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ABSTRACT 
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of Immigrants at an Islamic Academy: Learning By Choice 

 
Suad Lawrence Islam 
Doctor of Philosophy  

Temple University 2009 
Major Advisor: Dr. Will J. Jordan 

 
Introduction: 
      A case study research design was employed to examine various dynamics of the 
cultural reproduction, segmented assimilation and religious schooling experiences of 
immigrant Muslim1 parents and students at an Islamic day school. Three core research 
questions guided this examination. 
What is the functionality of Islamic schooling as a vehicle of cultural reproduction? 
How do religiosity and the presentation of Islamic rituals serve students and families as 
opportunities for affirmation?  
What experiences carry the immigrant’s identity? 
 
Site Description:  
      The research site was the Nur Islamic Academy2 a Pre-School-12th grade licensed 
private Islamic day school located in a north-eastern city in the United States. The student 
body composition was 55% immigrant and 45% African-American Muslims. The school 
was located in an ethnic settlement encapsulated in a neighborhood that was experiencing 
the impacts of capital flight, uneven development and urban decay. 
 
Research Design: 
      A Case Study research design was used. It included principal, staff and parent 
interviews, an 8th grade immigrant student focus group, observations, archival 
investigations an a attitudinal parental survey on school choice.   
 
Data Analysis: 
      The transcribed audio-taped interviews were analyzed using the direct responses to 
the guided interview questions. These statements were classified into themes by content. 
Observations, archival and organizational reviews served as triangulation tools. The 
population targeted in this study does not respond well to survey data collection. 
Therefore, the survey results were inconclusive. Outliers were identified and noted.  The 
interpretation, conclusions and discussions were supported with a literature synthesis. All 
participants were anonymous. 
 
 
 
1. Muslim: The name for members of the Islamic Faith, which means submission to God. 
2. The Nur Islamic Academy and all other individual, organizational and institutional 
names are pseudonyms to maintain their anonymities. 
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Findings: 
      The findings of this study suggest that the Muslim expatriates in this urban immigrant 
settlement consciously used Islamic schooling as an institutional mode of 
intergenerational cultural preservation and reproduction. They elected to carry and hold 
their home cultures and Arabian heritage as they nestled into this urban landscape. 
 
Conclusions: 
      Nur Islamic Academy created an ethos that affirmed the parents, students and 
community member’s Islamic belief system. Immigrant Muslim student participants 
related that Islamic schooling was a viable vehicle for their Islamic identity formation 
and retention, as well as the preservation of their respective home cultures. They also 
expressed that they choose Islamic schooling as a way to opt-out of the downward 
mobility that plagued their home neighborhood schools and lived communities. Students 
were discreetly exposed to selected mainstream cultural experiences. Opportunities for 
Interfaith exploration were an integral component of the instructional programming. 
Staff members and parents voiced that they have forgone full mainstream assimilation. 
Their preference was to actively participate in selective acculturation and incorporation 
processes as a segmented component of their day to day lives.  
      This study attempts to expand the scope of literature in the areas of: cultural 
reproduction, cultural assimilation, segmented assimilation, Western Islamic schooling 
models, as well as, Muslim and ethnic identity formation and maintenance. 
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CHAPTER 1 
 

INTRODUCTION 
 

 
Education is the most powerful method of the enculturation of people. Mass 
education transplants an educational model from one cultural system into 
another very different culture, while retaining the original standard and 
categories of knowledge is tantamount to cultural genocide. (Gidley, 2000) 

 

      Lyndon Baines Johnson was the 36th President of the United States of America. One 

of the legacies of his presidency was the enactment of the Hart-Cellar Immigration bill 

also known as the Immigration Act of 1965 which was signed into law on October 3, 

1965. This landmark piece of legislation ( P.L. 89 236; 79 Stat.911; technically 

amendments to the Immigration and Nationality Act of 1952) phased out the national 

origins quota system which was first instituted into the Immigration legislation in 1921 

and placed the unification of families and employment preferences/special job skills at 

the core ( C.I.S.,1995). This act was regarded by some as a postscript of the Civil Rights 

Movement in that it eliminated discrimination in the country’s immigration policies 

based on the immigrant’s country of birth. In 1966, President Johnson affirmed his 

support of this act stating that “The old immigration policy violated the basic principle of 

American democracy; the American democratic principle that values and rewards each 

man on the basis of his merit as a man. It was un-American in the highest sense, because 

it had been untrue to the faith that brought thousands to these shores even before it was a 

country” (C.I.S., p.1, 1995). The world’s people were the beneficiaries of this law 

enacted in a country whose soul and soil were toiled by immigrants. 

       Foreign policy issues also underpinned the Immigration Act of 1965. International 

relationships were at stake because the United States was viewed as not truly embracing 
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the world’s people. “Seventy percent of all immigrant slots were allotted to natives of just 

three European countries; the United Kingdom, Ireland and Germany” (C.I.S., 1995). 

Quota restrictions placed on underdeveloped lands in the Eastern hemisphere illuminated 

these disparities. Quotas limited access of the world’s people to America. The infamous 

Hart-Cellar Immigration Act served to change the tide of migration. 

      The devolution of colonialism in several African and Asian countries created a mass 

exodus to the United States. The Hart-Cellar Immigration Bill fueled these passages. The 

roads from Africa, Asia and Latin America to America were expanded, transforming the 

immigrant mosaic in the United States. It now had a plethora of faces, lifestyles, cultures 

and religions, from many lands far away often considered very different, very foreign. 

America experienced the transformation of its social, cultural and religious panorama. 

“ One of the unexpected results of the Immigration Act of 1965 was its effect on 

American religiosity. Immigrants brought with them unfamiliar practices and beliefs 

planting them in American soil” (Adler, 2005, p.50).  

            Since the First immigration wave of 1880-1930 when over 27 million immigrants 

entered the United States, social scientists and educators have shown much interest in the 

choices of immigrant Americans (Shlay, 2003). According to Shlay, at the beginning of 

the 21st century America is in the midst of its third  immigration wave; some urban 

sociologists predict that this may be the country’s largest. Although foreign policy treats 

immigration as a national issue, it is very much local in effect. Immigrants have nested 

themselves in urban settlements upon their entry to America. Urban centers have 

historically presented opportunities to newly arrived immigrants (Portes & Rumbaut, 

2006; Alba & Nee, 2003; Shlay, 2003; Lin, 1998). Cities in America have historically 
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been hubs of cultural diversity. The cultural practices and religious ideologies of 

immigrants are often very different than those of their hosts (Jackson, 2005; Ahlstrom, 

1972; Gordon, 1964). 

      According to the 2000 Census data sixteen cities have absorbed 5.8 million 

immigrants over a ten-year span totaling 80% of the immigrant population in the United 

States (Census, 2000). The multiple dynamics of this phenomenon are particularly 

significant to urban spaces in America, because a primary source of growth in American 

cities, such as Miami, New York and Los Angeles is immigration (Shlay, 2003). Urban 

centers and their institutions have steadily become host to newcomers. Both the public 

and private domains of cities have been impacted by urban pluralism.  Pluralism refers to 

a state of diversity in which a sundry of ethnic, racial and religious groups inhabit a 

social, physical, or geographical space (Knox & Pinch, 2000; Logan & Molotch, 1999). 

Beginning in the latter days of the 19th century with the First Immigration Wave urban 

pluralism expanded the religious and spiritual realms of America. “Next to rapid urban 

expansion, probably no historical development of the later 19th century has had a heavier 

impact upon the spiritual self-consciousness of the American people than the 

demographic revolution produced by immigration” ( Ahlstrom, 1972, p. 749). In the 

dawn of the 21st century, America is in the midst of yet another immigration surge and 

the religious and spiritual consciousnesses of immigrants continue to impact the urban 

landscape. “Historical and contemporary case studies show that religion continues to be 

an enduring presence in the lives of most immigrant communities and that its influences 

persist across generations” (Portes & Rumbaut, 2006. p. 330-331). In a global community 
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understanding the plurality of humankind is beneficial knowledge. Ignorance breeds 

intolerance.              

Purpose of the Study  

      Using cultural reproduction as the theoretical framework this study explored the 

religious schooling choices of immigrant parents and students at an Islamic day school in 

Philadelphia.  A case study research design was employed to examine various dynamics 

of the cultural reproduction and religious schooling experiences of immigrant Muslim1 

parents and students. As the study progressed it became evident that  

an exploration of the participant’s selected acculturation and segmented processes of 

incorporation into America’s urban landscape were warranted.  

      Parks (1928), Warner and Srole (1947) and Gordon (1964) concur that the most 

fruitful approach to the exegesis of the integration and assimilation paths of immigrants is 

the investigation of the societal structures, social forces and acculturation processes at 

play throughout the various stages of incorporation.  The methodology of this study was 

crafted to address this multi-faceted query.  

      The present state of world affairs necessitates empirical research in the areas of 

education, ethnicity, culture, identity and assimilation. The intersection of education, 

sociology and urban studies is an intriguing discourse, because the success of urban 

schools is connected to other urban infrastructures.  The brain can be used as a metaphor, 

to better understand the interdependence and linkages of structures in societies. 

 

 

1. Muslim: The name for members of the Islamic Faith, which means submission to God. 
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Institutions in societies work like lobes of the brain, the health of each sector impacts the 

overall performance. Optimal brain capacity occurs when all lobes are fully functional. 

When the institutions in societies function well, schools and other public services operate 

more effectively. 

Theoretical Framework 

      The theoretical framework of this study was cultural reproduction. According to 

Gordon (1964) and Warner and Srole (1947), culture is considered to be the social  

heritage of humans. It consists of a people’s or group’s ways of acting and talking. 

Culture refers to prescribed norms of conduct, beliefs, values, and skills, along with their 

behavioral patterns and uniformities.  It includes belief systems as well as their 

ceremonial and ritual behaviors which are passed down from generation to generation by 

formal and informal processes of teaching and learning. 

      Cultural reproduction refers to the formal and informal transference and transmission 

processes used to maintain the way of life, religion, arts, mores, morals, rituals and 

practices of a group (Bourdieu, 1984). Cultural affirmation is the sum total of experiences 

in which one’s group identity is confirmed, symbolized and valued.  Both cultural 

reproduction and cultural affirmation may serve as integrating group membership 

opportunities. Both are vehicles of group solidarity. According to Durkheim (1933), 

group membership integration processes can achieve and maintain the appropriate 

emotional and social relations between members. Integration opportunities serve as a 

group’s system of action looked upon as a continuous entity for cohesion and relationship 

formation. “Shared values, worldviews and cultural practices provide people with the 
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webs of meaning that make life predictable” (Suarez-Orozco, C. & Suarez-Orozco, M., 

2001, p.53). 

        The canons of assimilation theory were launched at the turn of the 20th century as 

America was in the midst of its’ First immigration wave. The faces of this exodus were 

primarily comprised of western Europeans. In the early 1900’s maverick thinkers at the 

University of Chicago’s school of sociology explored the incorporation and settlement of 

immigrants into the urban landscape (Parks, 1928; Wirth, 1927; Burgess, 1925).  Using 

empirical studies they investigated the structural, geographical and social forces at play in 

cities as newcomers nested. Their findings suggest that in urban spaces the spatial, 

physical and social relationships between host members and migrants impact the 

newcomer’s incorporation and acculturation paths. These pathways of Americanization 

were deconstructed using assimilation theory. Assimilation is a one-directional, macro-

sociological theory. It delineates the incorporation processes by which an immigrant 

replaces his/her home culture and cultural practices of origins, which includes but are not 

limited to; ones language, religion, morals, manners and mores with those of their host. It 

addresses the upward mobility of the newcomer into America’s social and economic 

fabric. Assimilation theory has been passionately dubbed the “melting pot” theory.      

      Classical assimilation theorists such as Parks (1928), Warner and Srole (1947), and 

Gordon (1964) purport that over the course of time generational acculturation and 

incorporation processes will occur to the point that the home cultural/ethnic practices 

and/or identity of immigrants are ameliorated and replaced with those of the host society. 

Traces of their home heritage are only observed at festive events and holidays.  Their day 

to day lives are modeled after their host.  The immigrant’s home languages, usage and 
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patterns of communication are relegated to the home and over the course of three 

generations are entirely abandoned.  Structural incorporation, geographic movement, 

educational attainment, intermarriage and the removal of barriers such as prejudices and 

bigotry move the immigrant from peripheral social status to core membership.  

Throughout these stages of incorporation religious ideology may be retained, but it too 

may be diminished in ideological significance and practice. Traditional assimilation 

theory was better suited for the deconstruction of the paths of incorporation for the 

expatriates of America’s First and Second immigration waves. It does not address the 

cornucopia of Post-1965 immigrants and the amorphous nature of the incorporation and 

social mobility trails that must be navigated as they too become America (Portes & 

Rumbaut, 2006; Alba & Nee, 2003; Portes & Zhou, 1993). 

      Segmented assimilation is a micro-sociological theory that was crafted to respond to 

the nuances of inclusion in a pluralistic post-modern society. As a micro-sociological 

theory it explains the myriad paths, processes and outcomes of partial or complete 

assimilation particularly, the upward or downward mobility of Post-1965 immigrants to 

America. Segmented assimilation theory suggests that immigrants choose to retain their 

home cultural identities while actively selecting incorporation and acculturation channels 

into the American landscape. It also details the structural forces at play in present-day 

America, specifically as they impact immigrants relegated to urban areas of poverty that 

may spiral into a cycle of downward social and economic mobility (Portes & Zhou, 

1993). “Some Post-1965 newcomers may not benefit from the phenotypical, social, 

educational or aspirational affinity to ample segments of the host population that ensures 

a welcome reception” (Portes & Zhou, 1993, p. 86). These settlers are comprised of 
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higher rates of people of color and service-sector workers.  For these individuals 

traditional avenues of fiscal, academic and social incorporation may be overtly or 

covertly restricted. In many cases they do not receive the open arm welcome enjoyed by 

previous generations of newcomers (Portes & Rumbaut, 2006; Alba & Nee, 2003; Shlay, 

2003; Portes & Zhou, 1993).   

      Today in the United States immigration policies, entry protocols and incorporation 

practices have been profoundly impacted by the national tragedy of September 11, 2001, 

when America was the victim of a terrorist attack. This assault was reported to be 

executed by an Islamic extremist group.  Access pathways for settlers to Americana are 

now sieved through a Post-9/11 lens, which may be dotted with Islamic phobias (Portes 

& Rumbaut, 2006).  For immigrants of the Islamic faith which are the focus of this study, 

Islamic phobias have the potential to exponentially fuel structural incorporation 

disparities, prejudices and bigotry. 

Historical Roots of Religious Schooling in America 

     The first law on record pertaining to the educating of children in America was enacted 

in Massachusetts in 1642.  The Act of 1642 mandated that children be taught to read in 

order to comprehend their civil responsibilities, their religious duties and labor skills. It 

stated the education of children was the sole responsibility of the family or master. If it 

was not effectively executed children were removed and placed in apprenticeships  

(Edwards & Richey, 1963). Many educators believe that this law laid the foundations for 

the institution of public schooling in America. 

      Public educational institutions have historically been designed as societal forums for 

cultural reproduction, by enforcing compliance with its core epistemology, (Durkheim, 
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1956). Schools have been used as vehicles for enculturation. Enculturation is the process 

by which an individual learns the culture and values of a different group for purposes of 

assimilation. In America public schools have been spaces and places to Americanize 

immigrants, imparting and implanting American ideologies (Alba & Nee, 2003).   

      The structural nesting of the children of immigrants into the ideological fabric of 

America’s founding fathers could be systematically accomplished with mass schooling.  

“Schools have served as a structural socializing force, teaching the children of 

immigrants the ways of American culture” (Rich, 1968, p. 8). Threads of Americana have 

been intertwined in public schooling opportunities which have not always been congruent 

with the educational objectives and life aspirations of parents and students (Weber, 1992; 

Edward & Richey, 1963). Historically the dominant thought particularly in the institution 

of public schooling has been on assimilation; however, there has always been a 

descending voice of opposition that challenged the validity of societal assimilation opting 

for cultural pluralism.      

      As far back as the 17th century New England Protestant colonists proclaimed their 

mission for schooling. Their mission for schooling was not seated in the acquisition of 

knowledge for intellectual mastery in the areas of reading, writing or arithmetic; but, in 

the continuance of their Protestant ministry through the ages. Their purpose of schooling 

was to socialize the young into the Puritan way of life and the de jour social order 

(Edward & Richey, 1963). This was a systemic effort in the cultural reproduction of their 

religious ideologies and the social stratification of their new found society.  “The Puritan 

founders of the English colonies in America had a planned society in mind. The leaders 

knew well the essential elements in the cultural patterns they were trying to establish, and 
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they hoped to give these elements a permanency” (Edward & Richey, 1963, p. 59). The 

Puritans that fled the religious persecution of their homelands in England crafted their 

own hegemonic practices and planted them in the soil of their freedom settlements in 

America. What is today regarded as one of the world’s pinnacles of intellectual fortitude, 

Harvard University formerly known as Harvard College was established by Puritan 

colonists. An inscription on a gate in Harvard Yard serves as a relic of the epistemology 

of its founding fathers societal agenda. The marker echoes their story.  

After God had carried us safe to New England, and wee had builded our 
houses, provided necessaries for our livili’hood, rear’d convenient places 
for God’s worship, and settled Civll Government: One of the next things 
we longed for, and looked after was to advance Learning and pertuate it to 
Posterity; dreading to leave an ittiterate Ministry to the Churches when our 
present Ministers shall lie in the Dust. (Edward & Richey, 1963, p. 67). 
       

      During the immigration waves of the late 19th and early 20th centuries America’s 

newly arrived immigrants were expected to shed their cultural practices and assimilate 

into those of their host country.  Again traditional assimilation is a linear incorporation 

process by which an immigrant replaces their home culture and cultural practices of 

origin, which includes but is not limited; to one’s language, religion, morals, manners and 

mores with those of their host (Gordon, 1964; Warner & Srole, 1945; Parks, 1928). “In 

America assimilation in its most extreme forms, completely strips immigrants of their 

ethnic character and inculcates them with the dominant White Anglo-Saxon Protestant 

(WASP) culture” (Delgado-Gaitan, 1993, p. 143). Incorporation processes such as these 

are also applicable to the children of immigrants.  

      During the first few decades of the twentieth century Max Weber (1992) examined 

the integration processes experienced by Protestants in the public arenas of American 
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society. He concluded that the area of public schooling was to open and not considered 

suitable for the transference of the Protestant belief system. History tells us that his 

findings were aligned with those of his Protestant predecessors. Early 20th century 

Protestant immigrants living in America who sought to live their way of life started 

religious schools as a means of cultural maintenance and the reproduction of the 

Protestant Ethic. They were vested in their belief system as the foundation of schooling.  

These religious schools carried their message and their way of life to their children. The 

functionality of these schools was in their ability to preserve and transfer the Protestant 

Ethic in an ever transforming America (Weber, 1992; Edward & Richey, 1963).   

      World religions have a prominent historical presence in America’s educational 

heritage as the foundations of private institutional religious schooling initiatives. These 

educational institutions have served as formal vehicles by which theological doctrines, 

religious practices and identity affirmation are reproduced and transmitted to younger 

group members (Anderson, 2005; Samhan, 2005; Syed, 2001; Rose, 1988; Elazer, 1980; 

Gordon, 1964). Dating back to the 17th century  immigrants landing on the shores of 

America seeking refugee from such practices have established faith-based learning 

centers to meet their specific educational agendas ( Weber, 1992; Edward & Richey, 

1963). 

Statement of the Problem 
 
     A large portion of the body of literature on religious schooling in America is seated in 

micro-educational models of schooling and micro-sociological theories. However they 

primarily focus on Catholic, Christian and Judaic educational paradigms. Several studies 

exploring cultural reproduction and Catholic (Groome, 1999; Warner & Srole, 1947), 
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Christian (Stevens, 2001; Hersch, 1998; Rose, 1988) and Judaic (Elazer, 1980; Warner & 

Srole, 1947) ethnic, immigrant and native religious schooling choices have been 

conducted utilizing qualitative methodologies. Given the range and scope of research 

devoted to religious schooling in America, still there is a gap in the literature on religious 

schooling paradigms, parental schooling choices and modes of incorporation of both 

immigrant and indigenous practitioners of the Islamic religion. “Most contemporary 

writings on religion and immigration in the United States stops short at the questions 

about the new player in the religious marketplace, the growing presence of immigrants 

from Muslim countries” ( Portes & Rumbaut, 2006, p. 335). 

      American urban sociology and education studies exploring the integration and life 

choices of immigrant families of the Islamic faith are important.  In recent years there has 

been a steady increase in the emigration rates from North Africa, Southeast and 

Southwest Asia (Waldinger & Perlmann, 1998). In some of these regions the 

predominant religion is Islam and cataclysmic global events have produced large 

numbers of economic, physical and political refugees (Haddad & Esposito, 2000). 

“Children of Muslim immigrants are the fastest growing group among the nation’s 

estimated 7 million Muslims, and they are changing the face of Islam in America” (Ali, 

2005, p. 52).  

       Since newcomers often settle in urban centers in America the enculturation of 

immigrants is a process of significance to all urban institutions (Shlay, 2003). “The rising 

tide of religiosity around the world has demanded attention to analyze the integration of 

faith and communal engagement amongst immigrants in America” (Zaharia, 2005, Link 
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TV).  Empirical research on the acculturation strategies of both immigrants and 

homegrown Muslims as they become incorporated into western societies is limited.  

The Urban Landscape 

        Philadelphia is presently considered a re-emerging gateway for immigrant settlers. 

In the 2000 Census Philadelphia’s foreign-born residents comprised 9% of the total 

population.  According to the Census Bureau in 2006 the population of the city of 

Philadelphia was 1, 448, 394. This represents a 4.6% population decline since 2000. 

 “As of 2006 the Philadelphia metropolitan area which includes, southern New Jersey and 

northern Delaware had the largest and fastest growing immigrant population in the 

region, which stands at over 500,000 comprising 9% of the total population” ( Singer, 

Vitiello, Katz & Park, 2008, p. 1). Foreign-born residents are the city’s growth machine. 

Immigrant settlers have helped steady the city’s population loss.  In the city 15% of all 

children are living in households with at least one immigrant parent. Since 1970 the 

amount of second generation immigrant children residing in Philadelphia has doubled 

from 100,000 to 200,000 (Singer, et al. 2008). Refugees and asylum seekers to 

Philadelphia hail from the Sudan, Somalia, Eritrea, Haiti, Iraq, Bangladesh, Sri Lanka, 

India, Indonesia and the Gaza Strip (Singer, et al. 2008). They fled their homelands for a 

plethora of reasons such as; civil and international wars, natural catastrophes, famine, 

ethnic cleansing and religious persecution.  

      As is the case of large cities in general, Philadelphia has relatively higher levels of 

geographic immigrant segregation.  The upside of this is that communal nesting allows 

for the establishment of rooted enclaves. Newcomers have repopulated discarded 

neighborhoods that suffered from crime, downward mobility, decline and uneven 
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development. They have enhanced the economic, social and environmental viability of 

these communities. “In Philadelphia immigrants are breathing life into abandoned 

commercial areas, reopening storefronts, creating local jobs and diversifying the terrain 

providing an array of services for the residents” (Singer, 2008, p.29). These communities 

actively participate in globalization via international enterprises, homeland business 

sponsorships, and transnational economic and cultural exchanges.       

      In Philadelphia, the integration processes of immigrant enclaves have long been 

spaces of interest for urban researchers. Ahlstrom (1972) concluded that “there are two 

inescapable concomitants of the immigration experience that have impacted the 

American landscape. One is the tenacious ties immigrants have to their home cultures and 

religious traditions which they transmit to their children and they to theirs.  The other is 

the conflicts between the immigrant’s homeland cultures and those of the new land in 

which they have cast their lot” (p. 751,).   

      Children of the Islamic faith living in contemporary America face a formidable set of 

challenges. They must navigate the physical, cultural and linguistic domain of America 

while simultaneously charting and traveling the life course of a practicing Muslim. These 

daunting tasks lay at the core of Islamic schooling paradigms in Western societies.  In 

America, Islamic educational models are designed to address the lived experiences of the 

student populations. The reality of living Islam in America is integrated throughout the 

instructional program (Islam, 2002; Keyworth, 2002; Muhaimin, 1992). In Islamic 

pedagogy, the Holy Qur’aan, the scripture of the Islamic faith, serves as the foundation 

for all knowledge.  The intellect is developed via spiritual knowledge and enlightenment. 
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These models are designed to serve as the pedagogical tool for the development of the 

whole self. Holism is an essential component of Islamic schooling (Tauhidi, 2002). 

Pilot Studies 

       Pilot studies that I conducted attempted to expand the discourse on religious 

schooling in the United States. In 2003, I conducted Pilot Study # 1 which was an 

ethnographic case study of the Shalom Academy, a 6th –12th grade private Hebrew day 

school.  The study focused on the presentation of religion and religious rituals as a viable 

means of cultural reproduction. The academy was located in the suburban edge of a city 

in the northeastern corridor of the United States.  It was established in the 1940’s through 

philanthropic efforts.  The Shalom Academy has blossomed from its humble beginnings. 

What once was a small school of 40 students operating out of a donated mansion now 

revels it’s most prestigious counterparts in instructional programming, physical and 

operational capacity.  

      The mission of the school was the impartment of secular knowledge while submerged 

in Judaism and Judaic culture for leadership roles in a pluralistic society. The school had 

a small immigrant population primary from Eastern Europe and Israel. The results of the 

pilot study suggest that the Judaic doctrine was integrated throughout the curriculum. 

Students openly practiced Jewish religious rituals.  Several Middle and High school 

students stated that they elected to attend Shalom Academy in hopes of stabilizing their 

Jewish identity. They saw their enrollment as opportunities to apprentice their roles in 

their respective Jewish communities. The physical environment was representative of 

their theological doctrines.  Unfortunately time constrictions did not afford the 

triangulation of the data thus limiting the conclusiveness of the results.  
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     In 2004, I conducted Pilot Study # 2 which was a similar investigation at the Medina 

Institute a private k-12 Islamic day school. This school was nestled in the adjoining city 

of Pilot Study #1.  This urban neighborhood was once a bustling Mill area, it since has 

succumbed to urban blight and post-industrialism.  Members of the parent organization, 

the masjid established the school in the early 1990’s.  A Masjid is a house of worship in 

the Islamic faith. This school has historic significance in that the parent organization was 

established in 1949 and is the oldest Islamic organization in this metropolitan area and it 

has been the sojourn of immigrant Muslims. The school’s mission was the creation of a 

holistic learning environment for scholarship of both worldly and Islamic sciences. The 

school had a small immigrant population from North Africa, Southeast and Southwest 

Asia. The study sought to explain the religious schooling choices of the parents at 

Medina Institute. Parent participants completed surveys composed of attitudinal questions 

and open-ended questions regarding parental choice, religious schooling and cultural 

reproduction. Findings suggest that Muslim parents consciously made religious schooling 

choices as a means of cultural reproduction and identity affirmation.  

      The insights from the pilot studies served as the guiding lights for my current 

research. The results of these investigations confirmed the use of constructs of cultural 

reproduction as the working model for religious educational paradigms in the United 

States. The conclusions derived regarding the religious schooling decisions made by 

parents as a means of cultural reproduction and religious identity affirmation concurs 

with those of Stevens (2001) and Rose (1988). Further processing of themes that emerged 

during the data analysis confirmed that the pedagogical paradigms employed at both the 

Shalom Hebrew Academy and Medina Islamic Institution were implemented for the 
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student body’s spiritual development. These learning opportunities also served as praxis 

experiences in adult life. These findings supported the use of cultural reproduction as a 

theoretical framework for this query. 

Research Questions 

      The central focus of this investigation was parental and student religious schooling 

choices as a means of cultural reproduction, cultural affirmation as well as continuity of 

home and school cultures.  Three core research questions guided this case study: 

What is the functionality of Islamic schooling as a vehicle of cultural reproduction? 
 

a. Do immigrant parents select Islamic schooling for their children as a means 
of cultural reproduction? 

b. Do such schools strive to retain Islamic values; beliefs and cultural 
traditions in favor of dominate mainstream culture? 

c.  What values do various stakeholders, such as staff, students and 
community members place on membership in an Islamic learning center? 

 
How do religiosity and the presentation of Islamic rituals serve students and families as 

opportunities for affirmation?  

What experiences transfer the immigrant’s identity? 

Site Description 

      The Nur Islamic Academy2 is a licensed private Pre-k-12th grade Islamic day school. 

It is located in an immigrant settlement in Philadelphia. This school was selected because 

it had two unique characteristics; first the composition of the student body was 55% first 

to second generation immigrants; second, it was created and has been fiscally maintained  

____________________________ 

2. The Nur Islamic Academy and all other individual, organizational and institutional 
names are pseudonyms to maintain their anonymities. 
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by immigrant Muslims whose recorded objective has been the cultural preservation and 

reproduction of their Islamic faith. The creation and maintenance of many religious 

immigrant organizations and schools in the United States has been cultural preservation, 

cultural reproduction, family unification, business sponsorships and settler support  

(Tauhidi, 2002; Suarez-Orozco, C. & Suarez-Orozco, M., 2001; Keyworth, 2000; 

Muhaimin, 1992; Gordon, 1964; Edward & Richley, 1963). These facilities serve as 

social spaces for immigrant fellowship. In these venues “the cultures, customs and 

religious practices as well as precious memories of their ancestral homelands are kept 

alive” (Nahirmy & Fishman, 1965, p. 271). 

Islamic Schooling in the United States of America 
 

Education is the influence exercised by adult generations on those that are not 
yet ready for social life. Its objectives are to arouse and to develop in the 
young a certain number of physical, intellectual and moral states which are 
demanded of him or her by both the political society as a whole and the 
special milieu for which he or she is specifically destined. (Durkheim, 1956, 
p.71). 

 

      Many Islamic day schools in America evolved from Madressahs (Arabic word for 

school) which may be part-time, afterschool or weekend religious schools. Historically  

Muslim community groups, Masjid members and parent collectives have established full-

time licensed and accredited Islamic day schools (Moore, 2003). They have responded to 

the ever-growing needs of the next generation. Islamic schools are challenged with the 

task of preparing a diverse student body for civic engagement and active participation in 

the world theater. The youthful face of Islam must be religiously and academically 

grounded. The epistemological underpinnings of Islamic educational paradigms are 
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seated in the core belief system of the Islamic faith. Khan (1985) relates that Islam is a 

monotheistic religion based on five pillars:  

1. The testimony that there is no God but Allah (the God), and that Muhammad son 
of Abdullah was the seal (the last) of the Prophets and is Allah’s (the God) 
Servant and Messenger. 

2. Observing Salaat ( offering of the 5 daily prayers)  which are : Salaatul Fajr at the 
dawn;  Salaatul Thuhr at Mid-day; Salaatul Asr in the afternoon;  Salaatul 
Maghrib at sunset and Salaatul Isha offered in the evening. 

3. Swam, which is Fasting from dawn to dust during the Holy month of Ramadaan. 
Ramadaan is the 9th month of the Islamic lunar calendar. It is significant in the 
Islamic faith because it is the month in which the first ayaats (verses) of the Holy 
Qur’aan the scripture of the Islamic religion comprised of the words of Allah to      
mankind were first revealed to Prophet Muhammad during his retreat to a cave in 
Mount Hera on the outskirts of the Holy city of Mecca in Saudi Arabia. 

4. Zakat, which is payment of the Alms tax on your wealth including your assets for 
the needy. 

5. Hajj,  which is a once in a lifetime Pilgrimage by those who can afford and are 
physically able to the sacred House of Allah, Al-Masjid Al-Haram (The Great 
House of Worship, The Sacred) in the city of Mecca the birthplace of Islam on the 
peninsula of Saudi Arabia ( Khan, 1985, p. 17). 

 
       According to Khan (1985) and Muhaimin (2004) the first revelation in the Islamic 

religion, “Read in the Name of Your Lord who created Mankind from a single clot” 

established the tradition of the acquisition of knowledge in Islam as essential to ones 

development and participation in the faith (Holy Qur’aan, 96: 1-2, Noble edition,1997)  

Some Islamic scholars believe that parents are held responsible before God for the 

theological, spiritual, psychological and secular educating of their children (Keyworth, 

2002; Muhaimin, 1992).  

       The mission of Islamic schooling in the United States has been the creation of 

learning environments that espouse theory and theory in practice are seated in the core 

epistemology of the Islamic faith and the simultaneous incorporation of contemporary 

pedagogical practices (Tauhidi, 2002; Keyworth, 2002). “Islamic schooling in America 

aims at the balanced growth, development and student mastery of religious and non- 
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religious knowledge. This is essential in the holistic development of mankind” 

(Muhaimin, 1992, p.1). The purpose of this paradigm in Western societies is to teach 

Muslim students how to navigate a non-Islamic public terrain, while holding to their 

Islamic faith and life-styles.  

