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ABSTRACT 
 

This study examines how Muslims in a generally oppositional setting generate 

identities as Muslim Americans while simultaneously integrating into American 

society and managing the stigma of being seen as a culturally oppositional group 

through addressing the following research questions: 1) Among self-identified 

Muslims in a medium-sized conservative city, what are the main factors that correlate 

with perceived discriminatory experiences? 2) Do those factors correlate with the 

individual’s self-perceived identification as an American and/or integration with 

American society? 3) What is the connection between perception of the type of 

discrimination and the response to that discrimination?  Can these stigma management 

strategies be classified, and do those classifications give us any information on the 

identification and/or integration effects of those strategies on individuals?  

This study found that personal association with religion was the main reason in 

stigmatizing and stereotyping this group of people. Thus, the stigmatization and 

consequent prejudices and discriminations toward these people occur when their 

relations to Islam are discovered. This study also finds that one’s self-perceived 

integration into American society and identity formation as a Muslim American 

interplay with each other in an inclusive process. Although the influential factors on 

perceived integration and identity formation are partially related to the previous 

experience of discriminations, some other elements also appeared to affect this 

relationship such as generation of citizenship, social status, age, and religiosity. 

Additionally, we find that stigma management strategies are affected by factors in 

perceived discrimination, the perception of discriminators as ignorant versus evil 
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affect what type of strategy will be employed. This study determines that four stigma 

management strategies were employed to eliminate prejudices and possible threats 

toward their oppositional religious culture: avoidance, reactive educational, proactive 

educational and proactive organizational. 
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CHAPTER I 

INTRODUCTION AND RATIONALE 

The catastrophic event of September 11th, 2011 was a turning for Muslims in non- 

Muslim majority countries, particularly in the United States and European countries. It 

was a day that altered millions of lives throughout the world. So many Americans lost 

their family members during the event, and in later military operations during the war on 

terror. Additionally, it affected - directly or indirectly - many Americans economically, 

socially, and psychologically. The tragic event also affected millions of Muslims 

comprehensively. On the one hand, millions of Muslims witnessed the war in their 

countries and consequently lost their lives or family members.  Millions have been 

displaced and/or immigrated because of untenable conditions in their homelands.  

Additionally, those who live in those non-Muslim majority countries like the United 

States and some European ones have experienced personal and institutional bias in what 

they thought was their homes.  

Generally speaking, minorities (or immigrants at large) do not hold the same 

advantaged position in society (except special cases) as majorities have.  Muslims, as an 

ethnoreligious minority in the United States, do not only have this chronic disadvantage, 

but also must respond to the acute event of September 11, 2001.  This caused individuals 

in both the United States and other countries to become quite suspicious of both Muslims 

as people and Islam as a religion, thus engendering the “War on Terror” and its 

accompanying actions in the Middle East.  This military action and the later terrorist 

attacks on various places like San Bernadino, Paris, Brussels, and London have increased 
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political and social debates about Muslims in both the United States and other countries. 

Perhaps in consequence, Muslims were an oft-discussed subject during the 2016 

presidential election and the beginning of President Trump’s term.  It would be safe to 

say that some individuals, both private citizens and government officials, see Muslims, 

particularly highly religious ones, as possible threats to domestic security and civil 

freedoms.   

Thus, there may be a sense of Muslim exceptionalism in the United States:  

Muslims are perceived differently than other minority religious groups like those of 

Jewish or Hindu faiths.  There also may be a compound effect in terms of race – given 

that Muslims tend to be from countries that are not European, they tend not to be seen as 

white by the American public (Ajrouch & Kusow, 2007; Gotanda, 2011; Selod, 2014).  

Although, in recent decades prejudices and discriminations toward minorities such as 

African Americans or those who are LGBT have decreased somewhat (Kalkan et al, 

2009), for Muslims as a minority in the country this seems being not the case (Pew, 

2011). Additionally, many see Muslims as a monotonic identity based on religion – a 

group without internal variation in belief, ethnicity, or behavior.  Accordingly, instead of 

seeing one Muslim’s behavior as representative only of that person, there’s a trend to see 

that one person as indicative of the entire group (Haddad & Harb, 2014). Therefore, 

people who affiliate with Islam may be seen potentially suspicious, and disloyal.  

A relatively new survey conducted by Pew Research Center (2016) reveals that 

60% of Americans believe that there is a lot of discrimination against Muslims in the 

United States, and 76% think that discrimination against Muslims in the U.S. is 
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increasing. On the other hand, there is a large divergence by political affiliation: this 

report establishes that more than half of Democrats think that “just a few” Muslims in 

America are anti-American, whereas most Republicans believe anti-Americanism is 

much more common.  

Thus, this study examines how living in a city with a large Republican majority 

affects Muslims’ daily lives, impacts their social and political orientations, and possibly 

changes their integration into the local and larger social culture. Additionally, I discuss in 

the results how and in what ways the context of this politically conservative city of Texas 

has influence on American Muslim identities. While this study does not aim to compare 

and contrast Lubbock as a politically conservative city with another comparatively liberal 

city, both available related previous studies and participants’ previous experiences in 

another environment which they often mentioned will be discussed and analyzed.   

According to a recent survey by the Pew Research Center (2017), Muslims have 

felt higher levels of anxiety since the beginning of Donald Trump’s presidency. Overall, 

American Muslims believe there is a great deal of discrimination against their religious 

group, and perceive their fellow Americans do not see Islam as part of mainstream U.S. 

society. About half of participants think that life has become more difficult for Muslims 

in the United States in the last decade, 75% of them answer that there is a lot of 

discrimination toward Muslims, 68% say Trump makes feel them worried, and 62% of 

respondents reported that American does not see Islam as a part of mainstream society. 

The survey reveals that half of U.S. Muslims experienced at least one instance of 

religious discrimination. For those who have a distinctively Islamic appearance, they 
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report having experienced more discrimination (64%) compared to those who do not have 

a distinctively Muslim appearance (39%).   

Although, they are not satisfied, in general, with the direction of the country, 

Muslim Americans hold a persistent streak of optimism and positive feelings which 92% 

of them say they are proud to be Americans, and satisfied (80%) with the things are going 

on in their own lives. U.S. Muslims express pride in their religious and national identities 

alike. Clearly, Muslims are happy/ proud to be Muslim (97%), to be American (92%), 

and being both Muslim American (89%). At the same time, many Muslims say they face 

a variety of significant challenges in making their way in American society (Pew, 2017). 

Many studies and reports have been done on how life changed for Muslims in the 

United States particularly focusing on the various ways they have faced anti-Muslim 

discrimination, hostility, hate, crimes, and violence (Livengood, 2004). However, there is 

still a limited literature about how this negative environment influences their national and 

religious feelings and perceptions, political and social participations, integration into 

mainstream culture, and more importantly, shapes their identities. As Maria (2008) 

mentioned “in the wake of the September 11 attacks, questions of citizenship, 

racialization, and religious and national identities have taken on new, urgent meanings for 

Muslims living in the United States (p. 15).” As part of the aftermath of September 11, a 

healthy balance between acculturation and maintaining one’s religious identity for many 

Muslims became much more difficult in American society – which also assumes that 

there is an oppositional stance between American acculturation and being Muslim.  
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Previous research shows that the problems that Muslims feel in the United States 

vary, and include but are not limited to the social, political, psychological, and economic 

spheres. Consequently, both Muslim Americans, and non- Muslim Americans have been 

increasingly affected. Therefore, this mechanism – and the supposed dichotomous choice 

– should be very well investigated not only by governmental organizations, but also 

academically/scholarly. Since the number of Muslims in the United States is growing 

every year, the further impact of this complex social phenomenon will also increase. 

Since mechanisms are best understood through actually talking to people and learning 

their perceptions of the issues, as opposed to externally imposed frameworks from 

scholars, qualitative research is necessary to accurately and authentically research this.  

Thus, the current research is essential to understand the issue properly offer possible 

implications to both the local-base and general-base.  

Therefore, this current research addresses the following research questions: 

Among self-identified Muslims in a medium-sized conservative city, what are the main 

factors that correlate with perceived discriminatory experiences? Do those factors 

correlate with the individual’s self-perceived identification as an American and/or 

integration with American society? What is the connection between perception of the 

type of discrimination and the response to that discrimination?  Can these stigma 

management strategies be classified, and do those classifications give us any information 

on the identification and/or integration effects of those strategies on individuals? Thus, 

this study is intended to research and see whether this environment influences their 

national and religious feelings, perceptions, and identities, and how Muslim people in 
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Lubbock construct their identity based on institutional affiliation, the level of religiosity, 

gender, generation of citizenship, age, ethnicity, and country of origin. This research also 

pays special attention to perception of American Muslims in Lubbock about their 

integration into mainstream society. 

Background and Study Location 

Since the U.S. Census Bureau does not include questions based on religion in the 

national survey, the exact number of Muslim population in the United States is not 

available. However, the estimations of the total Muslim population in the U.S. range 

between 3 (PEW, 2016) to 7.5 (Huda, 2006) million who are immigrants, second- and 

third-generation Arab, Latino, Asian, European, African, and African-American 

Muslims. These Muslims come from at least 77 different countries of origin to the United 

States. In spite of this relatively small percentage of the total American population, the 

tremendous ethnic and racial diversity of Muslims means different cultures, traditions, 

language, and religious creeds such as adherents of two main branches of Islam, Shiites, 

and Sunnis.  

Despite the relatively small percentage of the total American population, the 

Muslim community in the United States is incredibly divers. In addition to differences in 

race, ethnicity, tradition, culture, language, and religious creed, the Muslim community 

contains a large foraging born population which is 63% out of total (Pew Research 

Center, 2011). While Middle Eastern and North African Muslims constitute the largest 

foreign-born group with number of 41%, the second largest group (26%) is from South 

Asian region such as Pakistan, Bangladesh, Afghanistan and India that they make up 16% 
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of all Muslims in the United States. Finally, the remainders come from sub-Saharan 

Africa, Europe and elsewhere (Pew Research Center, 2011). That is, different cultures, 

traditions, language, race-ethnicity and religious creeds such as adherents of two main 

branches of Islam, Shiites, and Sunnis.  

Although Islamic identity unifies all adherents under a single religious 

community, they are from various cultural background in terms of demographic, social 

and political orders. For instance, while Saudi Arabia and Iran (which, before the 

revolution, was secular) are Islamic states, Turkey, Senegal, Azerbaijan and Indonesia are 

secular states. Additionally, by the percentage of the total population in a region 

considering themselves Muslim, 91% of the Middle East-North Africa (MENA), 89% in 

Central Asia, 40% in Southeast Asia, 31% in South Asia, 30% in Sub-Saharan Africa, 

25% in Asia–Oceania, around 6% in Europe, and 1% in the Americas (PEW, 2012). That 

means not only in minority Muslim countries, in majority Muslim countries also they live 

with more or less non-Muslim populations. Particularly many African countries are 

mixed in terms of religious affiliations. Therefore, Muslims historically have experienced 

and currently do experience living with non-Muslims, and living in secular countries, too.  

Muslims are the youngest religious group in the U.S., demographically speaking. 

The percentage of ages 18 to 29 is 42%, compared with 17% of Protestants and 19% of 

Catholics who are in the same age interval. At the other end of the age spectrum, only 4% 

of Muslims are 65 and older, compared with 24% of Protestants and 20% of Catholics 

(Gallup, 2015). Three-in-ten Muslims (31%) are college graduates, which is very similar 

to U.S. adults in general who have completed college. On the other hand, immigrant 
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Muslims are, on average, more highly educated than both U.S.-born Muslims and the 

U.S. public as a whole (Pew, 2017). In terms of household income, American Muslims 

are about similar overall to reported household incomes, but they also are more likely to 

be at the other end of the income scale: 40% of Muslim Americans report household 

incomes under $30,000, compared with 32% of the U.S. general population. Muslims are 

also less likely than the public as a whole to fall into the middle range ($30,000 to 

$99,999): 35% of Muslims report household income in this range, compared with 45% of 

all Americans, making the Muslim population a bimodal distribution in terms of income. 

The average who own a home (37%) also is lower than among all U.S. adults (57%). 

Finally, the majority (70%) of American Muslims either identify as Democrats or lean 

toward the Democratic Party while those who identify as Republican or lean toward the 

GOP is just over thirteen percent (Pew, 2017). 

As mentioned, historical and current social and political conditions have created 

and added the notion of terrorism, in that Americans see Muslims as reactionary or 

violent. Particularly the political conservatives of America have a history of using this 

sort of rhetoric. The term conservativism is closely associated with political orientation 

and perception in the United States, and conservatives are more likely to be identified as 

Republicans. This conservative context is more of interest in this study because the 

Southern U.S., particularly Texas, is known to be politically conservative and Lubbock 

itself is one of the most politically conservative cities in the United States (BACVR, 

2005).  
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In relation to this, in the last general elections (2016), Lubbock County has voted 

for Republicans (REP) 70.60%, Democrats (DEM) 27.66%, Libertarians (LIB) 1.41%, 

and the Green Party (GRN) 0.34%; and in 2012 general elections Republican (REP) has 

gained 71.08% of the votes while Democratic (DEM) 27.85%, Libertarian (LIB) 0.79%, 

and Green (GRN) 0.27% in Lubbock, TX. Thus, researching Muslims may be a particular 

interest in Lubbock. Although it is a very conservative and comparatively small city, on 

the other hand, there is an internationally known university, Texas Tech, which is going 

to have Muslim students, professors and other Muslim people who interact to the 

university. 

The estimated number of Muslims in Lubbock is about 5000 which is 1.8% of the 

population (ARDA, 2010), but according to the imam of the South Plains Islamic Center 

the true number is much lower. The majority of the Muslim population affiliates with 

Texas Tech University as students, faculty and others, and according to Lubbock Muslim 

community leader the number of Muslim families who reside in Lubbock is between 100 

to 150. There are two Islamic centers that serve, mainly for prayers, and other religious 

and social organizations, and activities. The Islamic Center of South Plains is the main 

mosque, at which primarily religious rituals and education classes take place.  In contrast, 

the TTU Student Islamic Center is relatively small and basically students come together 

for daily and Friday prayers, and small activities like Muslim Student Association (MSA) 

meetings and social events take place in this center.  
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CHAPTER II 

LITERATURE REVIEW  

Previous literature used the terms American Muslims and Muslim Americans 

interchangeably to refer the U.S. Muslims. Although I do not have any preference in 

using the one of them, the sample population in this study mostly preferred to identify 

themselves as Muslim Americans. Thus, the concept of Muslim Americans used through 

the research to refer Muslims who are American citizens. In order to analyze Muslim 

Americans, this chapter includes three subheadings with which this study can be framed.  

To discuss the attitudes toward Muslims and their accompanying experiences in everyday 

life, we will use the Symbolic Interactionist (Blumer, 1969) perspective and the closely 

related approach of Erving Goffman, Stigma (1963). Symbolic Interactionism (SI) is 

useful as an approach to examine how people act and react toward symbols that have 

meaning for them. One of the common impression from participants during the 

interviews was that Islamic signifiers were strong determinants of the type of attitudes 

and reactions toward them from non-Muslim Americans. On the other hand, Stigma as 

Goffman (1963) variously defines the situation of the individual with an attribute that is 

socially discredited which obstructs him/her from full social acceptance. Thus, this makes 

him/her qualified to be rejected stereotype, and explains how socially constructed, its 

types, how it looks to be stigmatized, and how a stigmatized person or group manages the 

case to cope with being “abnormal.” Consequently, combining the concept of stigmatized 

persons and the symbolic interactionist perspective may provide a comprehensive 
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explanation of in-group and intergroup relations and interaction processes of Muslim 

Americans in Lubbock, who hold suspicious, hence stigmatized (religious) identities. 

The second section of this chapter discusses the social and cultural integration of 

Muslim Americans into mainstream American culture which is a main concern in many 

Americans’ minds.  That is, it may be that some non-Muslim Americans may worry 

whether Islamic culture, which can be intensively involved in its adherents’ life styles, 

fundamentally conflicts with American culture. As Islam is not originated from the west, 

its culture to some extent can be different than American culture, so that understanding 

how and in what ways Muslims adopt American mainstream culture, or their perceptions 

to accommodate it with Islamic culture constitute a basis for the current research. On the 

other hand, with regards to Muslim identity, investigating if American multicultural 

society welcomes Muslims’ culture, or an exclusion takes place politically and socially is 

necessary for a multidimensional analysis of the issue. Therefore, related previous studies 

of Muslim Americans have been discussed in the light of John Berry’s (1997; 2001) 

model of acculturation strategies. Acculturation is defined as:   

“acculturation comprehends those phenomena which result when groups of 
individuals having different cultures come into continuous first-hand contact with 
subsequent changes in the original culture patterns of either or both groups 
(Redfield, Linton, & Herskovits 1936, p.149)”   

Acculturation strategies for immigrants includes four stages: Integration, 

Assimilation, Separation, and Marginalization. Additionally, Berry’s (2001) model 

includes four types of acculturation strategies adopted by the host culture: 

Multiculturalism, Melting Pot, Segregation, and Exclusion. While I will discuss these 

terms in more detail in that section, I implicitly use Berry’s definitions of integration, 
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assimilation in sections 1 and 2 below, so should define them here. He defines these 

strategies as: 

“From the point of view of non-dominant groups, when individuals do not wish to 
maintain their cultural identity and seek daily interaction with other cultures, the 
Assimilation strategy is defined. When there is an interest in both maintaining 
one’s original culture, while in daily interactions with other groups, Integration is 
the option; here, there is some degree of cultural integrity maintained, while at the 
same time seeking to participate as an integral part of the larger social network 
(1997, p. 9).” 

Thus, the model of acculturation strategies both from the point of views of the 

minority (immigrants) and the majority (the host society) enable a reciprocal analysis in 

order to ascertain the issue of Muslim Americans comprehensively. 

 For the third part of this chapter, to tie the previous two sections together with 

more modern and empirical literature, I discuss those identity approaches with reference 

previous literature on the formation of American Muslim. That is, I discuss attitudes 

toward Muslims in the United States in the light of symbolic interactionism and stigma 

approaches, based on these perspectives, particularly in light of the acculturation and 

integration of Muslims into social and political mainstream.  By building on those 

theoretical frames and concepts, I then examine the concepts of identity and identity 

(re)formation of Muslim Americans through existing literature. In this way, this chapter 

of the study constitutes the foundation for arguments in results and discussion.  

Symbolic Interactionism 

Symbolic Interactionism (Blumer, 1969) and Stigma (Goffman, 1963) are useful 

frameworks to examine the attitudes and perceptions that Muslims face in the United 

States in their everyday lives, and how these people manage and cope in response to 
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suspicion and a “spoiled” religious label, to use Goffman’s terminology.  The Symbolic 

Interactionist perspective is a useful micro-level social psychological approach that 

investigates how people relate each other in society - their relations and their interactions 

with others. Thus, this perspective explains human behaviors, attitudes, perceptions 

through the action-interaction process in personal/group level, and thereby the connection 

between the larger social order with relation to formal and informal institutions to make 

sense of the interactions between society, its members, and each other. 

Symbolic interaction theory has emerged and developed through works of the 

microsociology theorists such as Cooley (1902), Parks (1915), Dewey (1930), Mead 

(1934,1938). Herbert Blumer (1969), however, conceptualized the term Symbolic 

Interactionism the first time in his work to enlarge upon the ideas of George Herbert 

Mead (1934). This social psychological approach specifically focuses on interactions, 

perspectives, and meaning in micro- and meso-level analyses that describe how 

individuals interpret themselves, others and their situation (Gecas & Burke, 1995; 

Stryker, 1980). Thus, Symbolic Interactionism attempts to investigate individuals and 

their interactions with others via the meanings they ascribe to symbols. That is it brings in 

the idea of symbols as a means of showing and concretizing those interactions rather than 

merely reacting toward actions (Blumer, 1969).  Thus, as he explains that individual 

interaction is mediated (the process of interpretation between stimulus and response) by 

the use of symbols through interpretation or understanding the meaning one’s actions. In 

the case of Muslims, presence of religious symbols that connotate oppositional culture, or 
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maybe islamophobia, in the public probably increase a stimulating interpretational 

process that result in negative responses. 

Blumer (1969) claims that meanings of things are socially constructed trough 

interactions and proposed the theory based on three premises:  

“(a) Humans act toward things on the basis of the meanings they ascribe to those 
things. (b)The meaning of such things is derived from, or arises out of, the social 
interaction that one has with others and the society. (c)These meanings are 
handled in, and modified through, an interpretative process used by the person in 
dealing with the things he/she encounters (p.2).” 

Consequently, according to Blumer (1969), the first preposition includes 

everything that individuals may note in his world, including physical objects, 

concepts/categories, and actions which human beings take towards those objects based on 

their subjective meanings. The second proposition explains that the meaning of those 

objects is derived from individuals’ social interactions each other. The third premise is 

that the individual handles and more importantly alters the meaning of the symbol 

through an interpretative process whereby reaction to that thing takes shape when he 

encounters it.  

