,
both onshore and offshore, particularly in the IStileam in recent years. For
example, for arrivals in 2001-02, the Skill stremnandercounted by 5%, the Family
stream by 3% and Humanitarian by 0.5%. Thoughmedés of settlement patterns

will not be greatly affected, correction of thisoptem is proceeding as a priority.
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