       Islamic educational paradigms in Western societies focus on holistic human 

development. These models of practice include, but are not limited to the formation of 

Islamic identity, character education, proficiency in the Qur’aanic Sciences and Arabic 

language as well as secular subjects (Islam, 2002; Tauhidi, 2002; Muhaimin, 1992). In 

Islamic schools the instructional programming and learning opportunities evolve from 

tenets of Islamic theology, which serve as the sieve throughout the intellectual and 

physical environments. Practical applications of traditional Islamic philosophical and 

jurisprudence thought are fused to address the conditions of post-modern life in western 

societies. Students are taught how to navigate Western landscapes riddled with non-

Islamic dominant cultures (Muhaimin, 2004). The teaching of self and the development 

of a healthy Islamic self concept is integrated throughout the spirituality-based 

curriculum. Students learn how to preserve their belief system and their Islamic identity 

(Tauhidi, 2002; Keyworth, 2002). Parents play a pivotal role in the holistic development 

and delivery of an inclusive Islamic learning model. 

      The continuity of the Islamic home and the Islamic school culture serves to cement 

ones heritage and affirm ones identity. “The issue of identity is at the core of what a 

Muslim is and what a Muslim is supposed to think and do, and identity must be clarified 

and supported first in the home environment and then in the school” (Muhammad, 

2003,p. 97).  Keyworth (2002) posits the identity affirmation needs of children living in 
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non-Islamic states as being very different then their counterparts living in Islamic 

countries. In Islamic countries macro- sociological processes are at play, ones religious 

consciousness and Islamic identity are defined and evolve at the structural level. Muslim 

children living in Islamic states identity development occurs within an Islamic societal 

context which is aligned with that of the home. Issues of right and wrong are echoed 

throughout their lived experiences. This is not the case in non-Islamic states. 

       Islamic educators suggest that Muslim children living in western societies do not 

have the benefit of a culturally homogenous Islamic state as they travel the path of self 

definition and identity affirmation.  Their religious consciousness and Islamic identity 

formation and maintenance opportunities are primarily anchored in the micro-

sociological processes of their lived communities. These learning experiences are 

considered essential in an Islamic schooling model in a Western society.  Thus in Islamic 

states the educational models do not have to emphasize the formation of Islamic identity 

at the same levels as paradigms in non-Islamic states (Muhaimin, 2004; Keyworth, 2002). 

       As a holistic educational model Islamic schooling also focuses on the Islamic 

tradition of environmental consciousness, humanitarian service and social responsibility.  

Islamic educators (Muhaimin, 2003) and scholars (Hamid, 2008; Abdul-Aleem, 2003) 

purport that the Islamic faith is a religion grounded in social relevance. They supported 

their convictions with Islamic scripture relating the edicts in the107th Surah (Chapter) of 

the Holy Qur’aan, titled Al-Ma~un (The Small Kindnesses). They related that this 

chapter reminds Muslims of their obligations to serve humankind. They are directed to 

show the simplest of neighborly needs to humans (Holy Qur’aan, Noble edition, 1997). 

Some Islamic scholars consider these directives to be sacred covenants. They believe that 
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Muslims must help the poor, the needy and uplift the common man in society in various 

ways, such as educating men, women and children (Abdul-Aleem, 2003; Muhaimin, 

2003). Hallmarks of holistic Islamic schooling models may include instructional 

programming in the following areas: service learning, interfaith discourse, environmental 

consciousness development, establishing community cooperatives, outreach /self-help 

projects, communal feeding as well as homeless and elderly care (Hamid, 2008; 

Muhaimin, 2004; Islam, 2002; Tauhidi, 2002; Muhaimin, 2004).  

Cultural Reproduction        

      Bourdieu (1984) examined the modes by which class structures are reproduced and 

transmitted in societies. Major institutions within a society have a functional purpose in 

class and cultural reproduction. He conceptualizes the processes and methodologies 

employed in the institution of schooling and their societal functionality. Human 

understanding that nations were an aggregate of individuals that must some how function 

as one marked the evolution of mass schooling. The preservation of the social order, 

political ethos, and communal growth were central to the establishment and sustainment 

of mass schooling systems.  The world standing, welfare and viability of a land was 

linked to the effective delivery of a common agenda via fertile minds. The development 

of children thus became of national interest. The systematic employment of myriad 

strategies to develop the collective identity and polity of a nation could be readily 

achieved through state-operated schooling.   

      Mass public schooling is a mainstay in the transmission of national identity, cultural 

imperialism and hegemony (Benavot & Riddle, 1988; Ramirez & Boli, 1987; Durkheim, 

1956). Bourdieu (1989) purports “that among all the solutions put forth throughout 
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history to the problem of the transmission of culture and power there does not exist one 

that is better concealed, and therefore better adapted to societies than the solutions which 

the educational system provides by contributing to the reproduction of a national 

identity”. 

         Hegemonic methodologies are often employed as tools in cultural denial, cultural 

alienation, and cultural genocide and in the sustaining of an established social order.  In a 

society when a practice of the dominant class becomes the means by which it exacts 

control over another group it is considered hegemonic. This is often done to bring 

conformity to the masses (Freire, 1998; Walsh, 1993). Thus hegemony is the political 

domination of one group over another. It is seated in a power over model of authority. It 

can be woven into the fabric of a society by way of its infrastructure, institutional policies 

and practices (Friere, 1998; Neito, 1994; Ogbu, 1987; Gutman, 1976). 

      Throughout world history the ruling class has used the public domain of education as 

a venue for creating national identity and a unified polity (Ramirez & Boli, 1987; Beavot 

& Riddle, 1988). In public schooling overt or covert hegemonic practices aid in the 

maintenance of the dominant culture and the subjugation of other cultures. Various 

modes of instruction are employed in the development and alignment of the self with the 

national epistemology and values (Miller, 1997). Students educated in systems such as 

these are taught via many channels the ways and ideologies of the ruling culture and or 

class (Ogbu, 1987; Bourdieu, 1984). These structural modes of transference are masked 

in the commonplace, everyday student life normalcies. By employing class interest and 

ideologies, schools honor the culture of dominant classes and systematically devalue that 
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of other stratums.  Public school students often equate these values as those that should 

be reinforced and held as the barometer for success (Ogbu & Simmons, 1994). 

       In modern societies public schools often serve as vehicles in the reproduction of 

educational, social and economical inequalities, but because they deal in the currency of 

academic credentialing, these processes may be legitimized (Bowels & Gintis, 1976). 

“Schools are not directly linked to the power of the elite dominant classes, but are part of 

a large social universe of symbolic institutions that, rather than impose docility and 

oppression, reproduce existing power relations subtly via the production and distribution 

of a dominant culture that tacitly confirms what it means to be educated, successful and 

intelligent” (Giroux, 1988, p. 130). Students that are members of any subordinate stratum 

within the society are thus relegated to learning within an imperialistic educational 

paradigm.   
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CHAPTER 2 

LITERATURE REVIEW  
 

 
Introduction 
 
      The central focus of this study was the investigation of the private religious schooling 

choices of immigrant parents and students at Nur Islamic Academy1. Nur Islamic 

Academy is a Pre-K-12th grade private Islamic day school in Philadelphia, Pennsylvania. 

The Nur Islamic Academy opened its doors in 1996. It is a subsidiary of the Nur Islamic 

Society which was established in 1989 by a group of immigrant Muslims2. The Board of 

Trustees of The Nur Islamic Society, the Nur Masjid3 and Nur Islamic Academy’s mutual 

mission is the formation, preservation and sustainment of their Islamic theological 

doctrines and support of their Arab compatriots living in a non-Islamic state. In the 2007-

2008 school term the composition of the student body was 55% immigrant and 45% 

African-American. The total student enrollment was 300. The annual tuition was just 

under $5,000.00. The school, the masjid and society share a multi-purpose facility.  

      A case study research design was employed to examine various dynamics of the 

cultural reproduction and religious schooling experiences of immigrant Muslim parents  

 

 

__________________________ 

1. Nur Islamic Academy, Nur Society, Nur Masjid and all other individual, organizational 
and institutional names are pseudonyms to maintain their anonymities. 
2. Muslim: The name for members of the Islamic Faith, which means submission to God. 
3. Masjid/Mosque: Transliterations of the Arabic names of the houses of worship in the  
Islamic Faith. 
 



 
 

 
 

 

26

and students. As the study evolved its scope was expanded. An exploration of the 

immigrant Muslim’s selected acculturation and segmented processes of assimilation into 

America’s urban landscape proved to be an essential component of this query. The 

research methodologies incorporated in this case study included an attitudinal parental 

survey, parent and staff interviews, a student focus group, and archival investigations.  

       This chapter begins with an examination of the literature on the utility of religion in 

everyday life. A discussion on religiosity and American youth will follow. This will lead 

to an examination of religious schooling paradigms in America, their pedagogical 

practices and functionality as institutions of cultural reproduction. The conversation then 

moves to the debate on religious schooling models presenting both opponent and 

proponent perspectives. This section progresses to a presentation of theories of ethnicity 

and Muslim identity formation and maintenance.  Since parental choice is one of the 

central themes of this query, a debriefing of School Choice is warranted. School Choice 

is a systemic educational reform model. This discourse would not be complete without a 

review of the canons of assimilation theory as well as a summation of segmented 

assimilation theory. This chapter concludes with a discussion of the sociological theory 

that frames this study which is cultural reproduction       

Religion in Everyday Life 

      The role and presentation of religion and religious rituals in the everyday lives of the 

masses of people in America has diminished by both internal religious forces and 

external societal factors. Although Marx (1994) denounced the utility of religion in 

everyday life he presented a keen commentary on the evolutionary patterns of societies 

which can serve in the deconstruction of the impact of societal growth on the human 
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condition. He suggests that as societies develop and move through the various stages of 

capitalism their social order changes, members often become alienated and disconnected. 

Close communities are dismantled and frequently dislocated. People become displaced, 

disconnected and often disgruntled lost souls in search of commonness. Berger, Berger 

and Kellner (1974) concur with Marx in terms of the impact of modernity on societal 

connectedness, and a human sense of belonging. They concluded that the limitedness of 

shared beliefs, norms and value systems has the potential to induce in individuals a sense 

of psychological homelessness. Durkheim (1933) refers to this form of social 

disconnectedness as a state of anomie. Anomie is sense of emotional, spiritual, mental 

and linguistic houselessness. This state of disconnectedness and alienation are often 

experienced by immigrant settlers in America (Harris, Harker & Guo, 2003; Suarez-

Orozco, C. & Suarez-Orozco, M., 2001; Zhou, 1997; Duneier, 1999; Zhou & Bankston, 

1994; Edwards & Richey, 1963).  

      In a postmodern pluralistic society such as America, the immigrant’s needs of 

connectedness to persons of like identity are often left unfulfilled.  “Immigration causes 

people to fall out of their net of meaning into the weightlessness of chaos. Without a 

sense of cultural competence, control and belonging immigrants are often left with a keen 

sense of loss and disorientation” (Suarez-Orozco, C. & Suarez-Orozco, M., 2001, p. 73). 

The findings of several studies on immigrants living in America suggest that their lived 

experiences mirror social-psychological dilemmas such as these (Ajrouch & Jamal, 2007; 

Suarez-Orozco, C. & Suarez-Orozco, M., 2001; Lin 1998; Alba & Nee, 1998). Religion 

and religious group membership can serve as a means of filling this void.  People desire 

to form meaningful relationships with others that share their belief systems. These 
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relationships afford them opportunities to establish spiritual bonds of mutual benefit 

(Austin, 1997; Ahlstrom, 1972; Gordon, 1964; Warner & Srole, 1947; Simmel, 1908).       

     In the early years of the 20th century Warner and Srole (1947) conducted a qualitative 

study that focused on the social systems of ethnic immigrant enclaves that had nested in a 

New England city. Dubbed Yankee City this investigation explored the layered 

assimilation and incorporation experiences of a menagerie of ethnic groups. As 

descendants of the maverick thinkers at the Chicago School of Sociology they hoped to 

shed light on the integration and assimilation processes of ethnic immigrants living in 

America’s urban spaces. Their findings suggest that major world religions such as, 

Catholicism and Judaism share common threads in terms of their structural functionality 

as a social system in immigrant ethnic communities. “The church and synagogue edifice 

to an ethnic group threatened with loss of identity serve more than any other structures to 

organize a group’s community system” (Warner & Srole, 1947, p. 218). 

      For many newcomers membership in their respective faith-based organizations served 

as a respite, a psychological shelter for them as they travel their different trails of societal 

incorporation. Warner and Srole purport that ethnic immigrants be they Irish Catholics, 

European Jews, or Greek Orthodox settlers that participated in organized religious 

activities experienced myriad benefits. Religion and engagement in communities of faith 

have the ability to serve as connectors between oneself and ones world. “ Religion and 

national origin are both cultural phenomena that have a common social-psychological 

referent, in that they serve to create through historical circumstances a sense of 

peoplehood for groups of American immigrants”( Gordon, 1964, p.27).   
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Religiosity and American Youth 

      The National Study of Youth and Religion is a research project at the University of 

North Carolina at Chapel Hill. In 2001 N.S.Y.R. initiated a longitudinal study titled 

“Religion and Spirituality on the Path Through Adolescence”, report # 8. These studies 

examined the influences of religion, religious practices, morality, spirituality and their 

social formation upon the lives of American adolescents. It also included the 

deconstruction of the impact of their participation in faith-based organizations and the 

effectiveness of their communal youth-centered programming. The research design was 

executed in two stages. The data sources were telephone surveys and unstructured 

interviews. Commencing with Wave 1 (2001) the study targeted 13-17 years old. Wave 2 

(2005) concluded the data collection phase with the re-surveying of participants when 

they were 16-21 years old (N.S.Y.R., 2008). The hope was to foster a national 

conversation around the effects of institutionalized formal religious interventions in the 

lives of youth as a means to encourage sustained reflection and rethinking of their 

respective religious and cultural practices. The N.S.Y.R. has attempted to reach 

communities that have been underrepresented in such studies, notably the Jewish and 

Catholic Latino communities.      

      The N.S.Y.R. # 8 report concluded that participation in communities of faith had a 

positive impact upon the respondent’s level of religiosity. The majority of the adolescents 

from Wave 1 (2001) to Wave 2 (2005) remained stable in their religious beliefs, practices 

and spirituality.  There was no dramatic drop in religiosity as they moved through the 

stages of adolescence. “Some respondents reported that getting older and presumably 

wiser, allowed them to understand and embrace their religion more” (N.S.Y.R., 2008, p. 
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30). The results of this study suggest that friends, family, religious schooling and 

religious leaders influence adolescents toward higher levels of religiosity.  This 

undertaking gives credence to the viability and worthiness of research to expand the 

theoretical discourse on the impact of religion and religiosity upon the lifestyle choices of 

American youth.  

Religious Schooling in America     

The functions of ethnic church school structures are to organize the group 
around the religion, cultural symbols and behavioral modes of the fatherland. 
(Warner & Srole, 1947, p. 254). 

 
      The most prominent continuous efforts in America in alternative schooling initiatives 

have been the establishment and maintenance of religious education institutions (Edwards 

& Richey, 1964).  In religious schooling models educational spaces are viewed as venues 

for the intergenerational transference of theological doctrines and spirituality. The primal 

mission of religious educational institutions is not the study of history, civics or current 

events; it is spiritual guidance and apprenticeship in religious life (Tauhudi, 2003; 

Stevens, 2001; Keyworth, 2000; Muhaimin, 1992; Weber, 1992; Rose, 1988; Elazer, 

1980). 

      The groundbreaking ethnography of Warner and Srole (1947) titled “The Social 

Systems of American Ethnic Groups: Yankee City” explored the social structures at play 

in ethnic immigrant enclaves in a New England city. They reported that at the dawn of 

the 20th century parochial schools had functional specificities. The religious schools in 

these urban ethnic settlements served as vehicles for cultural reproduction. 

Not only do parochial school children participate in the church as a unit, 
but the school also serves to train them for entrance into the church. In 
addition to being in the atmosphere of the schoolhouse and participating in 
the rite of admissions into the church collectively, the children were in 
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constant contact with sacerdotal personalities within the school structure. 
Their teachers are nuns and their examiners are priest (Warner & Srole, 
1947, p. 240). 
 

Groome (1999) studied the utility of Catholic education as a means of spiritual 

enlightenment. He concluded that the mission of religious schools is to support the 

spiritual growth and faith apprenticeships of students. Faith is instructed as a lived 

experienced. Learning opportunities are created to ensure the practical application of 

Catholic theological doctrines.  Religious ritual practices are incorporated in daily 

teaching and learning sessions. In America the Archdioceses school system which 

operates the private Catholic religious schools has evolved into a large bureaucracy. 

Catholic schooling efforts are unified both locally and nationally creating a massive 

educational edifice. Other religious schooling initiatives remain unencumbered by large 

bureaucratic systems such as this therefore; they have greater degrees of autonomy, 

homogeneity and flexibility (Stevens, 2001).    

       There is a large body of literature on Catholic schooling in America much of it 

addresses school choice and vouchers which are not the central themes of this 

investigation. The focus on tuition vouchers as a research agenda in America is largely 

due to the School Choice educational reform model, which is discussed later in this 

chapter (Lee, Croninger & Smith, 1994). 

Christian Schooling 

      Religious education has historical roots dating back to the first colonists of the 17th 

century (Edwards & Richey, 1963). During the days of the Great Wave of European 

immigrants to the United States in the late 19th and early 20th century religious schooling 

initiatives expanded. In the late 1920’s  Protestants initiated Christian religious schooling 
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as a means by which the Protestant Ethic could be preserved in the vast openness of that 

days’ American society. “Christian groups have historically challenged the established 

order of American public education that have served as vehicles of enculturation” (Rose, 

1988, p.3). Supporters of Christian schooling models have found that instead of repairing 

the public sphere some parents chose to opt-out and join the private sphere of education 

in America, (Stevens, 2001). Some researchers (Stevens, 2001; Rose, 1988) have shown 

that a desire to flee religious persecution played a critical role in the decision of parents to 

enroll their children in religious schools. Many Christian theologians have also claimed a 

victory in their fight against the enculturation of their children in public schools.  

      Rose (1988) traveled deep into the world of the Evangelical private schooling 

movement in America. She conducted a qualitative research study using ethnographic 

methodologies chronicling the events and challenges facing two Evangelical private 

schooling initiatives. She selected a conservative and more contemporary school and 

compared and contrasted their paradigms. While both were very much seated in and 

ascribed to the espoused theories of the Evangelical movement they differed in their 

practical applications. Their pedagogical processes were aligned with the particularities 

of their worldview.  

      Rose concluded that both the conservative and contemporary Evangelical’s core 

beliefs were seated in the philosophical underpinnings of Christian schooling as being the 

executing of a god-given charge. They believed that they must create a safe haven for the 

spiritual, physical, emotional and academic growth and development of their children. 

They aspired to teach their young how to be good god-fearing Christians. They were 

engaged in a praxis mode of cultural reproduction and identity affirmation.  According to 
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Rose “Evangelicals have been engaged in cultural reproduction in creating new forms of 

educational experiences for themselves and their children. This is evidenced by the 

establishment of Christian schools in the midst of a society that values educational 

conformity” (p.3). 

       Stevens (2001) used ethnography methodologies to investigate the use of home 

schooling models by Christians in America as a means of cultural reproduction, religious 

affirmation and identity formation. He concluded that parents that held themselves to the 

transference of their Christian way of life used home schooling to segregate and shield 

their children from the perils of the public domain of schooling. “For believers, home 

schooling is partly about saving children from multiple contaminants. These parents 

concur that children need to be kept from various social contagions and educated 

carefully” (p.53).  

      Rose (1988) and Stevens (2001) report that  parents believe that private religious 

schooling is a viable mode of cultural transference, affirmation of group identity, as well 

as a vehicle for the protection of one’s youth from the social ills of public education. 

Religious schooling is deemed as an opportunity for interning in one’s faith. 

Hebrew Schooling    

      Historically Hebrew schools were established to maintain the Jewish identity of 

immigrants in America (Elazer, 1980). The underpinnings of Hebrew schooling 

initiatives are seated in the theological doctrines of the Judaic faith. Adult members of the 

faith are responsible for the spiritual, physical, emotional and secular maturation of their 

young.  In Hebrew schools learning experiences serve as symbolic functional interplays 

of their student’s Hebrew roots. 
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       Using historical artifacts Elazer (1980) chronicled the historical development of 

Hebrew schools in the United States.  The missions and pedagogical practices of these 

schools were critically analyzed. Elazer concluded that the predecessors of today’s 

Hebrew schools were the Talmud Torah schools which were established to maintain 

Judaic cultural identity for Jewish immigrants in the late nineteenth and early twentieth 

century. These originally were small educational initiatives, primarily after-school 

programs that sought to preserve the ethnic and cultural identity of newly arrived 

immigrant Jews. The Talmud Torah schools served as primary learning centers for 

Jewish education in the United States for the first four decades of the twentieth century. 

The fundamental objectives of the Talmud Torah schools are enveloped in the core of the 

conceptual paradigm of today’s Hebrew schools. This model of religious schooling 

emphasized cultural reproduction, identity affirmation and internship in religious life. 

Hebrew schooling serves as one’s formal training in Jewish life (Wiener, 2000).    

Islamic Schooling 

       The mission of Islamic schooling in the United States of America has been the 

creation of learning environments that espouse theory and theory in practice are seated in 

the core epistemology of the Islamic faith and the simultaneous incorporation of 

contemporary pedagogical practices (Tauhidi, 2002; Keyworth, 2002). “Islamic 

schooling in America aims at the balanced growth, development and student mastery of 

religious and non- religious knowledge. This is essential in the holistic development of 

mankind” (Muhaimin, 1992, p.1). The purpose of this paradigm in Western societies is to 

teach Muslim students how to navigate a non-Islamic public terrain, while holding to 

their Islamic faith and life-styles.  
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       Islamic educational paradigms in Western societies focus on holistic human 

development. These models of practice include, but are not limited to the formation of 

Islamic identity, character education, proficiency in the Qur’aanic Sciences and Arabic 

language as well as secular subjects (Islam, 2002; Tauhidi, 2002; Muhaimin, 1992). 

Mastery of the Arabic language is critical to scholarship in the Qur’aanic Sciences and 

Islamic Thought. Proficiency of the Arab language is central in the reproduction and 

preservation of the Islamic faith and Arabian heritage. 

      In Islamic schools the instructional programming, learning opportunities; intellectual 

and physical environments are all sieved through tenets of Islamic theology. Practical 

applications of traditional Islamic philosophical and jurisprudence thought are fused to 

address the conditions of post-modern life in western societies. Students are taught how 

to navigate Western landscapes riddled with non-Islamic dominant cultures (Muhaimin, 

2004). Islamic educational paradigms incorporate praxis learning experiences to teach 

children how to move through their Main Street, American lives. Appropriate Islamic 

cognitive and expressive code-switching behaviors are woven into cross-curricular 

learning opportunities (Anderson, 2000).  The teaching of self and the development of a 

healthy Islamic self concept is integrated throughout the spirituality-based curriculum. 

Students learn how to preserve their belief system and their Islamic identity (Tauhidi, 

2002; Keyworth, 2002). Parents play a pivotal role in the holistic development and 

delivery of an inclusive Islamic learning model. 

      The continuity of the Islamic home and the Islamic school cultures serve to cement 

ones heritage and affirm ones identity. “The issue of identity is at the core of what a 
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Muslim is and what a Muslim is supposed to think and do, and identity must be clarified 

and supported first in the home environment and then in the school” (Muhammad, 2003).   

 Keyworth (2002) posits the identity affirmation needs of children living in non-Islamic 

states as being very different than their counterparts living in Islamic countries. In Islamic 

countries macro-sociological processes are at play, one’s religious consciousness and 

Islamic identity are defined and evolve at the structural level. In Islamic states the 

identity development of Muslim children occurs within an Islamic societal context which 

is aligned with that of the home. Issues of right and wrong are echoed throughout their 

lived experiences. This is not the case in non-Islamic states. 

        Islamic educators Tauhidi (2002) and Muhaimin (1992) contend that Muslim 

children living in western societies do not have the benefit of a culturally homogenous 

Islamic state as they travel the path of self definition and identity affirmation. Their 

religious consciousness and Islamic identity formation and maintenance opportunities are 

primarily anchored in the micro-sociological processes of their lived communities. These 

learning experiences are considered essential in an Islamic schooling model in a Western 

society.  Thus in Islamic states the educational models do not have to emphasize the 

formation of Islamic identity at the same levels as paradigms in non-Islamic states.  

       In reviewing the literature on Catholic, Christian, Hebrew and Islamic religious 

schooling initiatives in America the evidence suggests that while their theologies lead 

them on different paths, their spiritual commonalties direct them all on the same 

educational quests. 
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The Religious Schooling Debate 

            A paradox of the learning process is that as one’s consciousness of it matures so 

must one’s examination of the processes and the society in which it occurs. There is an 

educational debate on the value of Religious educational institutions as a viable means of 

delivering group specific learning initiatives and educational services to targeted 

populations. Throughout American history religious groups have voiced their opposition 

to governmental practices and policies in education that are used as modes of societal and 

cultural reproduction (Anderson, 2005; Abd-Allah, 2004; Boosahda, 2003; Nimer, 2003;  

Amri, 2000; Carter, 2000; Weber, 1992; Ahlstrom, 1972; Heath, 1969).  Various 

religious groups have established private ventures in education to combat these problems 

(Stevens, 2001; Hostetle & Huntington, 1992; Muhaimin, 1992; Rose, 1988; Elazer, 

1980; Heath, 1969; Weber, 1992). 

Opponents of Religious Schooling 

      In light of the present state of world affairs some of the apprehensions of opponents 

of religious schooling can be attributed to the limited public knowledge of group specify 

educational agendas, missions and models. These fears may be coupled with the fact that 

homogenous schools have the capacity to serve as agents of transformation and creative 

centers of collective agency (Durkheim, 1956; Bowels & Gintis, 1976) Opponents fear 

the massive enculturation of students by those deemed to be fundamental religious 

practitioners. The societal ramifications of the reproduction practices of religious schools 

are seemingly unpretentious. However recruiting children from homogenous 

backgrounds and training them along culture and or class lines, is a very effective mode 
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of reproducing a stratified society, which can have negative societal implications (Bowels 

& Gintis, 1976; Parsons, 1959).  

      One of the original goals of mass public schooling was the transformation and/or 

incorporation of a nation’s young. As a key institution in a society’s infrastructure, it was 

designed to emancipate a child from the limitedness of the home culture.  

Schools have been used as societal instruments to release a child from the blinders 
imposed by birth. The epistemological underpinnings of mass schooling 
initiatives were seated in the belief that children should be taken from the 
disparate cultural backwaters of their home cultures into the mainstream of a 
nation’s culture (Coleman, 1987, p. 177). 
 

The home cultures of children were viewed as a finite set of principles that were 

incapable of preparing the young for active participation in the polity (Rumbaut & Portes, 

2001). The goals were to expand the worlds of children beyond the confinements of their 

home cultures.  Thus the enculturation processes available in the public domain of 

schooling were thought to be the only escapes for children from the limitedness of their 

home life (Coleman, 1987). The hope was to broaden the range and nature of lived 

experienced. In this way small homogenous schooling initiatives in which the home and 

school cultures were aligned were considered unsuitable for the social expansion and the 

preparation of the young for engagement in public life. 

Proponents for Religious Schooling  

      Globally religious schooling has been thought to have hegemonic roots that serve as 

the vehicle by which groups can actively participate in their cultural reproduction.  

However according to Groome (1999) a school of faith is an invitation and 

apprenticeship in a particular way of life. It is an essential component in the course of 

one’s religious development. This is a functional paradigm of cultural reproduction.           
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For some devout religious practitioners central to the religious schooling debate is the 

notion of culture, the culture of the school (Anderson, 2005; Syeed, 2002; Syed, 2001).  

Whose culture will drive the curriculum? Whose culture will serve as the sieve for 

knowledge?  Many believe that the doom of mankind lies within their cultural practices. 

Many believe that culture is chiefly where sin resides (Niebuhr, 2001).  

       Religion and religious practices are tentacles of ones culture. Culture is a shared set 

of values, mores, morals and religious practices that serve to connect individuals. It 

transcends place and space (Jackson, 2005). The ebb and flow of ones culture can liberate 

and restrain. It can be a containing force in ones life, if used to restrict. However it can 

also be an emancipating tool used to cross borders and barriers bridging liked souls 

(Jenks, 1993).  

      In America to combat the effects of the massive enculturation of their children by 

models employed in public schooling several religious communities have chosen to opt-

out of their local school systems (Steven, 2001). Some of these congregations have 

created their own religious educational paradigms (Groome, 1999; Rose, 1988). The 

primary objective of these models is the creation of learning experiences that are aligned 

with their respective ideologies and indoctrinations (Keyworth, 2000; Rose, 1988; Elazer, 

1980). These institutions serve as the formal vehicles by which theological doctrines are 

integrated in the core academic curriculums and woven throughout the mundane school 

practices (Muhammad, 2003; Tauhidi, 2003; Muhaimin, 1992; Rose, 1988; Elazer, 1980). 

While Christian, Hebrew and Islamic day schools are held to some of the legislative 

mandates they do have less pedagogical constraints than the public domain of schooling. 
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      Some religious schools function from community-based models (Tauhidi, 2002; 

Hostetle & Huntington, 1992; Muhaimin, 1992; Rose, 1988; Heath, 1969). The school is 

a tentacle of the house of worship (Groome, 1999; Warner & Srole, 1947). This model 

transcends indoctrinations and appeals to various national and ethnic groups. The 

epistemology of a religious community school is seated in the espoused theory of the 

parent organization. Religious theory and jurisprudence drives the school’s policies and 

pedagogical practices (Keyworth, 2000; Rose, 1988; Elazer, 1980). These schools serve 

as institutional transmitters of religious, ethnic and communal cultural norms and 

behavioral practices. There is congruency between the student’s home and school 

cultures, each a thread from the same spool. Home life is mirrored in school. 

      The faculty composition of religious schools is often comprised of members from 

one’s primary and extended familial and social networks (Patrikou, Redding & Walberg, 

2005) Students are nested. Identity is affirmed and cultural practices are celebrated 

(Muhaimin, 2003; Tauhidi, 2002; Sachs, 1998; Weber, 1922). Schools have functional 

specificity. They are used as formal vehicles for the transmission of religious ideologies, 

idiosyncrasies, mores and manners (Muhaimin, 2004; Haddad, 2000; Keyworth, 2000; 

Sachs, 1998; Hostetle & Huntington, 1992; Elazer, 1980; Heath, 1969). Religious schools 

are havens of cultural reproduction (Syeed, 2002; Wiener, 2000; Wagner, 1990). These 

educational institutions have been constructed as fortresses to protect children from 

worldly influences (Weber, 1992). Because they are private they are able to select their 

students thus affecting the school ethos. They are homogenous learning spaces that 

operate from a functional paradigm which aligns the school’s mission and pedagogical 

practices with its religious compass (Shamma, 2000). 
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      Hersch (1998) explored the life choices of contemporary American adolescents 

emphasizing the significant role that educational institutions played in their identity 

formation and cultural affirmation, which are tenets of cultural reproduction theory. She 

concluded that schools have a key role in the development of the world- views, self-

concepts and identity politics of adolescents. Students are more interested in school 

success if they see themselves reflected in the curriculum, instructional practices and if 

their lives and cultures are celebrated in the school’s ethos (Delpit, 1995; Neito, 1994; 

Ogbu, 1987). 

       In America Religious schools have evolved alongside traditional public schools. 

Some proponents of religious schooling perceive them as a child’s code of armor. It is the 

preferred mode of protection for one’s children, one’s family and oneself from the 

influences of public life. The belief that these closed learning environments are the 

answer to one’s prayers for intergenerational religious reproduction transcends major 

world theologies (Tauhidi, 2002; Steven, 2001; Syed, 2001; Groome, 1999; Muhaimin, 

1992; Rose, 1988; Elazer, 1980).   

Theories of Immigrant Ethnicity 

Throughout the history of the United States, immigrants have seldom felt as 
American as everyone else. Differences in language and culture have separated 
them from the majority and they have been painfully made aware of these facts. 
Being in America, but not of it even if they wished to, represents an important 
aspect of the experiences of most foreign groups and a major force promoting 
ethnic identity in subsequent generations.(Portes & Rumbaut, 2006, p. 336) 

 
     Immigrants often search for personal meaning and solidarity as they journey in their 

new homelands. Several immigrant studies have focused on the impact of integration and 

processes of incorporation upon the immigrant’s ethnic group identification (Suarez-
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Orozco, C., & Suarez-Orozoco, M., 2001; Lin, 1998; Portes & MacLeod, 1996; 

Rumbaut, 1994; Devereux, 1975; Gordon, 1964; Weber, 1922; Simmel, 1908) culture  

(Warner, 1997; Gans, 1979; Bourdieu, 1993) ethnic group continuity, (Jackson, 2005; 

Zhou, 1997; Gleason, 1983; Barth, 1969; Nahirmy & Fishman, 1965; Warner & Srole, 

1947; Mead, 1942) and the assimilation and their processes of incorporation ( Xie & 

Greenman, 2005; Harris, Harker & Guo, 2003; Alba & Nee, 1997; Portes & Zhou, 1993; 

Gordon, 1964; Parks, 1928) as new settlers into the United States landscape. These 

investigations employed both qualitative and quantitative research methodologies and 

have immensely expanded the wealth of knowledge on the study of immigrants. 