Blumer (1969) claims that the distinction of this theory is the addition of the 

source of meaning to interactionism. He rejects the notion that meaning is fixed and 

already established. In the other words, things, objects, and situations do not have 

meanings inherently. Meaning and its definition, however, is contextually subjective; the 

formation of meaning and its use by individuals as meaning takes shape is a consequence 

of interaction and an involved interpretative process. Individuals are active participants in 

defining meaning while interpreting situations. That is, in contrast to macro-level 
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approaches that explain how social institutions affect and shape human behaviors, Social 

Interactionism shifted its epistemological and methodological perspective to individuals 

to make sense social world, and questioned in what way individuals make up the social 

world and affect social institutions. That is, the symbolic interactionist perspective argues 

that meanings of things are socially constructed situationally, hence individuals actively 

construct and shape their social world (Herman & Reynolds, 1994). For instance, while 

hijab as Islamic dressing style for women can be seen as culturally representative, 

situationally and subjectively, thus by an interactionist meaning can be seen as a sign of 

extremism/terrorism. 

Subjective reality or definition of the particular situation and more importantly 

action toward meaningful symbols for human are dependent on previous experiences 

through an interpretation process. Indeed, this is not limited to personal experience – it 

may also be through proxy experience, like what news media report about Muslims, or 

what friends report as their experiences (Brinson, 2010). What makes humans social is 

meaningful action as a consequence of this cognitive process. That is what symbolic 

interactionism deals with that the triggering causes underlying the particular action, 

reaction and interaction form and reform based on meanings of symbols, significations, 

and situations. Therefore, the individual’s definition of the situation sets the expectations 

of himself and others (Stets, 1988). 

Several studies on Muslim Americans show that Islamic cultural symbols 

influence perceptions and action from others, in that these symbols create social 

boundaries for Muslims, which consequently influences their acculturation, social 
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integration, and identity processes (Jamal, 2005; al-Rumi, 2000; Munir, 2011; Read, 

2014). In order to understand how Islamic signifiers have become meaningful symbols 

for many Americans who associate them with extremism, radicalism and terrorism, the 

concept of stigma and spoiled identity is needed to make the cause of these perceptions 

and actions toward symbols sociologically make more sense. 

Stigma and Stigmatization of Muslim Identity  

Previous studies on discrimination toward minorities, especially those who are 

Middle Eastern and/or Arab, indicates that racialization and discrimination toward 

Muslims was well documented before 9/11 (Marvasti, 2005). However, the attacks on the 

World Trade Center, because of their association with Islam, became a milestone and 

stimulus for anti-Muslimism attitudes, harassment, hate crime, discrimination, and new 

political policies. Additionally, various suicide bombings in the Middle East and Europe 

in later years as well as civil attacks in the United States have reinforced the 

conceptualization of stigmatization and caused terrorism to be inextricably linked with 

Islam in many American minds. Furthermore, political, social and mainstream media 

sources have led to the conceptualization and socially construction of stigmatization of 

Muslim Americans (O’Brien, 2011; Cankir, 2009; Ibish, 2008).  

Before moving to the concept of stigma, mentioning the broader term, Impression 

management that conceptualized by Erving Goffman in The Presentation of Self in 

Everyday Life (1959), will provide a substantial background, particularly, for the 

stigmatized person and his/her management strategies. Impression management is a 

process that in which individual consciously attempts to influence the perceptions of 



Texas Tech University, Servet Tas, December 2017 
 

17 
 

others about himself. That is, the way of individual’s self-presentation that aims to 

regulate social interactions. Using a metaphor of performers and audiences, Goffman 

(1959) proposes that people aim to influence, regulate, and control the interactions in 

everyday life.   

Therefore, the presentation of the self may change situationally especially if the 

individual has social power and multiple identities that can put forward situationally. The 

impression management is because the concern of what others would think about the 

individual if he reveals the information that he does not wish the others would know. 

Although, this earlier work of Goffman did not differentiate the orientation of people 

toward impression management based on their characteristic of being” normal” or 

“abnormal,” the conceptual framework of impression management is one of the useful 

perspective while discussion Muslims who socially hold a stigmatized identity, and have 

to negotiate when it comes to become concern. 

On the other hand, as a further exemplified study, stigma (Goffman, 1963) is the 

idea of a socially disapproved characteristic of a person or group which also socially 

constructed as a result of perceiving someone or something (like an attached person) as 

“abnormal.” In other words, the person is not seen as normal in the point of view of 

others. However, stigma for Goffman is not a fixed characteristic of the person, rather it 

has a socially constructed and contextually attributed meaning that depends on the social 

roles and expectations of others.  As Goffman states: 

“When a stranger is presented before us, evidence can arise of his possessing and 
attribute that makes him different from others… He is thus reduced in our minds 
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from a whole and usual person to a tainted, discounted one. Such an attribute is a 
Stigma (P. 2-3).” 

In addition to physical stigmata such as disability and individual characteristic 

ones like homosexuality (for example), the tribal type of stigmatization is the “stigma of 

race, nation, and religion, and these being stigma that can be transmitted through lineages 

and equally contaminates all members of a family (p.2).” Goffman points out that “this 

group of people who have particular stigma tends to come together with the other 

members of in their social group (p.23)” so that the intensity of interactions and relations 

within the group may increase, thus, group solidarity arises while intergroup relations 

decrease or become tentative. Since absolute social acceptance of these socially 

stigmatized individuals/groups by others is not straightforward, they perpetually try to 

manage their social identities by developing various strategies to cope with rejections 

based on their spoiled identities that are causative factors them to experience stigma 

(Goffman, 1963). Overall, these negative social factors may impact their social 

integration into a dominant culture and thus their cultural identity formation processes. 

Although in-group solidarity and in-group interaction dynamics may result in holding a 

strong oppositional cultural identity, the difficulty and complexity in confirming this 

suspicious identity might also cause a cultural identity deformity, particularly for its 

young members (Ali, 2011). 

A stigmatized person/group may not only experience overt discrimination like 

physical and verbal harassment, but may occur experience covert discrimination like 

prejudgments. Prejudices toward groups who hold spoiled identities generate social 

boundaries, which will likely inconvenience integration and identification efforts.  Even 
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racial, ethnic, national and religious categorizations and comparisons which increase 

intergroup awareness and lead to generalized others, constitute intergroup codes and 

whereby these result in “we” and “others” (Tajfel& Turner, 2004). While prejudice 

should always be distinguished from discrimination, in the sense that perception may turn 

to action, the correlation of prejudice to discrimination is seen as quite sturdy (McCrone 

and Bechhofer, 2008).  Brewer (1999) pointed out that bias and threats are functional 

factors to members of disadvantaged minorities to demonstrate a stronger relationship in-

group identification. 

While the number of Muslims is growing in the United States and 9/11 happened 

more than fifteen years ago, a few studies have investigated Muslim Americans’ 

perceptions of increasing stigma and consequent responses (Khan, 2014). Some studies 

specifically examine stigma management strategies (Marvasti, 2004; O’Brien, 2011). 

Using in-depth interviews with Middle Eastern Americans, Marvasti (2004) examines the 

stigma management strategies after the event of 9/11 applying the concept of interpretive 

practice and accounting developed by Gubrium and Holstein (2000). He classifies the 

stigma management strategies that this group employs into five types: humorous, 

educational, defiant, cowering, and passing. Respondents sometimes use humor as a way 

of shifting attention when encounters threaten their identity. The educational strategy is 

one way that aims to correct misconceptions of Islam which some of my participants also 

frequently reported utilizing as a way of reducing bias. The strategy of defiance is 

relatively risky for a stigmatized person who tries to challenge another. The strategy of 

passing is that stigmatized person manipulates his appearance, thus, aims to eliminate 
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threats (Marvasti, 2005). The other study conducted by O’Brien (2011) found that 

Muslim American youth are socialized in locally dominant stigma management strategies 

through small group interactions in which leaders and members encourage peers to adopt 

normative stigma responses. He determined two rehearsal types that in the socializing 

function toward stigmatizing incidents: Direct preparation, for the possible stigmatizing 

incidents which is the locally dominant strategy, and deep education that includes 

explanations and the reasons behind taught strategies (2011). The author revealed the 

importance of examining mechanistic and backstage processes in investigating intergroup 

dynamics and stigma management issues.  

One quantitative study (Khan, 2014) that focuses on the perception of stigma and 

psychological consequences for Muslim Americans found that the perception of stigma is 

significantly associated with negative cognitive and emotional responses and over all 

lowered well-being, but no behavioral changes. Kunts et al. (2012) in their quantitative 

study on Muslim minorities in Norway and Germany question religious stigma and its 

effect on their identity formation, integration and national affiliation. They suggest that 

various forms of religious stigma create difficulties and affect Muslims' national identity 

and engagement in the public and private sphere in negative ways. The results suggest 

that the ways in which religious stigma influence Muslims' national affiliation is context 

and culture bound (Kunst et al., 2012). Therefore, they concluded that the main 

responsibility should not be given to Muslim minorities for their lack of social integration 

because social circumstances, such as stigmatization, should be taken into consideration. 

This suggestion supports the argument of the current study that the integration of 
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Muslims should be examined both culturally and contextually, as Berry’s model (1997, 

2001) of acculturation suggests. This scarce research also reveals the lack of such 

research about the perception of stigma and its effects on integration and identity 

formation for Muslims American.  

 The Integration of Muslim Americans as the Acculturation Strategy 

The terrorist attacks of al-Qaeda on 9/11 on the World Trade Center and the 

Pentagon are frequently described as having changed America forever (Haddad, 2011). 

No doubt, the reverberations of the horrific event and its aftermath influenced all aspects 

of American life, and particularly those Muslims (American or non-American citizens) 

living in the United States.  One of the significant issues that scholars should be 

investigating is whether and in what ways the event of 9/11 had an impact on Muslims 

American, in particular, on their acculturation, (including integration, assimilation and 

adaptation) processes. Such an investigation facilitates a better understanding of their 

identity formation processes, which constitute one of the main foci of this study.  

Berry’s framework for the study of model of acculturation (1997, 2001) is often 

cited in immigration, acculturation, integration, and adaptation scholarship (Ward, 2008). 

His cross-cultural perspective analyzes and identifies the processes of acculturation 

within personal and social contexts, and considers psychological and sociological 

circumstances. The practical question of the model is very simple, but the answer is 

rather complicated. Namely, what happens to people who have grown up in one cultural 

context when they attempt to live in a new cultural context? Even for Muslim Americans, 

especially those who were born and have grown up in the United States, this complexity 
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of acculturation process becomes much more knotted. Individuals who experience both 

Islamic (based on family and ingroup teaching/relations) and American mainstream 

culture may experience a certain cultural tension. Thus, social citizenship and cultural 

(religious) identity in post 9/11 American society sometimes may contradict each other, 

or become threatened.  Thus, the individual has to manage this process by applying 

various acculturation strategies to create a way in which to maintain his/her social life. 

The political and social climate in the U.S. may trigger resistance toward voluntarily 

accepting national identification from Muslims, while oppressing their expression of 

religious identification (Selod, 2014; Meer, 2010). Therefore, in this chapter, I will 

discuss the possibility of synthesis and expression of two identities, the cultural and the 

national, and its implications for Muslim Americans in the light of the concepts of 

acculturation and intercultural relations. 

A Model of Acculturation Strategies  

Berry’s organizational framework is one of the most suitable models for research 

on acculturation (via dimensions and orientations) and intercultural relations and identity 

(Ward, 2008). He begins by separating the concepts of acculturation and assimilation, 

because the original meanings of the concepts have become similar because of gradual 

erosion.  That is, Berry (1997) states that assimilation is not the only type of 

acculturation. Referencing the classical definition of acculturation from Redfield, Linton, 

and Herskovits (1936), he explains that acculturation as a process entails contact between 

immigrants/the non-dominant group and the larger society that results in some degree of 

cultural changes for both sides (1997, 2001). 
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Berry (1974, 1980) suggests that the acculturating person from the minority group 

confronts two significant questions that emerge from contact with dominant culture: (a) 

should I maintain my original cultural heritage? And, b) should I engage in cultural 

contact with other dominant groups, and members? If the answers are dichotomies as yes- 

no for both questions, then four acculturation strategies/ orientations (Figure 1) can be 

identified. When the orientation of the immigrants is to keep their original culture and 

also maintain contact with the host society, integration occurs.  Here to some extent, 

cultural inheritance can be maintained, and immigrants seek to participate as an integral 

part of larger society. However, neither maintenance of the culture nor the contact to the 

larger society is important to the immigrant, this orientation result in marginalization. The 

strategy of separation occurs if the maintenance of culture is not important to the 

immigrant while only contact to the host society is the concern. assimilation arises 

(Berry, 1997, 2001). Among these integration is the most preferred orientation by 

immigrants, refugees and indigenous people (Berry et al., 1989, 2006; Ward & Kennedy, 

1994). And according to this model more than 90% Muslim Americans valued the 

strategy of integration (Pew, 2017). 

These orientations of the non-dominant group on how they want to engage in their 

intercultural relations are based on the assumption that they have the freedom of choice, 

which may always not be the case (Berry, 1974). While immigrants deal with those two 

important questions mentioned above, Berry (2001) argues that the strategies of receiving 

countries arise from the question of how they should deal with them (p. 618). Thus, the 

orientations and choices of the non-dominant group may be constrained by the 
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orientations of the dominant society. Therefore, he argues that, for both the dominant and 

non-dominant groups, a mutual process implicates one’s own perceptions, attitudes, and 

behaviors of the other groups. For the individual level, as a result of various intercultural 

experiences, person will have psychological changes identified as psychological 

acculturation (Graves, 1967). Sociological and psychological acculturation (the process 

of changes) result in individual- and group-level adaptation in response to environmental 

demands (Berry, 1997). Although, adaptation can be in the short or long term 

situationally, multiple individual and group level factors involved in the acculturation 

process may have effects on adaptation (see Figure 2). 

Berry (2001) pays a great attention to the strategy of integration in intercultural 

relations within the multicultural/plural modern societies context. These modern societies 

where cultural diversity are valued (pre-established a low level of prejudices, and 

discrimination)), acculturation and intercultural relations form based on a mutual 

condition of both groups. Concerning dominant group, there are four strategies (Figure 1) 

toward minorities that correspond minorities strategies: Assimilation, when welcomed by 

the receiving society can be identified as the melting pot, but when forcefully 

implemented, it becomes a “pressure cooker” (Berry, 1974, 2001). 
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Figure 1. Varieties of intercultural strategies in immigrant groups and in the receiving 
society (Berry, 2001, p. 618). 

If separation is demanded and enforced by dominant group, this is segregation. 

The form of exclusion takes places when marginalization imposed by the receiving 

society. Finally, for integration, if the larger society values cultural diversity and it 

becomes an objective for the whole, it is called multiculturalism, which indicates a 

strategy of mutual accommodation (Berry, 1984; Bourhis et al., 1997). In the case, so 

that, the mutual conditions enable immigrants culturally a group membership within 

plural/multicultural societies as a way of acculturation strategy named integration. 

Indeed, this is the optimal balance as a response to two cultural demands (Brewer, 2003) 

that might be applicable to Muslim Americans case in the United States.  
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Figure 2. A framework for acculturation research (Berry, 1997, p. 15). 

American Pluralism, Religious Diversity and Muslims 

Application of the term pluralism (the acceptance and encouragement of diversity) 

and diversity to religion in the United States has become common usage and thus surged 

in prominence (Hutchinson, 2004). Overall, the United States historically has been 

receiving immigrants who imported new cultures and indigenous religions, and this trend 

of immigration flow to America increased dramatically after the 1965 change in 

immigration laws (Smith, 1991; Numeric, 2000; Warner, 1998). As a result, the United 

States of America has become the most religiously diverse society in the world (Eck, 

2002; Smith, 2002).  

This continuous and dynamic immigration flow has gradually reshaped the 

demographic characteristic of the country multi-dimensionally, not only in culture, but 
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also has literally re-shaped the landscape through mosques, Hindu and Buddhist temples, 

Sikhs gurdwaras, etc. Although, the fundamental cause of this reality is freedom of 

religion, which American plural society has historically welcomed, one of the things that 

keeps alive cultural and religious dynamics is the convenience of travel and transnational 

communication networks. The development of these factors made it possible for many 

immigrants to live in two cultures at the same time in this era.  Therefore, the tolerance of 

freedom, and creating (gradually based on laws) a nation that makes life possible for 

almost all people through the world, has created a pluralistic society that this attribution 

has become the strength the country (Eck, 2002). 

On the other hand, it is not possible to see an optimistic picture that illustrates that 

all ethnic/racial and other religious immigrant groups can benefit equally from this social 

and political climate. Beside the history of African American slavery and later 

discriminations toward them, studies on segmented assimilation (see Portes & Zhou, 

1993; Zhou, 1997) argues that upward socio-economic mobility in normative middle-

class America, and integration/adaptation into mainstream American culture is not the 

case for some immigrant groups. However, sometimes distinctive culture, language, 

and/or ethnic enclaves may cause downward mobility. The segmented assimilation 

perspective frames adaptation/ integration/assimilation concepts in terms of 

socioeconomic status, and racial aspects and their consequences on adaptation and 

socioeconomic mobility in American society such as African American and Latinos who, 

to varying degrees, face prejudices and discrimination. In addition, approval and 

disapproval of cultural characteristics by mainstream society is another determinant of 
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advantageous or disadvantageous (stigmatized) attributes says Zhou (1997). Indeed, the 

study of segmented assimilation found that being disadvantaged in terms of 

socioeconomic status is closely related to racial/color factors particularly in educational 

outcomes, and in the education system in general (Zhou, 1997).  

The American Muslim case post/911, on the other hand, is a totally different and 

special issue based on cultural/religious ties which includes various races, ethnicities and 

groups with different social statuses even in the United States. Haddad (2004; 2011) 

addresses historical patterns of American Arab and Muslim integration through what she 

calls Americanization. According to Haddad (2004, 2011), early Arab Muslim 

immigrants arrived in the United States in 1870s, and between 1899 to 1914, but their 

number relatively was low and they experienced assimilation even after they changed 

names: Mohammed become Mo, Rashid become Dick. They successfully adopted 

American mainstream middle-class culture and opened various business. The second 

Muslim immigrant wave was after World War II and majority of them were educated and 

from urban areas. Because of the revocation of the immigration and naturalization Act of 

1965, the Muslim population dramatically increased continuously and the new wave of 

Muslim immigrants were almost all part of the Muslim world. Haddad (2001) argues that 

Muslims’ citizenship and their attachment to national identities was sometimes tested by 

American foreign policies such as Gulf War in 1990-1991.   

Another significant breakthrough on American Muslim integration and 

assimilation has been done by Abdo A. Alkholy in 1961. His study focused on two 

different Arab-Muslim groups in Detroit, Michigan, and Toledo, Ohio. He found that the 
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actual determinant of Arab Muslims’ acculturation was occupation: Muslims in Detroit 

were predominantly working class, lived in a low-income environment, and had fewer 

interactions with non-Muslims, which maintained ethnic-based traditional cultures.  

However, Muslims in Toledo had higher incomes, were more religious, more assimilated, 

and tended to be more liberal in terms of social values (Alkholy, 1961). Based on 

Alkholy’s investigation, social capital and social class are important predictors of the 

acculturation of Muslims. More importantly, it reveals that, although maintaining ethnic 

traditional culture may preclude integration into mainstream society, Islamic religious 

culture may mediate and reinforce acculturation processes.  

 Before September 11th, the Muslim community did not have considerable 

attention by the American public or academic researchers, especially in social science, 

but soon after 9/11, several research projects indicate a continually growing interest in 

this population. These post 9/11 studies on the integration of Muslim Americans are 

generally based on concepts such as stereotypes, discrimination, backlash, Islamophobia, 

racialization and citizenship, and their consequences (e.g. Ali, 2012; Awad, 2010; 

Ajrouch & Jamal, 2007; Bakaian& Bozorhmer, 2011; Cainkar, 2007; Gotianda, 2011; 

Jung, 2011; Maira, 2009; Selod, 2014). Another research direction about Muslim 

Americans experiences could focus on mainstream media, specifically on how media 

directly and indirectly reinforce American Muslim negative experiences and consequent 

integration processes (Brinson, 2010; Muedini, 2009). 

 Awad (2012) in his quantitative study attempts to determine the influence of 

acculturation and religious affiliation on perceived discrimination and ethnic identity for 
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Middle Eastern persons. He found that those participants who reported lower levels of 

dominant society immersion were more likely to experience higher levels of 

discrimination, and results indicated that Muslims experienced the most discrimination. 

Additionally, Muslims who reported a high level of dominant society immersion tended 

to report more discrimination than their Christian counterparts.  

As mentioned earlier, Islamic symbols are more likely to provoke Americans, 

since there is a perception that Islamic culture is incompatible with American culture. In 

her qualitative interview study about racialization, civic engagement, and gender, Saher 

Selod (2014) revealed that Muslims are seen by many as a threat to national security and 

cultural values, and their racialization occurs when their Islamic identity emerges. 

Therefore, she indicated that, after 9/11, Muslims showing cultural/religious 

representations frequently faced questioning about race and religion, so women who wear 

hijab became targets of anti-Islamic hatred whereas those who did not cover did not 

experience this type of discrimination. She concluded that participants who experienced 

discrimination and racialization felt a “citizenship denied” and social boundaries in their 

everyday lives. 

 In his ethnographic study in the Chicago metropolitan area, Cainkar (2007) 

argues that the conflict between cultures in America is not only a result of 9/11, but a 

historical clash between the Muslim world and the West. He describes a neighborhood in 

which Muslims are systematically discriminated against, experience institutional 

exclusion, face physical and verbal harassments, and are isolated which makes them 

unable to engage and participate in social and political life. Cainkar (2007) concluded 
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that Americans do not allow Muslims to become a part of the fabric American life, thus 

to make Muslims American, first, non-Muslim people need to change attitudes and 

perceptions toward Muslims.   

On the other hand, a few studies focus on the shifting that socio-political stress led 

Muslims to develop a new strategy in which Muslims intensively interact with the larger 

American society that may accelerate the process of integration. The argument is that the 

event of 9/11 and following backlash toward Muslim Americans triggered a mobilization 

of civil activity and engagement thereby causing an emergence of American Islam 

(Bakalian & Bozorgmehr, 2009; Cainkar, 2009; Williams, 2011; Bilici, 2012). Safi 

(2003) argues that Muslims in the West must create ways of better integrating their 

Muslim identity with larger social and cultural settings. Abd-Allah (2006) addresses that 

Muslim Americans should continue their task to create a sound American Muslim 

identity in post 9/11. Another one of relatively recent research conducted by Haddad and 

Harb (2014) discuses American Muslim perspectives on domestic and foreign national 

security discourse regarding terrorism and radicalization following 9/11. They argue that 

political discourse, security officials, elected politicians, legislation and other political 

components promote increasing hostility toward Muslims which has a direct impact on 

Muslim Americans’ faith, religious practice, and civic engagement. Additionally, 

widespread anti-Muslimism sentiment, and questions about the loyalty of Muslim 

Americans may contribute their marginalization.  

On the other hand, Haddad and Harb (2014) give importance to the shifts from 

discussion of the incompatibility between Muslim identity and American identity to 



Texas Tech University, Servet Tas, December 2017 
 

32 
 

Muslim Americans’ efforts towards integration (political, social, economic etc.) and 

cultural assimilation. This is more a collective activity which is conducted generally by 

Muslim-based organizations to support interfaith activities and engagement across the 

United States such as the Council on American Islamic Relations (CAIR), the United 

Muslims of America (UMA), the American Muslim Alliance (AMA), the Muslim 

Ummah of North America (MUNA), and the Muslim Public Affairs Council (MPAC) as 

well as student organizations.  

Regarding to the collective behavior of (various) Muslim associations and its 

underpinning causes Bail (2014) pays attention to anti-Muslimism organizations and how 

they effort to make islamophobia mainstream in the United States. His work (2014) sows 

that anti Muslim organizations have become visible and the American mainstream 

through a validating the extremism in media government and general public. Thus, Bail 

argues that via more than hundred organizations that struggle to shape public discourse 

about Islam, anti-Islam sentiment gained a sense of legitimacy in the public. Although 

this study argues that mainstream media, political discourse, and political policies 

reinforce the stigmatization of Islam and discriminations toward Muslims, Bail pointed 

out how these anti-Muslimism organizations have impacted these discriminatory factors 

particularly following September 11th of 2001. In this regard, while the collective and 

organizational struggle of Muslim organization is to destigmatize stigma, the collective 

effort of anti-Muslim organizations may negatively affect the outcomes for Muslims.  

Finally, several theories and research on intergroup relations has concluded that 

minorities tend to establish higher levels of group solidarity as response to external 
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prejudices and discrimination (Turner & Tajfel, 2004; Berry, 2001) or disadvantages 

imposed by larger society to overcome systematic and structural disadvantages (Zhou, 

1997). While perception of discrimination influences intergroup relations, it consequently 

affects the adaptation processes of the acculturating groups (Noh, Besier, Kaspar, Hou, & 

Rummens, 1999). While the United States of America is a plural society that values 

cultural diversity, and promotes the integration of non-dominant groups, the level of 

prejudices and discriminations Muslims encounter make the case special because 

multiculturalism and integration strategies necessitate preconditions of established low 

levels of discriminations and prejudices of host society (Berry, 2001). It is, however, 

important to note that while several researchers have shown that post 9/11 social and 

political climate combined with higher levels of prejudice and discrimination have led to 

higher level of within group cohesion and sometimes individual isolation, there is not any 

empirical study that shows Muslims’ tendency toward separation as a whole. This 

consequence of solidarity, I argue based on my qualitative data, has become a collective 

action to find a way of a better integrating into society as Muslim Americans. 

Muslim American Identity  

Thus far, we have discussed how the theory of Symbolic Interactionism and 

closely related Stigma helps to gain insight into Muslim Americans’ experiences, 

particularly in regard to stereotypes, hostility, discrimination and other types of verbally 

and physically unfavorable attitudes toward them. Then, to obtain a better understanding 

how they try to be a part of a larger society while forced to interact within the group 

under these conditions, we discussed acculturation strategies, particularly integration 
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model with American cultural diversity, and pluralistic society. This discussion of 

previous perspectives derived from the various theoretical frameworks further illustrates 

American Muslim identity construction, and allows us to construct a groundwork to 

discuss this last part of the literature relevant to Muslim identity. By focusing on more 

recent studies, especially after 9/11, in this section, I classify and discuss the previous 

literature about Muslim Americans’ identities. 

The concept of identity has been used to explain and describe the person’s sense 

of self, structural positions, group affiliation, and ascribed or achieved statuses (Howard, 

2000). Identity may evolve, reform, and change rather than be fixed.  In other words, 

identity is something that is not being but becoming (Dillon, 1999). Therefore, because of 

personal experiences, orientations, and choices, further, external factors, cultural, social, 

and historical transformational changes, identity may shift over time (Haddad 1994). 

More conceptually, identity theory explains the connection between the individual 

concept of the self and the larger social structure in which he thinks, acts and interacts 

(Stets & Burke, 2000; Stryker, 2007; Turner, 1975). Therefore, as we discussed earlier 

while the individual is affected and may even be shaped by external factors such as 

interactions, institutions, and larger societal structures (which also have impact on 

interactions), by handling and altering patterns of interactions creatively, individuals can 

have impact on social structures, and might can change it (Stryker, 1981). This point of 

view is particularly interesting in this study about Muslim Americans who attempt to find 

a way of being accepted in response to structural exclusion and oppression.  
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Identity theories have been applied to Muslim Americans in previous literature. 

Reviewing of these previous studies indicates that a number of researchers, utilizing 

various methodological and conceptual frameworks, have explored different of personal 

and social identities of Muslims Americans. After a detailed previous literature review, 

particularly, more related to the current study, it is possible and makes more sense to 

classify these studies based on identity aspects they have been conducted. These 

classifications enable us to frame the general picture of studies on Muslim Americans, in 

particular, in what aspects American Muslim identity explored.  These categories are: 

Dual and hyphened identity studies (Sirin et al., 2008; Sirin & Fine, 2007), identity 

negotiation (Furseth, 2011; Tindongan, 2011),  identity crisis (Ali, 2011; Etengoff & 

Daiute, 2013; Peek, 2005 ), cultural and religious identities (Bilici, 2008; Britto & Amer, 

2007; Kalkan et al., 2009; Peek, 2005; Phalet, 2012), collective/ group identity and 

politics (Baretto et al., 2008; Fatima, 2011; Jamal, 2005), racial and ethnic contexts ( 

Ajrouch, 2004; Ajrouch & Kusow, 2007; Mostofi, 2003; Zainiddinov, 2016; ), and 

gender (female centered) identity (Bartowski & Read, 2003; Read, 2014; Read & 

Bartowski, 2000; Haddad, 2007; Moore, 2007; Munir, 2014; Severson, 2011; Williams & 

Vashi, 2007). So that, classifying and ordering these studies construct the skeleton of the 

following section that will be handled in detail.  

In their mixed method study on American Muslim youth, Sirin et al. (2008), 

investigate how discrimination’s acculturative and religious practices influence the 

relationship between American and Muslim dual identification. They found that although 

the participants identify more strongly with their Muslim group than they do with 
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American society, they can incorporate both identities into their sense of self.  The study 

(2008) concluded that while a small percentage of young people experienced identity 

conflict, in general, they found a way to allow their American and Muslim identities to 

co-exist. Other research (Tindongan, 2011) about multiple identities on American 

Muslim student reveals that young Muslims felt they needed to negotiate their multiple 

identities in carrying environments like school, home, and community environments as a 

consequence of 9/11 and its implications.   

On the other hand, Muna Ali (2011), in her ethnographic study, discovered that 

young Muslim Americans have difficulties in achieving these two identities 

simultaneously and in concert, which she calls an identity crisis. She concluded that the 

meaning of the American Muslim /Muslim American label has not yet crystallized for 

participants of her study. That is, there is neither a pure Islamic nor pure American 

identity for the second (younger) generation. The main reasons are lack of practicing 

religion because of fear, and being questioned regarding loyalty to American. Peek 

(2005) mentioned in her doctoral dissertation similar conclusions for some young Muslim 

Americans.  

Some studies specifically focused on formation process of Muslim Americans’ 

religious identity. For example, Lory Peek (2005) theorizes three stages of religious 

identity development which are religion as ascribed identity; religion as chosen identity; 

and religion as the declared identity. In the first stage, religious identity has been taken 

for granted, and is something that can be denied. In the second stage of identity, 

participants consciously internalize their religiosity with parental and peer support. The 
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final stage, declared, is identity that occurred following 9/11 which these people aim to 

retain a positive self-perception and correct public misconception about Islam and 

Muslims. In their study about Muslim Americans’ cultural identity, Britto and Amer 

(2007) suggest that older participants have clearer meaning of cultural identity such as 

Arabs than younger ones. The results, additionally, highlight the significance of the 

family support and contribution to a stronger sense of cultural identity for who fall at the 

intersection of Arab and American culture and Muslim faith.  

Baretto et al. (2008), attempted to explore the degree of group consciousness 

among Muslim Americans based on discrimination, religiosity, and cultural (including 

linguistic) diversity concepts. They implemented a survey during Friday prayers in 

Dearborn, MI SeattleWA; San Diego, CA; Irvine, CA; Riverside, CA; Los Angeles, CA; 

Raleigh-Durham, NC; Chicago, IL; Dallas, TX; Houston, TX; Washington D.C.; and 

Oklahoma City, OK. where large Muslim populations are concentrated. The study (2008) 

coincided that no surprisingly the data reveals that regardless of the ethnic diversity, 

those who the most religiously devout Muslims, as well as those who are most involved 

at their Mosque are significantly more likely to have perceptions of linked fate and 

perceptions of group commonality than less religious Muslims. Also, the results, in 

general, suggest that while there is a tremendous diversity of Muslim Americans, they 

believe themselves to be a cohesive religious minority group in the United States. 

Concerning the influence of perception of discrimination on the form of group 

consciousness, they find that those who view group members as being targeted by airport 

security measures do have higher rates of group identity. However, although Friday 
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prayers, where Muslims come together, offer a great opportunity to the researcher for 

collecting the data, I would argue that time frame that they implemented the survey 

would greatly constitute bias given the answers. Eids (religious holidays) and Jumu’ah 

(Friday prayers) attract both religious and more secular Muslims since they are perceived 

not only as religious but cultural and community building elements within the prayer, 

these events and related environment aimed to raise common conciseness, awareness of 

ingroup solidarity. Therefore, this survey which took place during these events where an 

intensive common sense and solidarity in the foreground, these elements might affect the 

answers of participants. Regarding racial, ethnic diversity and being discriminated among 

Muslim Americans, Zainiddinov (2016) found almost all Muslim racial/ethnic groups 

have reported one or more types of perceived discrimination than white Muslims. 

However, after controlling for socio-demographic characteristics, he found that while the 

relationship between perceived discrimination and being black and other mixed-race 

Muslims disappears, for Hispanic Muslims the relationship still exists.  

Ethnic and racial differences become important within the immigration and 

religious context in identity formation. Ajrouch and Kusaw (2007) conducted a 

comparative study on identity formation among Lebanese Muslim immigrants (with 

white status) in Detroit and among Somali Muslim immigrants (as the black minority) in 

Toronto. The authors state that, while both groups try to make their religious identity 

prominent, Somali immigrants in Toronto have to negotiate the effects of being “other” - 

both black and Muslims - in comparison to Lebanese immigrants who build a religious 

identity from privileges afforded to them under their white racial status. They (2008) 
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additionally revealed that Somalis use an Islamic appearance to enhance a Somali 

‘ethnic’ identity and to distance themselves from a black identity. However, an Islamic 

appearance among Lebanese generates negative reactions in that they are diminished 

from the status of white to that of other. 

As discussed earlier within symbolic interactionism and stigma contexts, 

discrimination, and social boundaries more likely to come in place when Islamic/cultural 

symbols appear in public such as the hijab. Therefore, several kinds of research have 

been conducted on female identities within the larger American Muslim group. However, 

more relevant to the argument of this study, some researchers attempted to discover the 

social and cultural role of wearing hijab in creating American Muslim identity. Haddad 

(2007), argues that the process of making an American Islam has accelerated following 

the event of 9/11 as a continuously increasing number of adolescents and young adult 

women are deliberating choose to assume a public Islamic identity by wearing the hijab. 

Drawing on two decades of research on American Muslim communities and in-depth 

interviews with American Muslim youth, Haddad (2007) suggests that the hijab has 

become a symbol of an American Islamic identity, and a public affirmation of trust in the 

American system that guarantees freedom of religion and speech. Another study research 

with similar conclusions was conducted by Williams and Vashi (2007) through 

interviews and observations with second generation college age Muslim Americans. They 

explore the context meaning and consequence of wearing hijab. They argue the hijab has 

multiple religious and cultural meanings that provides a clear identity maker, and 

culturally legitimate a space for women in formulating American Muslim identity. They 
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conclude that these young women rely on the legitimacy of religion and the “Teflon” 

(non-stick or shifting) construction of Islam as opposed to the polluting effects of culture, 

to provide them an opportunity to become simultaneously not only good Muslims but 

also public women, young Americans. 

Among the studies on the Muslim Americans there is a lack of investigation 

specifically on Muslim Americans orientations of integration into American larger 

society and relating this construction of American Muslim identity, particularly in a 

conservative climate. This area of research in Muslim studies should be more addressed, 

analyzed and explained, so this study aims to specifically explore difficulties they 

encounter, integration and construction of American Muslim identity in a conservative 

atmosphere.   
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CHAPTER III 

METHODOLOGY  

In order to investigate the experiences and perceptions of Muslims in Lubbock 

and their effects on American Muslims’ integration processes and identity formation, this 

study utilized a qualitative research method:  non-repeated, dyadic, and semi-structured 

interviews. In contrast to quantitative research, qualitative methods allow a deeper 

understanding of social phenomena and their dynamics (Berg, 2004) in that it relates 

experiences, orientations, attitudes, perceptions, beliefs, concerns, and emotions.  

Additionally, it allows for surprises in the data, so that the data is more authentic to the 

lived experiences of the respondents, such as in this study about American Muslims who 

were not previously well-researched via qualitative methods.   

Such qualitative studies are conducted to not only determine the social realities, 

but also multidimensional causes and factors behind that facts by asking how and why 

questions. Therefore, both research questions and interview questions may be reformed 

or changed during the process of a qualitative research to become more focused on 

nuances that have appeared since the beginning of data collection (Hammersley & 

Atkinson 1995).  

This purpose of this research is to examine and comprehensively understand and 

describe the attitudes, behaviors, experiences, perceptions, religiosity, culture ethnicity, 

education, gender and social status of interview participants and their interplay in an 

everyday social world. In particular, to understand how and why these variables influence 
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the discrimination toward, integration of, and identity perceptions of these people, this 

study must be in qualitative. Therefore, overall, I found a qualitative research method to 

be useful in investigating issues within the American Muslim sample of this study which 

may be complicated and sensitive.  Additionally, the relatively low population size of 

American Muslims would hardly allow quantitative data to be generalizable.    

Data Collection  

Participants were determined end selected based on their religious affiliation and 

citizenship criteria. Thus, everyone who is self-reported as both a Muslim and American 

citizen was eligible to participate this project. For recruiting interview respondents to the 

current study, I have used snowball sampling (Biernacki & Waldorf, 1981) because 

Muslim identity in the United States can be considered as a sensitive topic. Particularly in 

a conservative, smaller city, this technique is considered particularly suitable while 

dealing with a sensitive issue that addresses personal matters in some degree, and can be 

better understood as an emic technique through the lens of an insider researcher 

(Biernacki &Waldorf, 1981). This sampling is also a reliable method if the population is 

hard to access (Gray et al., 2007). According to Pew Research Center (2011), Muslims 

make up 1% of the U.S. total population. Texas is above that average, with 1.7% and this 

group makes up 1.8% among religiously affiliated (60%) people in Lubbock (ARDA, 

2010). This might be due to the presence of a large research university in Lubbock. 

Therefore, although Muslims are represented in the normal distribution of the population, 

a non-random purposive sampling is tolerable because of the difficulty to extract a 

sufficient sized sample from a probabilistic sampling methodology.  
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One of the essential requirements that enables the researcher to communicate with 

potential interviewing participants in such delicate matters is a mutual trustworthiness, 

particularly, when it comes to asking American Muslims about religion who may face 

more social pressure than other religious group, so I found snowball sampling technique 

necessary to find and convince new appropriate participants through personal networks.  

Furthermore, my own identity as a Muslim was more likely to provide a level of trust and 

openness. Dwyer et al. (2009) pointed out that 

“One has a starting point (the commonality) that affords access into groups that 
might otherwise be closed to “outsiders.” Participants might be more willing to 
share their experiences because there is an assumption of understanding and an 
assumption of shared distinctiveness; it is as if they feel, “You are one of us and it 
is us versus them (P.58).”  

Thus, the initial respondents came through my social connections with the Lubbock 

Muslim community through such organizations the Muslim Students Association (MSA) 

at Texas Tech University, the Islamic Center of the South Plain, and the Students’ Islamic 

and Cultural Center. Then, my method of finding further respondents was through a 

snowball sampling technique: asking initial participants to identify friends or anyone 

familiar to them who believed would be interested in participating in this project.   

Interviews  

From April 2016 to August 2017, I conducted in-depth, non-repeated, semi-

structured face- to- face interviews as primary form of data collection with 12 Muslim 

males and 12 females whose ages ranged from eighteen to sixty-two years old. All 

research participants currently lived in Lubbock, Texas. My subjects included individuals 

who were bachelor or graduate students, university professors, and people not affiliated 
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with the university. The interviews ranged in length from 30 minutes to two hours, and 

took place at various locations such as the University library, Texas Tech Student Masjid, 

participants’ homes, and offices, or at coffee shops. The interview locations were 

determined by participants where they would feel more comfortable, or at convenient and 

sometimes informal settings. The interviews in general took place in less formal 

atmospheres and included personal conversations or socializing before and after the 

meeting. I began the interview with presenting a brief overview of the study, and gave the 

respondents informed consent forms to read and sign. I also reminded the participants 

that I would tape record conversations, however, their identities would not be mentioned 

in the research. They were told that no one except the members of research team would 

read the voice records, transcripts, consent forms, so both their identities and interview 

data would be kept confidential. Furthermore, since this study takes account the privacy 

of participants, throughout this paper, I omitted any identifying information about them. 

The pre-determined interview questions were semi-structured and open-ended 

about everyday life of the population that mainly centered being Muslim in the United 

States before and after 9/11, although I allowed for questions to develop and evolve over 

the course of the study, per grounded theory guidelines. I tried to structure my 

questioning so that less controversial (mostly personal history) questions began the 

interview and slightly more sensitive questions took place at the end, thus allowing the 

interviewer and respondent time to develop rapport with one another. These questions 

included but were not limited to their perceptions toward Americans as well as politics, 

media, radical organizations (of all kinds), religion and religiosity. Since I was curious 
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about in-group and inter-group relations and their influence on participants’ integration 

and identity formation, questions also included their relationship with Muslims, non-

Muslim friends/classmates, faculties, neighbors, institutions as well as types of social and 

religious activities. Participants were asked the major differences in their life after the 

event of 9/11, if any favorable/unfavorable experiences happened to them or their family 

members, relatives and friends. Since the purpose of the study is to understand American 

Muslims practices, perceptions, experiences and how those influence their integration and 

identity formation processes, they were asked about how it is to be Muslim in the United 

States, their feelings and expectations within current social and political conditions, and 

further how they manage their everyday life under these conditions. As Corbin and 

Strauss (1990) suggest, naturally evolving the interview topics to reflect emerging data 

patterns allowed for further enlightening examination of the multifaceted discrimination 

some Muslims perceive they face and their integration and identity phenomena. 

Therefore, the dynamic factor in qualitative data collection enabled me to discuss initial 

themes and patterns with next participants as a way to assess theory and balance data 

collection and analysis simultaneously.  In other words, while data evolve analyses, 

analyses evolve data collection reciprocally.  