     Ethnic identity is based on a person’s feelings of commonality with other people in 

terms of their origin, culture, ritual practices, histories, destinies and religious belief 

systems (Suarez-Orozco, C., & Suarez-Orzco, 2001 & Gordon, 1964). Ethnic group 

refers to the association, affiliation and inclusion of individuals into a unified body by 

virtue of subjective commonalties of geographical or physical origins, ancestry, language, 

culture, and customs as well as lived or shared histories (Weber, 1922).  

      For many immigrants ethnic group membership serves as a stabilizing agent (Jackson, 

2005; Weber, 1922; Simmel, 1908). Group entrance preparations are often made before 

the homeland exodus to reduce the stresses of emigration. Compatriots living in America 

often use their transnational capitol to create exit and entry strategies for fellow 

immigrants.  Ethnic welcome centers are frequently formed at local organizations to aide 

in the transition and enculturation of newcomers.  “New immigrants are especially likely 

to be tied to their residential communities by bonds of language, religion, and customs” 

(Adams, Bartelt, Elesk, Goldstein, Kleniewski & Yancey, 1991, p. 132). The 
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commonalities of shared life experiences whether they are those of their homelands or 

new host country act as a cultural adhesive, cementing souls (Ali, 2005; Jackson, 2005; 

Haddad & Esposito, 2000; Haddad, 1991; Weber, 1922). 

      Immigrants must navigate the internal and external dynamics of flux in their everyday 

lives in their host land (Barth, 1969). A myriad of differences in place, space, persons and 

self simultaneously impinge upon the newcomer all of which must be negotiated  

(Portes & Rumbaut, 2006; Gehrke-White, 2006; Alba & Nees, 2003). Suarez-Orozco, C. 

& Suarez-Orozco, M. (2001) suggest that “immigration is one of the most stressful events 

a person can experience. It removes family members from many of their relationships and 

a predictable societal context; community ties, jobs, customs and often language. The 

emigration process may strip one of many of their significant relationships with their 

extended family members, friends, neighbors and religious groups” (p.70). Life in a new 

land is often riddled with tension and stressors that can be further complicated with issues 

of spirituality, particularly with issues of religion (Peek, 2005; Moore, 2003; Ebaugh & 

Chafetz, 1999).  

      Oft-times during the integration process immigrants turn to their respective 

theological doctrines for support. Religious solidarity, social group membership and 

institutional support systems may serve as key mediators for immigrants experiencing 

stress stemming from integration processes (Suarez-Orozco, C., & Suarez-Orozco, M., 

2001). They find comfort and inclusion in the familiarity of their faith. “ The ritual 

regulation of life as determined by shared religious beliefs are conducive to feelings of 

ethnic affinity, especially since the intelligibility of the behavior of others is the most 

fundamental presupposition of group formation” ( Weber, 1922, p. 58).   
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      The propagation of ethnic group identity amongst immigrants has been the focus of 

both sociology (Boosahada, 2003; Haddad & Esposito, 2000) and religious scholars  

(Jackson, 2005; Muhaimin, 2003; Ahlstrom, 1972). These scholars concur that the 

amalgam of the immigrant’s customs, behavioral patterns and values are passed down 

from generation to generation.  Ethnic research studies (Jackson, 2005; Nahirmy & 

Fishman, 1965) have demonstrated that if it is not consciously maintained ethnic identity, 

home cultures and customs will erode in the course of three generations of immigrants 

(Portes & Rumbaut, 2006; Alba & Nee, 2003; Gordon, 1964; Warner & Srole, 1947). 

Third generation immigrants cease to carry the essential components associated with their 

ethnic identity such as theological indoctrinations, home languages and cultures. After 

the third generation processes of cultural transference and transmission diminish 

(Nahirmy & Fishman, 1965). 

      To remedy this problem many ethnic groups form religious congregations, 

organizations and schools to establish a social, cultural and religious forum to maintain 

and propagate the totality of their ethnic identity. “The religious institutions created in 

ethnic communities are the first line of defense behind which immigrants can organize 

themselves. In these places they can preserve their group systems and identities”  

(Warner & Srole, 1947, p. 160). The functionality of these immigrant structures are 

cultural reproduction, cultural affirmation, home language acquisition and the 

intergenerational formation of religious identity (Ali, 2005; Bagby, Perl & Frochle, 2001; 

Jones, 2000; Ebaugh & Chafetz, 1999; Simmel, 1908).  
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Immigrant Muslim Identity  

      Jackson (2005) suggests that the immigrant Muslim’s identity is seated in his/her 

belief system.  Khan (1985) an Islamic scholar details the five pillars of the Islamic faith: 

1. The testimony that there is no God but Allah (the God), and that Muhammad was 
the seal (the last) of the Prophets, and is Allah’s Servant and Messenger. 

2. Observing Salaat ( offering of the 5 daily prayers) 
3. Swam, which is Fasting from dawn to dust during the Holy month of Ramadaan.  
4. Zakat, which is payment of the Alms tax on your wealth and assets for the needy. 
5. Hajj,  which is Pilgrimage  to the sacred House of Allah, Al-Masjid Al-Haram 

(The Great House of Worship, The Sacred) in Mecca (p. 17). 
 

      The Islamic faith is one of the fastest growing religions in the United States. Muslims 

are an ever increasing group in America’s pluralistic society (Moore, 2003). Historically 

the transference of Islamic cultures and religious knowledge can be traced back to the 

first Muslim slaves that landed on the shores of the Unites States from Africa (Elliott, 

2007; Diouf, 1998; Austin, 1997; Thomas, 1997). African slaves would secretly gather 

together and write passages from the Holy Qur’aan sharing their knowledge of Arabic 

and Islam. “Writing to a Muslim slave was a way of believing and worshipping. Many 

slaves found solace and guidance in sharing their religious heritage with others” (Austin, 

1997, p. 24-25). The life experiences of both voluntary and involuntary immigrant 

Muslims in the United States continues to be an integral thread in the country’s fabric. 

Kahf (2007) proposes that “one way Muslim immigrants can conceptualize themselves 

can be linked to the Puritans and the virtues they extolled in the Mayflower Compact. 

Immigrant Muslims can view themselves as part of a long caravan of faithful travelers 

seeking to freely build their beloved communities in America” (p.B4).  

      The United States Department of State commissioned the Mosque in America: A 

National Portrait Study to investigate the rise of Islam in America. The study explored 
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the development and growth rates of Mosques in America; their ethnic composition, 

political and communal participation, social, economic and educational programming and 

religious services (Bagby, Perl & Froehle, 2001).  In Table 2.1 key demographic 

information is listed to exemplify the state of Mosques and Muslims in America. 

Table 2.1. Muslim Participation in American Society Demographic Facts  
                 Mosque in America: A National Portrait 2001 
_____________________________________________________________________ 
 
Mosque in the United States:                         American Muslims associated 
1,209                                                              with a Mosque: 2 million 
 
Proportion of Mosques established                Increase in number of Mosques established 
since 1994: 25%                                             since 1980: 62 % 
 
United States mosque participant                  Average number of Muslims associated with 
that are converts: 30 %                                   each mosque in the United States: 1, 625            
 

United States mosque attended                     U.S. mosques that provide some assistance to             
by a single ethnic group: 7%                         the needy: 70% 
________________________________________________________________________ 
       

      Jackson’s (2005) theory on immigrant Muslim identity posits that present-day 

immigrants of the Islamic faith arriving on the shores of America elect to hold on and 

carry their ethnicity, culture and particularly their religion. Muslim immigrants 

consciously participate in selective processes of incorporation into the American 

landscape. Religion and ethnicity are both functional constructs of an individual’s 

identity that are often not impacted by geographical place. They are at the core of one’s 

self and group identification (Vertovec & Rogers, 1998). In many ways for the immigrant 

they may serve as the sum total of their identity in their host land.  

       Many immigrant Muslims come to America from countries with strong national and 

ethnic identities. This sense of nationalism is systemically integrated throughout their 

native societies. “The issue of ethnic honor is a specific honor of the masses, for it is 
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accessible to anybody who belongs to the subjectively believed community of descent” 

(Weber, 1922, p. 58).  

Given the cultural nationalism dominating their countries of origin, 
immigrant Muslims tend to equate citizenship itself with culture. To be 
Egyptian, Syrian or Pakistani has nothing to do with a pledge of allegiance 
or subscribing to a particular form of government. To belong to these 
nationalities is to be an active member of a particular culture. Palestinians 
who spend their entire lives in Jordan, Egypt or New York continue to 
identity themselves as Palestinians. This tendency to identity citizenship 
with culture deeply informs the immigrant perspective on America. They 
tend to view and experience America as a culture, loyalty to which is 
equated with cultural treason or apostasy. (Jackson, 2005, p.198) 
 

      Immigrant Muslims in America have many more religious traditions and practices 

that are unique to their faith and may compete with prevailing American behaviors and 

culture (Ali, 2005; Anderson, 2005).The culture industry, promiscuity, aberrant behaviors 

amongst youth and the formation of individualistic mindsets have permeated every 

dimension of public life (Anderson, 2005; Nimer, 2003; Syed, 2001). Muslim immigrants 

in the United States believe that they have the God given responsibility to inoculate their 

children, their flock against the invasive character of modern mainstream America 

(Tauhidi, 2002; Keyworth, 2000; Sachs, 1998). Their hope is to dodge the residual 

impact of structural assimilation forces upon their children.  

        Ethnic and religious identities and opportunities for their expression, such as those 

experienced in immigrant organizations and institutions quell the pressures caused by the 

incongruence of the multiple categories of self identification to which they must now 

subscribe (Peek, 2005). Religious scholars (Jackson, 2005; Yang, 1999) and sociologists 

(Suarez-Orozco, C., & Suarez-Orozco, M., 2001; Portes & MacLeod, 1996; Zhou & 

Banskton, 1995; Rumbaut, 1994; Portes & Zhou, 1993) support this position purporting 

the functionality of one’s ethnic, religious and cultural identities as stabilizers during the 
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transitional and integration stages of emigration. Ethnic and religious closed community 

centers offer a refuge for foreign newcomers that may be navigating feelings of 

disconnectedness, lost and psychological homelessness (Weber, 1922). These caverns 

present opportunities for expressive, lived cultural experiences. Cultural familiarities 

serve to reduce stressors and alienating experiences. Marginality is replaced with 

fellowship. Gordon’s (1964) canonical account of the functionality of ethnic group 

membership is threefold: 

1. Membership serves as a psychological source of group self-
identification – the locus of ones sense of intimate peoplehood.  

2. Membership provides a patterned network of groups and institutions 
which allow an individual to confine his or her primary group 
relationships to his own ethnic groups throughout the stages of their 
life cycle. 

3. It refracts the national cultural patterns of behavior and values through 
the prism of its own cultural heritage (p. 38). 

      Young Muslim immigrant students often encounter oppositional forces of 

enculturation in public schools in America (Anderson, 2005; Keyworth, 2000). The ethos 

of most American public educational systems is seated in the country’s national identity. 

Educational agendas are driven by the systematic acculturation of society’s young into 

the polity. The purpose of schooling in many schoolhouses is the propagating of western 

ideologies. Practices such as these serve as agents of marginalization, creating learning 

environments of otherness. Thus opportunities for immigrants to experience self-

affirmation and cultural engagement are limited at best (Gidley, 2000). Students from any 

subordinate stratum within the American society may be relegated to teaching and 

learning paradigms that evolve from an imperialistic pedagogy.  
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School Choice 

      School Choice is a central theme in any conversation regarding the expansion of 

educational opportunities. The growing number of Charter and private religious schools 

in the United States calls for a review of this reform effort, because public dollars often 

follow the educational pathways of students. School Choice as defined in this study is a 

systemic educational reform model based on the free market system. Choice School 

reforms are driven by the supply and demand tenets of business. The hope is to create a 

highly competitive atmosphere in the educational arena that will serve as the impetus for 

producers to meet the consumer’s demands. School Choice is a strategy that transforms 

student placement practices. Public school students traditionally are assigned to 

neighborhood or local schools by their respective school districts. Residential enrollment 

practices are a restrictive placement policy in that it limits the accessibility of educational 

opportunities for many students. In many instances residential placement policies mean 

that educational opportunities are aligned with parental and/or communal wealth (Levin, 

2001; Chubb & Moe, 1990). 

      The cruxes of this model are access, equity and adequacy issues in the delivery of 

educational services ( Levin, 2001; Smith & Meier, 1995; Chubb & Moe, 1990)  

Educational access refers to the range, scope and availability of educational and related 

services for students. Educational equity is an ex-ante (a design) concept that outlines the 

strategies used for equity in the statutory formulas of k-12 public school financing 

systems (Odden & Picus, 2000; Firestone, Goertz & Natriello, 1997). Ex-ante concepts 

analyze the equity statutory design; such as the way a formula provides aid for poor 

versus rich districts or the way a formula is designed to provide additional funding for at-
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risk students. Essentially educational equity is a school finance theory grounded in 

measurable inputs. It addresses the equal distribution of resources and services (Odden & 

Picus, 2000). Educational adequacy is an ex-post (impact) concept used to analyze 

outcomes that result from behavioral changes of schools and districts. It is a prescriptive 

educational theory, amorphous in practice. It is a legal strategy often employed to 

improve the educational services in low-wealth schools and districts. Adequacy is 

associated with the educational, social and life successes of school children. It 

exclusively focuses on students. It emphasizes measurable outputs.  Educational 

adequacy may be measured by the attainment of specific standards or prescribed 

benchmarks; it leaves behind the notion of equal resources for all (Ladd, Chalk & 

Hansen, eds., 1999).  

      School Choice is a strategy that shifts the control panel of educational services from 

the palms of school district administrators (service providers) into the hands of parents 

and students (consumers). It is a set of programs for students and their families searching 

for educational options. Informed educational decisions are made by parents and 

students. The application of this reform effort varies. In some cases students may elect to 

attend private schools with tuition fees being paid by public funding in the form of 

vouchers or rebates (Chubb & Moe, 1990). 

      School Choice tuition vouchers give students a publicly paid ride on the educational 

freedom train to the school of their dreams.  The hope is that these educational 

experiences will be parlayed into life opportunities and communal successes. At the core 

of the School Choice, School Vouchers debate are issues and concerns about the funding 

practices of city, state and federal governmental entities in the area of the separation of 
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State and Church.  The other thread of the School Choice debate is the fiscal drainage of 

funds from struggling public schooling systems to private religious systems which is 

furiously contested in political and civic arenas.  

Classical Assimilation Theory 

       In the United States assimilation refers to the modes by which an immigrant discards 

their ethnic primary and secondary cultures and replaces them with those of the dominant 

White Anglo-Saxon Protestant culture. Full-assimilation is evidenced by the obliteration 

of the culture of origin with that of the host society accompanied by upward status 

mobility. The immigrant’s day to day lives, aspirations, values, and practices mirror those 

of the host. Their religion of origin, religiosity and practices may be diminished to the 

point of non-existence. These incorporation processes are linear and upward educational, 

geographical and social-economic statuses generationally increase. Classical assimilation 

theorists suggest that in America assimilation is a layered integration process that occurs 

over the course of several generations. Ethnicity, race, phenotype and religious 

persuasion impact the rate and time frame for full-assimilation into the American 

landscape. The “melting pot” assimilation metaphor seems like hegemony not inclusion 

(Gordon, 1964; Warner & Srole, 1947; Parks, 1928).  

Segmented Assimilation Theory 

      The Hart-Cellar Act of 1965 opened America’s gateways for a cornucopia of 

immigrant personalities. This is considered a watershed moment in the country’s 

emigration policies. This postscript to the Civil Rights movement transformed the 

traditional patterns of movement for many of the world’s people. For the Post-1965 

immigrant the pathways to the American dream seemed accessible.  
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      The stages of modernity and pluralism of present-day America have fraught many 

challenges for the canons of assimilation theory. The diversity of humanity singing “I 

Too Am America” has fueled what many consider an essential paradigm shift in 

contemporary sociological thought (Hughes, 1963, p. 64). Traditional models of 

assimilation depict a one-directional linear acculturation process of societal integration 

and upward social-economic status mobility that increases over time (Gordon, 1964; 

Warner & Srole, 1947; Parks, 1928). For many Post-1965 immigrants this is not the tale 

of their American Dream. The patterns of acculturation and the trials of social movement 

traveled by these newcomers has been very different then their predecessors of the First 

and Second immigration waves. 

      Portes and Zhou (1993) purport that the canonical macro-sociological assimilation 

theories of the past may not be adequate to deconstruct the nuances of person and place in 

a pluralistic land.  They support the creation and application of micro-sociological 

theories in the deconstruction of the migration and incorporation processes of immigrant 

settlers in pluralistic western societies. Portes and Zhou have investigated the myriad 

pathways trekked by Post-1965 immigrants to America. They have found that there are a 

number of societal forces at play that impede the fluid reception and integration of these 

immigrants. Portes and Zhou (1993) have chronicled these events in various studies and 

deconstructed them using their theory, segmented assimilation. Segmented assimilation is 

a micro-sociological theorem that addresses the multitude of societal incongruence that 

frames post-modern processes of incorporation.  The “hour-glass” economy, the variation 

in the cultural, ethnic, racial, and educational make-up of the “new” immigrant presents 

them with many challenges as they nest (p.83). Often upon arrival they settle in urban 
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communities that have the potential to cast them into a downward spiral of social-

economic status. To ward off their decline some have opted to select their modes of 

acculturation as they integrate into their host land. The findings put forth in recent studies 

on immigrants present more amorphous models of integration that are aligned with the 

particulars of person and place such as; mode and/or status of entry, political affiliation, 

race, systemic barriers, religious indoctrination, propaganda, upward or downward 

integration and social milieu ( Alba & Nee, 2003; Suarez-Orozco, C., & Suarez-Orozco, 

M., 2001; Portes & MacLeod; 1996; Zhou & Banskton, 1995; Rumbaut, 1994;  Portes, & 

Zhou, 1993).  

Cultural Reproduction in Societies and Schools        

      Bourdieu (1984) examined the modes by which class structures are reproduced and 

transmitted in societies. Major institutions within a society have a functional purpose in 

class and cultural reproduction. He conceptualizes the processes and methodologies 

employed in the institution of schooling and their societal functionality, understanding 

that nations were an aggregate of individuals that must some how function as one marked 

the evolution of mass schooling. The preservation of the social order, political ethos, and 

communal growth were central to the establishment and sustainment of mass schooling 

systems.  The world standing, welfare and viability of a land was linked to the effective 

delivery of a common agenda via fertile minds. The development of children thus became 

of national interest. The systematic employment of myriad strategies to develop the 

collective identity and polity of a nation could be readily achieved through state-operated 

schooling.   
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      Mass public schooling is a mainstay in the transmission of national identity, cultural 

imperialism and hegemony. (Benavot & Riddle, 1988; Ramirez & Boli, 1987; Durkheim, 

1956).  Bourdieu (1989) purports “that among all the solutions put forth throughout 

history to the problem of the transmission of culture and power there does not exist one 

that is better concealed, and therefore better adapted to societies than the solutions which 

the educational system provides by contributing to the reproduction of a national 

identity” (pp. 56-57). 

         Hegemonic methodologies are often employed as tools in cultural denial, cultural 

alienation, and cultural genocide and in the sustaining of an established social order.  In a 

society when a practice of the dominant class becomes the means by which it exacts 

control over another group it is considered hegemonic. This is often done to bring 

conformity to the masses (Freire, 1998; Walsh, 1993). Thus hegemony is the political 

domination of one group over another. It is seated in a power over model of authority. It 

can be woven into the fabric of a society by way of its infrastructure, institutional policies 

and practices (Friere, 1998; Neito, 1994; Ogbu, 1987; Gutman, 1976). 

      Throughout world history the ruling class has used the public domain of education as 

a venue for creating national identity and a unified polity (Ramirez & Boli, 1987; Beavot 

& Riddle, 1988). In public schooling overt or covert hegemonic practices aid in the 

maintenance of the dominant culture and the subjugation of other cultures. Various 

modes of instruction are employed in the development and alignment of the self with the 

national epistemology and values (Miller, 1997). Students educated in systems such as 

these are taught via many channels the ways and ideologies of the ruling culture and or 

class (Ogbu, 1987; Bourdieu, 1984). These structural modes of transference are guised in 
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the commonplace, everyday student life normalcies. By employing class interest and 

ideologies, schools honor the culture of dominant classes and systematically devalue that 

of other stratums.  Public school students often equate these values as those that should 

be reinforced and held as the barometer for success (Ogbu & Simmons, 1994). 

       In modern societies public schools often serve as vehicles in the reproduction of 

educational, social and economical inequalities, but because they deal in the currency of 

academic credentialing, these processes may be legitimized (Bowels & Gintis, 1976). 

“Schools are not directly linked to the power of the elite dominant classes, but are part of 

a large social universe of symbolic institutions that, rather than impose docility and 

oppression, reproduce existing power relations subtly via the production and distribution 

of a dominant culture that tacitly confirms what it means to be educated, successful and 

intelligent” (Giroux, 1988, p.130). Students that are members of any subordinate stratum 

within the society are thus relegated to learning within an imperialistic educational 

paradigm.   

      Current events in the world theatre have forced educators to probe the impact of 

membership in the universal community upon their practice. Global educators must equip 

themselves with an expansive pedagogical repertoire that includes theoretical and 

practical knowledge, as a tool kit to unpack the ebb and flow of the world’s people. 

Present-day life necessitates knowledge of the other. In pluralistic urban spaces in 

America, school bells and church bells ring in a global sonnet. 

      The literature on religious schooling illustrates the profundity of these paradigms 

upon the ever-expanding educational landscape in America ( Tauhidi, 2002; Groome, 

1999; Rose, 1988; Elazer, 1980). The literature reviewed facilitated a platform for the 
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intersections of education, religion, culture, ethnicity and identity formation as they relate 

to the lived experiences of Muslim immigrants living in urban America. Investigations 

such as this study may serve to fill the gaps in the discourse in the areas of cultural 

reproduction, religious schooling, ethnic and immigrant studies and the Islamic faith. The 

findings of this cultural study attempts to expand the literature in the areas of: 

comparative religious practices, religious schooling in America, Islamic educational 

paradigms, lifestyles and communal practices in Arab immigrant enclaves, as well as 

Muslim immigrant assimilation and incorporation processes. 
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CHAPTER 3 

METHODOLOGY 
 
The movement and migration of peoples, the expansion of trade and 
commerce, and particularly the growth in modern times of these vast melting 
pots of races and cultures of tribes, and folks describe the metropolitan cities. 
In these great cities where all the passions, all the energies of mankind are 
released, researchers are in the position to investigate the processes of 
civilization, as it is, under a microscope. (Parks, 1928, p. 163) 

 
 
      This study employed a case study research design to examine the phenomena of 

parental and student religious schooling choices as a means of cultural reproduction, 

cultural affirmation as well as continuity of home and school cultures (Yin, 2003; 

Stevens, 2001; Rose, 1988). Bloome (1985) maintains that all of the “activities of one’s 

daily life, eating, working, playing and talking are cultural activities. These activities are 

embedded in a system of shared ways of acting, valuing, feeling, believing and thinking” 

(p. 137).  

      Culture refers to norms of conduct, beliefs, values, skills, behavioral patterns and 

uniformities (Gordon, 1964). Cultural reproduction refers to the formal and informal 

transference and transmission processes used to maintain the way of life, religion, arts 

mores and morals, rituals and practices of a group (Bourdieu, 1984). Cultural affirmation 

is the sum total of experiences in which one’s group identity is confirmed, symbolized 

and valued. Both cultural reproduction and cultural affirmation may serve as integrating 

group membership opportunities. 

      A case study methodology was selected for this investigation because of the nature of 

this query which begs the how and why of this phenomena. This research design allowed 

for the exploration of social norms, ethnic group thinking processes, cultural practices 
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and modes of societal incorporation at the micro-sociological level. Educators and social 

scientists have used case study research models to examine the religious schooling 

choices (Tauhidi, 2002; Stevens, 2001; Rose, 1988), the institutionalized cultural 

reproduction practices (Boosahada, 2003; Haddad & Lummis, 1987) and the selective 

acculturation and segmented assimilation paths of immigrants living in America (Portes 

& Rumbaut, 2006; Alba & Nee, 2003; Portes & Zhou, 1996; Zhou & Bankston, 1995). 

The Site: Background 

      The research site was the Nur Islamic Academy1, a full-service licensed private Pre-

k-12th grade Islamic day school that has been operating since 1996. It was selected as a 

study site because of its conceptual focus and it provided a useful venue to answer the 

core research questions. The school was created and has been fiscally maintained by 

immigrant Muslims whose primary objectives have been cultural preservation and 

reproduction. Nur Islamic Academy is a subsidiary of the Nur Islamic Society.  In 

reviewing the organization’s archives the Nur Islamic Society is on record as being 

established to maintain the Islamic identity and to protect the Muslim people, the children 

and students alike for generations to come from the adversities of the surrounding non-

Islamic environment. These efforts are to be fulfilled through the many services the 

Society affords the Muslims and Arab communities in the area. The use of the term non-  

_______________________ 

1. The Nur Islamic Academy and all other individual, organizational and institutional 
names are pseudonyms. 
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Islamic in this statement to describe the environment is to denote that the host society  

(The United States of America) does not subscribe to the Islamic faith; therefore Islamic 

theology and practices are not structural embedded. 

       Nur Islamic society was established in 1989, it is a large immigrant organization 

whose core is the masjid.  Masjid is the transliteration of the Arabic name of the house of 

worship in the Islamic faith. The creation and maintenance of Islamic schools by parent 

masaajids and Islamic organizations is a common practice in the establishment of Islamic  

schooling in America. “More than 20% of the full-time Islamic day schools in the United 

States are subsidiaries of local Islamic houses of worship” (Bagby, Perl & Froehle, 2001, 

p. 4).  The Principal of Nur Islamic Academy, Br. Ismail reported that the Nur Islamic 

Society’s Board of Trustees and the Academy’s stakeholders are intimately involved with 

the school’s organizational policies, pedagogical practices and programming. 

Research Questions 

          “The United States is presently experiencing it’s largest surge in immigration since 

the early days of the 20th century” (Thompson, 2009, p. 1). This incursion is affecting all 

of America’s institutions. The nation’s infrastructures have to navigate a new course.  On 

March 15, 2009 The Sunday New York Times cover story detailed the impact of these 

global migrations upon the country’s public schooling systems. Public school systems 

must rethink their roles as they help these newcomers nest. Immigrant and cultural 

studies that examine the mechanics of how societies and schools mediate this influx are 

vital. 

       In America private schooling institutions impact the structure of public schooling. 

Certain Federal and State per pupil fiscal allocations and human resources are awarded to 
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public or private schools. Federal resources follow the educational paths of children. 

Some State educational supports travel the student’s schooling paths as well. Public 

dollars flow to private religious and private non-religious academies. The exit of Federal 

and State educational resources from public schools to private venues impacts the 

services and educational opportunities available in public schools.  

      The findings of two pilot studies which were mentioned in Chapter 1, on religious 

parental schooling choices and cultural reproduction guided the design, focus and 

theoretical framework of this study. The results of these studies were limited; therefore 

further investigations of these phenomena were merited. In a diverse society such as the 

United States of America procedural knowledge of the transmission of culture in public 

and private educational arenas is note worthy. Three core research questions guided this 

cultural study that examined immigrant schooling choices: 

 What is the functionality of Islamic schooling as a vehicle of cultural reproduction? 
 

         a. Do immigrant parents select Islamic schooling for their children  
              as a means of cultural reproduction? 
         b. Do such schools strive to retain Islamic values beliefs and  
             cultural traditions in favor of dominant mainstream culture? 

c. What values do various stakeholders, such as staff,  
        students and community members place on membership in an  
        Islamic learning center? 
 

How do religiosity and the presentation of Islamic rituals serve students and families 

as opportunities for affirmation?   

What experiences carry the immigrant’s identity? 
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Data Collection 

      In this investigation a case study research design plan of execution was utilized to 

manage the range and scope of the strategies employed. The data collection time frame 

for the surveys, interviews and focus group was June, July and August 2007, March,  

April and May 2008. These dates were selected because of the Holy months of Ramadaan 

 1428 A.H.2 which corresponded with the Gregorian dates of September 12-October 11, 

2007 and Dhul-Hijjjah, 1428 A.H. which occurred December 12, 2007-January 11, 2008.    

Ramadaan is the ninth month and Dhul-Hijjah is the twelve month of the Islamic lunar 

calendar (Khan, 1985). The sacredness of the Holy month of Ramadaan (the month of  

Sawm, fasting); coupled with the sojourn of hundreds of Muslims between Ramadaan 

and the month of Dhul-Hijjah for Al-Hajj (the pilgrimage) to the Haramat (Holy cities of 

Mecca and Medina in Saudi Arabia) had the potential to negatively affect the sample 

size. The collecting of data between the ninth and twelfth months of the Islamic calendar 

could have jeopardized the reliability of the study’s findings.  Again, the data collection 

occurred during June, July and August 2007 before what Muslims refer to as the Holy 

season (Khan, 1985) and in March, April and May 2008 after it. 

      In this case study the data sources were surveys, interviews and archival document 

analysis. These research strategies were incorporated in the research design because they  

 

_________________ 

2. Hegira Calendar/A.H.: Migration is an adequate transliteration of the Arabic word 
hegira. The calendar in the Islamic Faith begun with the hegira of Prophet Muhammad 
and His followers from the Holy city of Mecca to Medina Saudi Arabia 1,427 years ago. 
A. (After) the H. (Hegira/migration) from Mecca to Medina. 
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allowed the researcher intimate engagement in the naturalistic environment of the 

participant’s school world. The insider dynamic of the qualitative research techniques 

afforded one first hand opportunities to make socially constructed meaning of the 

identified phenomena and illuminated many communal nuances.   

These investigative tools were selected to pursue the following issues: 

• To identify the value that immigrant students placed on membership in Islamic 
educational institutions an 8th grade focus group session was convened. 

 
• Questions were crafted to explore the value of religiosity in the school-lives of 

students. 
 

• To observe the presentation of religion in Islamic schools a running log was 
maintained of any religious rituals or practices that occurred during the school 
day.  

 
• The principal, faculty and students were questioned regarding how religious 

rituals and Theology were integrated into their daily school lives.   
 
• Interviews, archival investigations and surveys were used to identify the 

transmission if any of religious rituals and cultural practices  
 
• Interviews and a student focus group guided session explored the value of faith-

based educational institutions as vehicles of cultural reproduction. 
 
• The identification of areas of the school/community complex that disconfirmed 

the evidence or those that were not linked to theology were thoroughly 
investigated. 

 
Interviews: 

• Interviews: There are 20 people on staff. Half are immigrants. 50% of the entire 
Staff (N=10) were interviewed: One interview was conducted with each 
immigrant staff participants to crystallize and triangulate the observations and 
survey results. Guided staff interviews were audio-taped and transcribed. A 
snowballing approach was used to identify additional staff members with specific 
attributes of interest until the sample was met. Snowballing is a research 
technique in which one participant is used as a source to identify potential 
participants (Seidman, 1998). Refer to Appendix E for School Staff Interview 
Protocol. 

 
• Parents (N= 10): One interview was conducted with each immigrant parent 

participant to flush out the particularities/nuances as well as to triangulate other 
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data sources/results. Interviews were audio-taped and transcribed. A snowballing 
approach was used to identify parents with specific attributes of interest until the 
sample size was met. Snowballing is a research technique in which one 
participant is used as a source to identify potential participants (Seidman, 1998). 

 
• Principal Interviews: Two 45-60 minute guided interviews were incorporated in 

the data collection phase. The initial interview was completed using the 
Principal’s Interview Protocol in June, 2007. The second was an exit interview 
conducted at the conclusion of the study in May, 2008. The first interview was 
audio-taped and transcribed. The second was archived using detailed written 
notes. Several informal conversations occurred throughout the study. Refer to 
Appendix F for Principal Interview Protocol.  

 
• Outliers (N=3):  An Outlier is an observation that is markedly different in some 

dynamic than the other representatives of the sample.  Three respondents were 
identified as outliers based on their initial interviews. Follow-up questions were 
incorporated at the end of the guided interviews. Outlier data was dispersed 
throughout Chapter 4 highlighted with the corresponding themes.  

 
Focus Group: Immigrant Students Focus Group Session convened in April, 2008 
Refer to Appendix H Focus Group Interview Protocol. 

 
•  Focus Group (N=10):  The focus group was convened to crystallize and 

triangulate the observations and survey results. All of participants were 8th grade 
immigrant students that would be considered to be from the 1.5-2.0 generation in 
terms of their emigration status. The Focus Group was comprised of 5 Males and 
5 Females. Four male participants were African immigrants, one was an Arab 
immigrant. Four of the five female participants were Arab immigrants, one was an 
African immigrant. This session served anthropological purposes so that the 
school could be explored via a different lens. The Focus Group session was audio-
taped and transcribed. Notes were taken and were used to guide the closing 
discussion. 

 
 Artifacts and Document Analysis: 

 
• Artifacts Review:   Various documents of the school and parent organization (The 

Nur Islamic Society) were reviewed.  These documents were used to confirm the 
Society’s and Academy’s establishment dates, their missions and range and scope 
of services. School and masjid enrollment data were reviewed. This review served 
as an historical analysis of the founder’s mission and maintenance of it. 
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Member Check-In: 
 

• Member Check-In: Member Check-In strategies such as informal chats, and 
telephone calls were used to follow-up the data collection processes and to 
support the study’s participants. These conversations served as opportunities for 
clarification of the data and helped maintain the focus throughout the study. 