Sample Population  

The sampling process of American Muslims in a mid-size city was difficult 

particularly for two reasons: First, the topic itself is sensitive and thus provides a 

challenge in convincing potential participants to interview about their experiences, 

perceptions, and maybe personal information. For instance, initially, a few people 
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volunteered to interview, but either gave up later or did not show up at the previously 

determined interview location. Second, as the study seeks to explore Muslim American 

identity, the target population for this study was only Muslims who hold citizenship 

status. Therefore, reaching this population in a relatively small city was another hard 

issue in terms of the study sampling, so data collection period has taken longer than as is 

expected in earlier stage of the research project.  Nevertheless, I endeavored to obtain 

diversity in my sampling in terms of age, gender, ethnic and cultural background, level of 

religiosity, and education.   

In total, I interviewed twenty-four American Muslim males and females whose 

ages ranged from 18 to 62. The majority (16) of the respondents were native citizens or 

born in the United States, while the others (8) were foreign born and were naturalized 

citizens. Two participants had converted to Islam and another two were nonaffiliated with 

the university and only held a high school degree. Among the respondents, four were 

university professors and others were undergraduate (7) and graduate (11) students in 

various majors such as medicine, education, law, business, economic, architecture, and 

political science. With regards to branch of Islam, 8.3% of respondents were Shiites and 

91.7 % of them were Sunnis. In terms of country of origin, I tried to structure the sample 

including different regions, so four respondents were from South Asian countries such as 

Pakistan, Bangladesh, India and another four were from Africa Nigeria, Sudan, Morocco. 

The majority of participants were from Middle Eastern countries such as Iraq, Syria, 

Palestine, Turkey, Lebanon, Egypt, Jordan and Saudi Arabia. Thus, I was able to 

compare the intersectionality of the racial/ethnic, cultural, and religious identities, and if 
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those affected perceptions of discrimination, integration, and identity formation of 

American Muslims. Additionally, more than half of women respondents were wearing 

hijab, and one female was in a MSA (Muslim Student Association) t-shirt while a male 

participant had Islamic traditional beard, another one had traditional clothes and hat. 

Thus, I was able to ask those participants more detailed questions about these Islamic 

signifiers, especially their roles and consequences in social life relating to discrimination 

and integration. 

Observations and Field Notes   

 In addition to primarily collecting data through one on one interviews, I also 

spend a lot of time in the field with these people during the research process to examine 

and discuss more consistently and thoroughly this community in Lubbock. Particularly, I 

was interested in observing target population’s properties, variations and dimensions in 

order to drawn the research sample may necessitate being physically active in the field 

(Corbin & Straus, 1990). There are two Islamic centers that located in Lubbock where 

various activities take place, such as Friday and holidays services, weekend religious 

education classes both for children, and adults, and catering organizations particularly 

during the Ramadan (fasting month) and so forth.  

Therefore, in addition to occasional participation in those classes and other 

community services, I have regularly attended holiday and Friday services in two existing 

Islamic Centers wherein I observed the age, sex, and ethnicity of those who attend the 

sermons and prayers, and their relations and interactions with each other. Friday prayer 

and sermon are also quite important: Muslims perceive Friday as a holiday and Friday 
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prayer can be fulfilled only collectively. The khutba (sermon) given by the imam 

(religious scholar) and its contents are religious, social and political messages, so it 

changes from week to week rather than being a fixed topic. Therefore, through my 

fieldnotes, I was able to compare and examine weekly khutbah topics and messages with 

relating to local occurrences like mosque attacks, community activities such as holiday 

organizations, student activities, or interfaith meetings, and in larger political agenda such 

as the 2016 presidential election, or various terrorist attacks by the name of 

Islam/Muslims.  

  On the other hand, I should note that there is no available majority racial/ethnic 

such as African American or religious denomination (particularly Shiites) religious center 

in Lubbock. For example, in one of the metropolitan cities, Phoenix, AR, where more 

than 25 thousand Muslims live, Ali (2011) notes that “there are 11 Sunni majority and 

two Shi’i majority Islamic centers, the center in south Phoenix is primarily African-

American; the one in north Phoenix is predominantly Bosnian; while a central Phoenix 

center is mostly Arab (p.360).” However, since Muslims in Lubbock are generally 

university students, faculty and staff, and the percentage of their population is not that 

much as metropolitan cities, instead of building a new mosque all ethnic backgrounds 

participate in current mosques.  

On the other hand, while Islamic centers in Lubbock are demographically very 

well mixed, Shiite Muslims do not regularly attend them with very few exceptions. A few 

of Shiites attend prayers in religious holidays, and sometimes Friday prayers. Based on 

my observations and conversations with informants from this group, there is not a 
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considerable number of Shiite Muslim residents in Lubbock –only about one hundred 

students, who are mostly from Iran. As informants noted, this group of students in 

general do not practice religion or might be secular. However, the community they have 

in Lubbock is a Persian Student Association (PSA) that organizes social and cultural 

activities within Texas Tech University.  

Data Analysis  

This study was designed to obtain rich and detailed information about the 

experiences of a group of Muslim Americans in a midsize city, and inductively develop 

theory from their narratives (Charmaz & Mitchell, 2001), rather than testing an 

established theory, or a pre-existing set of hypotheses. Therefore, the methodological 

guidance of this qualitative project is derived from grounded theory research method 

techniques (Charmaz, 2014; Corbin & Strauss, 1990; Glaser & Strauss 1967; Strauss & 

Corbin, 1997). Corbin and Strauss (1990) suggest that data collection and analysis must 

go together. Therefore, after obtaining consent, I digitally recorded the interviews then 

transcribed them immediately as well as organized the written field notes mostly from 

observations during interviews, and Friday sermons/prayers, holiday services and other 

cultural/religious organizations. This immediate transcription constituted first data for 

initial analyses, thus, data collection and data analysis began simultaneously, and were 

interrelated. As immediate analyses revealed the need for further information for missing 

points in the whole puzzle, I redesigned interview questions, or added more questions 

contextually.  
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I read those transcriptions and the field notes several times, labeled as initial 

codes to construct thematic concepts (Corbin & Strauss, 1990).  Repeatedly coding and 

recoding processes through common trends, similarities, and differences revealed 

conceptual categories which are considered to be the cornerstones in the development of 

theory (Corbin & Strauss, 1990). Thus, both parallel and cross-sectional analyses of these 

thematic core categories enabled the paper to develop a local theory about narratives of a 

group of Muslims, particularly relating to discrimination, integration, and identity 

formation.   

Limitations and Biases 

Although the sampling for this research was created to be representative as much 

as of the local area, the most important limitation for this study is the generalizability of 

the results because of its small size. Since the sample of this research is small and limited, 

I cannot over claim and generalize, yet, I can report whatever I collected as information 

based on this sample. İn addition, although this group contains an enormous variety of 

subcultures such as race, ethnicity, language and so forth that the researcher may be 

unfamiliar with (Asselin, 2003), studying a group which researcher at the same time is an 

insider to due to religious background may be considered as another bias for a qualitative 

researcher (Kanuha, 2000).  Asselin (2003) proposes that one of the best ways for the 

insider is to collect and analysis data with his “eyes open” but imagining that he does not 

any think about the topic being studied.  

While a complete elimination of researcher bias in any social science study might 

be impossible, one of the strengths of grounded theory is that it reminds the researcher to 
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focus on codes, concepts, and themes rather than raw data (Corbin & Strauss 1990). 

Thus, theory is generated from the relations of conceptualizations and categorizations. 

Therefore, this procedural process of the grounded method may reduce researcher bias, 

particularly an insider researcher’s bias. I found this aspect of the theory as necessary and 

functional during coding, analyzing and reporting processes, in that it constantly 

reminded me to forget whatever experiences and thoughts I have, and to focus only on 

what the data reveal. Thus, both data collection and analysis techniques of grounded 

theory, and regularly self-questioning to be open minded about my position as an insider 

researcher helped me to avoid bias as much as possible. 
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CHAPTER IV  

SELF-PERCEIVED DISCRIMINATION 

The purpose of this chapter is to present and discuss the findings related to the 

first research question which is Among self-identified Muslims in a medium-sized 

conservative city, what are the main factors that correlate with perceived discriminatory 

experiences? Although this study demographically has a well-varied sample, all 

participants in this study agree that unfavorable attitudes such as discrimination, 

harassment, and stigmatization occur toward individuals when they are associated with 

Islam. As this was frequently mentioned during the interviews because Islam has been 

related to violence or negative circumstances such as terroristic actions that are identified 

with Islam. Thus, anti-Islam bias and stigmatization of Islam is projected onto all people 

associated with Islam. Respondent believes that even though certain groups or people 

conduct these brutal attacks to innocent people, they bewail that these cost every Muslim 

which is unfair. As Islam has become stigmatized, its connotations inevitably lead to 

being a target for biases, and maybe unfavorable reactions. 

  As this study conceptualized and illustrated in Figure 3, the first developed main 

themes are related to the role of religious and cultural representations and signifiers on 

participants’ experiences which discusses how religious and cultural connetations can be 

direct or indirect factors in connection with a stigmatized religion and its adherents, and 

accordingly how they receive reactions. This study found that, while the determining of 

affiliation with religion can be varied by such characteristics as race, nationality, 

language, name, clothes or simply a religious symbol, the degree of perceived 
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discrimination by participants has variations too. While being hijabed female, non-white 

race, middle eastern nationality, non-American clothing or style choices, and the level of 

religiosity is the significant determinants in increasing possible discrimination and 

stigmatization, institutional affiliation and social status are ways of eliminating perceived 

discrimination situationally. These themes are discussed in detail through this chapter 

Figure 3. A Model of The Experiences and Factors that Affect Acculturation and Identity 
Formation of Muslim American. 
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Main Factors that Are Associated with Perceived Discriminatory Experiences  

Hijab and Femaleness  

External signifiers, like the hijab, allowed the opportunity for hijabi women to 

experience more Islamophobia than men. Among the respondents, people who feel, 

believe or experience a high level of discrimination were females who wear hijab. This 

was because they believe that the way they dress is a clear indication they are Muslims. 

As one of the female respondents mentioned, “Because I think I am wearing a hijab or 

covering my hair, people will understand that I am Muslim without saying that.” Covered 

females were aware of the consequence of wearing hijab in public that this signifier of 

religion eliminates the possibilities of hiding one’s identity in case of being the target of 

threats. Another female reported a similar sentiment as 

“For women that will probably be a different point. Since I wear a scarf I kind of 
holding a label, I am Muslim because the way I dress it is kind of shout out I am a 
Muslim. Maybe not all people know that Muslims wear scarf maybe in those 
close areas, so I would say sometimes someone asks me like “what is your 
religion?  

She believes that, in addition, her scarf indicates her identity, thus gets the attention of 

people who do not know the meaning of wearing the scarf and maybe are not familiar 

with its association with Islam, so that through this curiosity sometimes this respondent 

feel that her religious identity may be discovered.  

Additionally, unveiled females and male respondents believe that hijab on a 

female is always a potential figure that to be threatened. For example, one of the male 

participants expressed:
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“It is not easy being a Muslim in America especially I respect sisters. I respect 
them for having the confidence to practice their religion wear whatever outfit 
they want dress not to please people but to please Allah.” 

He believes that being a Muslim in America is difficult, but being a woman and 

wearing cultural or religious outfit is more difficult. He also mentions sustainability of 

keeping identification indicators under these conditions is related to the individual’s 

self-confidence and a strong-willed religiosity. Additionally, some female 

participants, who do not cover their heads or wearing hijab in a normal every life, 

were also connecting perception of the low levels of discrimination with not wearing 

hijab.  “I have never seen anything.  This is maybe people don’t understand I am a 

Muslim because I don’t cover my hair.” So, this functions on both ends of the 

spectrum. 

The respondents who have particularly high-levels of perception of 

discrimination generally reported that they experienced verbal forms of 

discriminations as well as being exposed to strange glances.  However, many also 

talked about the stories of their relatives, parents, and friends who have experienced 

several types of hate crime such as being attacked, receiving unfriendly services, or 

not getting service because of being Muslim. As Asma reported her friend’s 

experience as: “She lives in Austin. She said that they went to the restaurant. The 

waitress did not serve them because they were Muslims. That is only one example, 

but there are more.”  Participants in this study mentioned that physical assaults, 

harassments or discriminations happened right after September 11, and sometimes 

reactionary actions after terrorist attacks in the United States or Europe by the name 

of Islam or people who identify themselves with Islam.  
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In addition to experiencing varied types of discrimination, but mostly verbal 

one, the following narratives of two different female respondents were common forms 

of reactions that females with Islamic dress generally experienced. Amina was used to 

wear the niqab that covers the whole body including face before she experienced the 

incident as she said: 

“I first came in here my first experience at Walmart. I was like driving my cart 
and collecting my stuff. One mother with her two kids she just grabbed her 
kids and she just run away. As if I exploded the place. It was so bad and sad. 
She thought like something horrible. I don’t know. Her action talked.”   

Mariam, on the other hand, described her perception of interactions with service 

providers such as in coffee shops. This perception was one of the frequently reported 

from other participants who share similar appearance with Islamic representatives. 

“…Mostly weird looks... Sometimes it is not the friendly anyone would get. It 
would not make a difference; I would still get the services as anyone, but not 
friendly attitudes because My scarf tells them that I’m a Muslims.” 

On the other hand, the factor of femaleness on perceiving discrimination experience 

was not only by wearing the hijab as Islamic label but also as some female 

participants described, unfavorable attitudes that emerged based on the perception of 

stereotypes of Muslim women that are oppressed and have no freedom. Particularly, 

Middle Eastern covered female respondents sometimes highlighted during the 

interviews that this form of bias appeared in a humiliating way.  One of the female 

participants noted that wearing a hijab linked with the stereotype that Muslim women 

are oppressed and have no freedom.  

“Sometimes people stare at me because I am wearing the scarf. One day when 
I go to the restaurant, some people talked to me because they know I have a 
daughter. They say like she (referring to her daughter) is now in the States. 
She will have more freedom. That means that I didn’t have freedom. It made 
me sad when I heard these little things.  They imply that since I was a Muslim 
woman and I lived my childhood in a Muslim country, I had no freedom.” 
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Another female participant from Saudi Arabia she perceives that the woman was 

yelling because she thought that someone forced her to wear it.  

“Unfavorable attitude yes, I saw one day in Chicago. I was wearing my hijab 
and weather was very hot and one lady who was crossing the street… But for 
me, I think she doesn’t have like a good education. She was screaming and 
yelling, and she said “Take it off, it is very hot. What are you wearing like 
that?” I just like surprised why she did that to me. It is like my religion and my 
choice to have like respect, and I need to do what I want to do. As if I wear 
hijab I don’t have freedom.”  

Although she was aware of the experience was because she wore the hijab, the 

perception and interpretation of the respondent pointed out the existent stereotype of 

Muslim women that have no freedom. However, this perception and interpretation of 

the incidents are not independent of respondents’ national affiliations. For example, 

some Middle Eastern countries such as Saudi Arabia and Iran are criticized because of 

threatening gender unequally, especially in terms of female rights and freedom in 

public . Even though an American for instance may not recognize the nationality of 

the stereotyped a female individual, the stereotype usually connected with wearing the 

hijab, so that, the perception of “not being free” is sometimes through the outfit. 

Therefore, the intersectionality of gender and religion is another issue that a veiled 

Muslim woman sometimes take into account in perceiving discrimination.  

In addition to self-perception of discrimination of these women, some 

respondents reported being witness to conversations and gestures of non-Muslims 

about Muslim women who wear Islamic dress. As they said, these snap encounters,  

in general, took place in the ways that either humiliating or make fun of them.  For 

example, one female respondent, Sara saw that two non-Muslim women were talking 

about another Muslim woman at grocery shopping. 
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“Once a was at Walmart. I saw a sister was shopping there; then she just was 
already disappeared, I heard two women were joking by saying “no surprise 
she lost” I could understand they were referring she already lost her mind and 
freedom if she wears the head scarf.”  

Ali also experienced a similar event to Sara while he was at shopping. 

 “On one occasion or two I have experienced it where I was doing some 
grocery shop at Walmart, and then I noticed a fellow customer she saw 
Muslim woman who was dressed in a complete niqab. I saw the lady pointed 
to her maybe mother or sister was analyzing the way lady was dressed, and 
they were laughing. This woman was at distance. I saw her she even made 
gesture pointing. That was just about two weeks ago. In the case, you just 
gonna let people be who they wanna be. Yeah, it was so bad.” 

Related to these events about stereotyping Muslim females, one of the male 

respondents who functions in the mosque also mentioned one of his conversations 

with an attendant church person about the perception of gender in Islam. The 

participant told me that once he was at the mosque one of a Christian person, who was 

worried about his daughter because she was dating with a Muslim female, came and 

asked me about Islam and gender equality. Then respondent said that he informed him 

about women rights in Islam and gave him a Quran and some other materials he can 

read and learn better what women rights are, and how should a good Muslim male 

behave toward a female. In doing so, he assumed that non-Muslims have stereotypes 

of Muslim women because of inaccurate knowledge about how Islam treats gender. 

“Non -American” Clotting or Style of Choices  

In addition to the hijab or the various ways Muslim women dress dependent 

on their cultures or country of origins, some respondents believed that other types of 

religious accessories like Islamic hat (like a skullcap), or cultural cloths such as the 

Thawb (the traditional Arabian clothing for men which is a tunic and generally long) 

or similar versions in South Asian muslim societies can be a problem when are worn. 

Although among the respondents I interviewed no male reported negative experience 
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based on wearing those clothes, some of them felt that “it’s better not to portray 

ourselves with these non-American clothing.”    

“Yes! It does make a difference in the way that Muslims are viewed in 
Lubbock. In California, it became very regular to see someone is walking 
around in hijab or if you see a man wearing an Islamic hat is very common. 
People treat them is become almost normal in some areas. But in Lubbock, I 
feel like it still something that is not as opened yet. It may just be because of 
small fractions of Muslims in the city compared to other major cities in the 
U.S. I feel like you know maybe over time it could become a little more open 
in that perspective.” 

 Another male was also comparing Lubbock to Dallas while giving an opinion 

about why not to wear Islamic or cultural cloths  

“I am from Dallas, and there are many Muslims. They covered themselves 
fully the woman covers themselves fully, the men some of them they were 
wearing a hat Islamic hat on their head. They were wearing Islamic ethnic 
clothes when they go to grocery stores when they go outdoor activities. In 
Lubbock, however, we are a small community.” 

Many respondents overwhelmingly agreed that Muslims in Lubbock are not very well 

visible since they are not everywhere. That is, people in Lubbock are not familiar with 

Islamic culture. Participants believe that this is because Muslim population in the 

town is generally university students who generally interact within university rather 

than in public. Another factor would be because students (predominantly males) do 

not tend to display distinctive cultural signifiers in comparison to first generation 

older Muslims. However, a variety of cultures are visible within the Muslim 

population as seen through the clothing styles during the Friday prayers and other 

holiday services.  

With reference to the Quran, Muslims consider holy every Friday, and two 

other holidays which in Arabic are originally named as Eid al-Fitr (is celebrated at the 

end of Ramadan, fasting month), and Eid al- Adha (also known as the feast of the 
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sacrifice). During these holy and special days, Muslims traditionally are expected to 

dress up, mainly via cultural clothing. Thus, Muslims are very colorful in those days. 

On the other hand, although these clothes represent traditional backgrounds rather 

than religiously affiliated aspect, the extremists such as ISIS appeared in the (social) 

media with the typically similar type of clothes, being Arab with special cultural 

cloths may potentially being correlated with religion and even extremism. Therefore, 

some respondents noted that they are more cautious when they wear these cultural or 

religious clothes based on the fact stereotypical these clothes that sometimes are 

represented by people who conduct hate crimes. Additionally, some women 

participants said that they wear headscarves only during the prayers. I was able to 

observe exactly what these respondents mentioned. Some the male group members, 

especially young ones, were wearing their traditional clothes inside the Islamic center, 

and some women were covering when they came into the mosque, but taking their 

scarf or hijab off outside. As we will discuss in detail in next chapter, this was a type 

of reaction that is named avoidance because the frequency of this action and the 

number of people inclined to this action increased after certain events such as an 

attack on the mosque, or another attack conducted by Muslims toward non-Muslims. 

This mechanism they applied was to protect themselves from possible external threats 

right after these times.  

Other than the factor of non-American clothing, another distinctive style 

would be the traditional Islamic beard. Some respondents mentioned that they had 

long beards before moving to the United States, but shaved them when moving here. 

One respondent said that it was a fashion among the young generation, but other 

respondents noted that they had long beards because of their Islamic faith.  However, 
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participants believe that there is, unfortunately, a stereotype that radicals are 

associated with long beards, so they no longer keep their beard long as they had 

before, or prefer not to be bearded. Based on the argument that Islamic traditional 

beard style may be connected to extremism, one of the male respondents talked about 

his experience as “only one who was shopping was a random lady, she just asked my 

friend if we are radicals or not.” When I asked the respondent about why that lady 

would ask such a question, he was not sure exactly but mentioned that we had long 

beards and maybe that is why she became suspicious. Therefore, as Muslims are 

culturally diverse, the figures, styles, and signifiers that can be associated with Islam 

and maybe with extremism become varied as well.   

Non-White Race 

As the previous research (Ajrouch & Kusow, 2007) revealed, race matters 

when it comes to immigrants’ statuses and their everyday lives in the host society, 

especially in North America.  Many Muslim immigrants from the Middle East, 

including Iran and Turkey, join the host society and are considered to be white based 

on the racial categorization in the United States. Although their nationality indicates 

Arabic as a classification, their racial statuses as white to some extent ensure a social 

privilege in their new place. However, not all who identify as Muslim enjoy such a 

privilege, particularly, those who are originally African immigrants. Therefore, 

Middle Eastern Muslim immigrants who are accounted as whites would seek to 

negotiate with society as White Muslims, but in the negotiation of African Muslims 

race would be an additional factor to take into account. Thus, while white Muslims 

can hide their religious affiliation situationally, African Americans cannot have such a 

chance to cover their racial inheritance.  
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The sample of this study does contain African American Muslims, so, we were 

able to see if the factor of the intersectionality of race and religion in African 

American Muslims makes a difference in perceived discrimination. We found that 

those participants clearly believed that being non-white compounded the effects of 

being Muslim for participants of African origin. Some black participants in this study 

were first generation and naturalized citizens, and they noted that they already have 

the perception of being racially a disadvantaged minority before immigrating to 

America. These few people also reported that sometimes they perceived 

discrimination even if their religious affiliation was not obvious. They felt that they 

experienced unwanted incidents based on the racial stereotype when their religious 

identity is cannot be recognized. Thus, in addition to religious discrimination as their 

Muslim counterparts sometimes experience, black Muslims sometimes have to cope 

with facing racial discrimination as well. One of the African American respondents 

from Nigeria believed that while he tries to interact with non-Muslims, “having no 

any non-Muslim white friends” is he felt because of being one of the African origins. 

As I felt he was emotionally becoming worse, I did not address race-related further 

questions. 

On the other hand, for those African Americans who manifest their religious 

affiliation by carrying Islamic symbols, especially the hijab, recognizing the causes of 

unfavorable attitudes is rather complicated. For example, one of the females from 

Sudan believed that both her race and religion would not be accepted:  

“Americans to me, I have met really nice ones, but I also have met racist ones, 
I met people that I know wouldn’t accept me because I am a Muslim and 
because I am an African… I don’t know which one is worse, but it makes feel 
sad anyway.” 
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While she did not give any hierarchical causality to her racial and religious identities 

in perceiving discrimination, she believed that being either Black or Muslim lose the 

meaning of causes anyway in case of facing intersection discrimination. As we 

mentioned above, intersectionality of race and religion become important when the 

individual holds an unbiased racial status in the public that gives him/her a place to 

negotiate or prioritize the unprejudiced identity. Some male and unveiled female 

participants were more likely to say that the reason they perceived a low level, or have 

not experienced any types of discrimination is due to having an unrecognizable 

religious identity, or apparently having a white image that can cover a religious one. 

However, for the veiled women and other male and females for whom their 

nationality, names, or other demographic characteristics indicate their possible 

associations with Islam, their chance of camouflaging their religious identity becomes 

more difficult or even impossible. 

Middle Eastern Nationality  

As previously was discussed, a great deal of research on Muslim studies in the 

United States focuses on religion and Middle Eastern nationality. Particularly, it 

studies discrimination and hate crimes related to Muslims and focuses on Arabic 

nationally. This concentration on being Arabic is based on the fact that terrorist 

attacks associated with Islam are mostly conducted by people whose nationality is of 

Arabic origin. Therefore, the origin of attacks is perceived by non-Muslim Americans 

to be either with the Muslim religion broadly, or specifically with those nationalities 

of Arabic. This study also revealed this perception of the connection between anti-

Islam and anti-Arabism that Middle Eastern participants were more likely to 

emphasize and discuss than their other counterparts, such as Asians.  
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Participants who believed that they had negative experiences based on their 

nationality considered their nationality or country of origin to be an unreceptive factor 

that could not immediately be associated with religion if there is no any physical 

presence about their religious identity. These respondents reported that their negative 

experiences based on being Arab or Middle Eastern generally took place at the 

checkpoints such as in airports, which is well documented in the previous literature 

(e.f., Akam & Jhonson, 2001).  

As one of the top immigrant countries, the United States has been 

implementing various restrictive immigration policies. After the 9/11 terrorist attacks, 

immigration control became inextricably linked to national security, and deportations 

related to internal removals dramatically increased.  The Department of Homeland 

Security Immigration and Customs Enforcement (ICE) was created in 2002 to work 

with localities to check the legal status of immigrants. Many Muslims have reported 

undesired treatments with them at security checkpoints in airports. 

“I think our origin is a flag, a suspicious or may be prohibited flag…Your 
origin becomes a relevant factor, so yes as soon as I’m identified with the 
Middle-Eastern origin, Arab nationality I have always been singled out for a 
special search at the airport after 9/11.”  

Another male participant also talked about his narrative that includes the relationship 

between being Middle Eastern and his retention at the airport as: 

“When people look at me, they don’t immediately associate with Middle 
Eastern because of my skin and eye colors and also my name which is 
originated from French, so I don’t fit the profile… I would say after 9/11, I 
have never experienced something when I travel alone, but whenever I travel 
with my family every time we are stopped by the security for additional search 
because my wife’s name is Arabic origin, even though she doesn’t cover her 
head.” 
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Participants pointed out that security officers additionally investigated them because 

of how their nationality illustrates their religious affiliation, rather than based on the 

assumption of that their Islamic faith. On the other hand, airport security policies are 

not limited to Arab origin nationalities. Another Turkish respondent pointed out that 

when he travels alone, he does not have any problems at the airport, but once when 

they were returning from their country with his wife who had a headscarf they were 

kept by the security officer and were searched for three hours. When he asked for the 

reason, they have been singled out he was answered as a random security check.  

“They were asking me the reason I went to Turkey, if I crossed the border of Syria, 

and whether I have any connection with ISIS.”  He felt that their experience was 

because his wife had the headscarf rather than was a randomly check status. This 

incident also links with the previous section on how the hijab may single women out 

for poor treatment. 

Concerning nationality and country of origin, possessing an Arabic origin 

name may be perceived as an influential factor for undesirable experiences. Indeed, in 

the case of the name factor, the association of the name with religion is stronger than 

with a nation or race because especially originally Arabic names are given to newborn 

members of non-Arab societies, not because of their nation, but because of their 

relation to religion. Therefore, for many white, Black, Asian or Middle Eastern people 

the name is meaningful religiously, so may not have race, nationality or ethnic 

connotations for many Muslims. For example, Muslims (particularly more religious 

ones) tend to give the prophet’s name, Mohammed, his family members, relatives or 

friends names to their children. Additionally, many name their newborns with names 

mentioned in the Quran, or sometimes they pick words from Quran such as 
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propositions which are meaningless. These attempts are common in countries that do 

not use Arabic like Turkey, so that, without knowing the meaning of the words, the 

only reason given as names to babies because these words are from the holy book.   

Therefore, names can be evocative of the religious affiliation by themselves 

without other racial and national factors. Although some respondents reported how 

they had been unfairly treated mainly at airports or other checkpoints because of their 

names, two male respondents’ narratives explicitly showed that the name could be a 

direct factor perceiving religious discrimination. For the factor of the name, I should 

mention that the common usage and familiarity are important factors that are easily 

distinguishable and their relation to religion identifiable such as Mohammed or Ali. 

So that, these two respondents’ names are commonly known names not only among 

Muslims but non-Muslims too. The first respondent talked about his experience: 

“In my case personally where I worked, I had a customer. When he saw my 
name, he asked: “where are you from?” I told him everything… and he was 
like I hope you are not gonna come to kill us over here.” 

This participant originally is from one of the African countries, so he is black, but the 

other respondent was Asian. When I asked specifically if he had any experience 

relating to his name he answered as: 

“So far alhamdulillah (thank god) I do not have any problem, just sometimes 
you know people are curious about the meaning of my name, but you know I 
was working at Sam’s Club and introducing a product sometimes the members 
of the masjid (mosque, sometimes refers a smaller mosque) they knew me, 
they came and they saw me working there they said you have your name on 
the tag, and they gave me some advice and said like just be careful with your 
name.”   

These reminds and advice from in-group members indicate the fact that names of 

Islamic or Arabic origin can be potential factors in being discriminated against. These 

attempts of group members cannot be considered independently from their or other 
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group members’ experiences related to similar conditions. That is, probably some 

members of the group already had negative experiences because of their name, and 

these members who gave advice to the respondent already knew that. Furthermore, 

while the first respondent was not able to manipulate his racial identity because of 

being black in addition to his name, the second respondent had long hairs and a hat on 

his head more likely a baseball cap in the sense that manipulating appearance might 

affect their distinct types of experiences.  

Those of High Social Status Experience Little Discrimination  

  In comparison to the factors that influence the level of discrimination and its 

various forms, institutional affiliation and particularly social status emerged and were 

viewed by participants as effective agents to decrease the level of perceived religious 

discrimination for the sample in this study. Although in some cases institutions 

themselves emerged that constitute barriers toward undesirable occurrences, achieved 

social status itself was also seen as the actual causality in decreasing the low level of 

discrimination. More than 20 % of the participants were university professors, are 

considered to be higher socioeconomic status while 8.35 of the participants were 

holding high school degrees, accordingly, had low socioeconomic status.  

With respect to institutional affiliation and its factor in perceiving 

discrimination, there were no discriminatory incidents reported from participants that 

took place within a social institution or relevant behavior/attitude from people with 

whom they interact within these institutions. Some reported feeling “othered” or 

different from peers, but did not consider that discrimination. In general, these 

subjects think that Americans do not hold a single attitude toward Muslims. 

Especially, the younger generation and educated Americans people can be as more 
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tolerant as one of the females said: “but for me, I think she does not have like a good 

education. She was screaming and yelling at me” while she was talking about her 

experience during the interview.  

Thus, I would argue based on the context that formal institutions functionally 

eliminate the way of possible unfavorable interactions between distinct groups who 

affiliate within the institution. These subjects were mostly undergrad, graduate 

students, and university professors who apparently spend most of their time on 

campus and interact with students, professors, and other people who occupy 

administration positions. Many of the subjects have non-Muslim friends or healthy 

relationships with other people in the university, and as they said these non-Muslim 

friends that interact with are generally their classmates, research team members, 

professors or collogues.  Therefore, more than off-campus, personal and professional 

interactions and positive relationships take place on campus. Negative attitudes, 

however, were encounter either on the streets or at stores, so the category who 

considered campus to be “safer or tolerant" was full of people, who were statistically 

young and well educated is reasonable. However, one hijabi female respondent, after 

talking about her various negative experiences; she reported that she felt to be othered 

in the class where she felt that non-Muslim classmates were not willing to interact 

with her: “Even in my department, I don’t have American friends. I don’t know why. 

They don’t talk to me.” This was the only person who complained about interaction 

within the university.  

Nevertheless, the university affiliation has, overall, a great role in interactions 

and developing positive friendships for Muslims. Almost all participants explained in 

great detail their relations with the university through their positions as students or 
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assistants, and their relations and interactions with other non-Muslims, particularly 

stressing how all things are on the right track. More importantly, because the 

institutional atmosphere at the university offered them the chance to communicate 

with non-Muslim personally and to develop healthy relations, I would argue that led 

them to believe that personal interactions can reduce anti-Muslim or Islam-biases as 

we will discuss in detail through the next chapter. 

On the other hand, concerning the relation of social status and perceived 

discrimination because of being Muslim, participants who have relatively high 

achieved social status believed that their professional performances in their 

occupations were direct and effective determinants in decreasing self-perceived 

discrimination. One of the university professors summarized the general perception of 

the others,  

 “Let me tell you this, I always proud of my religious identification and I 
always identify myself as Muslim. I have no issues with people about my 
religious affiliation, but you have to understand one thing. My success, my 
professional successes have made it easier for me to identify my religion… 
When you are successful, the religion can never be a negative thing; your 
religion becomes secondary in the eyes of others.” 

Another respondent who is a physician at the hospital when asked him if he had any 

experience because of his religion or his nametag during working hours at the 

hospital, reported a similar opinion that his position at the hospital and related 

professional relations with his counterparts and patients caused his title as a doctor to 

be primary over his religion or name. Therefore, this study argues that achieved status 

reduces the perceived Islamophobia. However, these explanations were concentrating 

on the argument that the individual’s professional achievements will erase stigmatized 

religious identity, and they were absolutely right on their argument that institutions 
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and society in the United States of America value and remunerate efforts and 

achievements. When I asked them further about what happens outside of the 

institution in places where their titles and occupations are unknown, two of them 

immediately reported how they had been treated differently at the security check at 

the airports after the terrorist attack on September 11. Therefore, this study found that 

high statuses and institutional affiliations of individuals of this Muslim group have a 

positive influence on decreasing self-perception of discrimination, yet situationally. 

When their religious affiliations are obvious, but other associations such as 

occupations and their statuses are unknown situational experiences increase. 

Another female participant who was a Ph.D. student, and her husband was a 

university professor also believed that high socioeconomic status affects the way 

familiar people perceive and accordingly interact with the high-status individual.  

“I have never seen anything. Yes, I don’t cover my head, but actually I am 
proud to say I’m Muslim... I am living in a neighborhood, and my neighbors 
are all Americans we own our house. We are gathering on weekends, they 
know I am Muslim, and my husband is a university professor and Muslim. 
During the holidays that we have like after Ramadan, we have Eid al-fitter all 
these things. They are coming and congratulate us. They ask and want to know 
more about our religion. Not because they are scared or afraid. We are playing 
the children in the neighborhood, and we announce that we are Muslims.” 

She was describing how their interaction with the white neighbors was nice by 

referencing that the neighborhood consists of high-status people, and mentioning their 

relation to the house and her spouse’s occupation. Besides those factors, another point 

should be mentioned about the participant’s background which she considered 

impacted her relationships with no-Muslims. In the case of this respondent’s 

background, as the participant reported she is from Israel (Palestine) that immigrated 

to America and became a citizen.  Before moving to the United States, she was living 
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in a place where Christians, Muslims, and Jews share the same neighborhood and she 

never felt discriminated in any place such as school and work, etc. Therefore, her 

positive relationships in multicultural environment back in her country of origin led 

her to develop an unbiased and positive relationship with neighbors here.  

Religiosity Has Connection with the Self-Perceived Level of Discrimination 

Although religiosity was one of the common concepts that all participants 

more or less talked about, not every participant in this study was equally religious. 

This conclusion was based on the answers to the questions such as how religion is 

important to respondents, and how often they practice the religion that we asked 

during the interviews rather than using a measurement with a religiosity metric. Given 

responses were varied regarding the level of religiosity and especially how they 

perceive religiosity. Some respondents believed that religion is the most important 

and central part of their everyday lives, so fit it into their lives accordingly. However, 

some respondents admitted that while they believe in Islam, they do not practice it 

very well or do not carry out religious orders properly. This part of the study that 

aimed to discuss how participants expressed their religiosity and perceived religion 

will be discussed further within the context of religiosity, integration, and self-

identification. This is because of religiosity appeared to have a greater influence on 

these phenomena more than self- perceived discrimination for some respondents, so it 

would make more sense to leave this part over to that section. 

Determining the correlation between the self-perceived high level of 

discrimination with the level of religiosity was not easy because of both the varied 

demographic variables such as racial, gender, cultural and national factors that 

confounded this relationship, and determining the variability in the level of religiosity. 
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Therefore, I analyzed it carefully on a case by case basis case to obtain a better and 

more accurate picture of this correlation. Additionally, through parallel and cross-

sectional analyses of related categories, its correctness was checked as well, so the 

correlation was tested twice. As a result of these attempts, I found that there is a 

positive association between being more religious and perceiving more discriminated. 

However, not all participants who believed that they have a high level of religiosity 

experienced a form of discrimination relating to their religion, but among people who 

felt a high level of self-perceived discrimination, I found that these people tend to 

have a high-level perception of discrimination, except for those who are high-status. 

Additionally, we found that religious people tend to hold more physical appearance 

that can be associated with Islam Female and hijab for instance and manifest religious 

ideology such as a man who does not hesitate to declare his belief anywhere. 

Therefore, the positive correlation between feeling potential target to discriminatory 

actions and perceiving that discrimination, and being very religious is not something 

unexpected. Furthermore, this finding supports the earlier argument as well that 

discriminations toward Muslims occurred when Islamic connotations were visible on 

its followers.  
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CHAPTER V 

INTEGRATION AND IDENTITY FORMATION  

So far, we have determined and discussed the main factors that are associated 

with self-perceived discrimination through the previous chapter; now we intend to 

discuss identification with America and self-perceived integration into the American 

society in relation to those determined factors. Specifically, through asking the 

research question-Do those factors in perceived discrimination correlate with the 

individual’s self-perceived identification as an American and/or integration with 

American society? So that, the research question seeks to explore the relationship of 

those factors with self-perception of integration into larger society and identification 

with America. Consequently, Qualitative data analyses in this study surprisingly 

revealed that there is no straight connection between self-perceived discrimination 

and integration and American identification among this population. I also found that 

integration and identification processes for the people in this study are closely related 

each other. With respect to factors that increase or decrease the probability of being 

discriminated, religiosity and high status are perceived positively correlated with 

integration and identification. Furthermore, age, generation of immigration and the 

time period of residency have positive correlations with self-perceived integration and 

Muslim American identification. However, there is surprisingly no connection 

between other factors such as femaleness/gender, race, and Middle Eastern nationality 

and integration and identification phenomena.  

Overall, with some exceptions (namely, being low educated and older as the 

first generation, and being the first generation with a higher level of education who 

immigrated to the United States recently), the participants in this study identify 
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themselves with America in addition to Islam as “Muslim Americans.” That is, first 

generation Muslims in this study, in general, preferred to only identify themselves as 

Muslims. Among the members of this group, those who had high educational 

attainment, and those have high statuses, and who have been living in the U.S. for a 

long time (over 15 years) emphasized on being Muslim Americans. Those who have a 

high level of education, but have been living in this country for a shorter time (6 to 12 

years), identified themselves only with the religious affiliation as Muslims and not 

American yet.   

Since this study was designed to investigate the American Muslim identity, the 

approach of being Muslim and being American revealed a perception of dual 

identification for the participants. Thus, this dual identification as Muslim and 

American in some cases resulted in a hierarchy that mainly prioritized religious 

identity over national identity. The underlying reason for this prioritization of one 

over another was the level of religiosity. Although we found that people who 

perceived themselves as more religious and perceived themselves as American too, 

for them being Muslim was more important than any affiliation such as being 

American, Arab, Pakistani, etc.  

In addition to the factor of being the first generation on identification with 

America, the factor of being an American born, second generation immigrant, was 

one of the influential on causing them to identify themselves with America. 

Particularly for those who were older, Muslim American identity is stable and did not 

appear to be affected by stigmatization or discrimination while younger participants 

were more likely to have a dynamic identification process. One of the reasons for this 

higher age-stable versus lower age-dynamic process was that older ones were more 
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likely to approach decisions through a rational reasoning, but for younger, emotions 

seemed to be predominant. For example, while one of the younger ones perceived a 

direct and intentional discrimination of the additional search by security officers at the 

airport, the older one approached it as for the safety concerns for even Muslims in 

America, too.  

Back to identification with America, we find that the identification process is 

not independent from the acculturation process, or the self-perception of integration 

into larger American society. Although, initially we did not aim to investigate the 

acculturation process of American Muslims, only their experiences of discrimination 

and their identity formations. However, as data were collected and first analyses 

showed that without understanding acculturation process, arguments on identity 

formation would not make sense because these two phenomena are actually inclusive, 

hence, are interplaying processes. Then we asked additional questions relating to 

acculturation strategies, particularly, integration strategy according to Berry’s (2001) 

model discussed earlier. In other words, the strategy of integration is the best 

approach that American Muslims find to explain their particular case in the United 

States that offers them the ability to maintain their cultural ties and identities while 

encouraging them to be part of society. Therefore, we will report and discuss findings 

related to integration and identity formation phenomena together through constructed 

themes in the below section.  

Self-Perceived Integration with America  

The perceptions of integration of American Muslims who participated this 

study were analyzed through the answers given to the questions about how they feel 

being Muslim living in the United States? Do they feel integrated into to the local 
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area, and American society in general? Additional questions were addressed to see the 

degree of interactions and integration and with whom. Such questions were included 

about their in-group versus outgroup relations and interactions and what types of 

activities they do, and with whom. Furthermore, are they willing and able to 

synthesize their distinct cultural aspects with mainstream American culture?  Overall, 

this study found that Muslims are willing to adopt American political values such as 

democracy, human rights, freedom, and diversity, but not cultural habits and values 

that they believed that contradicted their own values, particularly religious values. For 

example, celebrating Christmas or eating/drinking habits, or extramarital sexual 

relations.  