 
Field Notes: 
 

• Field Notes: A running log was maintained which included the deconstruction of 
entries via conceptual notes. 

 

      The frequency, length and chronicling of the interviews were paramount for the 

conceptual and contextual analysis. Journals and audio taped recordings were compiled 

via the identified modes and transcribed. The examination of archival documents, 

websites and running logs helped unfurl the story, anchoring the surveys and interviews.  

Processes such as these anchored the quantitative component of this study. Lastly follow-

up interviews and stimulated recall were employed to crystallize constructs. 

      I documented any significant school incidents with detailed field note entries. A 

running log of follow-up conversations items with participants was maintained. I 

chronicled the daily occurrences of student and parent activities and dialogues that 

represented the purpose of religious schooling. I observed religious rituals performed by 

staff members and students. I examined the instructional materials and methodologies 

used in the Islamic Studies and Arabic language curriculum to observe the presentation of 

religiosity throughout the school environment. I asked staff members and students 

questions about their religious and secular schoolwork. I reviewed religious and non-

religious instructional materials. I observed various school events: daily prayers, 

Kindergarten Graduation, Geography Exhibition, and the Friday prayer services. 

Disconfirming evidence was also chronicled, recorded, analyzed and is reported in 
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Chapters 4 and 5.  In studies of cultural choices and practices meaning can be derived 

from investigating the particulars. The examination of nuances, mores and personal 

practices are paramount for conclusive results (Bourdieu & Passeron, 1990; Rose, 1988: 

Bourdieu, 1984).  

Data Analysis Procedures 

      A case study research design was used in this study because of its ability to 

incorporate multiple data collection sources such as surveys, observations, interviews as 

well as the review of artifacts and archival documents. Case study research designs 

strengths lie in the integrated research processes and strategies. Data can be 

systematically collected for optimal content analysis (Denzin & Lincoln, 2000). Cross-

validation and the correlation of data are intrinsic characteristics of this design. Salient 

dynamics and unique nuances may be explored. The amorphous nature of case study 

research design is easily adjusted with the particularities uncovered during an 

investigation. All of these attributes proved beneficial in this study because they allowed 

for the expansion of the core research questions, which resulted in a more comprehensive 

examination of the Nur Academy school family and community.  

      Qualitative data analysis is an iterative process. In this study double-looped cognitive 

strategies were employed during the data collection and analysis phases to deconstruct 

the data, making note of emergent themes and outlying incidents. Inherent in this thought 

process was the “cycling back and forth from data collection and analysis to problem 

reformulation and back” (Creswell, 2003, p.182). The modulation of this study’s queries 

and problem finding evolved from the continuous processing of its multiple data sources. 

Theory also pushed the inquiry process. Questions that arose from school-based 
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observations and the participant’s responses were noted in a running log and evaluated 

using theoretical memos. Organizational policies and practices were explored using 

environment observations, historical artifacts, archival records and website reviews. 

Throughout the data collection and analysis stages formal and informal interviews, 

follow-up conversations, field notes, observations and archival investigations were used 

as meaning-makers.  

      The transcriptions of the audio-taped interviews with the Principal, Staff Members, 

Parents and Focus Group participants were analyzed. Their direct remarks to the guided 

interview questions as well as their unsolicited commentaries were evaluated. The guided 

interview questions were used to codify the participant’s responses (refer to Appendices 

for Protocols). The respondent’s unrestricted commentaries were cataloged based on 

content. The coding system and themes that were identified in the pilot studies referred to 

in Chapter 1 served as additional reference points. All of these methods were done 

without the aide of qualitative analytical computer programs. The personal examination 

of the transcribed data allowed for up-close engagement. In Chapters 4 and 5 the 

interpretations, conclusions and discussions of the data were presented with themes, 

claims, correlations and comparisons supported by a literature synthesis. Archival 

evidence, observations, and responses that were considered to be outliers were also noted 

and reported as such. 

      The fluid framework of this case study research design allowed for the expansion of 

the initial scope of this investigative. The study’s range was expanded to include the 

examination and analysis of the members of this immigrant settlement’s assimilation and 

societal incorporation processes. Throughout this examination snowballing techniques 
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were employed to single out respondents. Staff members and parent participants willfully 

recommended/identified other school and enclave members as potential contributors. The 

explorations of these phenomena were achieved using informal interviewing techniques, 

such as chat and chews, guided conversations and member check-ins. Participants were 

asked questions pertaining to their selected modes of assimilation and societal 

incorporation. Responses were categorized by commonality of content. These findings 

were supported with organizational archival reviews and substantiated with a fusion of 

applicable theories. These procedures served to triangulate the results, increasing the 

study’s validity. All of the findings were reported in Chapters 4 and 5. 

      Educational and social science researchers are ever more frequently utilizing case 

study approaches in their research as a means of investigating and integrating human 

phenomena data. A case study research strategy is “an empirical inquiry that investigates 

a contemporary phenomenon within its real-life context, especially when the boundaries 

between phenomenon and context are not clearly evident. Case study methodologies are 

used when contextual conditions may be pertinent to the phenomenon of the query” (Yin, 

2003, p. 13). They are appropriate in a holistic investigation that would benefit from 

naturalistic processes of inquiry. This methodology can incorporate both quantitative and 

qualitative research processes. The results can embody the richness of descriptive data 

with the reliability of statistical analysis creating a critical lens into a phenomenon. In this 

investigation a case study design provided an aggregate lens for the analysis of the 

presentation of micro-sociological constructs in the areas of cultural reproduction, 

segmented assimilation and religious schooling. Although the cruxes of this study are 
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seated in emerging bodies of literature, theoretical analytical methods were employed to 

identify disconfirming data. 

Qualitative Analytical Methodologies  

      The guiding lights of the qualitative tradition are the belief that multiple truths can 

exist. Qualitative evidential standards are driven by the range and scope of the query. The 

initial query may not be limited to one neatly packed hypothesis a position on a 

phenomena may guide the research. Qualitative tradition has integrative research 

techniques. The researcher serves as the narrator making generalizations from the 

particular, the local outward as theoretically appropriate. Throughout a research project 

critical analysis serves as a double-looped learning process. It can lead to additional 

modes of inquiry and extended investigation. Evidentiary proof is the outcome of the 

utilization of a plethora of data collection techniques and strategies (Denzin & Lincoln, 

2000). Plurality is an intrinsic feature. Truths are evidenced within a social milieu. 

Behavioral realities are relative (Denzin & Lincoln, 2000). Thus one person’s truths may 

not be the other’s; yet both may be qualitatively sound. Deconstructive postmodernist 

thought acknowledges the nuances of local cultures and customs. 

      In the Hegelian tradition social phenomena emerge from critically processing the 

observed. The researcher may be submerged in a naturalistic observation.  The hope is to 

emerge with objective probabilities. Proof is situational; it has degrees of relativity and 

evolves via reflective, introspective analytical critiques of a collection of empirical data. 

Knowledge evolves from the sieving of the evidence through theory, patterns and themes. 

The story is told by the story not the storyteller. 
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      The epistemological assumptions that underpin qualitative tradition are hermeneutics 

constructivism. Hermeneutic constructivism is an interpretive paradigm that deems that 

reality is subjective and constructed within a social sphere. Qualitative research 

methodologies employ reflective and introspective thought processes. Backward and 

forward thinking are at the core of each integration. Analytical processes such as these 

are very appealing in the deconstruction of social phenomena in a post-modern society. 

 Critical thinking implies freedom by recognizing that social existence including 
our knowledge of it is not simply composed of givens imposed on us by powerful 
and mysterious forces. The act of critique implies that by thinking about and 
acting upon the world, we are able to change both our subjective interpretations 
and objective conditions. Freedom as a component of critique connects the 
emancipating normative and evaluative features of critical thought (Thomas, 
1993, p.18). 

 
      The integrating and constructing dynamics of the qualitative tradition give it a self-

defining attribute. The contextualized data collection processes make the worth of ones 

findings relative to the particular. Truth and validity radiate from multiple data sources. 

Research findings can be analyzed at the micro-sociological level.     

      Qualitative investigatory work is fashioned to incorporate an interpretive dialogue 

between the observed and the observer. The researcher acknowledges the impact and or 

intersection of his/her social, historical or political lens from which the empirical material 

will be sieved, detailing the probability of any bias, or loss of evaluative objectivity.  

Postmodernists have contributed to the understanding that there is no clear 
window into the inner life of an individual. Any gaze is always filtered through 
the lenses of language, gender, social class, race, and ethnicity. There are no 
objective observations, only observations socially situated in the worlds of and 
between the observer and the observed (Denzin & Lincoln, 2000, p. 19). 
 

      The research construction employed in this study allowed for the ebb and flow of 

participant driven data. It lent itself to a semi-structured model in which emergent 
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inquiries were readily infused. The procedural tenets were set in naturalistic and 

humanistic domains. The geography of person and place in terms of the observed and the 

observer were woven into the study’s design, evaluation, modification and analysis. The 

literature review outlined the theoretical constructs that framed this inquiry. The literature 

review and title were modified as the study unfolded, modulated and expanded. The 

analysis of the study’s data drove the final literature revision. 

Validity  

      The validity of this study’s findings was increased by the triangulation of the data. 

Triangulation is a checks and balance procedure used in the validation of descriptive 

claims. “The triangulation of the data in this study was accomplished by examining the 

evidence from the multiple sources and using them to build a coherent justification for 

the themes, correlations and comparisons that emerged” (Creswell, 2003, p.196). The 

occurrence of a preponderance of recurring themes in the areas of cultural reproduction, 

religious schooling, selective acculturation and segmented incorporation processes were 

investigated using guided recall, informal follow-up conversations, and focused inquiries, 

anchored by theory. These techniques were used as confirmation tools.  

       Participant’s narrated the tales of their religious schooling experiences and shared 

snapshots of their communal lives. The deconstructions of the content of their stories, 

their presentation of self, personal and communal behaviors were fused to make 

meaningful conclusions to strengthen the study’s findings. The archival and 

organizational reviews served as another triangulation tool substantiating the results. The 

discussion of the study’s findings was infused with the appropriate components of 
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supporting literature, identifying applicable theoretical paradigms; as well as, probable 

micro and macro societal implications. The data were honored. 

      Outliers are statistical observations that are markedly different in some dynamic than 

the other representatives of a sample.  In this study outliers were comprised of individuals 

that related that while Islamic schooling was a means of cultural reproduction and 

religious affirmation it also served a plethora of additional purposes. These respondents 

also related that Muslim children would reap multiple benefits from enrollment in public 

schools. All outliers were individually examined with follow-up queries and informal 

conversations. All participants were anonymous. 

      This study attempts to expand the discourse on Immigrant Muslims living in Western 

societies in the following areas: cultural reproduction, cultural affirmation, cultural 

maintenance, religious schooling practices, identity formation, selective acculturation and 

segmented assimilation processes. The dearth of literature on these topics is limited at 

best. In this regard this study is embedded in an emerging theoretical discourse. Thus, the 

ability to generalize the results of studies such as this is limited. “What can be said about 

a single case is quite different from what would be said about all cases. Case studies can 

be honored for their intrinsic study of a valued particular; however, generalizations 

should not be emphasized in all research” (Denzi & Lincoln, 2000, p. 438).    

Survey Research 

       The quantitative component of this study was a parent survey. A survey was included 

in this study to better analyze phenomenon. The Survey data were intended to serve as a 

triangulating tool to increase the external reliability and internal validity of the results. 

Participants had apprehensions about this form of data collection. Out of the 70 surveys 
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distributed only 15 were returned. Due to the 21% response rate the quantitative results 

were inconclusive. The small survey sample size prohibited its used as a tool for 

confirmations.  

Parent Survey 

      Parental Choice is situated in the domain of Attitudinal Research.  Attitudinal scales 

are effective in the identification and analysis of subjective topics. The survey titled 

“Learning By Choice” was the quantitative data collection instrument. The survey was 

created using some of the themes that emerged form the two previously mentioned pilot 

studies. Questions were also crafted in accord with current trends identified in immigrant 

studies (Suarez-Orozco, C., & Suarez-Orozco, M., 2001).  The hope was to analyze 

decision-making and choice selections of the parent population of Nur Islamic Academy.  

The sample of seventy (N=70) immigrant parent participants were randomly selected 

from the over 140 immigrant parents of students enrolled at Nur Islamic Academy. The 

sample size of 50% of the parent population was polled to increase the statistical 

reliability of the results. Although 70 surveys were distributed only 15 participants 

submitted their completed surveys. 

      This survey was designed to explore the issue of Immigrant Parental-Choice and 

Religious Schooling Selection. The survey’s internal validity was addressed via the items 

varied content of repetitive constructs. The complete survey is in the Appendix. 

Examples of Survey Items: Strongly Agree >>>>> Strongly Disagree  

1 .Parents should have a choice in their children’s school assignment.   
2. Parents select schools for their children based on cultural similarities. 
3. If I were in a different country I would prefer for my children to attend a school 
with people that share my culture. 
4. Religious schooling is important to me. 
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5. Practicing religious rituals throughout the school day are an important part of 
schooling. 

 
      The survey was met with much trepidation by respondents. Parents echoed their 

concerns about having written records of their personal beliefs, emigration and social-

economic status. A “negative” snowballing affect ensued leading to a school/community-

wide air of apprehension regarding the purpose of this form of data collection. Several 

parents voiced a willingness to verbally respond to selected questions. Potential female 

respondents stated that their husbands would not approve of their participation.  Staff 

members conversed with parents about the purpose and value of the study to help ease 

their tensions. Unfortunately these efforts proved futile. The Principal made several 

attempts to ensure the school community that the data being collected were confidential. 

He had written memos delivered and personal conversations with staff members, students 

and parents to quell their fears to no avail. The Principal and I met regarding the surveys 

reception; he expressed his surprise and dismay and “attributed the response to the 

community’s cultural, national and political home heritage” (Br. Ismail, 2008).  Many of 

the immigrants in this community hail from places where information like this could be 

detrimental to an entire family’s well being. The remnants of the lived experiences in 

their homelands seem to walk with them like a dark shadow. After all was said and done I 

believed that the incessant pursuit of parent participants in the quantitative portion of this 

research project put the entire study at risk. Therefore, I eventually stopped recruiting 

parent survey participants and focused on the formal and informal conversations and 

interviews with parent participants. 
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Site Description  

           The Nur Islamic Academy is located in Philadelphia, Pennsylvania less than five 

miles from the city’s Central Business District. This immigrant settlement is nested in a 

post-industrial discarded zone that is experiencing urban decline and uneven 

development.  The neighborhood is bordered by a gentrified community and public 

housing units. Historically new immigrants have settled in the discarded sectors of cities, 

which are often adjacent to the city’s Central Business District (Savage, Warde & Ward, 

2003).  The Nur Islamic Academy and Nur Islamic Society share a warehouse building 

that was refurbished to accompany the myriad services of both entities. This community 

was once the home of several industrial sites. Today the landscape is a menagerie of 

graffiti riddled vacant warehouses, dilapidated houses and empty lots.  

      The school is one block west of Unity Street, the neighborhood’s main artery. In its 

heyday this hub was one of the major business corridors in the city. Several industrial 

sites that employed local residents called it home. It since has succumbed to spiraling 

commercial decline, higher than average levels of under and unemployment, welfare 

recipient residents and houseless dwellers. This neighborhood is encapsulated in a region 

that embodies what Katz (1995) suggests are hallmarks of areas experiencing 

postindustrial urban transformations. He has identified three attributes of transformed 

urban spaces: 

1. The transformation of the urban economy - Labor market moved from 
manufacturing to service. 

2. The transformation of urban demography- The replacement of Whites, primarily 
of European ancestry with new immigrants. African-Americans and Latinos. 

3. Spatial transformation- Heightened segregation, increased concentrated poverty, 
neighborhood decay, balkanization state of the neighborhood due to gentrification 
close proximity to public housing (p.77). 
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      Nur Islamic Society and Academy are located in the Unity Street Empowerment 

zone. President Clinton started the Empowerment Urban Renewal project during his 

second term. There are three Empowerment zones in this northeastern city. The Federal 

government established Empowerment Zones in regions that were once thriving 

neighborhood business districts that succumbed to post-industrialism, capital flight, urban 

decay and uneven development. Under the Empowerment Zone project businesses in 

these communities may be eligible for federally subsidies such as loans, grants for 

entrepreneur endeavors, business upgrades and/or sustainment of support systems. The 

objective of this program is to use public federal dollars to stimulate local urban business 

and employment opportunities as a means of urban renewal and community 

revitalization. This program is advantageous for the city because for “the past 50 years 

the economy of Philadelphia has undergone a complete metamorphosis from a site of 

production to one of service-sector postindustrial activities” (Adams, 1991, p. 89). 

      The Nur Islamic Society and Academy anchor this mosaic village. The social 

organization of this community streams from these two solvent structures. Strong norms 

and sanctions against aberrant behaviors, a sense of community and positive 

neighborhood identification are essential elements of this settlement of expatriates. “The 

social organization of any community depends in large measure on the viability of the 

social institutions in the neighborhood” (Wilson, 1999, p.195). 

       The Mosque in America: A National Portrait survey was commissioned by the 

United States Department of State. According to this survey there are 1, 209 mosques in 

the United States, with over 2 million practicing members (Bagby, Perl & Froehle, 2001). 

A mosque/masjid3 is the name of the Islamic house of worship. Muslim communities in 



 
 

 
 

 

76

America mirror the plurality of the global face of Islam. Ethnic Muslim enclaves such as 

the one in this study embody the immensity of the international Islamic community. 

Table 3.1 is a representative sample of the diverse composition of the Muslim 

communities across the United States. 

 
Table 3.1. Mosque in America: A National Portrait 2001 
                Ethnic Origin of Regular Participants in United States Masaajid (N= 1,400) 
_______________________________________________________________________ 
 
South Asian (Pakistani, Indian,                      African-American: 30 %                                  
Bangladeshi, Afghani):33%                             
                                                                        Arab: 25%                                                                                  
 
Sub-Saharan African: 3.4 %                            European (Bosnian, Tartar, Kosovar) 2.1 %                        
 
White American: 1.6%                                    Southeast Asian (Malaysian, 
                                                                         Indonesian, Filipino):1.3 % 
                           
Caribbean: 1.2%                                     Turkish: 1.1 % 
 
Iranian: 0.7 %                                                 Hispanic/Latino 0.6% 
 
________________________________________________________________________ 
  
     

       The Nur Islamic Academy services the Philadelphia metropolitan, New Jersey and 

Delaware Valley communities. However the majority of the immigrant student 

population resides in the neighborhood where the school is located. This immigrant 

enclave is comprised of Arabs, Latinos, Iraqis, North Africans and Palestinians. In  

17.7 % of the homes in this village, English is not the home language (Census, 2000). 

While this area has retained some white working-class members, its physical presentation 

_____________________________ 
 
3. Mosque/Masjid: Transliterations of the Arabic names of the houses of worship in the 
Islamic Faith. 



 
 

 
 

 

77

celebrates its multi-cultural composition. Murals, store-fronts, family businesses and 

houses of worship honor the neighborhood’s diversity. The Neighborhood Census (2000) 

aggregated data set for the Nur Islamic Academy community’s composition is presented 

along age, race, ethnicity, academic achievements and social-economic lines.   

 
Table 3.2. Nur Islamic Academy Neighborhood Census 2000 Data Set 
 
________________________________________________________________________ 
 

                                         Neighborhood Statistics                  National Statistics 
________________________________________________________________________ 
 
Total Population                                1, 517, 550                                            X 

18 Years and Older                             1,134,081                                             X 

White                                                       45.0%                                            71.1% 

African-American                                    43.2%                                            12.3% 

Asian                                                          4.5%                                              3.6% 

Other Race                                                 4.8%                                               5.5% 

Hispanic/Latino                                          8.5%                                             12.5% 

Renter Occupied Housing Units              40.7%                                              33.8% 

Owner Occupied Housing Units              59.3%                                              66.2% 

Vacant Housing Units                              10.9%                                                9.0% 

High School Graduate & Higher              71.2%                                              80.4% 

Bachelor Degree & Higher                       17.9%                                             24.4%     

Foreign Born                                              9.0%                                              11.1% 

Speak a Language other                           17.7%                                              17.9% 

than English at Home 

In Labor Force                                           55.9%                                            63.9% 

Families Below Poverty Level                  18.4%                                             9.2% 

Individuals Below Poverty Level              22.9%                                           12.4% 

_______________________________________________________________________ 
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      Nur Islamic Academy’s population is 55% immigrant Muslims and 45% African- 

American Muslims. In the Islamic faith unity of belief transcends ethnic, national and 

racial group membership (Adler, 2005).The majority of the immigrant members of the 

school family are nested in the parent organization and masjid. “The ethnic enclave may 

act as a shield for immigrants and their children seeking to withstand the intense stresses 

associated with their emigration” (Alba & Nee, 2003, p. 5). This was an optimal case 

study site because I was able to explore the phenomena within a bounded system. Table 

3.3 presents a portrait of Nur Islamic Academy’s immigrant parent’s country of origin. 

This data set is based on a Census that was conducted in the 2006-2007 school term for 

purposes of this investigation. Participants verbally reported their country of origin. 

 
Table 3.3. Nur Islamic Academy Immigrant Parent’s Country of Origin 
                 Pilot Census 2006 (N=60) 
________________________________________________________________________ 

Palestine 20%                               Indonesia 2%                                   

Egypt15%                                     Iraq 2% 

Lebanon 4%                                  Sudan 2%                                          

Morocco 4%                                 England 1%                                       

Jordan 3%                                     Mali 1% 

Afghanistan 2%                            Pakistan 1% 

Bangladesh 2%                             Turkey 1% 

________________________________________________________________________ 

 

      During the initial interview the Principal Br. Ismail (2007) reported that the socio-

economic range of the school’s families runs the gamut, from lower-level service sector 
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workers to upper-class wealthy business owners.  The reported poverty levels in this 

community are double the national norms (Census, 2000). According to the latest Census, 

this community has a renter inhabited dwellings rate that is 6.2% higher then the national 

norm. Schools are eligible for Title I based on communal wealth/neighborhood poverty 

rates. Approximately 33% of Nur Islamic Academy’s student population are eligible to 

receive Title I services by virtue of their families’ income status.  

      Title I is a federally funded program that was established under the Elementary and 

Secondary Education Act of 1965. This legendary law was a product of President 

Johnson’s vision for the construction of a “Great Society” by way of his War on Poverty 

agenda. This massive effort emerged as yet another linchpin of the Civil Rights 

Movement. The hope was to level the academic playing fields for the poor.  Today, Title 

I provides an array of supportive educational services to both public and private schools 

students that meet the low-income eligibility guidelines.  These services may augment a 

school’s regular educational programming. Title I services are rendered via in-school 

tutorial sessions, extended-day programs as well as reading, mathematics and ESOL 

(English Language Acquisition Instruction) specialist teachers. Federal programs such as 

Title I expand the educational opportunities for children living with poverty. The hope is 

that all students will be able to perform at high levels and become contributing members 

of society. 

       In the 2006-2007 school term The Office of Non-Categorical Aid of the local school 

district had a Title I budget of over 2 million dollars for distribution to approximately 32 

private religious day-schools of all denominations (Irvin, 2006). These schools also  
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receive Title II funds to support the Professional Development of staff. Teacher 

professional development opportunities are provided at the local and state level in order 

to meet the mandates of the No Child Left Behind Act of 2001. The Office of Non-

Categorical Aid also disperses Title IV federal education grants to all qualified private 

religious schools for technological support and instructional materials. Federal funds are 

also available to support parental involvement initiatives as mandated under the NCLB 

Act of 2001 (Ed. Pubs., 2006). Nur Islamic Academy is one of the schools serviced by 

this office.  Private religious day-schools are eligible to receive these federal funds for 

any qualifying student on their rolls. In the 2006-2007 school term Nur Islamic Academy 

received approximately $75, 000 in Title I funds that supported their ESOL, Reading and 

Mathematics academic support programs.   

      The school is also the recipient of material and instructional support under Act 195/90 

administered by the State Department of Education. The Act 195/90 instructional support 

grant is to be used for textbooks, instrumentalities essential for learning course content 

and teacher resources. In the 2006-2007 school term Nur Islamic Academy was the 

recipient of approximately $100.00 for each qualifying student. A qualifying student is 

designated as being a resident of the state of Pennsylvania. There are no student/family 

income eligibility requirements for this grant. The total grant amount is based on the 

school’s qualified student enrollment on October 1st of the previous school term.  

      In 2004 Nur Islamic Academy broke ground for its 21st century state of the art school 

which will be located directly beside its present site. Today this space is paved with black 

asphalt and serves multiple purposes. The majority of this area is demarked as a parking 

lot. To the right of the lot is an outdoor eating area. Adjacent to the extended row of six-
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foot long grey mental tables is a fenced-in basketball court. Behind the canopied tables 

and benches is a brightly colored rubber tiled play area with swings, sliding boards and 

jungle gyms. 

       In 2005 the school community unveiled its mural arts project. The Artistic Alliance a 

local non-profit agency that promotes interfaith community partnerships commissioned 

the mural. The complex’s external facade is a mosaic of Islamic calligraphy, Arabic 

writing and Islamic artwork representing the community’s ethnic diversity. It is the first 

and largest display of Islamic artwork in the city. It now has the honor of being 

acknowledged as an historical site for Islamic art.  

    Again the purpose of this study was to explore the functionality of Islamic private 

religious schooling choices for immigrants that are serviced in a northeastern 

metropolitan area as a means of cultural reproduction. In a globalized society research of 

religious schooling for immigrant Americans has international implications.  In this study 

the theoretical underpinnings were extrapolated from macro-sociological theories of 

cultural reproduction sieved through a micro-sociological lens of presentation. 

Researcher’s Role 

      I am a middle-class African-American Muslim female residing in Philadelphia, 

Pennsylvania. I am a first generation Philadelphian, displaced from my southeast United 

States roots. In this way I consider myself to be an involuntary immigrant.  I have lived 

here as a marginal being the span of my life. I reverted back to Islam as my religious 

doctrine and way of life twenty years ago.  These experiences have fueled my academic 

and professional inquiries in the areas of cultural reproduction, cultural and racial 

diversity and religious schooling agendas in America. 
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       From 1981-2001, I held various positions in a public school system ranging from 

Special Education teacher to Administrative Assistant.  I have been actively engaged in 

school reform initiatives in k-12 public and private institutions. I have worked as a 

private contractor in the urban education arena for the past eight years. As a private 

contractor I have created and facilitated Professional Development seminars on holistic 

learning in religious schooling.  

      I was the first certified female Principal of a private urban k-12 Islamic day school.  I 

held this position from 2001- 2008. A visionary African-American Islamic scholar and 

educator established the school seventeen years ago. The mission and model of the school 

is the fusing of the multiple consciousnesses of the student’s lives. This school has a 

history of advancing pedagogical practices in Islamic schooling for both adults and 

children. It has continuously charted new ground in the education of Muslim immigrants. 

A holistic educational paradigm drives the schools processes. Home-school partnerships 

allow for a fusion of diversity to occur within an environment of communal ideological 

sameness. 

      My academic and professional training grounded by my tenure as principal of an 

Islamic day school not the Nur Islamic Academy afforded me multiple insider benefits in 

this study. I have a range of professional experiences with educational accommodations 

for immigrant students. I have deconstructed the macro and micro dynamics in the 

educating of immigrants in urban religious learning centers. I have developed and 

supervised instructional programs for newly arrived immigrant Muslim school-age 

children. As a Muslim educator and parent, I have a wealth of professional and personal 

Islamic schooling experiences.  
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      As a female Muslim conducting research at an Islamic institution my gender was an 

invaluable asset. The majority of the participants in this study were female. Islamic 

jurisprudence and cultural mores prohibit the intermingling of males and females (Khan, 

1985). Political and civic ethics/protocols also discourage and in some instances bar up-

close personal engagements with males or females that don’t ascribe to the Islamic faith. 

Personal attributes of mine, such as my religion, race and professional status made me 

uniquely positioned to inquire and analyze issues that arose throughout the various phases 

of this study.  

Ethical Consideration 

      To ensure my distance throughout the study I accurately compiled my data, reporting 

the facts. This included the precise recording, chronicling and examination of the data 

during all of the phases of the study. I identified and examined both confirming and 

disconfirming evidence. Both were presented in the analysis and served as the basis for 

my findings.    

      As a Muslim educator I have given considerable thought to remaining objective and 

clear of any conflicts of interest throughout this study. I maintained my scholarly 

demeanor throughout the entire research and writing processes. Over the course of my 

career I have embraced and held the notion of agency, collective intelligence and voice 

for those that I served. This story was allowed to unfold acknowledging all of its 

character and personality. I was committed to honoring the data and narrating the story. 

All data collected from the research site the Nur Islamic Academy/Nur Islamic Society 

were respectfully presented.  
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      The strategies used in this case study were employed to learn more about these 

phenomena The findings were presented to allow for the accurate representation of the 

data analysis. This was done so that readers would clearly understand the results and 

draw conclusions. “Researchers use case study methods to learn enough about their cases 

to encapsulate complex meaning into finite reports and thus describe the cases in 

sufficient descriptive narrative so that readers can vicariously experience these 

happenings and draw conclusions” ( Denzin & Lincoln, 2000, p. 439). 

Limitations 

      The 21% response rate to the “Learning By Choice” Parent Survey restricted its 

ability to be used to triangulate the interviews and observations. The attitudinal survey 

consisted of 29 items. It was designed to explore the subjective attitudes of the Nur 

Academy parents regarding the purpose and vision of religious schooling. All of the 

parents were asked to be participants were first-generation immigrants. It seemed as if 

remnants of their home political ethos were held close within and served as a lens 

through which their present life experiences were sieved. The fury that engulfed the 

quantitative component of this study had the potential to bring the entire project to a halt.  

Although the sample size was small the results may be considered for descriptive 

purposes. Table 3.4 is a distribution of selected items from the “Learning By Choice” 

survey results. 
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Table 3.4. Distribution of Selected Items from the Learning By Choice Survey 

_______________________________________________________________________                                 
                                                                                 “Strongly Agree” 

 
                                 Variable                                  N                         % 
________________________________________________________________________ 
                                                            
 
If I were in a different country                               15                        99 
I would prefer for my child to 
attend a school with people that  
share my culture. 
 
I have a right to select my                                      15                        100 
child’s school based my 
religious beliefs. 
 
Children do better in schools that                          15                          99 
share the ideas of their home culture. 
 
Religious Schooling is important.                         15                         100 
 
I prefer for my child to learn in an                        15                         100 
environment that mirrors our home  
culture. 
 
Practicing religious rituals throughout                  15                         100 
 the school day are an important part  
of schooling. 
 
Religious schooling is a very important                15                         100 
part of my child’s development. 
 
I would pay tuition for my child to                        15                         100 
attend a private school of my choice. 
 
Do you own or rent your home?                            15                    50% Own  
                                                                                                       50% Rent 
 
________________________________________________________________________ 
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      Throughout the data collection phase of this study cultural practice, religious 

ideologies and institutional protocols had to be negotiated. On various occasions the 

necessity of my data collection processes went under fire. I was looked upon as a person 

that had no “University” power. Potential immigrant participants would ask me questions 

such as; “Why do you have to do this”? “Do you really have to do this”? “What, you 

don’t know anyone at the University”? Probes such as these and the bombardment of 

ideological “think out-louds” proved to be my Achilles heel. Behaviors such as these 

were exhibited by recent newcomers and nested naturalized citizens. They transcended 

gender, age, communal and organizational status. The freedoms and values of their 

adopted homeland appeared subdued by their personal and communal histories.  
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CHAPTER 4 
 

FINDINGS 
 

 In the folk society a person’s identity is seated with their people. Peoplehood 
is conterminous with a common culture in which a principle element is a set 
of religious beliefs and values shared more or less uniformly by all members 
of the group. (Gordon, 1964, p. 23). 

 
      
The Academy 

      In this chapter a detailed analysis of the study’s findings supported by a literature 

synthesis is presented. The two core questions that guided this study were: What is the 

functionality of Islamic schooling as a vehicle of cultural reproduction? How do 

religiosity and the presentation of Islamic rituals serve students and families as 

opportunities for affirmation? The functionality of the Nur Islamic Academy as a formal 

institution for the reproduction of Islamic ideologies and Arabian cultures was evidenced. 

The school’s pedagogical model was seated in Islamic theology. The instructional 

programs operated from a praxis paradigm that fused Islamic theory with experiential 

learning opportunities. The curriculum included daily lessons in Islamic Studies and the 

Arabic language as well as the state mandated K-12 core academic program. The entire 

student body participated in what was deemed age appropriate religious rituals. The 

school adhered to its mission to retain Islamic values, beliefs and cultural traditions. The 

integration of western ideologies and cultural practices into the instructional programs, 

and the school environment was supervised by the school and Nur Islamic Society 

administrators. The school administrators appeared committed to the establishment of 

interfaith relationships with local Jewish and Christian religious organizations. This 

assurance was evidenced by the Interfaith Service Learning requirement for Lower, 
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Middle and Upper grade students. An outside Interfaith organization created and 

implemented the coursework.  

      The immigrant parents, students and community members reported that the Nur 

Islamic Academy was a vehicle for the transference and maintenance of their Islamic 

faith and cultural heritage. They shared their personal stories detailing their religious 

schooling experiences. They have elected to carry and hold their home cultures as they 

selectively acculturate into the American urban landscape. 