Therefore, in terms of core societal values, Muslims in this study feel that are 

integrated into to American society, so in this sense, they believed that the identities 

of Muslim and American are not exclusive and should not hurt each other. They “feel 

to be American, but this not means to leave our own values because we are Muslims 

too” as some of the respondents mentioned. Although no one reported a feeling of 

separation or isolation from the larger society, data analyses show that their relations 

to outgroup are much lower than in-group interactions, particularly at the micro level. 

Much of intergroup activities take place at the formal and professional level, which 

are mainly job-based or educational activities. Other than that, mostly regular 

relations happen because of need in everyday life such as at shopping or formal 

institutions. Thus, the very characteristic of freedom that Americans clime allows 

Muslims to claim American identity, too-but their way. 

The reasons for lack of intergroup interactions in daily life were frequently 

reported as first, because they did not wish to be questioned and experience 
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unfavorable attitudes as we discussed earlier of the chapter. Second, a shared 

commonality that caused them to feel more comfortable with in-group members, and 

third, religious values created boundaries for them to participate in certain activities. 

For example, some participants reported that if they knew that people would not drink 

alcohol, they would give a party or organize other activities with non-Muslim friends.  

So that, either because of previous experiences or personal attributes, Muslims in my 

sample have stronger relationships with in-group members than out-group people 

regarding social integration. However, in general, these factors did not seem to affect 

these people’s identification with America. Other factors, like having a high level of 

religiosity, did. 

On the other hand, some participants reported the importance of in-group 

membership and embracing Muslim identity on positively influencing Muslims to 

identify themselves with America. In other words, they believed that formation of 

Muslim American identity is through the formation of a stronger Muslim identity so 

that a good Muslim would be a good American. This consideration was partially 

reported for younger generations who were seen to struggle with these dual identities 

and may feel a crisis or conflict. Indeed, this argument was even partially supported 

by some younger participants who became stable in their identity as they aged. For 

example, one female participant said, “once I got older, I realized there is nothing 

better than staying strong to who you are, I mean being true to who you are” to 

emphasize the importance of getting older on the perception of identity.  

The argument on the emphasizing positive relationship between Muslim and 

American identities was frequently voiced by people who were considered to be 

community leaders; this attempt seemed in response to the concern that young 
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generation would have more difficulties in case of being assimilated. As one of the 

participants mentioned, if a Muslim voluntarily choose the strategy of assimilation, 

this orientation would not make any difference based on the fact that of having a 

Muslim background, so being discriminated anyway by non-Muslims. Ahmad is one 

of the high-status participants, a physician, and he sometimes leads Friday prayer 

services in addition to occasionally teaching religious education to children. He gave 

an example while describing his consideration about integration versus assimilation of 

Muslims in America with following sentences: 

“Let me tell you what happen to one of our relatives; she is my wife’s cousin. 
She married to a non-Muslim man. First, she gave up practicing Islam, then 
gradually even started wearing shorts (referring that a Muslim woman would 
not do it), and drinking. Long story in short, parties, and clubs… Later she 
came and told my wife that she is being discriminated now more than before 
her marriage because she always interacts with non-Muslim people who 
already knew that she was a Muslim. They sometimes even make fun of her 
because of her Muslim background and now what she is. She did not lose only 
her Muslim identity but lost her reputability as well.  

After giving this example, Ahmed compared his family, particularly his veiled wife 

with her cousin, and claimed that although some people are prejudiced toward their 

religious identity, but, in general, Americans are respectful to them because of being 

Muslims and practicing their religion.  

These overviews are related to the findings of the self-perceived integration 

and identification of American Muslims that will be discussed detailed in next 

section. Before moving on to the main factors, and variations in self-perception of 

integration and identification with America, it would be best summarize the argument 

on integration and identity formation to say that, based on the data, Muslims in this 

study reported being proud of being Americans as long as American society provide 

an environment of freedom for them to keep their Muslim identity as well. In other 
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words, Muslims in this study were willing to join and be part of to the larger society 

as similar to other fellow citizens with their multiple identities as Muslims, 

Americans, Arabs, or Asians, while keeping in mind the fact American pluralistic 

society promised that they would not be questioned because of their distinct 

ethnoreligious identity. Therefore, what makes it meaningful and them proud to live 

in the United States, in their home, is that they are not forced to be assimilated or 

segregated, but rather choose to be integrated based on Bery’s acculturation strategies 

(1991) we discussed earlier.  

Main Factors that Affect Self-Perceived Integration and Identification with 

America 

American Muslims come to the U.S. from almost all parts of the world with 

varied cultural backgrounds. These cultural factors significantly impact their national, 

cultural and religious feelings and identities in different ways. In addition, since 

Muslims in general, are first, second and/or third immigrant generations, their 

immigration statuses, occupations, socioeconomic statuses, linguistic skills, and 

consequently the degree of social integration into mainstream American culture for 

these people are diverse. Hence, this diversity directly influences their identity 

formation processes. The main thematic factors that emerged from the interviews and 

observational data that affect integration and identity formation are 1) the generation 

of citizenship, 2) educational attainment and institutional affiliation, 3) age, and 4) 

religiosity.  

First Generation Immigrants Experience a Low Level of Integration  

In agreement with the previous literature (Ronald & Norris, 2009), I found that 

first-generation Muslim immigrants have low levels of integration. When I asked one 



Texas Tech University, Servet Tas, December 2017 

80 
 

of the first-generation respondents who was older, about the general perceptions of 

generations who do not have affiliations with the university, he said that I would not 

be able to interview with many of them. He reported about his and his fellows’ 

overview of perceptions relating to integration as follows:   

“These Muslims are immigrant they are carrying the baggage from their 
country. Their values the thinking always beside religious adherents or not 
adherents. There is a layer of social and political that's coming with them from 
there. So, if you sit down with them most of the time their concern is not what 
this culture is, is not about the elections is not from one or not. What's 
happening in Syria what's happening in Africa, in Yemen or whatever, that is 
their concerns. Therefore, that basically that slice of the Muslim society. As 
far as their religious they don't most of them I should never say all of them 
there is a gap, they feel the gap, we are here, but that's fine there is a group in 
here there is a group out.  There is a place called masjid where all Muslims 
live together, and know we are comfortable. See? That is the point. Their 
values they are comfortable with their values, and not going to change or 
adopt.  Outside it's all different world; we don't communicate unless we are 
forced to. We go we buy things, but the connection is very limited, we have 
our own cycles with our own values that we brought with us.” 

This summary that describes the self-perception of first-generation immigrant 

Muslims means that, although they physically live here and more or less interact with 

the larger society, they emotionally and mentally still feel strong connections, 

belongingness, and concerns with their countries and societies of origin. Furthermore, 

they feel more comfortable with people with whom they share common religious and 

cultural values. Although these older and first-generation people believe that the 

United States provides them a safe and comfortable environment in which they can 

practice their religious beliefs, cultural inheritance, and economically better life, they 

consider that the political and cultural values of this country are not compatible with 

what they “brought with them in the baggage” from places from which they emigrated 

or still maintain homes. Those background cultural and religious values sometimes 

can prevent these people from acting according to the demands of their host society, 
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and adopt new cultural-political values of the society. This strict acting was one of the 

main concerns of community leaders with whom I talked in that these people need to 

understand that “we live in a society that has different requirements, and their life 

here demand new processes.” These concerns were frequently voiced during the 

Friday prayers. For example, one of the professors, who sometimes gave sermons on 

Friday prayers, was trying to convince them to participate in voting for whatever 

political party would serve better according to American Muslim interests. He 

mentioned during the interview that many of these people consider that Islam would 

exclude any type of any ruling system based on laws that human create. Therefore, it 

would be a sinful action to vote in a democratic ruling system, so the leaders of the 

community were explaining to them that democracy and Islamic belief would not be 

exclusive, but the political regimes of countries from where they emigrated would not 

be Islamic. This intimated that some Middle Eastern and African country regimes 

were seen as monarchies.  

With regards to identification with America, this study found a similar trend of 

self-perception of integration for identification as well that older first generations with 

low level of educational attainment, who prefer to stay and interact within their group 

tended to have a more stable identification process preferred with Islam rather than 

America. A lack of interaction and integration with larger society appeared as a 

boundary in adopting mainstream American political and social values which has an 

effect on the way participants identify themselves. As long as the conditions stay 

similar for those people, they will find it a challenge to leave their cultural norms, 

habits, and beliefs. Therefore, one of the community leaders stated that “we need to 

turn our effort to the second generation, young kids of these people.” He was referring 
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that to the fact the children of these people would struggle while interacting with 

American and learning American culture while their parents try to teach their strict 

cultural values that they consider are incompatible with this society’s values.  

“Young kids are exactly opposite, those kids are living here, go to school they 
see friends they are affected by the political climate. Therefore, they look at 
their social values and they look at Americans whatever political system is 
here being throwing out them and they compared to their sacred values and 
they are always struggling.” 

Here, he addresses the identity crisis that, if the young members of the community are 

not taught properly, they would neither feel integrated with America nor belong to the 

Muslim community. This trend in identity conflict or identity crisis among the young 

generation of Muslim Americans was discovered by some research such as Ali (2011) 

and Peek (2005), as we discussed earlier in the literature review chapter.  

The level of Education and High Social Status influence the Degree of 

Integration 

On the other hand, in relation to the first-generation immigrant Muslims and 

integration, three factors (instructional affiliation, the level of educational attainment, 

and high social status) consequently require more interactions and result in social 

mobility thus, these factors positively influence the first-older generation’s integration 

identification processes. The people who I interviewed who were the first generation 

and younger were graduate students, and older were university professors which not 

only their level of education but also their social status considered to be higher than 

the other first generation we discussed. Among the first-generation immigrants in my 

sample, I would argue that the highest self-perceived levels of integration came from 

the university professors. These high-status Muslim American individuals effectively 

interact in multiple Muslim and nun-Muslim groups in the local setting. In muslim 
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groups, they undertake positions of leadership for the local community, attend formal 

and informal meetings with officials (or other group leaders), organize activities, and 

are able to make decisions on behalf of the group. Thus, this effectiveness provides 

these high-status members of the community substantial social capital in local areas 

that enables them to function effectively. For example, one of the participants is one 

of the organizer and attendees of interfaith conferences while another one conducts 

meetings and organizes larger religious services and social events.  

Additionally, this group of people believed that their professional positions are 

effective in their interactions and feeling of being integrated because they work with 

people from various socioeconomic, racial, and cultural backgrounds. More 

importantly, they perceive themselves to be more open to adopting mainstream 

American culture. For example, one of the professors showed me two different photos 

on the wall in his office while describing how he feels integrated into American 

culture as a Muslim: the first family photo was taken at an American football game 

wearing a T-shirt illustrating the American flag, the second photo was taken with the 

same family members at the Kaaba, the most sacred center in Islam, in Makkah. They 

also mentioned that they advise their children to be interactive and effective persons 

in their lives through social, educational and sportive organizations, but not be 

selective in their friendships, and interact with everybody around them.  

Furthermore, they have a high frequency of interactions with local people 

outside of university such as with non-Muslim neighbors, or church attendants, and 

attends social activities conducted by out-group American fellows. Those who are 

high-status and older first-generation Muslims immigrants have lived here for a long 

time, and perceive that American identity is something that they obtained in the 
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processes. Many experienced social mobilizations through educational and 

professional achievement. As they have been integrated and interacted during the 

stages of socioeconomic shifting, they continuously have embraced American 

identity. 

 On the other hand, the younger first generation who I interviewed were 

predominantly graduate students and naturalized citizens. Narratives of these 

relatively new members of the American Muslim community reveal that they still 

experience the early stages of the integration process. Although they interact very 

well with non-Muslims, their connections to the larger society occur mainly via 

educational institutions such as at the university, and as their older counterparts have 

experience transitions toward high statuses, thereby, social capital that can operate 

with and cause more extensive connections with the larger society, these young 

people have not enjoyed such high-status positions yet. Therefore, the concept of 

Muslim American identity is not meaningful for them yet. The following narratives of 

these respondents would be a useful example for their perceptions of being immigrant 

and American. 

Kamal moved to the United States seven years ago, He explains his feelings 

about being a Muslim immigrant and being an American citizen as “to be honest, I 

have never labeled myself as an American Muslim, I just called myself as a Muslim 

since I’m immigrant.” However, following additional dialogues and questions about 

his immigration and citizenship status, he said: 

“I should call myself as an American Muslim since I am American. I feel like 
anyone who lives in America should have to right to call themselves as 
American at some point, not saying we should abandon our culture, but we are 
also Americans. We are Americans in some way. We contribute to this 
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society. Even if people are against us against other religion because you are 
not American, you are not Christian you are not any of the other criteria 
people might have about other people. To me, an American Muslim would be 
someone who lives in America, and they contribute to American society, they 
pay taxes, I mean they just they are part of America part of the United States. 
A Muslim is someone just who follows Islam, so American Muslim and 
Muslim is the same thing to me.”  

Kamal pointed out the factor of social acceptance in forming the identity of Muslim 

Americans, and he perceived that American society does not consider the term 

American Muslim to be as normal as the term American Christian, even if a Muslim 

contribute the society. Additionally, his connection of birth and place is another 

consideration that some other first-generation participants mentioned as Kubra did: 

“I am a citizen now. I got my citizenship through my parents in 2012. I am 
still I would say I am immigrant rather than American because I came from 
another country. I was born in Sudan and lived other parts of Africa, I lived in 
Uganda, Malawi, and then we moved to Syria. I have been in America for 10 
years.” 

Similar to Kubra, Ercan considered that he is not American because of not being 

originally from America, but an immigrant:  

“I am a permanent resident holder green card holder. I have been in the U.S. for six 
years. I consider myself as a Muslim and not an American Muslim, but Muslim live in 
America. That is a better way to phrase it. This would be the general classification 
which I fit in.” 

As many of them mentioned, they classify themselves as Muslim immigrant who are 

not Americanized yet. Additionally, concerning a lack of adopting and feeling a 

meaningful conceptualization of American Muslim identity, Khalid as a first 

generation who emigrated from Pakistan believed that Muslim American identity does 

not make sense yet for his situation as an immigrant, thus signifying that it is an 

identity to be achieved. 

“I never really like try to call myself as anything you know. I definitely will 
always say that I’m Muslim, but like you know like before that we're human. I 
guess before that you know like we should try to make like a bigger category. 
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I don't know if like I would call myself an American Muslims, and I definitely 
don't because I don't know what American Muslim is, so I'm not sure about 
that question.”  

Overall, this study found that first generation American Muslims with high-

status, and longer living time in the United States perceived a high level of integration 

into society and easily adopt a Muslim American identity. In comparison to these high 

status, the first generation who are lower status and have not lived in the U.S. for a 

long time, do not seem to label themselves with American identity while their 

integration processes continue well as two of these participants stated: 

Respondent-1: “My circles of friends are very diverse. I have Muslims, 
Christians and sort of people from different religions background. I don’t 
really choose my friends based on their religion, but based on how compatible 
how we will see life you know circumstances draw people together. I feel 
okay with all of them” 

Respondent-2: “I do have different groups of friends. I have friends that in the 
courses which are like Americans or international students. I never thought 
what their religion is. I mean I know for example they are wearing a scarf I 
know they are Muslims. Even if I didn’t ask, I know. Honestly. I never asked 
what their religion, and I didn’t care what their religion is.”   

In addition to status and time period effects on perceiving identity, country of 

origin or birthplace is considered to be a significant agent in identity formation. 

Therefore, while high status and older participants perceive themselves as affiliating 

with America, other younger first-generation respondents were surprised initially 

when asked if they call themselves American, so the answers were given with 

hesitation as to how they would be labeled if they considered themselves as 

Americans. In relation to birthplace and identity perception, second generation, 

however, did not appear to hesitate in expressing being Americans.    
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American-Born Muslims Felt More Integrated and Embrace American Identity 

Among the people I interviewed for this study, American born participants 

clearly expressed in a more natural way that they are Muslim Americans sometimes 

referring their citizenship through birth in America.  They sometimes were more 

likely to say, “we were born here and we inherently have right to say we are 

Americans.” Additionally, and interestingly, while we were asking their citizenship 

status during the interviews, first generation participants called themselves “American 

citizen,” and the ways how they got it such as through a green card, family-based etc. 

However, when we asked the citizenship status to American born people, some of 

them answered as “I’m American, I born here” rather than saying “I’m American 

citizen” like first generation Muslims.  

“I am American. I was born and raised here in Texas. I feel I am a Muslim 
American. It is like I live here and am American and Muslim. I pray five times 
a day. This is my life…For me, it is more they are equal because at the end of 
the day I am Muslim and American.”  

Furthermore, findings showed that they perceived themselves to be more integrated to 

larger society as well. Their friendships, in general, were more diverse in terms of in-

group and out-group friend circle and their activities with non-Muslims friends were 

not limited to educational-based such as studying. As Halim mentioned: 

“I have diversity in my friendships as both American and Muslims. Most of 
my American friends from high school, college and here graduate school, I do 
basically same activities with both my American and Muslim friends like 
studying, watching movie, playing game, and I don’t have any preference in 
my friendships.”   

Another second-generation Muslim, Moorad mentioned similar thought to Halim: 

“My circles of friends are very diverse. I have Muslims, Christians… sort sof. 
People from different religions background. I don’t really choose my friends 
based on their religions, but based on how compatible how we will see life 
you know circumstances draw people together.” 
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American born participants perceived that they had more in common with Americans 

than the first-generation participants who born and grew up somewhere else, then 

immigrated to the United States. As they were frequently reported, they believe that 

this is because they attend all school levels here, made friendships with non-Muslims, 

and learn better the culture and language. They believed that the way they grown up 

in American society would not be similar to the first generation grown up in a 

different culture and moved to the United States. These perceptions of American born 

participants can be seen the way they describe their comprehensions of identifications. 

“I identify myself as American Muslim. I'm a Muslim that born and lives in 
America, and my challenges and requirements are different from Muslims that 
live in a different geographic region with different cultures. I do believe that as 
a Muslim I share core beliefs, but when it comes to interactions and the way 
my day is structured, it is probably much different from a Muslim living 
elsewhere.” 

Besides the shared religious values with Muslims around the world, this respondent 

pointed that his culture is not similar to a Muslim who lives in Middle Eastern or 

Asian Muslim countries. That is, while religiously he feels himself to be Muslim, 

culturally he is more likely to feel closer to American culture. He also mentioned his 

daily interactions, and responsibilities are not independent of these cultural demands 

in the U.S. that these cultural demands would be different than another part of Muslim 

world. Additionally, some of these second-generation participants realized that culture 

with which they grew up with in America is more prominent than their parents’ origin 

cultures they were taught, and maybe saw during their visits to their parents’ countries 

of origin. 

   Another commonality that some American born respondents mentioned was 

language, English. They believed that in communications with non-Muslims their 
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native language as English influences their American fellows’ impressions toward 

them. This emphasis on language and communications was maybe because I am an 

international student and my accent betrayed me as non-American. Besides that, the 

relationships of language and culture, especially, their effects on each other have been 

discussed for a long time, and because the language is the way of verbal 

communication in the society, and further, a way that culture appears. Therefore, 

particularly, some veiled female participants reported that their language and 

communication skills as Americans enable them to negotiate in case of unfavorable 

reactions occur toward them. By saying that “It would not be the same as you 

(referring the interviewer) if we perceive a type of discrimination because we are able 

to communicate better and they realize “we are American.” In relation to this, I would 

say that as the way of self-expression in the society, language brings in mind the 

commonality. In addition to me, other International students also frequently 

mentioned that they feelthemselves as strangers when American students talk to each 

other. Two important reasons were the cause feeling of “being other”: What they talk 

about and how they talk.The first one refers to culturally common topics that they are 

interested in; the second one is about the way of informal talking, called slang that an 

international student probably would not be familiar with, but an American born 

Muslim will.  

Higher Age in Second Generation  

American born second generation participants were aged from 18 to 34, but 

most of them were between 22-26 years old, so age factor did not appear, in a perfect 

sense, to be a function related to integration and identity formation. Nevertheless, 

with respect to American born participants, older individuals perceived themselves to 
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be more Americanized. For example, the oldest second-generation respondent said 

that he always empathizes with how terrorist attacks (conducted by Muslims) create 

impressions on Americans toward Muslims, and as an American, he better 

understands his fellow citizens. Additionally, he mentioned that he did not take it as 

being discriminated against when he was singled out at the airport for extra search 

since he felt that “it was necessary to our security.”  

Additionally, as we mentioned earlier, once they get older some of the 

respondents realized that they “felt more American” than identifying with other 

nations that their parents were belonged after visiting their relatives live there. One of 

the respondents, for example, said that “sometimes, we were going to Lebanon with 

my family, to visit the grandparents and other relatives, during our last visit I realized 

that I did not feel one of those people.” After additional conversation with the 

participant on becoming older, and its impact on being American she concluded that 

“I think I’m on the way to be an American more than a Lebanese.” This participant 

was 23 years old, and she reported that she was hesitating to express her identity 

while was younger because felt that dual American and Muslim identities would not 

be compatible. In addition to these feelings, some other respondents described their 

younger sisters and brothers, particularly how they reactively think and behave when 

their Muslim identity is questioned, so they sometimes deny their American identities. 