The Academy’s Principal 

      The presiding Principal, Br. Ismail was the first American to hold this position. He 

was the school’s third principal. He has held this post for the last six years. He was a 

veteran educator that retired from the local school district with over thirty years of service 

in the public sector. He related that after his retirement he was asked by friends to be the 

Principal.  “I needed something to do anyway, and this is a good thing to do. This is 

Allah’s (The God) work basically.”  

     Historically at Nur Islamic Academy the Principalship was reserved for immigrants 

with a proven history of academic scholarship. The two previous immigrant principals 

were polished schoolhouse leaders, published authors and veteran university level 

professors. Br. Ismail was the first person to be appointed as an administrator without a 

Doctor of Philosophy degree.  In the initial interview Br. Ismail denoted the purpose for 

his work as an Islamic school leader. 

This is the job that was offered and this is Allah’s work, God’s work. I 
wouldn’t have wanted to go into public school. First of all I didn’t have 
the credentials for Public School administration. Secondly the population 
was too crazy; I wouldn’t have wanted to deal with the public school 
issues. 
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      Again the mission of Islamic schooling in America has been the creation of learning 

environments that espoused theory and theory in practice are seated in the core 

epistemology of the Islamic faith (Tauhidi, 2002; Keyworth, 2002). Principles of the 

Islamic faith and jurisprudence are entwined in the school’s policies. Br. Ismail described 

how Islamic ideologies were integrated into Nur Academy’s policies. 

We have two basic poles of as far as policy decisions and how they’re 
made in this school. One is based on the sense of compassion. The 
compassion and mercy of Allah. The other is adl (the justice) of God. So 
we have individual attention to each case. We have some rules that of 
course if you violate these rules there is a standard punishment. There is 
also the sense of individuality punishment as well. We take into 
consideration all of the factors in a child’s life at the time of the incident. 
So that we made a decision that’s based on compassion and that is just. 
We always side on the side of mercy.  
  

      Islamic educators purport the aim of Islamic pedagogy in Western societies is to 

instruct Muslim students in the practical dynamics of living, in a non-Islamic terrain 

(a society in which the Islamic faith is not structurally embedded), while holding to their 

Islamic faith and culture. They believe that parents have a pivotal role in the holistic 

development and delivery of an inclusive learning model (Muhaimin, 1992; Keyworth, 

2002). Br. Ismail shared his thoughts on the mission and purpose of Islamic Schooling in 

America he stated: 

Firstly, fostering the faith of the children, the iman (faith). The iman is 
very important for our children. Our parents have to have an alternative to 
the craziness of the public schools. They need growth. The parents need 
growth too and hopefully they can grow through their children’s 
examples. It’s just one of those areas of life and culture of America that is 
so lacking. The Muslims of this country have been publicly, socially and 
politically delayed. They’ve acted that way. They’ve not been engaged in 
civil life like they should. We need a greater presence. Islamic education 
has to further that to. 
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       Islamic educational paradigms in Western societies focus on holistic human 

development. These models of practice include, but are not limited to, the formation of 

Islamic identity, character education, proficiency in the Qur’aanic Sciences, Arabic 

language and state academic courses (Islam, 2002; Tauhidi, 2002; Muhaimin, 1992). The 

teaching of self and the development of a healthy Islamic self concept is integrated 

throughout the spirituality-based curriculum. Students learn how to preserve their belief 

system and their Islamic identity (Tauhidi, 2002; Keyworth, 2002). Br. Ismail related his 

top three expectations of an Islamic Educational paradigm. His response supported claims 

made by his colleagues in the field of Western Islamic education. He related his 

expectations that: 

1. The child would be on the path of this Deen (Way of Life), understanding the five 
pillars of the faith.  

2. The child would understand how to pray and practice their religion in the mosque. 
How to interact with the world, his friends and strangers in an Islamic way, a 
correct way. 

3. The child would have a sense of faith and trust in Allah. 
    

 Br. Ismail clearly articulated his desires to create a learning environment imbrued with 

opportunities for spiritual growth and intellectual development.  

We have created a curriculum that has two parts to it. We follow the 
public school core curriculum and follow the standards set up by the state. 
Secondly we have 45 minutes of Arabic and 45 minute of Islamic studies 
everyday for every student. Thirdly we practice the prayers, the Thuhr 
prayer (Mid-day prayer) and Asr prayer (Afternoon prayer). We follow the 
Hejira (Islamic) calendar. We don’t have school on the Eid Festivals 
(Islamic Holy Holidays). As well as the discussions in all of the 
classrooms involve Allah, His Prophets and the work of our Messenger 
Muhammad (P.B.U.H.). Everyone is garbed (Islamic dressed). The 
students wear uniforms, as a respect and acknowledgement that Islam is 
number one in their lives. 
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      He related that his hope was that the students obtained an understanding of their faith 

coupled with its practical applications in a non-Islamic society. He related that he remains 

an advocate of interfaith dialogue. He constantly spoke about how important religiosity 

was to the holistic development of self. Staff and students participated in the daily 

offering of congregational prayers. Religious rituals and theology were incorporated 

throughout the instructional program.  

      The corridors, doorways and walls gave testimony to the school’s comprehensive 

instructional model. The interior was dressed with a hodgepodge of students work. 

Hallways were riddled with their current events picks, literary works, religious poetry, 

art, crafts, and letters professing their Arabic linguistic prowess. Brightly decorated 

Honor Rolls celebrated the student body’s successes. In the school’s atrium a Science 

Fair exhibition stood side by side with a collection of student crafted geographical 

tributes to the city. Interfaith projects were displayed alongside prose of Dhikrs (Praises) 

to God. An example of the school’s holistic programming was their hosting of an annual 

interfaith day of service in commemoration of Dr. Martin Luther King Jr..  

      For Br. Ismail this was his dream alive. He related that he prayed with his students 

and gave them sincere advice. He stated that his students “came to him with confidential 

issues, for his mercy and love”. For him this was the way you end your professional 

career. He regarded the development of children to be a communal process. He believed 

that parents needed options. He suggested that parents consciously choose Nur Academy 

to avoid the engagement of their children in the public sphere of schooling.  He recounted 

his beliefs: 

Public schools are crazy and in crisis. Parents opt-out of public schooling 
as a defense strategy. They want to protect their children from the 



 
 

 
 

 

92

downward mobility that’s pervasive in these schools. The environment at 
Nur Islamic Academy is more beneficial for their spiritual growth and the 
intellectual fortitude of their children. 

 
      Br. Ismail demonstrated how religious school leaders may be actively engaged in 

various forms of cultural reproduction. He articulated that he did not have a working 

understanding of theories of cultural reproduction. He incessantly encouraged the entire 

faculty to teach and learn the Islamic faith and way of life. He encouraged everyone to be 

a role model for others. He led his roll call every school day with spirituality, peace and 

love. 

      Although Br. Ismail appeared dedicated to his work at Nur Academy, it was not his 

spiritual home. He was a nested member of another Islamic society/masjid. He 

passionately narrated that if his students left school knowing these two things then his 

work had been done. He related: 

Hopefully if a child has these two basic words in their vocabulary, and in 
his experiences when he graduates Al-Hamdulillah (Praise Allah, the God) 
and Tawakkul Al-allah meaning; to trust in God and know that God will 
provide for him in the future. And he’s equipped with a good knowledge 
base of the public school curriculum. He’ll be alright. 
 

The Faculty 

      The instructional staff at Nur Academy was comprised of 20 teachers; ten were 

Americans, ten were immigrants.  Half of the teachers were first generation immigrants. 

Six of the Nur Islamic Academy staff sample (N=10) reported that they resided in the 

community.  Nine of the immigrant interviewees reported that their only affiliation with 

an Islamic organization in America was with the Nur Islamic Academy/Society. The 

faculty was a collective of personalities from the student body’s primary and extended 

families as well as their Islamic social networks. The faculty’s salary and benefit package 
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was not commensurate with their public school counterparts. For many the cultural, 

spiritual and social trade-off compensated for the fiscal differentials. All of staff 

participants stated that they are dedicated to the success of Nur Academy. Their personal 

vignettes illuminate their perceptions on the mission of Islamic schooling. For them it 

was purposeful engagement. 

     Br. Zaki, a young Palestinian first year teacher related: 

I have chosen to work at a religious school for a few reasons. The main 
reason is that kids are all the same. I don’t look at these kids being 
different then non-Muslim kids at a public school. It mainly has to do with 
the atmosphere. The prayer and the right way of acting. 
 

Br. Khalil, a second-generation male European immigrant teacher related that he left a 

successful career in technology to join the Nur team. He stated that he was at the peak of 

his career with an average annual salary in the six figure range. He is not a member of the 

Nur enclave or society. He stated that he was asked by the Principal to join the faculty. 

He related that for him working in an Islamic school was not a choice. He stated: 

I didn’t choose it. It chose me. When I say it chose me; I mean in the same 
way a man sees a woman who you don’t know and each looks at the other 
for the first time and grasps for air. You know that is love. No one tells 
you, you know. 
 

Sr. Sumayah a veteran first-generation Egyptian teacher related that her purpose for her 

work was service. She stated: “I work in Islamic schools to serve Muslim children.” 

Sr. Zaynab, a first-generation Palestinian female that has taught in Islamic schools for 11 

years, recounted her mission: 

I believe when I work in an Islamic school I will be closer to the students. 
They need someone to explain their religion for them while teaching them 
other subjects. If your teaching science, you explain to them how Allah, 
glory be to Him is the creator. How He did these things perfectly to not 
just explain it like a scientist view. I think that it would help them more if 
they learn the Arabic language, so they can read the Holy Qur’aan. They 
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need to understand their prayers, what their saying during prayers and 
when they read the Qur’aan.  

 
Sr. Malaika a first- generation, 10 year veteran teacher from Egypt related her purpose for 

working in an Islamic school. 

I work in Islamic school because the children wear hijab.1 I am comfortable with 
the parents because they are Muslims. I am comfortable with the director and 
secretary. 

 
Sr. Fatima, a first-generation Egyptian teacher, regarded the purpose of her work as being 

the transference of her Islamic knowledge. She preferred to work in what she deemed 

was a culturally homogenous environment. She related: 

I always prefer to work in schools that are the same religion as my 
religion. I like to give them (the students) as mush as possible. Whatever I 
know I like to give them, everything. 

 
Lastly, Sr. Imani, an Iraqi who has been teaching for the last 9 years, related her purpose 

for her work in Islamic schools. She stated: “I work in Islamic schools to teach my 

language.” 

      Jackson’s (2005) theory on immigrant Muslim identity posits that present-day 

immigrants of the Islamic faith arriving on the shores of America elect to hold on and 

carry their ethnicity, culture and particularly their religion. All of the staff, the parents  

and the students that participated in this study were Post -1965 immigrants. Portes and 

Zhou (1993) concluded that Post-1965 immigrants face many more challenges 

throughout their incorporation. They have found that there are a number of societal forces 

at play that impede the fluid reception and integration of these immigrants. Often upon 

arrival immigrants settle in urban communities that have the potential to cast them into a  

_________________________ 

1. Hijab- Islamic clothing, head veil, modest coverings. 
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downward spiral of social-economic status. To offset any form of social-economic 

decline some immigrants have chosen their channels of incorporation into Western 

landscapes.  

      The entire faculty sample (N=10) and several parent participants declared that they 

have elected to carry and firmly hold on to their Islamic, ethnic, cultural practices and 

identities as they sought out appropriate ways of incorporation. They actively propagated 

their cultural heritage with younger generations. Staff member and parents communally 

promoted ritual behaviors and religious customs. Participants reported that they had no 

knowledge of theories of cultural reproduction. It was evidenced by their actions and 

statements that they actively participated in the intergenerational transference of their 

religion, culture, mores, manners and ideologies as a means of sustaining their cultural 

heritage in the United States.  

       Respondents related that their beliefs on assimilation were influenced by the social-

economic conditions of their community. Pop culture, poverty, violence and juvenile 

aberrance coupled with their ethnic cultural loyalties, diminished their desires for full 

societal assimilation. As if in a melodious chant, respondents voiced that they 

consciously participated in selective processes of incorporation into the American urban 

landscape. Their narratives described the ways in which they choose to be in America, 

not a mirror of it.  

      The immigrant teachers that participated in this study shared their perspectives on 

Islamic schooling, cultural reproduction and assimilation. They also stated that Islamic 

schools were an excellent means for the sustainment and transmission of these multiple 
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identities to younger group members. The following snapshots are a representative 

sampling of their thoughts.  

    Sr. Nadriah, a Palestinian teacher/parent narrated her beliefs on assimilation, cultural 

sustainment and reproduction in Islamic schools. 

We come here and still want to be like we are, not to change and become 
like Americans with their lifestyles. Schools help teach our children things 
about their religion and lifestyles. Things they need to know. They won’t 
get this in public school. Here (at Nur Academy) they learn these things. I 
tell my son you have to do very good if you want to go home to Palestine. 

 

Sr. Rabia a first-generation Egyptian teacher related her beliefs on religious schooling 

and cultural knowledge: 

I think that children need to start in Islamic schools from the beginning, 
from about Pre-Kindergarten up to about middle school to learn their 
culture, Islam.  I believe that they can go to the public school when their in 
middle school. The most important thing is from the beginning from Pre-
K, because they are like a sponge they can understand whatever you put to 
them. 
 

Br. Zaki the first-year Palestinian male teacher stated that although he supported Islamic 

education as a means of entrenched cultural learning, he also valued a diversified 

educational career for Muslim children. His beliefs in this area of Islamic schooling 

appeared to be outside the dominant thought as related by staff participants; therefore he 

is considered to be an outlier. 

Yes I do think it is very important to attend Islamic schools when they are 
young. This is when you learn the most. When you are young, but as you 
get older maybe like six years into the religious school they should step 
out into a regular public school district. This way they will become more 
open minded and gain more knowledge. The best of us is those that seek 
knowledge. 
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This same belief was echoed by Sr. Imani, his Iraqi colleague. For this reason she is 
considered to be an outlier as well. 
 

I think sometimes attending Islamic schools are important for children. 
But at the same time I think it should be a mix. Sometimes when the child 
is not in a mixed culture you don’t know other cultures. You will be well 
rounded if you are in a mixed culture environment, so that a child grows 
up happier.  
 

 Nur Islamic Academy’s Parents 

      Islamic educators report that Muslim children living in western societies do not have 

the benefit of a culturally homogenous Islamic state as they travel the path of self 

definition and identity affirmation. They suggest that a child’s Islamic identity and 

religious consciousness evolves in the primary circle of their lives. Some religious 

scholars suggest that “the issue of identity is at the core of what a Muslim is, how they 

think and behave. They believe that a child’s Islamic identity must be clarified and 

supported first in the home environment and then in the school” (Muhammad, 2003, p. 

 97). At Nur Academy the continuity of the home and the school cultures served to 

cement the immigrant student’s heritage and affirm their identities. According to the 

responses of parent interviewees (N=10) cultural continuity between the Islamic home 

and the Islamic school was at the nexus of their schooling decisions.  They shared their 

thoughts on the purpose and benefits of Islamic schooling for their families. 

Sadika, a first-generation Egyptian college educated mother related: 

We, my husband and I believe in religious schools. Our children can learn 
their religion and their language (Arabic). The benefits of Islamic schools 
for my children are that they are around children and people that are 
similar to them. They are around adults that look and do things like them. 
They will have a strong belief in Islam, they won’t have any doubts. They 
feel strong on the inside. It’s like your carving a stone. What ever is being 
taught it will be there, it will stay. We have put the foundation down for 
them. They (Islamic schools) are priceless; you cannot find those benefits 
anywhere else. 
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She shared her thoughts on Islamic identity formation. “Islamic identity develops from 

the interaction between the school and home. If there is a conflict between the two the 

children get lost.” 

Rema, a first-generation Moroccan mother shared her thoughts on why she and her 

husband decided to enroll their daughter in Nur Academy. She stated: 

My daughter started with an Islamic school. We thought that bringing her 
right to an Islamic school right from childhood would lead her into how 
she should go throughout her life. She has been at home (comfortable) 
with that environment since she attended school. In Islamic schools they 
can find Islamic beliefs and Islamic practices. They can’t find these 
outside (in public schools). In their school environment this includes, 
prayers at the right time and also learning the supplications. If they go to 
schools different then their religion they might not benefit from learning 
those things. 
  

Yasmeen, a Palestinian mother articulated her expectations for her three children’s 

religious education. 

First of all attending religious schools helps to keep their religion. It helps 
them memorize the holy Qur’aan. They know the different things the 
Islamic way. I believe that religion does shape their behaviors. The 
behaviors that I would like them to be; different manners that they can 
only learn from their religion. Attending Islamic schools will affect the 
household. They will know how to behave and know how to stay away 
from trouble. They will know how to worship Allah, glory be to Him. 
They will now how to do all the things that Allah, glory be to Him asks us 
to do in the right way. They will not struggle to pray when they are older. 
My seven year old son knows how to pray and makes all the prayers. 
 

For this mother Islamic identity was influenced by two things, the home and school. She 

described the process. 

Islamic identity occurs from two things. First of all the child’s house. The 
identity starts to build up from the house. If they start right when they get 
to school and stay with the right friends they’ll be right. The teacher has to 
know how to give them certain things. In the right way this will build up 
their identity. It starts in the house. Identity is from the house, the school 
and friends. 
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       Nur Islamic Academy seemed to have a functional purpose in the lives of the 

immigrant children and families it served. Their anecdotes suggest that the institution was 

a vehicle for the maintenance and reproduction of their Islamic faith. Islamic theological 

doctrines and practices were taught, learned and sustained.  The parents wanted their 

children to be actively engaged in apprenticeship opportunities in preparation for adult 

Muslim life. Some Islamic scholars assert that parents will be held responsible before 

God for the theological, spiritual, psychological and secular educating of their children 

(Keyworth, 2002; Muhaimin, 1992). Some Nur parents related that they believed this to 

be true, that they were ultimately responsible for overseeing their children’s 

development. 

            At Nur Academy parents consistently related that the religious home and religious 

school were partners. The primary task of this marriage was guidance. Parents believed 

that the theological indoctrination and spiritual growth was a unified effort. The survey’s 

results described the parent’s desires for religious schooling for their children as being a 

central dynamic of successful family life. The “Learning By Choice” Parental survey 

included an open-ended question that asked respondents to detail their five most 

appealing aspects of religious schools. The following is a sample of their responses. 

Hasan, an Egyptian father stated that: 
 

Peace, Safety, Manners, Belief in God, and where students can avoid violence. 
 

Faruq, another Egyptian father shared his top five picks: 
 

Believe in God, Manners, Respect, Avoid Drugs, and Avoid Sex.      
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Sadika denoted her top five attractions to Islamic schools: 
 

A school that… 
* Teaches Arabic Language, Qur’aan, and Islamic Studies. 
* Applies religious practices throughout the day! 
* Adheres to Islamic dress code. 
* Employs Muslim Teachers. 
* Bases the rules on the teachings of the Qur’aan and the Sunnah 
(ritual practices) of   Prophet Muhammad (P.B.U.H.). 

 
Asma, an Eritrean mother shared her thoughts on Islamic schoolings. “An Islamic school 

is where children learn and maintain their religion.” 

      Nur Academy parent’s recanted the valor of Islamic schools for immigrant Muslims 

living in America. They believed that Islamic schools had the capacity to shape and mold 

Muslim children. For them the worth of Islamic schools laid in their ability to teach their 

young the appropriate understanding of God and Islamic religious edicts. For them school 

success was evidenced by their children’s exhibitions of authentic ritual behaviors. One 

mother rejoiced in the fact that her seven year old son knew how to pray and observed all 

of the mandated daily prayers. 

       In interviews and written narratives parents related that they believed that Islamic 

schooling could prevent their children from engaging in counter-cultural thinking and 

aberrant behaviors. Behaviors such as these are often endemic in low-income ethnic 

enclaves and boarder urban spaces of poverty (Massey & Denton, 1993). The responses 

to the “Learning By Choice” survey’s open-ended questions suggested that some parents 

also used religious school enrollment as a defensive tool to deter the demise of their 

children. Two fathers, Hasan and Faruq reported that they found peace of mind and 

comfort with their Islamic schooling choices. They believed that attendance at Nur 

Academy protected their children from the evil elements that plagued their external social 
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spaces.  The conscious religious schooling resolutions made by parent respondents 

exemplified their use of segmented processes of societal assimilation for themselves and 

their families. Their hopes were to ward off the moral, social, spiritual and psychological 

decline of their flock. Their children’s enrollment at Nur Academy was considered to be 

their cloak of armor.  

      The narratives of these parents supported the previously made claims that Islamic 

Schools in America serve as institutional vestiges for immigrants to engage in the cultural 

reproduction of their Islamic heritage with younger generations. For Nur Academy 

parents Islamic schooling was akin to a harmonious choir that rejoiced in the sonnets of 

their familial life. Homogeneity was a solvent commodity. Safaa, an 8th grade female 

immigrant student shared her thoughts on the worth of Islamic schooling in America. 

Building more Islamic schools is a perfect idea. I don’t think you learn as 
much anywhere as you learn in a school. You have friends that you can 
talk to and you have elders that can come into your conversations and 
clarify points that you don’t understand. Everyone is working together to 
understand more. There are a lot of kids the same age as you that want to 
learn. Anything they learn, you’ll be entrusted with as well. Learning 
together is a good way to learn.  

 

Students Voices  

      An 8th grade immigrant student Focus Group was convened to give voice to the 

student’s personal Islamic schooling experiences. The students verbosely related the saga 

of their educational journeys. They relished the opportunity that they were given. The 

group was comprised of 5 females and 5 males. All were first-generation immigrants. All 

five female participants had been classmates since Kindergarten. Their entire school 

career had been spent at Nur Academy. The male group member’s enrollment at Nur 

ranged from 1-4 years. English was not the home language of any of the Focus Group 
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members. Arabic was the first language of 6 of the participants. The home languages of 

the other group members were Urdu, Fulani, Mandingo and Somali. Their self portraits 

illustrated some of the pathways that they’ve traveled as adolescent immigrant students at 

Nur Islamic Academy. The following tales gave some insight into the ways in which 

young Muslims have navigated post-modern urban public and private life. 

Ayesha, a Somali teenager related the impact of her religious schooling experiences:  
 

This school has changed my life because the friends here you can trust 
your friends in whatever you do. In public school if you see someone 
doing something wrong you might copy it and think it’s cool. Here you 
just know that they are telling you the right thing.  

       
Muhammad, an African young man shared his thoughts on enrollment at Nur: 
 

I think it’s good to learn with people who share the same beliefs as you. If 
there is something mentioned you all are familiar with it. In public schools 
if you’re taking a religious curriculum and something is mentioned about 
your religion people are going to have different perspectives and maybe 
you will be by yourself. If there is a debate on Islam they might overtake 
you. Because of the victory they might think that what was said is true. I 
think its good learning with people who share the same beliefs. 
 

Rasul, a Madigan young man candidly described his school experiences: 
 

I think that it’s a positive peer pressure here. You see everyone doing the 
same thing that’s good because, everyone is Muslim. Here they have to 
wear the head scarf.2 They know what shameful in public school they 
don’t have any shame. When they do something bad they don’t even 
notice it because they’ve seen it all of their life. It shapes their minds.  
They think that it is good. Here we always see what is good.  

     
 
       Some of the male students in the focus group reported that they have encountered 

oppositional forces of enculturation when they attended public schools. The ethos of most  

____________ 

2. Khimar- Muslim female’s head dress, head scarf. Covering of the hair is a religious 
edict upon pubescent females. 
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American public educational systems are seated in the country’s national identity. In  

America the educational agendas in mass public schooling have been driven by the 

systematic acculturation of the society’s young into the polity. Practices such as these 

may serve as agents of marginalization, creating learning environments of otherness. 

Thus opportunities for immigrants to experience self-affirmation and cultural engagement 

may be limited at best (Gidley, 2000). Students from any subordinate stratum within the 

American society may be relegated to teaching and learning paradigms that evolve from 

an imperialistic pedagogy.  Focus Group members shared some of their thoughts on 

public school life. Again Nur Academy was the only school that the five female 

participants have attended. All of the male members have attended public schools. 

Muhammad described the ways in which he felt Nur was a better fit for him than his 

public school experiences: 

Coming from public school to a private Islamic school it’s been a good 
change. At my old school we weren’t able to observe Friday prayer. Here 
we pray Jum’uah (Friday prayer). Here there’s more attention being 
placed on each student, because there are fewer students in each 
classroom. It’s a very caring environment. 
 

Khadijah reflected on her beliefs about public/private school life: 
 

I’ve never been to public schools I don’t know if it’s better or not. I do 
know that I feel safe here. I know that I can trust people here. It’s nice to 
be around Muslims, being around people that share the same beliefs. 

 
Abdullah described how he felt alienated in public school: 
 

I think an Islamic school I like better. When I went to a public school I felt 
like there was no one there I could talk to. When I came here I feel 
abundant. Sometimes in public school I had nobody to talk to because the 
teachers didn’t really talk. They just gave you your grades. 
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Jamal shared his opinions on public schools versus religious schools:  
 

I feel that in an Islamic environment you feel supported. Everyone is on 
the same page opposed to a public school. If you practice your religion 
people might tease you and use your religion against you. 

 
Maryam derived comfort from the sameness of her environment: 
 

I think it’s better because you’re surrounded with Muslims. If you ask 
them to talk about Islam they will. If you’re talking about Islam they know 
what you’re talking about. You learn Islamic studies. You pray Thuhr 
here. 
 

Ahmad valued his school lessons. He believed that they were also lessons on Islamic life:  
 

I think an Islamic school is better than a public school because it’s not 
only teaching you Islam its teaching you a way of life. If you have a 
problem they’re open for you. 
 

Rasul described his feelings on being misunderstood in public school 
 

In a public school you can be prejudiced by something you say. Other 
people might not understand what you’re saying and just have a whole 
different perspective about it. They might think it is something totally 
different. At Islamic schools everyone is on the same page. 

 
Abdul-Malik described the challenges he faced in public school: “In public school they 

teased me and made fun of me.” 

      Hersch (1998) explored the life choices of contemporary American adolescents 

emphasizing the significant role that educational institutions played in their identity 

formation and cultural affirmation which are constructs of cultural reproduction theory. 

She concluded that schools have a key role in the development of an adolescent’s world- 

views, self-concepts and identity politics. Students have demonstrated more interest in 

school success when they have seen themselves reflected in the curriculum, instructional 

practices and their life’s and cultures celebrated in the school’s ethos (Delpit, 1995; 

Neito, 1994; Ogbu, 1987). The voices of the students in this Focus Group supported these 
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claims. They described their Islamic schooling experiences, with a word, a phrase and a 

thought, these were their responses.  

These were their words:  
 

Safety; Trust; Cultural; Sameness; Islamic Growth; Islamic Economy; 
Qur’aan Class. 
 

These were their phases: I have a, I am…. 
 

I have a sense of community. 
I am more secure about Islam. 

            I am a better person and I am around people that understand Islam. 
            I am at a school where teachers and students learn from each other. 

 
These were their thoughts: My enrollment at Nur Academy means …. 
 

My enrollment at Nur Academy means sieving life through prior Islamic 
knowledge gained at school. 
My enrollment at Nur Academy means my enrollment at Nur Academy 
means I learn more. 

            My enrollment at Nur Academy means teachers tie everything to Islam. 
My enrollment at Nur Academy means I try to be a better Muslim. 
My enrollment at Nur Academy means I get to practice Islam. 
My enrollment has changed my sense of self. 

            My enrollment at Nur Academy means I feel proud, in public school 
            I felt separated. 
            My enrollment at Nur Academy makes me a better person. 
            At Nur Academy people have taught me about my religion. 
            My enrollment at Nur Academy means my identity changed.  
            I was put down in public school. 
            My enrollment at Nur Academy means that I can speak my voice. 

 
      Keyworth (2002) posits the identity affirmation needs of Muslim children living in 

non-Islamic states as being very different then their counterparts living in Islamic 

countries. In Islamic countries macro-sociological processes are at play, one’s religious 

consciousness and Islamic identity are defined and evolve at the structural level. Muslim 

children living in Islamic states identity development occurs within an Islamic societal 

context that is aligned with the home. Issues of right and wrong are echoed throughout 
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their lived experiences. All of the immigrant students in the Focus Group migrated from 

Islamic states. Their self-concepts and Islamic identities had societal anchors. This is not 

the case in their new non-Islamic host society. Because Muslim youth lack this form of 

societal support the Islamic character development learning experiences at Nur Academy 

were considered to be essential. Nur Academy engaged students in the practical realm of 

Islamic Jurisprudence as it applied to their Islamic identity politics. The students shared 

their self-concept and identity formation footprints at Nur Academy. 

Muhammad: 
Coming to this school has affected my identity formation because I know 
more about who I am. My religion is a part of who I am. In public school 
you hear things about Islam and what other people think about Islam. You 
might think to yourself maybe it is true. Here everybody is on the same 
page. It’s easier to understand something if everyone is on the same page. 

 
Kareemah:  

Growing up around Muslims taught me what was right and what was 
wrong. If I didn’t attend this school I would do more wrong things. I 
wouldn’t know that much about my religion. Here I learn more about my 
religion. 
 

Rasul: 
I feel that enrollment here has changed my sense of self. Most of my life I 
went to public school. I was shy to practice my religion and to let it out 
that I was a Muslim. At an Islamic school I feel proud. When I was at 
public school the only time I could practice my religion at my best was 
when I was home.  
 

Maryam: 
I definitely think being here has affected me in a good way. I grew up 
around Muslims and the right things. If I was in public school I might 
have been with girls without their head scarves. Some have boyfriends and 
then I might want one, just because everybody else has one. Here 
everybody has the hijab on and everybody is the same. 
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      Immigrants often search for personal meaning and solidarity as they journey in their 

new homelands. The immigrant students at Nur Academy shared how their ethnic and 

religious identities and opportunities for their expression quelled the pressures caused by  

the incongruence of the multiple categories of self identification to which they now 

subscribed (Peek, 2005).  For the male group members the marginalization that they 

experienced in public schools made them value their newfound “sameness”. The virtue of 

environmental sameness was oft-repeated by both male and female group members. At 

Nur Academy the school family related that feelings of marginality were replaced with 

fellowship. Religious scholars (Jackson, 2005; Syeed, 2002; Tauhidi, 2002; Yang, 1999; 

Weber, 1992) and sociologists (Suarez-Orozco, C., & Suarez-Orozco, M., 2001; Portes & 

MacLeod, 1996; Zhou and Banskton, 1995; Rumbaut, 1994; Portes, & Zhou, 1993) 

support these positions purporting the functionality of one’s ethnic, religious and cultural 

identities as stabilizers during the transitional and integration stages of emigration. “A 

child’s sense of self is profoundly shaped by the reflection mirrored back to them by the 

significant others. Others include their parents, teachers and peers” (Suarez-Orozco, C., 

& Suarez-Orozco, M., 2001, p. 98). The young Muslims in the Focus Group detailed how 

learning about Islam in school helped shape their Islamic identities and cement their 

Islamic practices in real life contexts. 

Muhammad:  
I think creating, enrolling and going to an Islamic school are good to help develop 
your identity. We’re in a non-Islamic place. If we come to an Islamic school we 
can start with the basics. Our identities can grow and grow. 
 

Rasul: 
It’s very important for young Muslims to learn to connect Islam to real life. Our 
teacher helps us observe the correlation between Islam and what’s taught in our 
textbooks. 
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Ahmad: 
We learn the Qur’aan and it can help you throughout your life. Our teacher told us 
that Arabic may save your life one day. 
 

Kareemah: 
            If we build more Islamic schools. The way it changed me it could help other kids.  
Abdul-Malik: 

In Islam, Allah teaches us how to divide our wealth. It’s math. 
 
Fatimah: 

It is important to go over every subject in Islam. Every specific subject 
because, in future times you could use them. Islam has everything in the 
world. For example if you’re going to get married, you would know about 
that. Islam teaches us about everything in our daily lives. 
 

Khadijah: 
You learn each subject, Qur’aan. We learn Islamic Studies, Arabic. But in 
every class the teacher takes everything back to Islam. Not only the 
subject, we learn it in every class. In math the things are taken back to 
Islam. We learn Tawheed, so we don’t make mistakes saying there are 
partners with Allah. We learn how to prayer the way the Prophet 
Muhammad (P.B.U.H.) prayed. 
 

Maryam: 
As a young Muslim growing up the things that we’re learning now it can 
help us later. We learn what is Shirk, like not associating partners with 
Allah. Simple things that we do not know can be Shirk. We learn how to 
prayer like the Prophet Muhammad (P.B.U.H.) wives. These things can 
help us be better Muslims. 
 

Ayesha: 
It makes us strong in our religion. It makes us all better together. It makes 
us all succeed. When a friend is helping you, you can understand it better. 
Learning Qur’aan, The Day of Judgment, Hellfire. Knowing this makes all 
of us better Muslims. 
    

      Muslims have religious obligations and practices that are unique to the Islamic faith. 