Then one of the respondents said, “I think they will learn when they become older.” 

Another male participant explained his related experience as: 

 “I know when I was younger I felt like I was being isolated from some of my 
not friends but students in my classroom, my classmates because I was a 
Muslim and I thought they would judge me, but I still part of being a Muslim, 
but it was just something bad. I was kind of scared because I don’t know how 
other people would judge me. Once I got older I realized there is nothing 
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better than staying strong to who you are, I mean being true to say I’m 
Muslim, but I’m American too.” 

These participants also believed that, as they become older, their self-confidence 

increase in expressing identity, and emotional reactions in early stages gave way to 

rational decisions and awareness along with maturity.  

Moreover, in relation to being younger and having emotional reactions to 

unfavorable conditions, the youngest participant in this study who was an American 

born male described his feeling in response to the question that if he thinks that 

Americans, in general, have one single attitude toward Muslims or is it diverse:    

“They are ignorance…Certainly, there are different opinions, but I'm not 
concerned. I think overall, they mostly have the same opinion (about Muslims) 
but just varying degrees, so most of them have unfavorable views but just 
varying degrees which is bad, some very bad, some not so bad.” 

In addition, he identified only as Muslim, and most of his close friends are Muslims, 

this participant was, interestingly, the only one who believed that most Americans 

have single (unfavorable) attitude toward Muslims. However, among the rest of the 

respondents, no one reported that Americana, in general, have a single attitude about 

Muslims. We will discuss this theme broadly in the next chapter.  

Religiosity Has a Role in Everyday Life Interactions and the Perception of 

Identity 

As a religion, Islam is all-encompassing and attempts to control all aspects of 

followers’ lives, from the way they eat to what to say and how to say it. In this way, in 

Muslim majority countries, Islamic belief had has a considerable influence on culture. 

Therefore, for many Muslims, Islam has become itself the culture of the community, 

thus, culture is hard to distinguish from religion. That is, since Islamic culture is 

dominant, other distinctive cultural differentiations become subcultural forms of the 
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societies. Therefore, religion occupies a high proportion in the everyday life of a 

religious Muslim so that it would be constructed accordingly, and the representation 

of Islamic identity would always come first independently from other demographic 

factors. These argument-based assumptions appeared in many participants’ narratives 

while explaining how religion is important to them during the interviews. Some of 

them mentioned that it is the top priority above other priorities as Lara reported “yes, 

among priorities such as family, education, and religion, religion would come as 

priority.”  Some perceived their entire values to come from religion such as for 

Kasim: “religion is very important to me I realize over time that because my entire 

value is based on my religion.” Other respondents believed that religion should be 

seen as guidance of their lives or a lifestyle. The following are some citations 

describing how religion is important to them. Khatice described her religion as: 

“My religion is Islam which is necessarily basically a way of life. It is not 
really a religion it is just a way of life. You can call the religion whatever you 
call it. I chose to practice Islam through to my childhood background. It was 
the path my parents chose and I saw it as a clean path and I decided to follow 
that.” 

Further, Khalil said: 

“Religion is important to me. I feel that religion is an essential part of my life, 
and gives my life purpose. Through reading the Quranic text, discussing with 
others, and listening to scholarly discussions, I have come to have religion be 
an essential part of my life”. 

In addition to its importance to the participant, as Khatice mentioned, Khalil also 

emphasized that, although he did not choose it since he was born in a Muslim family, 

he reinforced this path through reasoning and further religious education. This theme 

that they are religiously educated people who willingly accept it through logical 

decisions was also voiced by some other respondents. This was based on the fact that 

they were highly educated people as graduate students who felt the need for extra 
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descriptions and the educated person would not follow an ideology without studying 

and researching it before adopting it. On the other hand, some respondents described 

their religion as a guideline for the life that they apply in everyday life:  

“I would say that religion was always of constant important to me and it was 
since my childhood. I would rather say this is the most important to my life 
when I come to taking curricula decision like getting married or taking a job 
so as Muslims we believe that religion is a complete code of life it offers a 
guideline of principles for everything.” 

Hence, it was perceived by some participants as an external factor that forces an 

individual to act in a certain way:  

“I think religion is very important because it guides all my behavior all my 
attitudes, it controls what I do, what I say, and how I do it, when I do it 
because I have faith in God.” 

This perception of the importance of religion and its power over the participant is 

quite similar to Durkheim’s arguments on “social facts” in his study (1895) that are 

external to the individual and profoundly impact, and exercise control his life.  

With respect to religiosity and integration, the importance of religion and the 

level of religiosity sometimes were mentioned as factors in selective friendship which 

can constrain the probability of out-group interactions and might affect the integration 

process. For example, Ammar reported that his friendship circle consists of people 

from his place of worship:  

“My religion is probably the most important thing in my life for me. That is 
partially because of the way I was grow up in my family. And religion is very 
important even in my extended family, so even the friends that we made, and 
the family friends that my parents have they all linked through our masjid 
through our place of worship”  

He also mentioned that choosing friends would be important to make sure that he will 

be with right people, so as to avoid “bad habits.” According to a religious Muslim, the 

bad habits would be behaviors that are religiously not permissible such as drinking 



Texas Tech University, Servet Tas, December 2017 

94 
 

alcohol or eating pork which are not Halal (refers to what is permissible according to 

traditional Islamic law). This belief about “forbidden conducts” was the concern of 

other participants too, because they can create boundaries for attending parties or 

accepting invitations which could create broader networks with non- Muslims.  

“most of my friends are Muslim. I think the reason for that is just because I am 
at the masjid so much. These people are the people I hang out most with. I 
mean that just kind of made them my friends. I mean obviously, I can imagine 
if I was involved in some kind of social group or some kind of organization on 
campus. I will probably have more friends there too.” 

The following quotation from a participant who is first generation Ph.D. student is 

another illustration for the reason that religiosity automatically might be a restricteve 

mechanism that influences the chance of intergroup mobility. 

“Yes, most of my friends are Muslim, but I have very good non-Muslim 
friends as well in my department. And when I in my department definitely I 
engage with them a lot because of my professional activities and I talk and 
hang out with them and discuss, and share many things especially in the social 
media. But the reason I have most Muslim friends is I active in the mosque, 
come every day and spend a lot of time there so where you more spent time 
your most friends there that is the reason.” 

In addition to the religiosity factor in friendship preference, as these 

participants reported, religion is perceived to be a commonality that constructs 

a space for homophilic individuals to be comfortable one another. As Elif 

mentioned: 

“But, I feel it comes with my Muslim friends, they understand where I am 
coming from more. For example, it is time to pray, they understand it is time 
to pray and she is going to go and say what is this? With my non-Muslim 
friends, it would be more like I got to do this. With them, it is like why do you 
have to do this? But, I guess they understood too, it would not be a problem. 
But, I feel more comfortable with my Muslim friends knowing where I am 
coming from.” 

Ahmet also felt similar as Elif while mentioning why he mostly interact with his 

Muslim friends: 
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“I think it's fifty-fifty for me, but I would say that my closer friends and the 
one that I'm like the majority of my closer friends and some I do have some 
very close friends that are from different religions but the majority of my close 
friends are Muslim  because it's just easier for them to understand me you 
know it is easier for me to have like a good conversation when I don't have to 
explain my whole background you know it's like okay, so like our cultures (as 
Muslims) match a lot with I think a lot of Arab countries.” 

Although Ahmet was an Asian Muslim, he believed that the common value, religion, 

creates a common culture not only for people who are from a specific region such as 

the Middle Eastern which is basically Arabs, but other people from different countries 

who share the same faith might also have cultural similarities because of that shared 

religion. That is, all Muslims through the world conduct the prayers in Arabic reading 

original words from the Quran which is in Arabic. Additionally, religiously based 

terms or concepts that Muslims use are Arabic. Therefore, even though many 

Muslims are not able to write, speak, and understand the Arabic language, most of 

them are able to read it through the Quran to be able to fulfill the prayers. Thus, in the 

sense that Islam influences local cultures profoundly since it originated from an Arab 

community Islam has also more or less penetrated and affected local or other national 

cultures with Arabic cultural domination.  

Because of this religiously-based common culture, regional communality such 

as racial or national based culture operates to bring members of the community 

together who share it.  

“Yes, most of my friends are Muslims. But I have Americans friends different 
nationalities friends as well. But they are not close to me as Muslim girls. 
Because most of the Muslim girls are close to me from my country. Because 
we share the same culture, the same food and the same stuff. They love to 
hang out so we usually hang out together.”  

As Mariam from Saudi Arabia mentioned, some other participants also likely 

interacted mostly with people from the same country of origin or in the case of a lack 
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of members from the same country of origin, individuals interacted with people whom 

they share another commonality. For instance, one Kuwaiti female and Arab 

participant reported that she generally interacts with other Arab females from 

different countries because she could not find people from her country. As an 

international student, I can understand, and indeed experience it because people from 

the same country constitute basic networking for international students, especially, if 

they recently moved to a new social setting. Thus, people are usually more involved 

with those preferably from the same country, then in common religion for Muslims in 

the local area. I was able to observe the case during the holiday's prayers and other 

community social activities potluck arrangements for instance, where people tended 

to come together with their fellow countrymen regardless of their citizenship statuses.  

After reporting and discussing the importance of religion/ the level of 

religiosity and its impact on group formations, as well as in-group and intergroup 

relations for the participants, this study found that religiosity is a significant factor 

that influences the stronger identification with Islam than America. That is, 

participants who perceived that religion is the most important value in their life 

reported their Muslim identity would come first before any other identifications. 

Although they embrace American identity,  and are happy and proud to have that, 

without religious identity, American identity itself was not likely perceived as 

meaningful. The following narratives are from second generation respondents who 

believe themselves to have a high level of religiosity.    

“I like to be American Muslim, I would if anything identify myself I would 
say first Muslim then American, the reason is to the acts you do toward the 
identity. I do more toward my religion than I do toward anything else. I do a 
lot for religion like prying, fasting, it’s part of my every life. However, when I 
get my degree I love to serve and help people both in America and in Syria as 
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my countries that I have been a part of communities and helped me a lot.  But 
I have Muslim identity and American Identity, and both of them are part of my 
life here.” 

 

Amina was American born, she also lived in Syria where her parents were from, but 

when the war in the region broke out, they returned back to the United States. Since 

she was studying medicine, she hoped to help people both in America and Syria once 

she receives her degree in medicine and become a physician. As similar to Amina, an 

American born male, Rouf felt grateful for the United States and feels he owes he 

believes that America offered him great opportunities. This was a common sentiment 

among many respondents. As he mentioned following: 

“Honestly, I think of myself as a Muslim first. Then I think American because 
like I mentioned before Islam has been very important aspect of my life. I can 
say myself first Muslim because to me religion is more important than any 
nationalities or any national association. This is why I think of myself as 
Muslim firs, then I think of myself as American. In the sense that there is a 
right upon the nation on me I owe to it, so of course, I have space in my heart 
for America. But once again first I will say I am a Muslim, and then 
American.” 

  

While seeing Muslim as stronger, they believed that their Muslim identities do not 

conflict with the feeling for America and adopting an American identity. Once again, 

religious people claimed and self-perceived to be highly integrated into to American 

society and identify themselves with America.  

On the one hand, religiosity increases in-group solidarity, on the other hand, 

being highly involved in a Muslim group reinforce identifying with group 

membership as well as in-group interactions. However, while attendance of public 

religious services is considered very important, individual religious practices were the 

most important part of religiosity. This because both the frequency and forms of 
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individual religious practices are more than mass practices and ritual. For example, a 

religious Muslim would have expected to pray five times a day, or read Quran as 

often as possible, but does not have to do them with other members in mass prayer. 

Therefore, performing these religious practices, and rituals are closely related to the 

perceived the level of religiosity which makes a difference in ascribing identity. 

Finally, these factors such as religiosity, generation of citizenships, higher age and 

high status emerged as the most influential predictors on integration and identification 

with America, rather than previous experiences such as being discriminated as we 

mentioned earlier.  
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CHAPTER VI 

STIGMA MANAGEMENT STRATEGIES IN RESPONSE TO THE 
PERCEPTION OF DISCRIMINATION 

 

Through the previous chapter we discussed integration as the acculturation 

strategy of Muslim Americans and their identification with America whether these 

phenomena correlate the factor with perceiving discrimination. However, we found 

that other factors such as generation of citizenship, age, the level of religiosity and 

high status are more associated with the self-perception of integration and 

identification with America rather than previous experiences. With the exception of 

first generation participants those who perceived to be highly integrated, but 

American identity is something to be achieved, there was a positive correlation 

between integration and identification with America among the participants.  

In this chapter, I examine the complex but consistent relationships between 

perception of discrimination and stigma management strategies. Additionally, I 

examine whether stigma management strategies have any correlation with perceived 

integration and identification. Specifically, what is the connection between perception 

of the type of discrimination and the response to that discrimination?  Can these 

stigma management strategies be classified, and do those classifications give us any 

information on the identification and/or integration effects of those strategies on 

individuals? As it is illustrated in Figure 3, this study finds that the responses of 

discrimination take forms according to the perceived type of discrimination, and 

indeed, these distinct responses correlated with the perception of discriminators that 

are considered, namely, as evil versus ignorance. In other words, the Muslim’s 

perception of the motivations of the discrimination- as evil or ignorant- implicitly 
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affected their deployed stigma management strategy. Additionally, we found that 

stigma management strategies to some degree are connected one’s perceived level of 

integration and identification phenomenon.  

To give a preview, they have been indicated in Figure 3, avoidance as a 

stigma management strategy occurs through manipulating the appearance or ignoring 

the incident, whereby, further unwarranted occurrences can be eliminated. This 

strategy predominantly took place when discriminatory factor was considered to be 

evil, the respondents did not consider the discriminators to be worth their time. 

Reactive educational was the strategy employed by participants as a reaction to the 

incidents in both macro and micro levels, while proactive educational strategy 

conducted independent of incidents to eliminate possible further prejudices. 

Additionally, proactive organizational stigma management strategy is a new meso 

level way that aimed to normalize American Muslim identity through the local 

community organizations and activities. 

The Perception of Discriminators  

With relation to the perception of discriminatory and associated responsive 

strategies, we asked the participants if they believe that Americans, in general, hold 

one single attitude, or is it diverse? Participants in this study agreed (except one that 

we mentioned earlier) that Americans, in general, do not hold a uniform unfavorable 

attitude toward Muslims. Some participants believed that “there might be a few, but in 

general I don’t think they (Americans) hold one single attitude because most of the 

people we have met, they are much more tolerant towards us.” Another respondent 

similar mentioned that: 



Texas Tech University, Servet Tas, December 2017 

101 
 

“It is not fair to say that all of Americans hold one single attitude because 
there is a different type of people; there are people that are more open more 
accepting of different religions, different cultures, and different friends, 
different everything like they are more open”. 

In addition to the perception of the participants of Americans being tolerant, some of 

the respondents reported that a lot of Americans they have met “do not only had bad 

opinions about Muslims, on the contrary, but they were also friendly, understand their 

(Muslims) religion, and respectful toward them.” Furthermore, some other 

respondents believed that while “some Americans stereotype all Muslims in a certain 

way, but there are others that stand with us and support us.”  

On the other hand, all participants believed that there is anti- Islam or anti-

Muslim bias in the society that, particularly in the aftermath of the September 1, 

became intensive and visible in the stigmatized forms of whether Muslims in the 

United States are “loyal to America” and “potential terrorists.” These two 

assumptions were the patterns that emerged from the data (as causing the prejudices) 

that Muslim Americans believe they have to cope with in their everyday lives. In 

response to the interview question that was what factors they consider to be 

discriminatory or reinforce anti-Muslimism/Islam biases in the United States, 

following themes were frequently reported: ignorance, and politically conservatism 

(referring to the research setting, Lubbock), media influence, political discourse, and 

security policies at airports that the last one was considered being direct 

discriminatory agent. Since the study found the stigma management strategies were 

performed in accordance with perceptions of these discriminatory factors, mentioning 

each of them, especially, how the participants perceived these discriminatory, will 

provide a better frame to comprehend the subject as a whole.  
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Ignorance 

Most of the participants believe that personal level of unfavorable attitudes is 

due to the “lack of knowledge” about Islam, or “misconception of Islam” and 

Muslims. Therefore, the underlying causes for unfavorable attitudes and prejudices 

toward Muslims have viewed ignorance at the personal level. Thus, as we will discuss 

later, they believed that personal (educational) communication would be one of the 

effective ways to minimize prejudices toward Muslims. I would argue based on the 

fact that these group of people were highly educated and believed the power of 

education that can change individual’s perceptions toward certain circumstance and 

concepts.  

Khatica believed that correcting the misconception of Islam would be an effective 

way of eliminating biases toward Muslims in the united states:  

 “I feel like people do not even understand what Islam is. If they think of 
Islam, it is a misconception. Because there is negative bias with what they 
think is true, it affects how they think of Muslims.” 

Another respondent who was a first generation, veiled female participant, described 

her conversation with other Muslim fellows when she told them that she had an 

undesirable experience in her early days in Lubbock.  

“In my first year when I came here, most of my (Muslim) friends told me 
when people who don’t know Muslims, they maybe get a little bit racist, but 
when they know you in person, they would love you.”  

Some Arabic participants have used the term “racist”  in response to religious bias, 

althoug I did not asked specifically why they mentioned in this way, they mitgh 

percieved the bais toward their nationality. Another assuption would be these people 

were using the concept of racism to explain not only one’s attude toward races but 

also cultures. Respondents, in general, were hopeful that they could affect people’s 
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perceptions of Muslims through interactions. This may be because of the fact most of 

them have not experienced serious direct harassment, or hate crime such as a physical 

attack, some of them have never personally faced any unwarranted incidents relating 

to their religious identity, and many of them believed that the percentage of people 

who would conduct hate crime toward Muslims would be very low in general. 

Furthermore, some respondents noted that even though Americans have prejudices, 

these prejudices do not involve in their interactions with Muslims, as Khalid said: 

 “I think there is anti-Muslim bias if one watches the media. However, in day-
to-day interactions, I don't believe people take the anti-Muslim bias into their 
own lives over personal interactions with Muslims.”  

On the other hand, participants agreed that the dominant socio-political 

climate, cultural diversity, and the density of American Muslim population in the 

region influenced the degree of prejudices, discriminations, and their density of the 

population live there. Therefore, participants perceived Lubbock as a “not opened” 

city that is yet to welcome Muslims voluntarily. The main connotation of using the 

term “open” was the social acceptance of oppositional culture of Muslims in the area.  

Conservative City  

Participants perceived people in Lubbock as (politically) conservative and 

ignorant about Islam. This sometimes was through comparing Lubbock with other 

“more tolerant cities” where participants from, they have lived or visited.   

“I pursued my masters in Ohio which is open. When I came here it is different 
than Ohio though; I mean people are more conservative here. I haven’t met 
ever any American here in Texas who didn’t invite me to church something 
like that, or ask me if I read a bible or something which is weird (referring that 
why a Muslim should read the Bible).”   

About conservativeness of the area, its location, effects on the perception of the 

community. Ali expressed his opinion as: 
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“If you find someone who has grown up in a very secluded narrow-minded 
mentality you know like for example white prominent neighborhood and 
prominent white city like here (Lubbock), and they see Muslim for the first 
time, then They won’t be as open to it.”   

As Ali mentioned, homogeneity of the society was viewed as a matter of perceptions 

about Muslims, some other respondents talked about the influence of heterogeneity of 

the local community on how Muslims are viewed society.  

“I lived on the east coast, and I don’t think that people on the east coast are 
mad, but more open-minded because the diversity there is much higher than 
here.”  

As this respondent said, other participants reported that (cultural) diversity influence 

the Americans’ perceptions that every day coming across with people from different 

cultural backgrounds increase intergroups familiarity which, in the process, result in 

being “tolerant”, “open-minded”, “acceptable”, and “respectful” to each other. With 

regards to the Muslima population, participants believed that the percentage of 

Muslim populations within the cities significantly affects the attitudes toward 

Muslims because in the case the frequency of intergroup interactions and the 

widespread Islamic manifestations gradually become normalized in public. For 

example, Ahmad described his impression of conservativeness in Lubbock and its role 

in the society perspective about Muslims here:  

“Lubbock is very conservative. Especially from what I have seen there are 
churches everywhere and it is not compared to Dallas or when I lived in 
California like there are churches, but people are not that regular in attendance 
compared to Lubbock. If I compare to Lubbock, I see that people go regularly. 
I have also seen that yes it does make a difference in the way that Muslims are 
viewed. In Dallas or California become very regular to see someone is 
walking around in hijab or if you see someone if you see a man wearing an 
Islamic hat is very common. What people treat them becomes almost normal 
in some areas. But in Lubbock, I feel like it still something that is not as 
opened yet. It may just be because of small fractions of Muslims in the city 
compared to Dallas and other cities major cities in the US. I feel like you 
know maybe over time it could become a little more open in that perspective.”   
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Another participant who was wearing the hijab similarly reported her opinion through 

comparing Lubbock with Dallas where her family lives:  

“I can see the differences in attitudes between Dallas and Lubbock., or north 
and east Dallas. People in Dallas are more aware of Islam, in Lubbock more 
stares, confusions who you are not on campus but outside of campus. I can say 
that Peoples’ attitudes and acts are different here in Lubbock toward me as a 
hijab person than the way people act in Dallas.”  