These traditions may compete with prevailing American behaviors and cultures (Ali, 

2005; Anderson, 2005). The Focus Group chronicles were peppered with feelings of 

despair, hope, prejudice and acceptance. The students disclosed their thoughts on the 

necessity of learning specific dynamics of the Islamic faith in school as tools for 
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deconstructing the otherness often associated with their faith. They believed that the 

teaching and learning opportunities at Nur Academy empowered them. Students related 

that their Islamic knowledge helped them dispel myths and share the true constructs of 

the Islamic faith with the broader society. 

Rasul: 

Learning about Islam allows me to give others Dawah. Dawah means to 
inform people about Islam. Insha’Allah, God willing I’ll be able to help 
them learn more about Islam. If you know more about Islam people won’t 
be able to prejudge Islam. Some of the things that they say on the 
television, in the newspaper may be true. If you don’t know the whole 
meaning of what they’re saying, you can’t say what’s true and what’s not. 
Knowing more Islam could really help people. Coming to this school 
gives me a sense of security. I know more about my religion. 
 

Maryam: 
Any question that I have I go over everything that I’ve learned here, from 
1st grade. I link that to what is happening to me now. When somebody in a 
store asks me: Why I’m wearing my scarf? When someone asks me a 
question about Islam; I link back to something that I have learned 
throughout the years. I can tell them why. I can tell them this is why I do 
it. I can answer their questions. I can explain Islamic things better. I can 
make them understand what I think.  

 
      In a postmodern pluralistic society such as America, the immigrant’s needs of 

connectedness to persons of like identity may be left unfulfilled.  The limitedness of 

shared beliefs, norms and value systems have the potential to induce a sense of 

“psychological homelessness” in individuals.  Durkheim (1933) refers to this form of 

social disconnectedness as a state of anomie. Anomie is a sense of emotional, spiritual, 

mental and linguistic “houselessness”. “Emigration causes people to fall out of their net 

of meaning into the weightlessness of chaos. Without a sense of cultural competence, 

control and belonging, immigrants are often left with a keen sense of loss and 

disorientation” (Suarez-Orozco, C. & Suarez-Orozco, M.., 2001, p. 73).  
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      The anecdotes told by each contingency of the Nur Islamic Academy community, the 

American Muslim Principal, the international faculty and the powerful voices of the 

amalgam of 8th grade immigrant students have illustrated the functionality of Nur Islamic 

Academy. The stories told seemed like a collection of threads spun from the same spool 

of wool, each inextricable from the other. For them Nur Academy was more than a 

school, it was their home, it was their respite where there’s no otherness. It was their 

place where everybody knew their name and they were always glad they came. 

Gemeinschaft (The Community) 
 
      The examination of the cultural reproduction, segmented assimilation and religious 

schooling experiences of immigrant members of this community would not be complete 

without a discussion of this ethnic settlement. The academy which was the focus of this 

study is a subsidiary of the Nur Islamic Society. The Nur Islamic Society was established 

in 1989 by a coalition of Arab immigrant settlers. The Nur Islamic Society proclaimed 

mission has been to maintain the Islamic Identity and to protect the Muslim people, the 

children and students alike for generations to come from the adversities of the 

surrounding non-Islamic environment. This effort has been fulfilled through the many 

services provided to the Muslim and Arab communities. Although the academy’s student 

body is composed of a large number of indigenous African-American Muslims the 

parenting organization is not. Over 95% of the members of the Nur Islamic Society are 

first to second generation immigrants. 

      The home of the Nur Islamic Society and its subsidiaries was a three tier multi-

purpose complex. This compound was once a dilapidated warehouse. After countless 

member funded rehabilitation projects, this facility serves as a testimony to the spirit of 
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this folk community. The architectural design and interior amenities of this facility have 

transformed this once dismal eyesore into a beacon of communal light. Ascetically the 

building was the neighborhood’s jewel. The façade of the school-community complex 

was a colorful mosaic of Arabian art. It stood as an ode to Arabian culture. It was the 

nucleus of this village. The yellow striped parking lot, canopied outdoor dining area, 

fenced basketball court and rainbow colored playground were seamlessly jointed. The 

main foyer was littered with personal ads, business flyers and community announcements 

in Arabic. Once inside visitors were greeted by male and female signs that directed 

everyone to their respective spaces. The enchanted smells of fragrant incenses twirled 

through the air. The entire interior of the facility was enveloped in Holy Qur’aanic3 

scriptures, Persian rugs and ornate Islamic cultural artifacts.  

      The Nur Society, Nur Islamic Academy, Nur Masjid4, Nur Halal5 Meat Market and 

Restaurant had a seemingly peaceful housemate’s type of coexistence. These were the 

structural anchors in this ethnic immigrant enclave. As key components of the ethnic 

community’s social and economic infrastructure edifices such as these have functional  

specificities. Knox and Pinch (2000) have identified some of the social, human and/or 
 
capital resources of these neighborhoods. 

1. Formal institutions and businesses. 
2. Informal relationships and kinship ties. 
3. Group members support. 
4. Avoidance of hostile engagement with the broader society. 
5. Self-help networks. 
6. Protected niches (p.235). 

_________________ 
3. Holy Qur’aan- The sacred book of revelation in the Islamic faith. 
4. Masjid/Mosque: Transliterations of the Arabic names of the houses of worship in the 
Islamic Faith. 
5. Halal- a legal term meaning lawful. This term is used to denote meat that is slaughtered 
according to Islamic Jurisprudence. 
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      Ethnic immigrant institutions and organizations are vestiges adorned with homeland   

cultural familiarities and customary routines that can quail the souls of expatriates. These  

establishments serve as “Welcome Centers” for sojourners, newcomers and naturalized  

citizens. They are a respite for the weary (Warner & Srole, 1947). Ethnic enclaves are 

hamlets of mutual benefit. Neighborhood clustering functions as a means of member 

support. The homogeneity of these communes increases their capacity for cultural 

reproduction.    

      Several parents reported that at some point during their migration and incorporation 

they lived in the Nur enclave.  In the interview Yasmeen, a college educated married 

first-generation Palestinian female parent, shared her settlement story. She related that 

when she first arrived in this country she lived in this closed society. 

I used to live around here. You, know my husband has done well so we 
moved to a better neighborhood. You know it’s bad around here. My 
husband is still a devout member of the masjid.  

 
Maidah, a former parent and staff member a recent Moroccan newcomer whose husband 

is a graduate level educated professional shared her settlement saga. 

We lived two blocks from the school until me and my husband were able 
to save enough money to move to a bigger place. I worked one job, he 
worked three jobs. We didn’t want to move far from Nur so we moved 
here. We had to move because after I had my second baby the apartment 
was too small. 

 
Her new home was within 2 miles of the enclave. In a follow-up conversation she related 

that she had recently given birth to her third child. Maidah said “You know my mother 

was just here when I had my baby”. She related that her mother had repeatedly traveled 

from their homeland in Morocco to assist during her postpartum period. She described 
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how her mother enjoyed visiting the Nur Masjid. Her mother did not speak English. She 

and her husband still considered themselves to be members of the enclave.  

      Staff interviewees also reported that they resided in the community. Belquise, a first 

generation college educated Egyptian female teacher, stated that  

It’s better to live near here. It’s easier. You don’t have to travel far. When 
I worked at the other school in another area I had to travel far. My children 
were here at school and I was way over there. It was very difficult. My 
husband likes me to work here near our home. My younger children and 
me are here together. When I had my baby my mother came from Egypt. 
My mother only speaks Arabic, no English. My mother, she can go to the 
masjid. We live here together. It’s better. 
 

Her brother and his family also lived in the enclave. To insulate and nest members of the 

enclave the Nur Society sponsored Sunday Religious Studies School, a Youth Group, 

Summer Camp, Legal, Marital and Personal Counseling Services. A plethora of family-

centered cultural, social, religious and business events occurred on a regular basis. The 

Islamic lifestyle outlined in Islamic Jurisprudence pertaining to congregational prayers, 

dietary laws and religious obligations may have impacted the immigrant desires for 

neighborhood clustering (Knox & Pinch, 2000). 

      Parent participants described the ways in which they considered themselves to have 

active roles in the organization’s educational goals, religious services, social and 

recreational activities. Maidah stated that although her daughter no longer attended Nur 

Academy’s Pre-School she remains an active society member. She described how her 

family utilized the organization’s services.  

I can’t do anything on the weekend because my daughter begs me to take 
her to the masjid, to play, to be with others, you know to be with our 
people. We go to the mosque every weekend.  

 



 
 

 
 

 

114

Rema, a first-generation Moroccan parent, has rendered eight years of volunteer service 

to the school.  She held a position as a teacher’s assistant. She was a college graduate. 

She has elected to receive no compensation for her services. She said that her family was 

fine, meaning they were what they deemed financially solvent. When questioned about 

her volunteerism she responded “The school needs my help”. Her colleagues spoke 

highly of her and seemed to covet her advice. She described herself as a member 

committed to giving back to the community that was nurturing her two children. She 

passionately related. 

I have chosen to be a volunteer because it brings me closer to a society in 
which I can relate. You know the habits and also my practices are more at 
home, doing them at the Islamic school.  
 

Alba and Nee (2003) suggest that limited social distance amongst immigrant community 

members enhances one’s sense of sameness and affirms one’s identity. Only one 

immigrant faculty member reported that he was a vested member of a different Islamic 

organization which he considered to be his spiritual sanctuary. 

      Coleman (1988) suggests that ethnic clustering has a functional purpose in the 

creation of social capital. He purports that cohesive communities facilitate the role of 

parenting because adult members reinforce each others normative control of the children. 

The closure of ethnic communities represents a form of social capital because adult 

members help reinforce the communal cultural practices and values in the younger 

generation. Practices such as these have multiple functions. These formal and informal 

teaching and learning opportunities are a means of cultural reproduction amongst 

younger group members. These practices were evidenced in the Nur ethnic enclave.  
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Br. Zaki a first-generation male Palestinian teacher that has no children viewed adult 

communal engagement as more of a reciprocal process. He shared his thoughts. “In this 

atmosphere the prayer and always being around the right way of acting. The right way of 

talking. It keeps you on your toes.” 

      This teacher always wore a warm smile. He spoke in a firm but inviting tone. When 

there was a problem in the school he would redirect the students using theology. He 

verbally reminded the students of the good things that awaited them in life. He led the 

daily mid-day prayer for the lower school in the atrium. He regularly took on multiple 

roles. He was a disciplinarian, a life coach, motivator and spiritual adviser to the entire 

school family. He passionately spoke about his work at the school.  

      Redfield (1947) has put forth a “Folk Society” community organization model.  

According to him a folk society is an organic grouping of people that live in a designated 

geographic space characterized by their strong sense of solidarity and shared belief 

system. Redfield’s folk community has some of the same tenets as Tonnies (1988) 

“Gemeinschaft” theory of community. Folk and Gemeinschaft societies are homogeneous 

closed communities comprised of a montage of personal and familial relationships or 

kinships. Relationships are a web of harmonious personal encounters not impersonal 

systematic interludes. Alliances are based on mutual needs. Individual needs are 

subjugated by the collective good.  Behaviors are regulated by traditional values and 

norms. These values are considered sacred. Adherence to authentic language and 

religious practices are hallmarks of these hubs. Isolation from the broader society is 

preferred. Broader societal engagement is restricted to essential encounters. Folk 

communities may exist within the modernized society at large (Gesellschaft).  
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      The Nur immigrant enclave embodies many of the attributes of both Folk and 

Gemeinschaft theorems of traditional organic communities.  The Nur enclave’s 

community organizational model was a paternalistic authoritative hierarchal system 

predicated by nepotism. Kinship ties were honored. School, community and civic leaders 

were treated like royalty. Primary and secondary community positions appeared to be 

coveted like crowns. Many enclave residents’ governments of origin were monarchies. 

Jamal immigrated with his parents to the United States as a young child. He is an Arab 8th 

grade male student member of the Focus Group. He proudly identified himself as the son 

of a prominent community leader. “Do you know Fulan? You know my father, is Fulan, 

he’s the manager of everything here.”   

     In the Nur community it was evidenced that authority figures, educated professionals, 

religious leaders and their family members were routinely reverenced, obeyed, and never 

questioned. Nur parents, students and faculty members related that all of their primary 

and most of their secondary relationships were based in their neighborhood. Many of 

their extended family members and friends lived in the community. The butcher was their 

husband, the travel agent was your first cousin and your best friend’s mother was your 

son’s teacher.  

      Nur ethnic enclave members emigrated from a myriad of countries that were at 

various stages of modernity. Some hailed from small tribal communes, which may be 

considered an example of Tonnies (1988) Gemeinschaft (homogenous, closed 

communities) theory. Others originated from politically charged, industrial centers that 

reflected his Gesellschaft (modern societal growth) construct of societal development. 

Warner and Srole (1947) conducted a series of qualitative studies on the social systems of 
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ethnic enclaves in a New England city dubbed Yankee City. They contend that the ethnic 

personality is the product of the national social system of origin. This is the network in 

which it was conditioned. Their findings suggest that “in ethnic enclaves members tend to 

reproduce certain elements of their original societies” (p.161). Often during the 

emigration and nesting period environmentally induced chaos is warded off by the 

familiarity of the immigrants’ homeland social order.  

      The Nur Islamic Academy/Society has mobilized religious, fiscal and social capital 

offsetting some of the debilitating effects of downward mobility customarily associated 

with hyper-segregated low-income ethnic hubs (Zhou, 1997). The enclave’s ecosystem 

served social, economic and emotional needs. Internal fiscal engagement kept the dollars 

flowing amongst co-ethnics. The ecosystems of the ethnic subeconomics serve communal 

needs at all levels from employment to the exchanging of goods and services (Alba & 

Nee, 2003). The viability of ethnic communities may be enhanced by their members 

loyalty to buy, sell and exchange with fellow residents. “In an ethnic mini-ecosystem a 

dollar earned is perpetually multiplied within the enclave, reverberating through the 

economy via inter-industry linkages” (Lin, 1997, p. 42). Yasmeen gave an example of 

how the Nur mini-ecosystem and the inter-industry linkages operated. She detailed how 

she secured her cable television service. She recounted this event during a follow-up 

conversation:  

I used one of my husband’s business associates to get our international 
satellite television service installed.  It was cheaper, with more channels 
and better service than the American cable company that serves this 
neighborhood.  

 
      The Halal meat store and restaurant were cohabitants in an annex of the school-

community complex. The air exuded from these businesses was constantly riddled with 
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the savory aromas of roasted meats, herbs and South-west Asian spices. The wealth of 

these fragrances saluted the homelands of the parents, students and community members. 

Students purchased their lunch and snacks from the restaurant. Parents went shopping 

when they came to the school to pick-up their children. After they prayed in the mosque 

community members stopped in the market and made purchases.  

      Public and private businesses operated in the Nur enclave. Parents and community 

members related that it was a customary practice to support these ventures when ever 

possible. The fiscal ecosystem in ethnic immigrant communes may be a source of 

socioeconomic upward mobility for group members (Alba & Nee, 2003; Lin, 1998). 

Participation in this economy augmented the capacities of members to select specific 

modes of socioeconomic societal incorporation and assimilation. “The ethnic sub-

economy provides an economic motive to remain within the ethnic, social and cultural 

milieu and thus constitutes disincentives for full-societal assimilation” (Alba & Nee, 

2003, p.164).  Nur parents and community members related that they interacted with the 

broader society for goods and services that were not available in their settlement. For 

them monetary incorporation and assimilation with the broader society was need based. 

Consumer behaviors such as these demonstrated the ways in which they strategically 

engaged in selective assimilation processes. 

      Several of the academy’s parent and staff members stated that they have elected to 

carry and hold their transnational social and economic capital. Choices such as these 

impact the ecosystems in both the host and home communities (Lin, 1998). The 

international transference of money, people, goods, culture and ideologies typified the 

behaviors of the Nur family members. Transnational engagement is a dynamic of ethnic 
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pluralism in a globalized society. International participatory behaviors may soften the 

immigrant’s acculturation experiences, in that homeland affinity, economic and political 

economies are preserved. Feelings of loss may be diminished (Alba & Nee, 2003). In the 

Nur enclave members maintained their transnational familial ties by regular visits.   

Sr. Sadika described her transnational experiences: 

We still have our apartment in Egypt. But we can’t go home this summer, 
because it costs too much. The tickets (plane) for all of us are very high 
this year. It would cost over $1500.00 for me and the children. We can’t 
afford it. 

  
      A first-generation self-proclaimed displaced Palestinian related that her family 

couldn’t travel home so her extended family was uniting in a sovereign Islamic country. 

It was evidenced that Nur Islamic Academy supported trans-nationalism in that the 

school calendar was driven by the needs of parents, students, faculty and community 

member’s annual homeland visits. The school year ended in early June and begun in 

September, after Labor Day. When questioned about this it was reported that the 

departure plans of the school family had to be accommodated. Airfare prices rise mid-

June and drop in early September. Leniency was extended to Nur family members that 

returned after the school year had commenced in September. Practices such as these were 

sanctioned by the governing parent organization the Nur Islamic Society. These findings 

support the previously made claims that the Nur Islamic Society is an example of an 

organic ethnic folk community.  

The Language of Community 

            In the Nur Islamic community Arabic is the predominant language spoken during 

formal religious services, business transactions and social gatherings. Khan (1985) relates  
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that in the Islamic faith, Jumu’ah6 (Friday) is considered to be a blessed day. All over the  

world Salatual Jumu’ah7 (Friday Prayer) services are held in lieu of the obligatory Thuhr8 

(Mid-day) prayer. At Nur Academy/Masjid the Jumu’ah Khutbahs9 (sermon) were 

always delivered by the Imam10 (religious leader) in Arabic from the Mimbar (podium) 

located in the Men’s Musalla11.  Islamic jurisprudence denotes that participation in these 

services is incumbent on every pubescent male at least three times a month. Attendance is 

not obligatory upon female Muslims. These services were well attended by immigrant 

Muslims. Week after week the entire facility was filled to capacity with male and female 

congregants. At the conclusion of the religious services throughout the school/masjid 

complex members gathered in chat and chew clutches. Congregants seeking solitude 

elected to sit in the Musallas (Prayer areas) and recited the Holy Qur’aan aloud in Arabic. 

Others partook of the services and quickly departed the premises. These events were 

significant because throughout the school year classes were in session during these 

services.  

      Nur Islamic Academy’s Middle and Upper level students were mandated to attend 

Jumu’ah services. Every Friday from approximately 1:00-2:15 p.m. they attended   

these services. Again the Khutbah (sermon) was delivered in Arabic. Male and female  

 

_______________ 

6.  Jum’uah- Friday. 
      7.  Salatual Jumu’ah - Friday Mid-day congregational sermon/ prayer service. 

8.  Thuhr- Obligatory Mid-day Prayer 
9.  Khutbah- Sermon 

      10. Imam- Religious Leader. 
      11. Musalla- Prayer area. 
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their separate prayer areas, for the duration of the service. Male students observed the 

services in the men’s Musalla. Female students were seated in the women’s Musalla.  On 

any given Friday throughout the school year female students could be observed quietly 

sitting in rows as they viewed the services by way of closed-circuit televisions positioned 

at the front of the room. They listened as it was piped in via the internal sound system. In 

the left side corner of the female section there was a listening center equipped with  

approximately six sets of headphones. These headsets were available for  

congregants to hear an Egyptian male member of the masjid translate the sermon into 

English. There were not enough headsets for all of the non-Arabic speaking students to 

use.  Providing attendees with a listening center was an organizational practice that 

transcended gender; therefore this practice was also evidenced in the male section.  

      Although the impact of any linguistic barriers upon non-Arabic speaking students 

could not be undertaken in this study, the magnitude of these experiences warranted a 

presentation of the evidence. Issues of otherness and marginality were not focal points of 

this query. However any marginalizing practices in schools, particularly ones that receive 

Federal and State fiscal and human resources warrant exclusive investigations. 

      The myriad of countries that comprised the Nur community were a representative 

sample of the international impact of the growth and expansion of the Islamic faith in this 

city (Singer, 2008). The Nur Society was a folk community with families that hailed from 

various countries in Africa and South-West Asia. Members migrated from, Egypt, 

Algeria, Morocco, Iraq, Somalia, Tunisia, Eritrea, Palestine and Jordan. Ethnic group 

membership demarcations in Muslim immigrant settlements and organizations were not 

defined by commonality of geographic origins (Jackson, 2005). In this oasis, ethnic 
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identity and group membership was derived from feelings shared by individuals in the 

group based on a sense of common language, common beliefs, values, and a shared 

destiny (Suarez-Orozco, C. & Suarez-Orozco, M., 2001).  In this folk society 

membership qualifications were subjective. 

      It was reported by several respondents that the Arabic language and a common 

cultural heritage were the binding ties of their communal group membership. 

Respondents stated that Arabic did not have to be a person’s first language (home 

language) or language of origin. The linguistic barometer for group membership was 

fluency. Sanaa a female Egyptian respondent narrated an Arabic folk saying that supports 

linguistic capacity as a barometer for ethnic membership in the community of Arabs. She 

stated that “You know that if you speak Arabic you’re an Arab”. This same edict was 

embodied in recurring statements uttered by Halimah a Sudanese female asylum seeker. 

Whenever she recounted what she deemed to be a display of Arabian cultural behaviors 

exhibited by Arabic speaking African-Americans she justified them with saying like: 

“You know their Arab”. “Arab people are serious about their children”. On several 

occasions prominent African-American Muslims that demonstrated proficiency in Arabic 

were referred to as being Arab. African-Americans that proved to be fluent in the Arabic 

language were considered to be their Arab brethren. 

      Regardless of their national origin respondents consistently causally and formally 

referred to other Arabic speaking Muslim immigrants collectively, using the pronoun we. 

During an informal conversation, Yasmeen described her reasons for migrating to the 

United States. Her voice was firm. Her stance was that of a spokes person for her people. 
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She referred to her fellow Muslim expatriates collectively, using the pronoun we. She 

stood adjacent to me with her arms open, spread wide apart and proclaimed that:  

A lot of people think that we come here for money. We don’t leave our 
homelands to come here (America) for money and the things that a lot of 
people think we do. We want good education, good education, to live free, 
to pursue things. We don’t want all of this. 
 

      In her interview Sr. Rabia, a first-generation Egyptian female teacher, shared the 

following narrative, detailing her experiences at Nur Islamic Academy. As she stood in 

her classroom with her hands fluttering in the warm spring air, in a muted frustrated fury 

she referred to the American students as they and the immigrant students as we. 

 Foreigners send their children here (Nur Academy) because they don’t 
want them around the things in public schools. But they don’t know that a 
lot of those things are here to. Children whose parents are in jail, divorced. 
They live with one parent. They live these days with this parent other days 
with the other one. They say things out of their mouths that, oh, you 
wouldn’t believe. Little girls rubbing down their legs and touching other 
students. You never see this at other Islamic schools, but I see it here. I tell 
them your parents work hard to pay your tuition and this is what you come 
to school to do. I think that it’s really important for pre-school until they 
get older to go to an Islamic school, so they can learn about Islam, how to 
act. But when they get older, maybe public school is alright. We never had 
that at home; we never had those kinds of problems in the school.  

 
      Again the student composition of Nur Islamic Academy was 55% immigrant and 45% 

African-American Muslims. While the school had a large percentage of indigenous 

African-American students, the parenting immigrant organization the Nur Society had a 

low percentage of African-American members. The recurring exclamatory references 

made by the immigrant parents, staff and community respondents to oneself, “Arab” 

immigrants and compatriots as “We” and everyone else in the school environment as 

“Them” or “They” gave cause for review. Statements regarding nationality were 

recurring as well. Participants regularly used terminologies like “You all, Americans, 
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Foreigners, my people, your people”. Questions arose regarding the person to person 

references made by respondents. Were these statements directed to the indigenous 

African-American school family? Because Race was not a focal point of this study 

questions around race, Muslim intergroup race relations, issues of marginality and the 

politics of race in Islam were not addressed. Given the range and scope of xenophobic 

behaviors exhibited during the data collection phase of this study the deconstruction of 

issues of race, marginality and tribalism could be considered in future examinations of 

these phenomena. 

      On Sunday March 11, 2007 The New York Times cover story was an investigative 

report titled “Between Black and Immigrant Muslims, an Uneasy Alliance”. This story 

explored the relationships between African-American and immigrant Muslims living in 

New York. It was reported that while both contingencies professed Islam on their 

tongues, there were a myriad of differences in terms of person, place and practice that 

prohibited the development of meaningful bonds. Issues of race, wealth, marginality, 

spirituality, assimilation and otherness have wrecked havoc on their ability to unite.  

      It was evidenced that for some immigrant Muslim congregants at Nur 

Academy/Society ethnic group membership and a sense of belonging was based on 

proficiency of the Arabic language and shared heritage. Lines of demarcation were 

subjective and had no theology origin.  According to Khan (1985) in the Islamic faith 

membership is clearly defined along lines of faith. In Islamic scripture in the Holy 

Qur’aan precise edicts denounce any type of marginality amongst Muslims. 

O you who believe! Let not a group scoff at another group; it may be that 
the latter are better than the former. Nor let some women scoff at other 
women, it may be that the latter is better than the former. Nor defame one 
another, nor insult one another by nicknames. How bad is it to insult one’s 
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brother after having Faith. And whoever does not repent they are they 
wrongdoers (Holy Qur’aan, 49:11, Noble edition, 1997). 

 
      Throughout the study I was incessantly questioned about my Arabic linguistic 

abilities. Parent, faculty and community members felt comfortable approaching me to ask 

questions that seemed more like declarations about my Arabic prowess. Sr. Malaika an 

Egyptian teacher asked/stated “You speak Arabic don’t you? Oh I know that you do. You 

have to because you’re so and so”. When I responded that I was not fluent, sighs of 

disappointment were regularly uttered.  I would receive sorrowful pats on my back by 

Sudanese, Somalian, Egyptian and Iraqi women. Several women offered to teach me. It 

seemed like I was being offered membership into a closed social club. Muhammad an 8th 

grade African immigrant student whose home language was Fulani reflected on his 

notions of Islamic fellowship at his school, Nur Academy. He related: 

In Islam we believe that all Muslims are the same, no matter what color 
you are, if your black, white, green or blue. If you’re African, you are still 
equal to an Arab, like wise if you’re Arab your still equal to an African. If 
I’m coming here (to Nur Academy) I know that no one will put a 
distinction between us because our religion does not. 

 
The narratives presented in this section support claims that at Nur Academy/Society 

shared religious ideologies were not always the primal attribute for group membership. 

Communal and ethnic group membership demarcations were fore mostly aligned with 

Arabic linguistic proficiency and Arabian cultural heritage. Based on the findings of this 

study it seemed that at Nur Academy/Society the universal fellowship of Islam was often 

predicated by tribalism. There appeared to be a disconnect between the schoolhouse in 

Muhammad’s thoughts and the one in which he lived. 

 

       



 
 

 
 

 

126

CHAPTER 5 

DISCUSSION AND CONCLUSIONS 

Most contemporary writings on religion and immigration in the United States 
stop short at the question of what to do with the new player in the religious 
marketplace: the growing presence of immigrants from Muslim countries. 
(Portes & Rumbaut, 2006, p. 335) 

 
Reflections   

      This study explored the religious schooling experiences of immigrant Muslims at the 

Nur Islamic Academy1. The Academy appeared to be a solvent institution engaged in the 

formal transmission of religious ideologies, idiosyncrasies, mores and manners of the 

Islamic faith and Arabian cultures. It had functional specificities. It was evidenced that 

cultural reproduction framed the immigrant’s experiences. Their Islamic identities were 

affirmed. The students and parents felt nested. Based on the findings of this study its 

mission was realized. 

      The findings of this study also illuminated societal and social issues at play in the day 

to day lives of immigrant and indigenous Muslims2. The participants in this study related 

that societal receptions, structural barriers, marginality, and linguistic prowess often 

impeded the fluidity of their movement through mundane Main Street activities. Many 

questions emerged regarding these issues. What do you do when you are the problem? 

Where do you find solace when you have no place that welcomes the real you? 

__________________ 

1. Nur Islamic Academy, Nur Society, Nur Masjid and all other individual, organizational 
and institutional names are pseudonyms to maintain their anonymities. 
 
2. Muslim: The name for members of the Islamic Faith, which means submission to God.    
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What is the cost of membership in the Nur family for the African-American Muslims? 

Are immigrant Muslim children marginal beings? What is the price of full-societal 

inclusion? This discussion offers some reflections on these questions.  It concludes with 

an examination of the political tracks being laid on the bigger societal trail. 

Cultural Reproduction 

     The Nur Academy was created and has been sustained my immigrant Muslims whose 

mission is the reproduction of their Islamic faith. The parenting organization, the Nur 

Islamic Society was established twenty years ago. The Society’s mission continues to be 

the development and maintenance of the “Islamic Identity”. Their objectives are to 

protect and serve the Muslim people and their Arab compatriots for generations to come 

from the adversities in the non-Islamic environment 

      Nur parents encouraged and supported all of the school’s activities. Dedicated parent 

volunteers were a constant throughout the school. They were vested partners in their 

children’s Islamic education. They believed that the school was well worth the financial 

sacrifices that they were making. At the end of the school day the entire complex was a 

bustling montage of parents and students, meandering around the parking lot, eating, 

drinking, laughing, and gleefully sharing their new lives. 

     Students from Pre-School to 12th grade were engaged in a variety of learning 

experiences that cemented their Islamic identities. Teachers were mandated to 

incorporate Islam into every class in their daily lessons. Everything was connected to the 

faith. Practical Islamic components were exercised throughout the school day. The 

Principal, the faculty and the students participated side by side in prayers and 

supplications. The students were taught Islamic etiquettes and rehearsed them as they ate, 
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used the bathrooms and greeted visitors. Students were directly instructed as to how to 

live like a Muslim in a non-Islamic environment. They consciously apprenticed in the 

faith. Little Pre-school children would recite the verses of the Hoy Qur’aan that they had 

memorized. High school students were well versed in international Islamic events. They 

participated in interfaith programs. They were taught to value community service and 

service to humanity. They would readily lead a discourse on the responsibilities that 

awaited them in adulthood. They believed that student life at Nur Academy was their 

preparation for adult life as dutiful Muslims.  

      On a sweltering June day the Kindergarten graduation was held in the schools make-

shift auditorium. The ceiling fans seemed to be motionless. The air was thick and took 

your breath. But all of these atmospheric elements did not affect the crowd of well 

wishers. The graduation was overflowing with parents, family members and friends. 

There were people lining the corridors trying to get a glimpse of the event. The students 

wore caps and gowns. Little girl’s heads were crowned with khimars and kufi’s were 

donned on the heads of boys. The constant flickering of flashbulbs and the video camera 

crews maneuvering about the room gave it a Hollywood feel. This was an elaborate gala 

adorned with flower arrangements, refreshments, diplomas, awards and of course 

recitation of verses from the Holy Qur’aan by the graduating class. Parents were ecstatic 

at their babies’ achievements. For many this was their American dream. They rejoiced as 

they told guest “that this was their school, their Academy”. 

Students Voices- Student’s Lives  

      The 8th grade Focus Group members shared their Islamic schooling experiences. They 

told tales about their daily lives as young immigrant Muslims living in the city. Students 



 
 

 
 

 

129

described how they used mental mapping as a double-looped learning process. They 

would use cognitive linking to extrapolate from their cumulative Islamic knowledge and 

apply it to their day to day life experiences. This was one way that they connected their 

Islamic theory to their Islamic practices. They believed that in a societal context their 

theological knowledge and Arabic linguistic prowess served as border crossers. They 

related that when faced with questions by the general public about their faith their 

aptitude allowed them to respond with fact not fiction. These students related how they 

dispelled myths and broke down the doors to the world of Islam. This was their method 

of taking people from the unknown to the known. They felt that they were empowered by 

their faith. 

      While the voices of the students harmonized in Islamic chorals, their practical 

application varied. The student’s physical presentations were a kaleidoscope of color, 

patterns and attires. On dress down day several girls swapped their traditional Islamic 

jibab7 for trendy western clothing. Girls wore jeans with knee-length sundresses and long 

sleeve tee shirts. Some of the female immigrant High School graduates had perfectly 

painted artificial nails embellished with jewels and intricate designs. Their faces were 

meticulously appareled with flawless make-up and khol8.       

     Some of the male student’s presentations of self were relative to their audiences 

(Goffman, 1959). When they were with the boys they displayed the currency of their 

urban knowledge, pop, or street boy’s types of cultural behaviors. They wore jeans,  

 

______________________________ 

7. Jibab- A females outer clothing that extends down to her feet. Overgarment 
 

8. Khol- Traditional charcoal natural eye liner wore by South-West Asian males and 
females.   
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Timberland boots and tee shirts embossed with the names of their favorite 

professional athletes. Slang and the vernacular of gangster rap life could be easily 

overheard, because often when it was used it was loud and intrusive. Girls and boys had 

noticeable passions for the latest technological gadgets. The ring tones on their cell 

phones echoed the words of their beloved recording artists. Some of their phones were 

programmed to ring with verses from the Holy Qur’aan. Others heralded the tunes of 

their favorite artists of their homelands.  

      The frequent exhibition of these behaviors suggests that western cultural behaviors 

were and integral component of their repertoire. Urban America was a piece of their 

personal puzzle. They subscribed to multi-dimensional characters. They demonstrated a 

selective form of assimilation into the urban landscape. 

      These students and their parents seemed to be engaged in a consonant mode of 

acculturation in word and a more dissonant form in selective social spaces. Consonant 

assimilation is a form of incorporation in which the parents and children are acculturating 

into the host society at the same pace. Dissonant assimilation is when the child 

acculturates at a quicker rate then the parent. This cultural gap creates distance between 

the parent and child. This diminishes the control that immigrant parents feel regarding 

their child’s future. Issues like these existed at Nur Academy. They seemed to cause 

intergenerational acculturative stress. 

      The integration of immigrant Muslims into the American landscape does not have to 

mean the genocide of their cultural heritage. The selective acculturation and simultaneous 

preservation of the home culture and the human and social capital that accompanies it 

may be a more peaceful resolve. Portes and Rumbaut (2001) suggest that “children who 
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learn the language and culture of their new land without losing those of the old have a 

better understanding of their place in the world” (p. 274). Bilingual students have also 

demonstrated acute cognitive abilities and ferocity (Alba & Nee, 2003). 

Examining man’s participation in the cultural life of the peoples among 
whom he or she lives, there appeared a new type of personality, namely a 
cultural hybrid. A person living and sharing intimately in the cultural life 
and traditions of two distinct peoples, never quite willing to break, even if 
he or she were permitted to do so, with his or her past, his or her traditions 
and not quite accepted because of racial, religious prejudices in the new 
society in which they live (Parks, 1928, p. 165). 

 
      Many of the young immigrant Muslims at Nur Academy seemed to live in seas of 

incongruent realties. These young people were faced with a myriad of challenges in their 

daily bicultural lives. They existed as marginal beings. They lived in two worlds, on the 

peripherals of both cultures. Neither their home culture nor their host culture seemed to 

be a perfect fit. Oft-times their symbolic interactions seemed to be a series of audience 

driven roles to which they felt compelled to perform (Goffman, 1959). Their lives 

appeared to be a continuum of code- switching engagements (Anderson, 2000).   

      It has been noted that transcultural identities have significant currency in a globalized 

society. Multiple cultural competencies have personal, economic and communal benefits. 

Portes and Rumbaut (2001) suggest that immigrants that have transnational human, social 

and economic capital can impact the global condition of humankind. 

In the new world order multiple economic, political and cultural ties bind 
nations more closely to one another. The presence of pools of citizens that 
have currency across cultures can serve to close the cultural gaps and 
bridge international communities. These bicultural, multi-cultural people 
are an important national resource (p.273).  
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Multi-cultural immigrants may be part of the solution to many of the problems that 

plague the world. In the future they may be defined by their legacy of problem finding 

and problem solving, not problem making. 

The Founding Fathers’ Vision 

      The Arab founding fathers of the Nur Islamic Academy records state that they 

constructed this educational institution as a fortress to protect the Muslim children from 

the non-Islamic boarder society.  The Academy was a homogenous learning center that 

operated from a functional paradigm which was aligned with the parenting organization, 

the Nur Islamic Society’s’ mission. The Society’s Board of Trustees was comprised of 

immigrant Muslims from various lands. They anchored the school’s ethos. They 

developed the institution’s policies as well as the application of what they deemed to be 

appropriate Islamic pedagogical practices. The first American Principal in the school’s 

administrative lineage supervised the instructional program and the daily school 

operations. The immigrant parents had voice. However at times the indigenous African-

American parents appeared to be marginalized, their voices muted. They were often 

treated by some faculty and community members like guests in the Promise Land.  

      It was evidenced that the plurality of the international community of Nur Academy 

was not wholeheartedly embraced by its various constituents. The Principal’s theoretical 

ethos and theory in practice seemed to be embedded in the universal constructs of the 

Islamic faith related by Khan (1985) in Chapter 2. On a daily basis he demonstrated his 

acceptance of the school’s diversity. He recognized that some immigrant staff members 

were still wrestling with the political economies of their homelands coupled with their 

cultural heritage. His attempts to quell their misgivings blew in the wind like falling 
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leaves. This may in part be due to the clause in the parenting organization’s the Nur 

Islamic Society’s mission statement that declared their purpose to be to serve their Arab 

brethren living in this non-Islamic environment. This statement suggests that an intense 

Arabian consciousness was structurally embedded.  

      The incessant references by some immigrant staff members, students and parents to 

themselves as “We” and everyone else as “You Americans, You All” seemed to go 

unnoticed by recipients. This form of marginalization, otherness is not condoned in 

Islamic Jurisprudence. The Holy Qur’aan3 and Prophet Muhammad (P.B.U.H.)4 

illustrated the contempt that the Islamic faith has for racism, ethnic superiority and 

tribalism. The following is an excerpt from “The Last Sermon” delivered by Prophet 

Muhammad (P.B.U.H.) at the foothill of Mount Arafat. This was orated during his last 

Hajj, before his death on the 9th of Dhul-Hijjah 10A.H.5 / 632 A.C. 

All mankind is from Adam and Eve, an Arab has no superiority over a 
non-Arab, nor a non-Arab has any superiority over an Arab; also a white 
has no superiority over a black, nor does a black have any superiority over 
a white, except by piety and good actions. Learn that every Muslim is 
brother to every Muslim and that the Muslims constitute one brotherhood. 
Nothing shall be legitimate to a Muslim which belongs to a fellow Muslim 
unless was given freely and willingly. Do not; therefore do injustices to 
yourselves (Prophet Muhammad’s, Part 1, para.7, n.d.). 

 

 

_______________ 

3. Holy Qur’aan- The scared book of revelation in the Islamic faith. 
4. Prophet Muhammad (P.B.U.H.) - The last Prophet in a chain to whom the Holy 
Qur’aan was revealed. Islamic protocol dictates that Peace and Blessings Be Upon Him 
should be stated whenever his name is say or written.  
5. Hegira Calendar/A.H.: Migration is an adequate transliteration of the Arabic word 
hegira. The calendar in the Islamic Faith begun with the hegira of Prophet Muhammad 
and His followers from the Holy city of Mecca to Medina Saudi Arabia 1,427 years ago. 
A. (After) the H. (Hegira/migration) from Mecca to Medina. 
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      The exhibition of xenophobic behaviors is detrimental to everyone at Nur 

Academy/Society. When inferior-superior mindsets are displayed in schools they create 

atmospheres of otherness. Educational environments riddled with overt or covert  

messages of inferiority do more damage then good. In this way Nur Islamic Academy 

demonstrated an inconsistency between its mission of record and its practice. In issues of  

nationality, ethnic group membership and linguistic prowess it was evidenced that 

hypocrisy in purpose and praxis existed. There seemed to be an acceptance, a sort of 

ambivalence as to these utterances as being inappropriate gestures. When spoken, no one  

seemed alarmed. These statements were made in communal spaces. These explicatives 

were not reserved for secret communiqués amongst compatriots. In this community these  

were the de jour social etiquettes of public and private discourse. Behaviors such as these  

brought to mind the old adage of the oppressed becoming the oppressors. Schools, 

Mosques, Playgrounds, Restaurants and Stores are no Place for Hate. Hopefully the 

results of this study will help The Board of Trustees of the Nur Islamic Society/Nur 

Islamic Academy to look at any policies or practices that marginalize, oppress or 

subjugate any person or peoples.     

The Plight of the African-American Parents 

How does it feel to be a problem, I smile, or appear interested, 
or reduced to a boiling slimmer, as the occasion may require. 
To the real question how does it feel to be a problem? I answer seldom a 
word. And yet being a problem is a strange experience, peculiar even for 
one who has never been anything else (DuBois, 1995, p. 43-44). 
 

      For some African-American school family members seeking relief from the shackles 

of the hegemonic practices in America’s public sphere of schooling, the marginalization 

at Nur Academy was an intolerable trade-off. However, some African-American Muslim 
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parents related that their child’s enrollment at Nur Academy was considered to be simply 

the lesser of two evils. For them the choice was one of selective oppression verse 

downward mobility. They consciously chose to deal with the adversities that existed at 

Nur Academy so that their children would not succumb to the perils that awaited them if 

they assimilated into public school life. They believed that attendance at their 

neighborhood schools would lead to the spiraling decline of their child’s religious, 

academic, social, emotional and moral lives. 

      The Nur Islamic Academy was on record as being established to serve the needs of 

the Muslim people in general and the Arab people in particular. Over the years it has 

come to serve more indigenous African-American Muslims living throughout the city and 

surrounding suburbs, many of whom are Middle too Upper class professionals. The 

contingency of African-American parents is comprised of teachers, service- sector 

workers, doctors, lawyers, high-ranking public officials and business owners. African-

American parents have tertiary relationships with their Arab brethren. They have school-

based relationships. They seldom observed communal Islamic Festivities together. 

African-American students did not have extended relationships with their immigrant 

schoolmates. They rarely visited the others homes and never attended sleepovers. Once 

the school bells rang at the close of the day, so did most of their interpersonal 

engagements. This was not a friends and family plan of Islamic fellowship. For the 

African-Americans members of the Nur school family, the Nur enclave was their 

“Sunlight Village” only (Islam, 1999, p.1). 

       In the case of the African-American Muslims at Nur Academy tenets of the theory of 

selective assimilation may be applicable.  For these Americans processes of selective 
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acculturation into the Arabian culture were employed as a means of staving off the 

downward mobility of their young. It was a means of combating their urban lives.  The 

narratives shared by the African-American parents were a disheartening commentary on:  

Racism, Oppression and Marginality in the Islamic faith; Islam in America; Fellowship 

and faith in Islam; The state of the Blackman in America; The self-concepts/self-worth of 

African-American Muslims; Contemporary urban schooling issues and post-modern civic 

life. 

      Throughout the history of this country African-Americans have been relegated to live 

their lives on the paths of least resistance. The negotiation of self has been part and parcel 

of their American stories. These co-opting realities appeared to have followed them into 

their Islamic faith. The African-American Muslim parents related that they were seeking 

a way out and up for their children. Are these folks swimming against the tide? Is the 

lesser of two evils still the only remedy for African-Americans seeking upward mobility? 

Can African-American Muslims realize the American Muslim Dream? Must this be the 

trade-off for active participation in the mosque? Must this be the trade-off for active 

participation in public life in America? When and where will the African-Americans 

Muslims consciousness find peace?  African-American Muslims “Too Sing America”  

(Hughes, 1963, p. 64). The words of W.E.B DuBois depicting the plight of the African-

American still ring true today. 

After the Egyptian and Indian the Greek and Roman, the Teuton and 
Mongolian, the Negro is a sort of seventh son, born with a veil, and gifted 
with second sight in this America world. A world which yields him no true 
self-consciousness, but only lets him see himself through the revelation of 
the other world. It is a peculiar sensation, this double consciousness,  
This sense of always looking at one’s self through the eyes of others 
(Du Bois, 1995, p. 45). 
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The Immigrant Muslim’s Societal Reception      

      As this study evolved a detailed examination ensued into the plethora of personal 

integration and societal incorporation processes at play in the day to day lives of these 

first to second-generation immigrants. It was evidenced that these newcomers made 

conscious decisions to select their familial modes of acculturation opting-out of full-

societal assimilation. As Muslim immigrants living in the United States their life choices 

seemed to reflect their belief system. They consistently related that as parents they had 

the God given responsibility to inoculate their children, their flock against the invasive 

character of modern mainstream America (Tauhidi, 2002; Keyworth, 2000; Sachs, 1998). 

They also detailed their desires to mediate the incorporation trails that their children 

trekked in a Post-9/11 America.     

       The societal reception of immigrants impacts their integration and incorporation. 

Structural incorporation is central to their social-economic entry stratum. Often when 

professional immigrants enter America their foreign academic credentials are not 

recognized or readily transferable. Mikael a Moroccan lawyer that was highly respected 

in his homeland immigrated to the United States with pie in the sky hopes for himself and 

his young family. When he arrived his employment opportunities were sparse. The only 

jobs that he could secure were odds and ends service-sector level work. He was not able 

to parlay his foreign academic ferocity into American economic capital. His is but one 

saga of many, depicting the challenges that a newcomer must navigate upon their arrival 

in the Promise Land of their dreams. 

     Immigrants with high expectations and advanced educational credentials may be 

prevented from putting them to use upon their arrival in the United States. Structural, 
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social and economic incorporation barriers can plunge them into downward assimilation 

paths. For many immigrants their human capital never transforms into social capital. On 

the other hand immigrants whose entry status and circumstances qualifies them for 

governmental assistance may get a tax payer ride on the upward social mobility express 

(Portes & Rumbaut, 2001). For some immigrants the American Dream lingers in space 

totally out of their reach for others it’s just a stone throw away. 

      As evidenced by the findings of this study religion and ethnicity were intrinsic 

attributes of the immigrant’s original individual identity and group membership that were 

not impacted by person and place. Although subjective, these inextricable traits seemed 

to frame their realties. For the Nur immigrant community members these fundamental 

elements drove their worldviews, daily practices and also constituted the sum total of 

their self-concepts. “Classical and contemporary case studies show that religion continues 

to be an enduring presence in the lives of most immigrant communities and that its 

influences persist across generations” (Portes & Rumbaut, 2006, p. 330).  

      Immigrant and indigenous Muslims living in America are frequently received in 

politically, nationally and religiously charged social spaces. On September 11, 2001   

America suffered multiple terrorist attacks. Terrorists hijacked commercial airplanes and 

transformed them into weapons for mass destruction. With two blows, New York City’s 

world-class skyline was forever changed. The heartbeat of the country’s national security 

system, The Pentagon in Virginia was another doomed victim. Today, a field in 

Pennsylvania serves as a testimony to the courage of the passengers of United Airlines’ 

Flight 93. These brave folks seized control of their plane that was to be used like a 

missile to attack the Nation’s capitol. These three assaults were attributed to an Arab 
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Islamic terrorist organization. The gravity of these catastrophic events has fueled the 

fears of many. In communities throughout the world Islam is tantamount with Holy Wars 

and Muslims are considered xenophobic condemners of western societies.  “For some 

people, the global face of Islam is Arab; and Arab, Muslim and terrorist are synonymous” 

(Portes & Rumbaut, 2006, p. 336). In a Post-9/11 globalized society immigrants and 

indigenous members of the Islamic faith must mediate the enmity often projected towards 

Muslims.  

      Some Nur Islamic Academy parents and Society members related that they believed 

that given the new set of social, political and environmental challenges that they must 

navigate; communal unity was essential to offset the impact of the marginalization, 

oppression and prejudices that they and their children have experienced. “The rise of 

mosques in the United States and the presence of Muslims that pray in them has been 

viewed with increasing alarm, if not downright hostility, by some Americans (Portes & 

Rumbaut, 2006). Suarez-Orozco, C. and Suarez-Orozco, M. (2001) investigated the real  

life contexts of children of immigrant parentage living in America. One of their findings 

was that the societal reception that immigrant children received was crucial to their 

successful incorporation. It was noted that when immigrant children experienced 

discrimination, marginalization and prejudice in the societal or social spaces of their lives  

it derailed their integration and induced a state of psychological trauma. “In the long  
 
term, xenophobia and exclusion can deeply undermine the immigrant child’s trust in 

equal opportunity and hope for the future” (p., 86).  
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      Immigrant parents and children may experience states of psychological homelessness; 

not knowing where they fit in their new land. Experiences such as these have the 

potential to fuel a sense of alienation, which can induce a state of anomie in individuals.  

Anomie refers to feelings of social disconnectedness, societal otherness (Durkheim,  

1933). Thus societal acceptance may significantly contribute to a person’s physical and 

mental wellness. When people feel disconnected they may linger in states of anomie 

which greatly increases the possibility of the development of anti-social pathologies, 

aberrant behaviors and participation in anti-societal coalitions. 

      Nur parents and students related that the solvency of the enclave’s infrastructures 

were central to their collective and personal well-beings.  As an Islamic and Arabian 

cultural hub, Nur Islamic Academy was a haven of cultural reproduction. “Nested 

cultural belief systems provided members with a field of safety. Cultural safety nets 

including the interpersonal networks and shared understandings generated the support 

required for members to walk the human walk” (Suarez-Orozco, C. and Suarez-Orozco, 

M., 2001, p. 90). Portes and Rumbuat (2006) reviewed the processes of selected  

assimilation employed by immigrant Muslims in a Post-9/11 America. They suggest that   

“the rates of Islamic phobias have increased worldwide” (p. 336). Issues such as the 

Islamic phobias that impact the daily lives of immigrant Muslims; have the potential to 

increase the creation and sustainment of immigrant Muslim enclaves and institutional 

structures. Immigrants seeking shelter from negative social and structural societal 

engagement may opt for a buffered ethnic enclave lifestyle. 
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Gemeinschaft: The Nur Folk Community 

      The Nur ethnic enclave was an organic community that has evolved in response to the 

ever-growing immigrant Muslim population. It was home to most of Nur Academy’s 

immigrant families. It was their home away from home. The community was embellished 

with Arabian cultures. Upon arrival all five of a sojourner’s senses were greeted. The 

opulent brass trimmed artifacts were treats for the eyes. The aromatic smells of coriander 

and cumin laced roasted meats danced in their nostrils. The tantalizing tastes of honey 

drenched Baklava melted in their mouths. The melodic sounds of the Holy Qur’aan 

soothed their souls. The silken embroidered clothing of “the motherlands” draped the 

traveler’s hands. The enclave was enveloped in Islamic rituals and gift wrapped to sale. 

      One of the valued attributes of folk communities lies in their ability to withstand 

some board-based societal strife. These qualities may be best observed in times of social, 

economic or political unrest. These communes are known for their inter-linkages. They 

are comprised of strong interpersonal bonds, extended relationships, intra-marriages and 

business partnerships. These members rely heavily on these ties to survive challenging 

times. Meal sharing, property swapping and general communal support are daily 

commonplace activities.  In the Nur Folk community, members received social, 

emotional, spiritual and economic support from each other. The ecosystem of the Nur 

ethnic enclave served as another tool in its member’s selective acculturation kit. These 

were give and take relationships based on the notion of common good.  

      The present calamitous state of the United States economy has globally expanded 

outward. It has simultaneously trickled down wrecking havoc on local economies, 

obliterating some markets. Ethnic ecosystems may be insulated from some of the fiscal 
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decline occurring in the broader economy. Participation in these closed sub-economies 

may serve as shock absorbers in times of distress. The cyclical circulation of goods and 

services may keep the cash flowing in these hubs.  

      The Nur enclave was located in the heart of the Federal Government’s Unity Street 

Empowerment zone. This gave its members access to various business and 

entrepreneurial support programs. They were also privy to small-moderate business 

grants, loans and technical supports. Programs such as these may help grow the enclave’s 

economy and stabilize the community. Initiatives such as these are also a means of urban 

renewal. Particularly in inner-city neighborhoods like the Nur enclave that have 

experienced capital withdraw, decline and uneven development. This may be a viable 

avenue for immigrants to get on a path of upward mobility and put the “American 

Dream” within their reach. 

School Choice – Vouchers: Policy Implications 

      School Choice is a set of programs that shifts the control panel of educational services 

from the palms of school district administrators (service providers) into the hands of 

students and families (consumers). The practical application of this reform effort varies. 

In some cases students may elect to attend private schools with tuition fees being paid by 

public funding in the form of vouchers or rebates (Chubb & Moe, 1990).  

      School Choice tuition vouchers give students a publicly paid ride on the educational 

freedom train to the school of their dreams. The hope is that these learning experiences 

will be parlayed into life opportunities and communal successes. At the core of the 

School Choice, School Vouchers debate are issues and concerns about the funding 

practices of city, state and federal governmental entities in the area of  religious 
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schooling. The funding of religious schooling with public dollars goes against America’s 

core belief of the separation of Church and State. Any participatory behaviors by the 

government in the funding of the theological indoctrination of children, has the potential 

to fuel the fires of civil unrest. The annual fiscal budgets for public schools should not 

include a Vouchers line item if the funds will be used for tuition or other expenses related 

to private religious schooling. Once, this country goes down this trail, it gets to be a 

slippery slope. Where will this freedom train stop? Who will it pick-up? Will the 

conductor be from the right or the left?  

      Central to the School Choice debate is the state of public schooling in America. 

School Choice should be an inalienable right, in that everyone should have a say in where 

they attend school. However if you do not have an optimal choice then you have no 

choice. President Obama has embraced the notion of Charter Schools as a possible 

remedy to America’s public schooling dilemma. The 2009 Rescue Stimulus Package 

includes funding for the creation of more Charter Schools. While more money for the 

creation of schools garnishes a warm reception, it is not the end all be all answer to our 

public schooling plight. The multifarious troubles plaguing the institute of public 

schooling in America must truly become an American problem. Not just an urban 

problem, not just a suburban, or rural problem, but our American problem.  

      Cities are key to America’s wellness, growth and vitality. If America is to reclaim its 

greatness as a land of intellectuals, much attention must be paid to the tribulations of 

public urban schooling. Until the multiple dynamics stifling urban life are effectively 

addressed this country’s wheels of freedom, justice and opportunity for all will never 

spin. The crisis in city schools will morph the urban landscape. 
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The Bigger Picture_ 

“I have a dream that one day in America people will be judged by the 
content of their character, not their creed. For we are all tied together by a 
garment of mutual destiny” Dr. Martin Luther King, Jr. 

 
      As the 44th President of the Unites Sates was welcomed into office on January 20, 

2009 as the new “Leader of the Free World” he paid homage to the checkered lineage of 

the land that nurtured him. On this brisk day he stated that: “We (Americans) know that 

our patchwork heritage is a strength, not a weakness. We are a nation of Christians and 

Muslims, Jews and Hindus and non-believers. We are shaped by every language and 

culture, drawn from every end of this earth” (Dougherty, 2009, p.190). President Barack 

Hussein Obama is the Christian son of a Kenyan immigrant Muslim father and a White 

Anglo-Saxon Protestant American mother. On this historical day he reflected on the 

painful past of America’s apartheid. He described his beloved country’s struggles using a 

personal analogy that only sixty years ago his father would not have been served in many 

of America’s restaurants.  

We have tasted the bitter swill of civil war and segregation. We have 
emerged from that dark chapter stronger and more united we cannot help 
but believe that the old hatred shall someday pass; that the lines of tribe 
shall soon dissolve (Dougherty, 2009, p.190). 

 

      The President’s agenda remains the establishment of more amicable relationships 

with Islamic states. This position may prove to be the tide that changed a global tsunami. 

His inaugural speech was the first in the country’s history to signal out the Muslim world. 

President Obama sent forth a message to the Muslim world “stating that we seek a new 

way forward, based on mutual interest and mutual respect”. He stated that America 

would become a listener, not just a talker in the global community of mankind.  
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      President Obama has embraced the notion of change. He has promised the nation’s 

people systemic change across the board. He has shared his hopes for societal reforms, 

for global changes. One of the President’s first international engagements was with the 

Head of an Islamic State. One of his first legal acts was authorizing the upcoming closing 

of the infamous Guantanamo Bay Prison. Guantanamo Bay has served this country as an 

international detainment facility for persons deemed to be a threat to its national security 

or terrorists. These two historical events may impact the global community of Muslims 

and the international state of the Islamic faith.  America’s 44th President believes that 

change must come if America is to regain its global stance, change that is guided by less 

power over and more power between. 

      In President Obama’s inaugural address he announced that “It’s time to remake this 

country again”. He when on to say, that:” We must give our all to a difficult task. We 

must become more tolerant, more curious. We must return to the truths. The world has 

changed and we must change with it”.  During the 2008 Presidential campaign immigrant 

Muslim businesses operating in America urged their customers to vote Obama. In the 

days leading up to the election Immigrant Muslim websites anchored in America were 

cluttered with Pro-Obama messages. These types of communal embraces and personal 

narratives suggest that President Obama garnished a favorable reception amongst the 

immigrant Muslim constituency. Thus for many immigrant Muslims living in America 

the hope for societal change begins with President Barack Hussein Obama. Several 

Muslims related that they look forward to the enforcement of discrimination policies and 

laws that already exist in America. They believed that religious hate crimes should be 

prosecuted to the fullest extent of the law. To paraphrase President Obama’s infamous 
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words from the National Democratic Convention in 2004 and his inaugural address: This 

is not a White America, nor a Black America; it is not a Christian America or a Muslim 

America. It is the United States of America. It is an America that must nourish strong 

bodies and feed the hungry minds of their young (Dougherty, 2009).  

      America stands at yet another crossroad on its path to civility. The Muslims in this 

study shared their aspirations for their new lives in America. They detailed their desires 

that the communal unrest that involves Muslims, their people and their Islamic faith be 

quelled. Their hopes are that the President’s resolutions serve as yet another linchpin in 

America’s historical continuum for freedom and justice for all.  Many of the immigrant 

Muslims living in this country have become naturalized citizens. They “Too sing 

America” (Hughes, 1963, p. 64).   

      Dr. Martin Luther King Jr. challenged America to push itself to embrace its plurality. 

On the footsteps of the Lincoln Memorial in the blistering summer heat on August, 28, 

1963, Dr. King heralded in a new day for his beloved country. His eloquent words still 

ring true today.   

When the architects of our Republic wrote the magnificent words of the 
Constitution and the Declaration of Independence, they were signing a 
promissory note to which every American was to fall heir. This note was a 
promise that all men yes black men as well as white men, would be 
guaranteed the unalienable rights to life, liberty and the pursuit of happiness. 
 
We refuse to belief that the Bank of Justice is bankrupt. We refuse to believe 
that there are insufficient funds in the great vaults of opportunity of this 
nation. So we have come to cash this check. A check that will give us upon 
demand the riches of freedom and the security of justice. We have also 
come to this hallowed spot to remind America of the fierce urgency of now. 
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I say to you today, my friends so even though we face the difficulties of 
today and tomorrow. I still have a dream deeply rooted in the American 
Dream. I have a dream that one day this nation will rise up and live out the 
true meaning of its creed. We hold these truths to be self-evident that all 
men are created equal (Williams, 2008, p. 85).  

 
Conclusions 

 
      As solvent edifices in this ethnic enclave, the Nur Islamic Academy and Society were 

considered to be safe havens for newcomers, sojourners and naturalized Muslim 

immigrants. The participants in this study recanted their experiences and fears of being 

marginalized, oppressed and victimized in America. The results of this study suggest that 

membership in the school, society and ethnic community were considered protective 

shields against the down-ward assimilation and prejudicial treatment that the immigrants 

believed would be the outcome of full-blown societal engagement. Traditionally buffered 

enclave lifestyles have been preferred by immigrants because they consider them to be 

safe places to nest. The social systems and communal practices in ethnic enclaves serve 

as reminders of the immigrant’s homeland. The ancestral heritage embodied in these 

communities also serves to decrease the stressors associated with emigration. The 

findings of this study in the areas of: ethnic settlements, communal engagement, language 

acquisition, religious practices, cultural reproduction and maintenance support the 

theoretical assertions in classical (Gordon, 1964: Warner & Srole, 1947; Parks, 1928; 

Simmel, 1908) and contemporary (Suarez-Orozco, C., & Suarez-Orozco, M., 2001; 

Portes & Rumbaut, 2001) studies on immigrant settlements and ethnic group 

membership. These findings are significant in that the penchant of Muslim immigrants 

towards ethnic settlement life may be viewed by some members in the broader society as 

acts of resistance, bigotry and anti-societal engagements. In many ways the integration 
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and incorporation behaviors of Muslim immigrants are representative of the ethnic group 

practices of foreign settlers from the First and Second Immigration Wave of the late 19th 

and early 20th century.  

      The immigrants in the Nur community elected to carry and hold on to their homeland 

cultures. They consciously participated in selected modes of societal incorporation, 

opting-out of full-societal assimilation. Nur Academy staff members, parents and 

students related that they were working toward their upward economic and academic 

mobility goals. Geographic and cultural assimilation and incorporation goals were not 

targeted. Segmented assimilation strategies were employed in their day to day, Main 

Street societal engagements. Parents and students related that religious schooling was 

also a viable means of warding-off downward assimilation. Social, economical and moral 

decline was associated with enrollment in public schools and full-societal assimilation.  

     Knox and & Pinch (2000) purport that the degree of maintenance or purposeful 

engagement needed for active participation in a faith such as; dietary mandates and 

religious observances impacts an immigrants settlement choices and levels of societal 

interaction. In the Nur Academy/Society religious rituals were practiced. Islamic 

identities were affirmed.  The findings of this study suggest that the ritual way of life and 

religious mandates of the Islamic faith may be more readily sustained in Islamic 

institutions and communities.  In this way the Islamic faith is no different than other 

religions that have edicts that may be more easily observed in faith-based organizations 

and communes versus the broader society. In theoretical deconstructions the 

commonality of religious practices may be used as an analytical lens in conjunction with 

the particularities of theological indoctrinations. Comparative analysis is an invaluable 
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tool. This form of analysis can be used to generalize a study’s findings, thus increasing 

reliability. 

Directions for Future Research 
 

      Reflecting back on this investigation there are some considerations that may be 

beneficial for future examinations on immigrant Muslims and ethnic enclaves. 

� Brevity of knowledge of the Islamic faith and Cultural Mores: Religious 

protocols, social etiquettes, gender boundaries, modesty of dress, male/female 

etiquettes, Hegira calendar, right (good, virtuous, clean, respect) versus left ( bad, 

unlawful, unsanitary, disrespect). Examples: Items are passed from the right, food 

is eaten with the right hand, the mosque is entered with the right foot first, shoes 

are put on with the right foot first and taken off with the left foot first.  

� Cultural Knowledge: Cultural boundaries, ethnicities, non-member formal and 

informal community entry rituals, group membership practices, Immigrant status, 

Race, manners, mores, ritual practices and national holidays/observances. 

� Baseline knowledge of the population’s countries of origin: Currency of 

knowledge is a plus: histories, political economies, social injustices and gender 

relations. Sample questions a researcher might ask him or her self: 

         What might a day in the life of this person/people entail?  
         What might it look like?  
         Imagine a snapshot of this person in their homeland. 
         What would they be doing?  
         Where would they be employed?  
         Would they be employed?  
         Would they be free?  
         Would they be a prisoner? 
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� Knowledge of global events: Current issues. National and global events that may 

impact the study. Example: Sample size, site access, governmental investigations, 

organizational restrictions, archival investigations and personal engagements. 

� Methodological Issues: The researcher must have a working knowledge of 

research techniques, strategies and the rules of engagement that apply to the 

population being studied. This will help to ward-off potential data collection and 

analysis issues. Examples: Written data collection instruments and/or 

measurements such as surveys and questionnaires may not be suitable. Some 

participants prefer total anonymity to the extent of there being no written record 

that could be directly attached to them via their handwriting. Respondent’s audio-

taped recordings may be restricted in some instances. Voice identification may be 

problematic (especially females). 

Researcher’s Next Steps 

      The findings of this study have fueled two examinations that I hope to undertake in 

the future. They are:    

1. Investigations that explore issues of Marginality and Race in Immigrant Islamic 
Schools.  
 

2. Research that explores self-concept development and identity issues of school-age 
female African-American Muslims attending immigrant Islamic day schools. 
 
 

  
 

  
 
 
 

 
 



 
 

 
 

 

151

REFERENCES 
 
 
Abd-Allah, U. (2004). Islam and the cultural imperative. Chicago: Nawawi Foundation. 

Abinader, E. (1999).  In the country of my dreams. Oakland, CA: Sufi Warrior. 

Adams, C., Bartelt, D., Elesh, D., Goldstein, I., Kleniewski, N., & Yancey, W. (1991) 

.     Philadelphia: Neighborhoods, division and conflict in a postindustrial city.  

      Philadelphia: Temple University Press. 

Adler, J. (2005, August, 29) In search of the spiritual. Newsweek, Vol.146, No. 9/10, 48-  

      50.  

Ahlstrom, S. (1972). A religious history of the American people. New Haven, CT: 

    Yale University Press: 

Ajrouch, K. & Jamal, A. (2007, December). Assimilation to a white identity: The case of  

     Arab Americans. International Migration Review, Vol.41, No. 4. 

Alba, R., & Nee, V. (2003). Remaking the American mainstream: Assimilation and 

     contemporary immigration. Massachusetts: Harvard University Press. 

Alba, R., & Nee, V. (1997, Winter). Rethinking assimilation theory for a new era of 

     immigration. International Migrant Review, Vol. 31, No. 4. 

Al-Hilali, M., T., D., & Khan, M., M., (1997) The Noble Qur’an. Riyadh, Saudi Arabia:  

    Darussalam Publishers. 

Ali, L. (2005, August, 29).A new spirit in the mosque. Newsweek, Vol.146, No. 9/10, 

     52-53. 

Amer, C. (2001, March, 3). American Muslims expound on diversity. Cambridge, MA: 

     Harvard University Gazette.  

 



 
 

 
 

 

152

Amri, N. (2000, May/June). Muslims and school choice. Islamic Horizons, Vol. 29, No.  

     3, 44-45. 

Amri, N. (2000, May/June). Students speak out: Students discuss pros and cons of  

    Islamic and public schools. Islamic Horizons, Vol. 29, No. 3, 54-55. 

Anderson. (2005, April, 26). Western education vs. Muslim children. Jannah. 

     <http:www.jannah.org/articles/westernedu.html. 

Anderson, E. (2000). The code of the street: Decency, violence and the moral life of the 

      inner city. New York: Norton Books. 

Arum, R. & Beattie, I. (Eds.), (2000). The structure of schooling: Readings in the 

     sociology of education. CA: Mayfield Publishing. 

Austin, A., D. (1997). African Muslims in Antebellum America: Transatlantic stories and 

     spiritual struggles. New York: Routledge. 

Bagby, I., Perl, P. & Froehle, B., T. (2001). The Mosque in America: A National portrait.  

    Washington, D.C.: Council on American-Islamic Relations. 

Barth, F. (1996). Ethnic groups and boundaries. In Sollers, W. (Eds.), Theories of  

    ethnicity: A classical reader (pp.294-324).  New York: New York University Press. 

Bartkowski, J. & Read, J. (2003, Spring). Veiled submission: Gender, power and identity  

    amongst Evangelical and Muslim women in the United States. Qualitative Sociology, 

    Vol. 26, No.1. 

Benavot, A. & Riddle, P. (1988, July). The expansion of primary education, 1870-1940:  

    Trends and issues. Sociology of Education, Vol.61, No. 3, 191-210. 

Berger, P., Berger, B. & Hansfried, K. (1974). The homeless mind: Modernization and  

    consciousness. New York: Vintage Books. 



 
 

 
 

 

153

Blank, J. (1998, July, 20). The Muslim mainstream. U.S. News & World Reports. 

Bloome, D. (Jan. 1985). Reading as a social process. Language Arts, Vol. 62, No. 2, 134- 

    142. 

Boosahda, E. (2003) Arab-American faces and voices: The origins of an immigrant  

    community. Texas: University of Texas Press. 

Booth, W., Colomb, G., & Williams, J. (1995). The craft of research. Chicago: University 

     of Chicago Press. 

Bourdieu, P. (1977). Outline of a theory of practice. Cambridge, United Kingdom:  

    Cambridge University Press. 

Bourdieu, P. (1984). Distinction: A social critique of the judgment of taste. Cambridge:  

    Harvard Press. 

Bourdieu, P. (1993). The field of cultural production. New York: Columbia University  

    Press. 

Bourdieu, P. (2000). Cultural reproduction and social reproduction. In Arum, R. &  

    Beattie (Eds.), The structure of schooling: Readings in the sociology of education  

   (pp. 56- 69). Mountain View: CA. 

Bourdieu, P. & Passeron, J., C., (1990). Reproduction in education, society and culture.  

    London: Sage Publications. 

Bourdieu, P., Saint-Martin, M. & Clough, L. (Eds.), (1989). The state of nobility: Elite 

     schools in the field of power. Stanford, CA: Stanford University Press. 

Bowels, S. & Gintis, H. (1976). Educational reform and the contradictions of economic 

     life. Schooling in capitalist America. New York; Basic Books. 

 



 
 

 
 

 

154

Brighouse, H. (2005, December, 23).Schools for the enlightenment or epiphany?  The 

     Times Higher Education Supplement. 

Brinton, H. (1940). Quaker education in theory and practice. Wallingford, PA: Pendle 

     Hill. 

Carter, S., J. (2000). God’s name in vain: The wrong and rights of religion in politics.  

    Basic: New York. 

Cashmore, E. & Rojek, C. (Eds.), (1999). Dictionary of cultural theorists. New York: 

     Arnold Publishers. 

Census, (2000). Httwp.www.state.gov.us. 

Clark, D. (1996). Urban world/global city. New York: Routledge. 

Chubb, J., E., & Moe, T., M. (1990). Politics, markets and American schools.  

      Washington DC:  Brookings Institute. 

Coleman, J. (1987). The relations between school and social structure. In Hillman, M.T.   

     (Eds.), The social organization of schools: New conceptualizations of the learning 

     process (pp. 177-204). New York: Plenum Press.  

Coleman, J., & Hoffer, T., (1987). Schools, families and communities. Public and private  

    high schools: The impact of communities. New York: Basic Books. 

Coleman, J., (1988). Social capital in the creation of human capital. American Journal of 

     Sociology, Vol. 94. 

Creswell, J. W. (2003). Research design: Qualitative, quantitative and mixed methods  

     approaches. Thousand Oakes, CA: Sage.  

Delpit, L. (1995). Other people’s children: Cultural conflict in the classroom. New York:  

     The New Press. 



 
 

 
 

 

155

Denton, M., Pearce, L. & Smith, C. (2008). Religion and spirituality: On the path through 

     adolescence. Chapel Hill, NC: University of North Carolina. 

Denzin, N. & Lincoln, Y. (2000). Handbook of qualitative research. Thousand Oakes. 

     CA: Sage. 

Devereux, G. (1996). Ethnic identity: Its logical foundations and its dysfunctions. In  

     Sollors, W. (Eds.) Theories of ethnicity: A classical reader. (pp.385-414). New York: 

     New York University Press. 

Diouf, S. (1998). Servants of Allah: African Muslims enslaved in the Americas. New 

     York: New York University. 

Dougherty, St. (2009). Hopes and dreams: The story of Barack Obama: Inaugural edition.  

     New York: Black Dog and Leventhal Publishers.  

DuBois, W.E.B. (1995). The soul of Black folks. New York: Signet Classics. 

Duneier, M. (1999). Sidewalk. New York: Farrar, Straus & Giroux. 

Durkheim, E. (1933). Emile Durkheim on the division of labor in society. New York: 

     Macmillian. 

Durkheim, E. (1956).Education it’s nature and it’s role. Education and Sociology, 61-90.  

     Glencoe, IL: The Free Press. 

Durkheim, E. (1961). The first element of morality: The spirit of discipline. Moral  

     education: A study in the theory and application of sociology of education. New 

     York: Free Press. 

Durkheim, E. (1984). The division of labor in society. New York: The Free Press. 

Durkheim, E.  (1993). The ethics and the sociology of morals. New York: Prometheus 

     Books. 



 
 

 
 

 

156

Ebaugh, H., & Chafetz, J. (1999, December).Agents for cultural reproduction and  

     structural change: The ironic of women in immigrant religious institutions. Social  

     Forces, Vol.78, No.2, 585-612. 

Edwards, W., & Richey, H. (1963). The school in the American social order. Boston: 

     Houghton-Mifflin Company. 

Elazer, D. (1980). The national-cultural movement in Hebrew education in the 

     Mississippi Valley. Jewish Center for Public Affairs. 

Emerson, R. (1988). Contemporary field research: A collection of readings. Prospect 

    Heights, MA: Waveland Press. 

Emerson, R., Fretz, R., & Shaw, L. (1995) Writing ethnographic field notes. Chicago:  

     University of Chicago Press. 

Firestone, W., Goertz, M. & Natriello, G. (1997).  From cashbox to classroom: The  

    struggle for fiscal reform and educational change in New Jersey. New Jersey: Teachers  

    College Press. 

Freire, P. (1998). Pedagogy of the oppressed. New York: Continuum. 

Gehrke-White, D. (2006). The face behind the veil: The extraordinary lives of Muslim 

     women in America. New York: Citadel Press. 

Gidley, J. (2000). Education for all or education for wisdom. Australia: Southern Cross 

     University. 

Giroux, H. (1988). Schooling and the struggle for public life: Critical pedagogy in the 

     modern age. Minnesota: University of Minnesota Press. 

 

 



 
 

 
 

 

157

Gleason, P. (1996). Identifying identity: A Semantic history. In Sollors, W. (Eds.),  

    Theories of ethnicity: A classical reader (pp. 460-488). New York:  New York  

    University Press. 

Goffman, E. (1959). The presentation of self.  New York: Anchor Books. 

Gordon, M. (1964) Assimilation in American life: The role of race, religion, and national 

     origin. New York: Oxford University Press. 

Groome, T. (1999). Total Catechesis/religious education: A vision for now and always. 

Guarnizo, L., Portes, A. & Haller, W. (2003, May). Assimilation and transnationalism: 

     determinants of transnational political action among contemporary migrants. 

     American Journal of Sociology, Vol.108, No. 6, 1211-1248. 

Gutman, H. (1976). The Black family in slavery and freedom 1750-1925. New York:  

    Vintage Books. 

Haddad, Y. (1991). The Muslims of America. New York: Oxford University Press. 

Haddad, Y. & Esposito, L. (2000).  Muslims on the Americanization path. New York:  

    Oxford Press. 

Haddad, Y. & Lummis, A. (1987). Islamic values in the United States: A comparative  

    study. New York: Oxford University Press. 

Haddad, Y. & Smith, J.  (Eds.), (2002) Muslim minorities in the West: Visible and 

     invisible. Walnut Creek, CA: Alta Mira Press. 

Hamid, M. (2008, January).Organic gardening In Islam. International Muslim 

     Brotherhood Board Meeting. 

Hammersley, M. (1998). Reading ethnographic research. New York: Addison Wesley: 

     Longman. 



 
 

 
 

 

158

Harris, K., Harker, K., & Guo, G. (2003, May). The role of peers in the adaptation of 

     immigrant youth. Chapel Hill, NC: Department of Sociology, University of North  

    Carolina.  

Hanania, R. (2005, September/October). Telling our own story. Saudi Aramco  

    World.Vol. 56, No.5. 

Heath, D. (1969). To educate for today’s needs: Why a Friends school?  Lebanon, PA: 

     Pendle Hill. 

Hersch, P. (1998). A tribe apart: A journey into the heart of American adolescence. New 

     York: Ballantine Books. 

Hirschman, C. (2001, August).The educational enrollment of immigrant youth: A test of  

     the segments assimilation hypothesis. Demography, Vol. 38, No. 3, 317-336. 

Horkheimer, Max & Adorno, T. (2002). Dialectic of Enlightenment. New York: 

    Continuum. 

Hostetle, J. & Huntington, G. (1992). Amish children: Education in the family, school  

    and community. Orlando, FL: Harcourt Brace Jovanovich College. 

Huff, T. & Schluchter, W.  (Eds.), (1999) Max Weber and Islam. New Brunswick, NJ: 

     Transaction Publisher. 

Hughes, L. (1963). I too. In Bontemps, A. (Eds.), American Negro poetry (p. 64). New  

    York: Hill and Wang. 

Irvin, J. (2006). Aide to Private Schools Forum. Office of Non-Categorical Aide, School 

    District of Philadelphia.  

Islam, S. (1999). Organizational models of school-community partnerships. Philadelphia:  

    Temple University. 



 
 

 
 

 

159

Islam, S. (2002).  Quba Institute 5 year school-based reform plan. 

Jackson, A. (2005). Islam and the Blackamerican: Looking towards the third  

    Resurrection. New York: Oxford University Press. 

Jay, G. (nd.). Terms for multicultural studies: Defining race, ethnicity and nationality. 

WI: University of Wisconsin. 

Jenk, C. (1993). Cultural reproduction. New York: Routledge. 

Jones, J. (2000, May/June). Teaching Arabic in Islamic schools.  Islamic Horizons, Vol. 

     29, No. 3, p.48. 

Karabel, J. & Halsey, A. (Eds.), (1977).  Pierre Bourdieu cultural reproduction and social  

    reproduction. New York : Oxford University Press. 

Katz, M. (1995). Improving poor people: The welfare state, The “underclass: and urban 

     schools as history. Princeton, NJ: Princeton University Press. 

Keyworth, K (2000, May/June).Removing barriers to excellence in Islamic schools. 

     Islamic Horizons. Vol. 29, No. 3, pp. 28-29. 

Keyworth, K. (2002, November/December). Trial by fire the state of Islamic schools 

     after the 9-11 attack. Islamic Horizons. Vol. 31, No. 6, pp. 38-61. 

Khan, M. (1985). Sahih Al-Bukhari-Arabic/English. Vol.1-2. Medina, Saudi Arabia:  

    Islamic University Medina. 

Knox, P. & Pinch, S. (2000). Urban social geography: An introduction. New York:  

    Prentice Hall. 

Kozol, J. (1991). Savage inequalities: Children in America’s schools. New York: Crown 

     Publishers. 

 



 
 

 
 

 

160

Ladd, H., Chalk, R. & Hansen, J. (Eds.), (1999).Equity and adequacy in education 

     finance: Issues and perspectives. Washington, DC: National Academy Press. 

Laureau, A. & Shultz, J. (1996). Journeys through ethnography: Realistic accounts of  

     fieldnotes. Boulder. CO: Westview Press. 

Lee, V., Croninger, R. & Smith, J. (1994, Winter). Parental choice of schools and social 

     stratification in education: The paradox of Detroit. Educational Evaluation. Vol. 16, 

     No. 4, pp. 434-457. 

Levin, H. Eds. (2001). Privatizing education: Can the marketplace deliver choice, 

     efficiency, equity and social cohesion. New York: Teachers College Press. 

Lin, J. (1998). Reconstructing Chinatown: Ethnic enclave, global change. MN:  

    University of Minnesota. 

Logan, J, & Molotch, H. (1999). The city as a growth machine. In Fainstien, S. &  

    Campbell, S. ( Eds.) Readings in urban theory, (pp.291-337). Malden, MA: Blackwell  

    Publishers. 

Majaj, L. (2005, March/April). Of stories and storytellers.  Saudi Aramco World. Vol.  

    56. No. 2. 

Massey, D. & Denton, N. (1993). American apartheid: Segregation and the making of the 

     underclass. Cambridge, MA:  Harvard University Press. 

Mead, M. (1996). We are all third generation. In Sollers, W. (Eds.) Theories of ethnicity: 

     A classical reader (pp.216-231). New York: New York University Press. 

McCracken, G. (1988). The long interview. Newbury Park, CA: Sage Publications. 

Merriam, S. (1998) Qualitative research and case study applications in education. San 

    Francisco, CA: Jossey-Bass. 



 
 

 
 

 

161

Miller, R. (1997). Progressive/holistic education: A leap of faith. Holistic Education 

     Press. 

Moore, K. (2003, June, 18). Open house: Visibility of Muslims and integration of 

     Muslims in the United States. Muslims in the United States: demography, beliefs,  

     institutions. Washington DC: Woodrow Wilson International Center for Scholars. 

Morgan, D. (1997). Focus groups as qualitative research. Thousand Oaks, CA: Sage  

     Publications:  

Mostafa, H. (1999, April).  Improving by degrees. Egypt Today, pp. 60-61. 

Mostafa, H.  (1999, April).  Midterm Report. Egypt Today, pp. 55-56. 

Muhaimin, Anas. (2004).Quba Institute school policy book. 

Muhaimin, Awar (2003). International Muslim Brotherhood Khutbah tape series. 

Muhaimin, Nafea (1992). Quba Institute mission statement. 

Muhammad, Z. (2003, June, 18). Islamic schools in the United States: Perspectives of 

    identity, relevance and governance. Muslims in the United States: demography, beliefs,  

    institutions. Washington DC: Woodrow Wilson International Center for Scholars. 

Nahirmy, V., C., & Fishman, J., A. (1996) American immigrant groups: Ethnic 

     identification and the problem of generations. In Sollors, W. (Eds.), Theories of  

     ethnicity: A classical reader, (pp. 266-281). New York: New York University Press. 

Nash. R. (2004). Liberating scholarly writing: The power of personal narrative. New 

     York: Teachers College Press. 

Neito, S. (1994). Lessons from students on creating a chance to dream. Harvard 

     Educational Review, Vol. 64, No. 4, pp. 201-211 

Nelson, L. (1999, April). The Big Picture. Egypt Today, pp. 58-59. 



 
 

 
 

 

162

Niebuhr, R. (2001). Christ and culture. New York:  Harpers-Collins. 

Nimer, M. (2003, June).  Social and political institutions of American Muslims: Liberty 

      and civic responsibility. Washington DC: Muslims in the United States: Demography, 

      Beliefs, Institutions. 

Norton, (2000). Introduction to sociology: Religion. 

Odden, A. & Picus, L. (2000). School finance: A policy perspective. Boston, MA:  

     McGraw-Hill. 

Ogbu, J. (1987).Opportunity, structure, cultural boundaries and literacy. Language, 

     Literacy and Culture. NJ: Ablex. 

Ogbu, J., & Simmons, H. (1994). Cultural models of school Achievement: A qualitative 

     test of Ogbu’s theory: A comparative study. Washington, DC: Educational Research 

     and Improvement.  

Parks, R. (1996). Human migration and the marginal man. In Sollers, W. (Eds.), Theories 

     of ethnicity: A classical reader (pp.156-167).  New York: New York University Press. 

Parsons, P. (1987). Inside America’s Christian schools. Macon, GA: Mercer University 

     Press. 

Parsons, T. (1959). The school class as a social system: Some of its functions in  

    American society. Harvard Educational Review, Vol. 29, No. 4, pp.297-318. 

Peek, L., A. (2005). The identity of crisis: Muslim Americans after September 11.  

    University of Colorado. 

Phelan, P. & Locke-Davidson, A., ( Eds.), (1993). Renegotiating cultural diversity in  

    American schools. Teachers College Press: New York. 

 



 
 

 
 

 

163

Portes, A. (2007, March).  Migration, development, and segmented assimilation: A 

     conceptual review of the evidence. The Annals of the American Academy of Political 

     and Social Science, Vol.610, No.73. 

Portes, A., & MacLeod, D. (1996). Educational progress of children of immigrants: The 

     role of class, ethnicity, and school context. Sociology of Education, vol. 69, pp. 255- 

    275.  

Portes, A. & Rumbaut, R. (2001). Ethnicities: Children of immigrants in America. 

     Berkeley, CA: University of California Press. 

Portes, A. & Rumbaut, R. (2001). Legacies: The story of the second generation.  

    Berkeley, CA: University of California Press. 

Portes, A. & Rumbaut, R. (2006). Immigrant America: A portrait. Berkeley, CA: 

     University of California Press. 

Portes, A. & Zhou, M. (1993). The second generation: Segmented assimilation and it’s  

    variants. The Annals of the American Academy of Political and Social Sciences, Vol. 

    530, pp.74-96. 

Prophet Muhammad’s Last Sermon. http://www.themodernreligion.com/prophet/prophet 

    lastsermon.htm.  

Ramirez, F. & Boli, J. (1987, January).The political construction of mass schooling: 

     European origins and worldwide institutionalization. Sociology of Education. Vol. 60, 

     No. 1, pp. 2-17. 

Redfield, R. (1947, January). The folk society. American Journal of Sociology, Vol. 52,  

    No. 4. pp. 293-308. 

 



 
 

 
 

 

164

Redfield, R. (1963). The social uses of social science: The papers of Robert Redfield. 

    Chicago:  The University of Chicago Press. 

Rich, J. (1968). Education and human values. MA: Addison-Wesley. 

Richardson, ( Eds.), (1986). Pierre Bourdieu: The forms of capital.  Handbook of theory 

     and research in the sociology of education. pp. 241-258. 

Rose, S., (1988). Keeping them out of the hands of Satan: Evangelical schooling in 

     America. New York: Rutledge. Chapman and Hall. 

Rubin, H. & Rubin, I. (1995). Qualitative interviewing: The art of hearing data. 

    Thousand Oaks, CA: Sage Publications. 

Rumbaut, R. (1994, Winter).  The crucible within: Ethnic identity, self-esteem and  

    segmented assimilation among children of immigrants. International Migration  

    Review, vol. 28, No.1. 

Rumbaut, R. & Portes, A. ( Eds.), (2001). Ethnicities: Children of immigrants in 

     America. Berkeley, CA: University of California Press. 

Rummens, J., A. (2001) An interdisciplinary overview of Canadian research on identity. 

     Halifax, Nova Scotia. 

Sachs, S.  (1998, November, 10). Muslim schools in U.S. A voice for identity. New York  

    Times. 

Safi, L., M. (nd.). The transforming experience of American Muslims: Islamic education 

and political maturation.  

Said, A., A. & Funk, N. (2001, September). The role of faith in cross-cultural conflict 

     resolution. European Parliament. 

 



 
 

 
 

 

165

Samhan, H. (2005, April, 26).  Arab Americans. Arab American Institute. < 

     http:www.aaiusa.org.definition.htm. 

Savage, M., Warde, A., Ward, K. (2003). Urban sociology, captalism and modernity. 

    New York : Palgrave MacMillan. 

Seidman, I. (1998). Interviewing as qualitative research: A guide for researchers in 

     education and the social sciences. New York: Teachers College Press. 

Sewall, G. (1999, September). Religion comes to school. Phi Delta Kappan. 

Shamma, F. (2000, May/June).  An Islam-based curriculum. Islamic Horizons, Vol. 29, 

     No. 3, pp. 30-31. 

Shlay, A.  (2003). Urban sociology seminar. Philadelphia: Temple University. 

Simmel, G. (1996). The stranger and the web of group affiliations. In Sollors, W. 

     (Eds.), Theories of ethnicity: A classical reader, (pp.37-51). New York: New York 

     University Press. 

Simon, L.  ( Eds.), (1994). Karl Marx: Selected writing. Indianapolis/Cambridge: 

    Hackett Publishing. 

Singer, A., Vitiello, D., Katz, M. & Park, D. (Nov. 2008). Recent immigration to 

     Philadelphia: Regional change in a re-emerging gateway. Washington, DC:  

     Brooking Institute.  

Smith, K., B., & Meier, K., J. (1995, December). School Choice: Panacea or Pandora’s  

    box. Phi Delta Kappa, pp. 312-314. 

Sollors, W. ( Eds.), (1996). Theories of ethnicity: A classical reader. New York: 

     New York University Press. 

 



 
 

 
 

 

166

Spoonkey, P. (nd.). Defining identity and creating citizens: The media and immigrants in  

    New Zealand. Albany. New York: Massey University. 

Stevens, M. (2001). Kingdom of children: Culture and controversy in the home 

     schooling movement.  Princeton, NJ: Princeton University Press.  

Suarez-Orozco, C. & Suarez-Orozco, M. (2001). Children of immigrants. Cambridge,  

    MA: Harvard University Press. 

Syed, I. (2001). Education of Muslim children-challenges and opportunities. Islam for 

     Today. 

Syeed, A. (2002, November/December). The mission of Muslim school: Muslim 

     American schools integrate heritage and values with American identity. Islamic 

     Horizons, Vol. 31, No. 6, Pp. 66-67. 

Tauhidi, D. (2002, November/December).  A renewed vision: The Tarbiyah Project 

     shapes up to reshape Islamic education.  Islamic Horizons. Vol. 31, No. 6, pp. 62-70. 

Thomas, H. (1997). The slave trade: The story of the Atlantic Slave Trade: 1440-1870.  

     New York: Touchstone/Simon & Schuster. 

Thompson, G. (2009, March, 15). Remade in America: Where education and assimilation 

     collide. The New York Times, Vol.158, No. 54, 615.  

Tonnies, F. (1988). Community and society (Gemeinschaft and Gesellschaft). 

     NJ: Transaction Pub.. 

Vertovec, S. & Rogers, A. ( Eds.), (1998) Muslim European youth: Reproducing 

     ethnicity, religion, culture. Ashgate: Aldershot. 

Wagner, M. (1990). God’s schools: Choice and compromise in American society. New 

     Brunswick, NJ: Rutgers University Press. 



 
 

 
 

 

167

Waldinger, R. & Perlmann, J. (1998). Second generations: Past, present and future. 

Walsh, D. (Eds.), (1993). The role of ideology in cultural reproduction. Cultural 

     reproduction. New York: Routledge. 

Warner, R., S. (2007, July). The role of religion in the process of segmented  

    assimilation. The Annals of the American Academy of Political and Social Sciences,  

    Vol. 612, No. 100.  

Weber, M. (1992). The Protestant Ethic and the spirit of capitalism. Routledge: New  

     York. 

Wiener, J (2000, December).  Jewish education home schools. Jewish Life. 

Williams, H. (2008). Great speeches of our times. United Kingdom:  Quercus History. 

Williams, J. & Dixie, Q. (2003) This far by faith. New York:  Amistad. 

Wilson, J., W. (1999). The truly disadvantaged: The hidden agenda. In Fainstien, S. &  

     Campbell, S. ( Eds.) Readings in urban theory, (pp.191-215). Malden, MA: 

     Blackwell  Publishers.  

Wright, E. (1999, September). Religion in American education. Phi Delta Kappa. 

Xie, Y., & Greenman, E. (2005, August).  Segmented assimilation: A reformulation and  

    empirical test. Population Studies Center: University of Michigan. 

Yang, F. (1999). Chinese Christians in America: Conversion, assimilation and adhesive  

    identities. University Park, PA: Pennsylvania State University Press. 

Yin, R. (2003). Case study research: Designs and methods. Thousand Oaks, CA: Sage  

    Publications. 

Zakaria, F. (2006, April, 4). God in government. Link TV. 

 



 
 

 
 

 

168

Zhou, M. (1997).  Growing up American: the challenge confronting immigrant 

     children and children of immigrants. Annual Review of Sociology, Vol.23, pp.63-95.   

Zhou, M. & Bankston III, C. (1994). Social capital and the adaptation of the second  

    generation: The case of the Vietnamese youth in New Orleans. International 

     Migration Review, Vol.28, No. 4, pp.821-845. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



 
 

 
 

 

169

APPENDICES 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



 
 

 
 

 

170

 

 

 

 
 

 

 



 
 

 
 

 

171

 
 

 

 

 

 

 

 

 

 

 
                        
                        My name   is       my   I           
 
 
 
 
                        
 
 
 
 
 
                         Hijkmlmmmm,mm  m 
 

 

 

 



 
 

 
 

 

172

 
 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



 
 

 
 

 

173

 

 

 

 

 

 

 

          My name is Suad Isla  m. My is name Suad Islam. My name is S.  

 

           

 

 

 

 

                         BMby name is Suad I 
                                                                                                    
                                                         My name is Suad Isla. 
 
 
                                                                                                My name is w.   
            Suad I                                                                                 
                                                                                                          My name 
                        Is Sua  
 

 



 
 

 
 

 

174

 

 

 

 

 

 

 

 
 

 

 

 

 

 

 

 

 

 

 

 

 



 
 

 
 

 

175

APPENDIX D 

PARTICIPANT DEMOGRAPHIC INFORMATION FORM 
 
Instructions: Please answer all questions to the best to your ability. All responses 
will remain anonymous. All final reports and or presentations will be made 
available to you upon request. 

Your name is not needed 
 

1. Martial Status 
     __________ Single 
     __________ Married 
     __________ Divorced 
     __________Widowed 
 
2. Gender   ________ Male   ________ Female 
 
3. Age_________ 
 
4. Place of Birth _____________________________ 
 
5. Country of Origin_____________________________ 
 
6. Date of emigration_____________________________ 
 
7. Years in America _____________________________ 
 
8. Citizenship ___________ United States ____________ Other 
 
9. Ethnicity___________________________________________ 
 
10. Level of Education completed 
 
          _______________   High School or Equivalent 
          ________________ College 
          ________________ Graduate Degrees 
          ________________ Doctoral/ Medical Doctor 
          ________________ Jurist/Law Degree 
 
11. Are you employed?  
 
12. How many people are there in your household? 
 
13. Do you own or rent your home? 
 
Thank You and again all of your information is being reported anonymously. 
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APPENDIX E 
 

SCHOOL STAFF INTERVIEW PROTOCOL 
 

1. Why have you chosen to work at a religious school? 

2. How long have you been engaged religious schooling work? 

3. Does your family have a history of being involved in work such as this? 

4. Do you have any children? 

5. Do any of your children attend religious schools? 

6. How many years have they attended a religious school? 

7. Why did you elect for your children to attend a religious school? 

8. What do you perceive as the benefit of religious schooling for your family 

members? 

9. Are you actively involved in any other religious organizations? 

10. Is so where are they located? 

11. Do you have other Islamic group affiliations? 

 

Thank you very much for the time you have taken from your busy schedule to be 

interviewed. 
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APPENDIX F 
 

PRINCIPAL INTERVIEW PROTOCOL 
 

1. How long have you been the principal of Nur Islamic Academy? 

2. How did you become an Islamic School Administrator? 

3. Why did you become an Islamic educator? 

4. Do you have any family members involved in Islamic education? 

5. Do you have nay family members engaged in Islamic work here or aboard? 

6. What are your top three expectations of an Islamic educational paradigm? 

7. Have you created a school plan, for how long? When will it be revised? How 

often is it revisited, updated? 

8. Do any of your teachers/staff members have children enrolled at Nur Academy? 

9. Do any of the Nur Islamic Society Board members have any children, 

grandchildren or near relatives enrolled at the school? 

10. Do you have a parent-teachers organization? 

11. If so how often do they meet? 

12. What are some of their duties? 

13.  Do the children share their thoughts about their school life with you? 

14. Please tell me how Islam is woven into the school experiences here at Nur Islamic 

Academy? 

15. How would you rate the parent/family involvement in the educational lives of the 

children?  

16. What family members are usually involved, fathers, mothers, grandparents, 

siblings, aunts, uncles, cousins? 
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APPENDIX G 
 

LEARNING BY CHOICE SURVEY  
 
To what extent do you agree or disagree with the following 
statements about education? 

Strongly  
Agree 

 Strongly 
Disagree 

         

1. Parents should have a choice in their child‘s 
school assignment. 

� � � � � � � 

2. Parents have the right to select their child‘s 
school. 

� � � � � � � 

3. Parents have specific reasons for selecting 
their child‘s school. 

� � � � � � � 

4. People like to attend school with people that 
share their culture. 

� � � � � � � 

5. Parents select schools for their child‘s based 
on cultural similarities. 

� � � � � � � 

6. Parents like their child‘s to attend schools that 
teach things that they like. 

� � � � � � � 

7. Parents have a right to select schools for their 
child‘s based on religious beliefs. 

� � � � � � � 

8. School assignments should be made based on 
parental choice. 

� � � � � � � 

9. Everyone has the right to attend the school of 
their choice. 

� � � � � � � 

10. People like to attend schools with people like 
themselves. 

� � � � � � � 

11. If I were in a different country I would prefer 
for my child‘s to attend a school with people 
that share my culture. 

� � � � � � � 

12. Children do better in schools that share the 
ideas of their home culture. 

� � � � � � � 

13. If I moved to a new neighborhood I would 
enroll my child‘s in a school that shared my 
cultural beliefs. 

� � � � � � � 

14. I would pay tuition for my child‘s to attend a 
private school of my choice. 

� � � � � � � 

15. Student’s learn best when the school culture 
mirrors their home culture. 

� � � � � � � 
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APPENDIX G 
 

LEARNING BY CHOICE SURVEY  
 
To what extent do you agree or disagree with the following 
statements about education? 

Strongly  
Agree 

 Strongly 
Disagree 

16. Religious schooling is important. � � � � � � � 

 

17. I prefer for my child‘s to learn in an 
environment that mirrors our home culture. 

� � � � � � � 

18. Practicing religious rituals throughout the 
school day are an important part of schooling. 

� � � � � � � 

19. Religious schooling is a very important part 
of my child‘s development. 

� � � � � � � 

20. I would pay tuition for my child‘s to attend a 
religiously based school. 

� � � � � � � 

 
 
21
. 

a. Are you a United States citizen?   

 
 Yes � 

 
b. If not, in what country 

are you a citizen? 
___________________
____ 

 
 No � 

 c. 
What is country of 
birth? 

___________________
____ 

 
22
. 

a. Are you a resident of Philadelphia?   

 
 Yes � 

 

b
. 

If yes, in what 
neighborhood do you 
reside? 

___________________
____ 

 
 No � 

 
c
. 

If no, where is your 
current residence? 

___________________
____ 

 
23
. 

What is your gender?  24. Do you a rent or own your place of 
residence? 

 

  Female �   Rent � 
  Male �   Own � 
 
25
.  

What is your age?  26. What is your approximate household 
income? 

 

  Less than 21 years old �  Less than $25,000 � 
  22 to 25 years old �  $26,000 to 50,000 � 



 
 

 
 

 

180

  26 to 30 years old �  $51,000 to 75,000 � 
  31 to 39 years old �  $76,000 to 100,000 � 
  40 to 49 years old �  101,000 to 150, 000 � 
  50 to 59 years old �  151, 000 to 200,000 � 
  60 to 69 years old �  200,000 to 250,000 � 
  70 years or older �  More the $250,000 � 
 
 

26. What is your approximate household income?  

 Less than $25,000 � 
 $26,000 to 50,000 � 
 $51,000 to 75,000 � 

 $76,000 to 100,000 � 
 101,000 to 150, 000 � 
 151, 000 to 200,000 � 
 200,000 to 250,000 � 
 More the $250,000 � 
 
27
. 

What is your current occupation?  ________________________________  

   
28
. 

Do you believe that religious schools are a viable means of cultural reproduction?  

  
 
 
 
 
 

 

29
. 

What are the five most appealing aspects of religious schooling for you?  
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APPENDIX H 
 

8TH GRADE FOCUS GROUP INTERVIEW PROTOCOL 
 

 
 

1. What can you tell me about student life at an Islamic Academy? 

2. Do you think that enrollment at an Islamic Academy has impacted your 

sense of self? If so how?  

3. Has enrollment affected your identity formation/development? 

4. Do you think that it’s important to learn in an environment with others that 

share your cultural beliefs? If so, could you explain the benefits/negatives? 

5. What are your thoughts about learning specific dynamics of the Islamic faith 

in school? 

6. What would you say are the advantages of Islamic schooling for you? 

7. Has it affected your sense of self? 

8. Are any religious rituals practiced during your school day? If so please 

explain them. 

9. What are your thoughts about attending school with students that share your 

religious beliefs? Please explain. 

10. Do you think that Islamic schools are a good place/process for developing 

Islamic identities in your generation? 

11. Describe your Islamic schooling experiences using a word, a phrase and a 

thought. 

 