  Additionally, some participants believed that people’s perceptions in the 

conservative areas would be more affected from external (biased) sources such as 

media and political sayings while discussing that Americans in “liberal” areas would 

think rational and read unbiased sources as well. The assumption is that the liberal 

would not pay attention to the rhetoric against Muslims and simply act accordingly. 

Hakim described his observations during the visit to Boston:  

“I lived in a total of seven years in California, I live two years here in Texas, 
and I visited a few quite a few places in America. Recently I went to 
Massachusetts “Boston, and I had a very different experience there. I feel like 
over there it was like people were more well aware of what was going on, so 
they wouldn't have biases against Muslims. I met so many of them, they kind 
of understand that.  They're not bad you know like they're not crazy people 
like they're normal so yeah.”    

He referred with relation to the conservative thought that people who mostly pay 

attention to biased sources or discourses may act as “crazy” that refering individual 

act violently toward muslims. Indeed, this concern was mentioned by some other 

respondents that when debates concerned Muslims heat up, their impact on people in 

Lubbock was felt profoundly by Muslim Americans as Mina reported: 

“This (politicians’ sayings) can hurt Muslims a lot. People are getting crazy 
outside and you don’t know who will go and hurt you. The student mosque 
here in Lubbock was vandalized. So, I heard these concerns from my friends 
too.”   

 These concerns partially affected their social life, in particular, for females who wear 

Islamic clothes. Some of them mentioned that this environment sometimes could be 
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“uneasy” with hijab in public. Therefore, the common concern was fear of violence 

that led them to find out possible strategies that can deal with possible unwanted 

incidents such as “taking the hijab off” or “to not go shopping alone” to feel 

themselves safer. In addition to participants’ experiences and feelings, one of the 

mosque leaders reported that following the tragic event of 9/11, much more Muslims 

had been victims of threats and violence, for example, “some of the community 

members houses were attacked at that time.”   

Media Influence 

Without exception, both females and males in this study agreed upon the 

biased media relating to Muslims, and its impact on the society. They explicitly 

emphasize that media portrayals of Muslims are one-sided, as if “all Muslims are 

terrorists.” Thus, they believed that the media generate hate toward Muslims as many 

of Americans’ knowledge about Muslims come from the media. For example as 

following participants expressed:  

Khamil- “I feel like it is media more than anything because if you see any 
conservative side, it is always like these Muslims bombed this thing or this 
place. But, if I want to come to non-Muslim who is doing that, it is not an 
active terrorism, and this is person crazy. When they see that in the news, that 
is what they take and understand. From that, I feel like people who watch the 
news, it is older generation, the forties and up. I feel they teach their kids these 
types of people are bad. Obviously, these people would not want to understand 
the religion more. Their children will come up with the same mindset.” 

Mariam - “Maybe because people don’t understand Islam very well because of 
most of the media like the show this minority of terrorist people as Muslims, 
not like the majority of the Muslims. Even if we did something good and 
beautiful, the media didn’t cover all of that things and that makes me sad all 
the time.” 

Khalil- “You know what when a Muslim guy does something bad all media 
say all Muslima are terrorists, but when white Americans do it, they are 
mental illness blah blah blah.” 
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Moorad- “Honestly, I personally don’t pay much attention to the media 
because of the way that Muslims are being portraited. To me is very unfair and 
I think it is very one-sided and that is honestly the main reason that I do not 
pay attention to the media much.”   

 

Therefore, as these few respondents summarized, Muslims in this study did not trust 

the mainstream media in the country, because they believe that it portrayals Muslims 

as one-sided, which negatively affects non-Muslim Americans’ perceptions of 

American Muslims. As we discussed earlier in the literature review section, some 

research (e.g. Nacos & Torres-Reyna, 2002; Trevino et al. 2010) actually justified the 

participants’ arguments about the media in that it portrayed Muslims after the event 

on September 11th alongside the notions of terrorism or extremism, thereby 

combaining the concepts of Islam and terrorism. This Islamophobia (fear of Islam and 

Muslims) spread out and reinforced to Muslims that they are perceived potential 

terrorists in the West and North America. 

Political Discourse and Security Policies  

One of the macro level factors that frequently were perceived by respondents 

as linked to discrimination was political atmosphere as well as the media. 

Forexample, anti-Islam/Muslims bias was clearly seen in the presidential debates and 

campaigns of 2016 when we were collecting data. Indeed, the last presidential 

election has shown that Muslims can be seen as political problems in the United 

States when it comes to their loyalty to the country. This rhetoric led to the rise of 

hate crime rates toward Muslims during the elections (NBCNEWS, MAR 14, 2017) 

and observable high level of anxiety among Muslims living in America.  Participants 

agreed that since September 11, this rhetoric came to debate again at the highest level. 

As one of the respondents mentioned: 
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 “He (Donald Trump) is a very crazy guy. He is anti-Muslim clearly. What the 
rate is worrying is horrible. A friend of mine she is American (Muslim) too, 
but she is not from my department. She said this is a very good clue how 
Americans liked us. They would say in our face like we are okay with you 
guys and see how they support Donald Trump. This is a trick though.”  

Apparently, the respondent believed that people who voted for Donald Trump 

management would share his political bias which is anti- Muslim. Because people in 

Lubbock are overwhelmingly politically Republican, its implications over Muslims 

would be felt in the town. As another female said:  

“For me, I have never experienced unfavorable thing, but you know when 
something happens, my covered friends get afraid, like these days, what 
Donald Trump is trying to say, we know that this can hurt Muslims a lot. 
People are getting crazy outside, and you don’t know who will go and hurt 
you.” 

However, other respondents reported that people who explicitly voice anti- 

Muslim discourse would be a threat toward Muslims without mentioning their 

political affiliations. As she earlier mentioned, because she felt that it would be unfair 

to generalize the society that is against Muslims.  

 “I see it (discrimination through political discourse) through the media. For 
example, in Trump rallies, there are always people they are saying negative 
things about Muslims, they are saying Oh, you guys are all terrorists and 
gonna come back and get revenge on all of you, so I believe these people are 
against Muslims and against Islam.”  

Additionally, participants’ concerns, in general, were how this rhetoric would affect 

Muslims in the United States. Some males attempt more likely to address the issue in 

a political point of view as Khasim did: 

 “Major corporations have their only interest and agenda which is related to 
politics and politics always about fearmongering just like presidential 
elections debate right now. They are always capitalizing on the fear that 
Muslims are coming as threats.”  

Thus, participants in general and particularly veiled females perceived the 

phenomenon to be more likely a social problem that affected their social interactions 
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and even sometimes could be a social barrier they encounter in everyday life, so paid 

attention to social aspects of it.  Some males, however, additionally pointed the 

political aspects by referencing the war on Terror. These concerns of politic versus 

social aspects were related to the fact that how they are directly affected. For example, 

females more likely are viewed being threat to the culture by presenting an 

oppositional culture while males additionally are seen threats to the security of the 

country. Therefore, males were more singled out than females at the airports.      

In addition to the political rhetoric on Islamophobia and its effects on 

American Muslims in the United States, people in this study frequently mentioned the 

security policy at airports. Most of the participants believed that the random extra 

security check is actually not randomly, and that this policy is targeting Muslims. As 

we mentioned earlier, respondents claimed that they were being singled out by 

security officers as soon as they were identified as Muslims, or any clue can be 

identified with Muslim identities such as the name, or hijab. Therefore, participants 

perceived the political discourse, media and this security policy as evil discriminators. 

The lack of knowledge and misconception of Islam, which would be common in a 

conservative area, at the personal level were seen as ignorance. However, at the 

personal level the discriminatory behavior such as physical attack is perceived as evil 

as well, but in general participant did not consider people to be “crazy” or “mad”. 

Ignorance people would more or less have prejudices toward Muslims but do not take 

it into violence cations toward Muslims, but even though people whose bias came 

from the misconception of Islam, if their actions were violently, the perception of 

discrimination considered to be evil. Thus, their stigma management strategies occur 
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in accordance how they perceive the discriminators, and the type of discrimination 

evil versus ignorance. 

 Stigma Management Strategies  

The sample population in this study as we already have mentioned, consisted 

of highly educated people in general. Not all of them have personally perceived and/ 

or experienced a type of discrimination which would result in a management strategy, 

but some had experienced this, and others reported what they have seen and heard. 

Nevertheless, we found the individual who holds a stigmatized social identity 

attempts to manage this stigma in interpersonal interactions to eliminate the social 

cost of carrying the stigmatized identity. Particularly, the majority of Muslim 

Americans in this study have employed various strategies at a time when their religion 

has become increasingly salient and at a place where their standing in the community 

has become increasingly questioned.  We found that the stigma management 

strategies are related to the factors that are considered to cause and reinforce anti-

Islam or anti-Muslim biases as well as the type of perceived discriminations. Further, 

these management strategies are closely connected to acculturation strategy, 

integration as Muslims’ orientations. That is, Muslims want to be integrated as if an 

essential part of the mechanism that holds a multicultural society together.  They 

believe that the unique element should not lose its characteristic, so that can 

functionally operate within the multicultural society. 

Avoidance 

Based on the participants’ reported experiences, avoidance as the stigma 

management strategy emerged in two ways: to avoid further dialogue in case of verbal 

discrimination (avoidence of others) and to avoid Islamic representations (avoidance 
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of self-stigmatizing). The first strategy that some respondents reported was not to pay 

attention to the threats, thereby, eliminating further possible unwanted happenings, 

attention, and interrogations. In such cases, participants noted the reactions they 

demonstrated toward unfavorable attitudes typically as they “did not take it serious,” 

“did not pay attention,” and “did not say something.” As one of the respondents, who 

was working at the supermarket during the incidents, reported his experience and 

reaction to it:  

“When a customer asked me if I’m a terrorist because of my name on the 
nametag “I didn’t take it deeply and did not say something. I just saw him one 
of the ignorant people we have out there.”  

Additionally, some respondents noted that they were shocked when they encountered 

undesirable experiences, as one of the female respondents said, “I just shocked I do 

not know why she did this to me”. In these types of incidents which are generally 

quick and unexpected and result in an immediate shock the individual had no chance 

to decide a strategy rationally. In the case, victim first would make sure that he/she is 

safe rather than think and choose a responsive strategy. For example, Dilan talked 

about their narrative how it happened quickly and unexpectedly while crossing the 

road with her cousin: 

“One of my cousins, she wears a burqa (a long dress covers the whole body 
from head to feet) all the time that is the main indication that you are Muslim. 
I know there is one guy who didn’t stop for her while she was crossing the 
road when it is clearly her way because as a pedestrian. He just almost runs 
into her, he just really fast. I don’t know he did that unintentionally, but I 
know me and my family do sometimes feel like we are not treated properly.” 

Furthermore, covered female respondents frequently reported that they avoided going 

outside alone such as shopping while they felt the “outside” is unsafe, so possible 

threats can be obviated in this way. This avoidance strategy takes place when either 
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the participants had previous unwanted experience or feel that the conditions “get 

worse” for a Muslim being alone at outside. 

“For my friend, she put a cover and sometimes some incidents happened. She 
actually is getting afraid to go outside because she thinks something wrong 
will happen to her. She will never go to the Walmart, or to the mall by herself. 
She is going with her husband. It is actually something happening.” 

This friend of the respondent did not take off her hijab, but she considers the 

environment would not be safe as long as she interacts alone with society because of 

the previous experiences. This concern of being alone at outside was mentioned by 

some other respondents that “sometimes create social boundaries” in their 

interactions, particularly outside of the campus, especially at shopping.  

 In the other way, the goal of the strategy in response to the incident is to 

eliminate or control the factors or attributes that are considered to attract the 

prejudices or discriminatory attitudes from “normal.” Therefore, stigmatized identity 

would be manipulated through eliminating appearance or covering other symbols that 

might be associated with their religious identities. This type of avoidance is related to 

impression management (Goffman 1959) or self-presentation that, in general, was 

employed when debates increase attention on the group at a macro level such as 

during the presidential elections. In addition, during other occurrences like terrorist 

attacks in the name of Islam that impact the society as a whole. For example, one of 

the female participants said: “Actually, my husband asked me just to take off the 

cover and put the only kind of a hat for a while, just to not show that we are Muslim” 

during the presidential election of 2016. Another female reported that when she came 

to Lubbock, she was wearing the burka, but after having unfavorable experiences, she 

took off it and started to cover only her head, and noted that her other friends applied 
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similar strategies to decrease attention. This management strategy brings in mind the 

impression management (Goffman, 1959) that participants felt that in contrast to the 

burka, the headscarf would be tolerable because of its widespread usage.  

In relation to this perception, previous studies (Haddad, 2007; Williams & 

Vashi, 2007) have well documented that the hijab has become a symbol of an 

American Islamic identity, and a public affirmation of trust in the American system 

that guarantees freedom of religion and speech. Additionally, the context, meaning, 

and consequence of wearing that provide a culturally legitimate space for women in 

formulating American Muslim identity. This argument became more clear in my 

observation that young American Muslims born here were more likely to cover only 

their heads which is hijab while first-generation older females and international 

students tended to wear other types of common covering in their origin countries such 

as the burka or niqab (a type of veil that covers all the face apart from the eyes as well 

as the whole body). Therefore, these participants might have perceived that the hijab 

would be acceptable, or at least tolerable to the public while other types cover the 

whole body might not.  

Many respondents said that, after 9/11, many of their family members 

employed avoidance strategies including changing their name, manipulating their 

appearance, and tacking the hijab off in response to facing stigmatization and possibly 

discrimination. As Ali and Betool said respectively: 

“I was 12 years old at that time (9/11), I think it affected a lot attitudes toward 
Muslims. I do not remember very well, but I heard a lot of people were scared. 
It affected a lot of people; it did damage a lot. A lot of people took their hijab 
off. They did not want to tell themselves by their names they feared to be 
attacked. They try to cover their (Muslim) identity. Sometimes I know they 
changed their name, or they kept their name but took another name. Like their 
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name Mohammed but they said John. Sometimes they didn’t present their 
name when they talked on the phone.” 

“Life changed for Muslims after 9/11. My aunt, she had to take her hijab for a 
while because she was scared reaction in New Mexico where people do not 
much awareness Muslims. Then, when she moved to Chicago is a better place 
more Muslims live there she wore the hijab again. Shortly after 9/11, I heard 
that someone attacks a Muslim lady’s house in Lubbock which is very tragic.” 

Although many participants believed that comparing the following 9/11 

“conditions for Muslims are getting better” now, so the avoidance management 

strategy was perceived to happen less often and more at a personal level. 

Nevertheless, the degree of perceived “Muslims problem” fluctuates based on 

political atmosphere. I was able to observe the avoidance strategies during these 

fluctuating conditions. For example, following the mosque attack in Lubbock, mosque 

attendees were more cautious, and as we mentioned earlier, males tried to come 

without their traditional or religious clothes, and some females were wearing the hijab 

only inside of the mosque.  

Reactive Educational 

As a stigma management strategy, the reactive educational strategy was 

employed by the individual in response to perceived or experienced prejudices, 

harassment, or discrimination. A few people in this study reported that they practiced 

this type of strategy to manage the conditions in which they perceived their loyalty 

being questioned through religious stigma. Therefore, these attempts were to prove 

they are not threats to the country, bur are actually loyal to it. In general, people who 

believed that there was anti-Muslimism bias or discrimination based on individual 

ignorance established a reactive educational strategy thereby purposing to correct the 

misconception of Islam or inform that “Muslims are not terrorists,” yet they are 

“normal people.” For instance, Moorad reported that “when someone asks me about 
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ISIS, I informed them that they are not Muslims, but terrorists. Islam promotes peace 

and kindness.” Another respondent mentioned that “we need Muslims that condemn 

terrorism, and say terrorism all must be linked with ISIS.” Additionally, Hakim said 

“Sometimes people ask me what Muslims do (referring religious practices), I 
tell them the prayers and Quran... I also tell them we are normal people like 
everyone else, we normally eat food, we cook, and we play volleyball, 
basketball, and cards.”  

Here, his extra explanations based on the question he perceived as unfriendly were to 

make sure that there is nothing to be suspicious about Muslims, tried to prove that 

Muslims are “normal” like everybody else. 

In addition to these personal level practicing reactive educational strategy, this 

strategy was broadly employed by larger community organizations and local 

organizations. Particularly when terrorist attacks are conducted by Islamism groups, 

community leaders come together and condemn terrorism and declared that they 

(Muslims) have no connections with these terrorist groups. Likewise, when attacks 

occur toward Muslim community, local group leaders give speeches through the local 

media or do interviews with local journalists. For example, following the vandalism 

of the mosque in the wake of the mass shooting in San Bernardino, the Executive 

Council of the South Plains Islamic Center in Lubbock gave a speech, and the Imam 

(the person who leads prayers in the mosque) had an interview to condemn the attack 

and inform what Islam is and what Muslims are on behalf of the local community.  

Proactive Educational  

The participant who believed that anti- Islam bias or anti-Muslimism bias is 

associated with lack of knowledge or misconception about Islam were the people who 

generally applied proactive educational stigma management strategy. They believed 
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in this way they can change the (biased) views about Muslims. Particularly people 

who self-perceived as having a high level of religiosity tended to employ this strategy. 

They seemed to be willing to attract people who would be curious about Islam 

through their religious representations. For example, one of the female respondents 

was wearing Muslim Students Association (MSA) T-shirt during the interview, when 

I asked if the T-shirt would be a factor in facing unvented experience she answered 

as:  

“I want people to know that I am Muslim. I want them to see that I am Muslim 
so that they can ask me questions that way. I feel it is the same way with any 
girl who wears headscarf. People can ask them questions if you really know 
there is Muslims around.” 

In contrast to avoidance strategy, this respondent tried to reveal her identity through 

her clothes. Although she was not wearing the hijab, she believed that wearing the T-

shirt indicated her association with the group would have a similar role in the public 

to create an opportunity for proactive educational strategy. Additionally, as she 

mentioned some other covered females shared similar opinions that people would 

already know that they are Muslims and sometimes they became curious about 

Islamic culture so that they had chances to inform them proactively.  

The role of gender on the image that normalizing and affirming the Muslim 

American identity through the hijab well documented in previous research (e.g. 

Williams & Vashi, 2007) argued the hijab provides a clear identity maker, and 

culturally legitimate a space for women in formulating American Muslim identity that 

provides them an opportunity to become simultaneously not only good Muslims but 

also public women, young Americans. As these participants perceived, the role of 

gender in presentation of distinct cultural aspects emerged as a factor that sometimes 
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allow them to try to de-stigmatize the stigma by revealing the differentiating. As 

another respondent said: “I talk to them (neighbors) about Islam…because they ask 

and want to know more about our religion, not because they are scared or afraid.”  

As we mentioned earlier, these highly educated participants believed that the 

misconception of Islam that ground prejudices can be eliminated through interactions 

and correcting the concept. Indeed, some of the respondents assumed that Americans 

already became curious and interested in learning Muslims’ culture following 9/11. 

“A lot of people became conscious about Islam, Islam has become a 
household name you like it or not, so the people of knowledge or conscious 
they tried to dig down to find out what is exactly Islam, and it came up pretty 
good.  but I would just add if Islam was communicated directly like one on 
one, person to person it would be much easier to communicate or give a better 
understanding of Islam rather than to the media.” 

Therefore, these participants were volunteers to make people knowledgeable about 

“true Islam” that would not contain bias toward Muslims. Although, this strategy is 

risky as making the individual potential to the discrimination they believed that it” 

was worth” it anyway. Additionally, and actually due to their optimistic point of view 

about Americans and belief that “discrimination would come from lack of 

knowledge,” this proactive educational management strategy gave a chance to 

eliminate bias through informing them. As Mariam mentioned her rationale in 

applying this strategy: “I think it is better if Americans get educated more about the 

real Islam so they don’t do stare.” 

a) Proactive Independent  

On the other hand, few respondents who were American born and relatively 

young reported that their energy had run out- they felt too tired to be proactive 

educational. This is because since their childhood they always tried to establish 
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proactive or reactive educational strategies situationally, but through experiences they 

believed that people were not willing to understand the reality that Muslims are 

“normal.” Therefore, they mentioned that they would be proactive and do what they 

think that is true without having the concern to correct the misconception of Islam. As 

one of the respondents said, “I will act whatever is true regarding Islamic value, but 

not aiming to resolve their doubt, and to satisfy them”. One of them said that: 

“I feel like those people who I talked earlier and still think all Muslims are 
terrorist, they have closed mind thought process, and they do not want to 
understand new concepts and something that is different to them. I feel that is 
the case with most people who have these negative thoughts towards us.”  

The common attributes of these people were being born in the United States, 

and wearing hijab, so as they noted they have frequently been questioned since their 

childhood by non-Muslims and “got too exhausted” to employ a proactive educational 

management strategy, but will act proactively independent. As they said “just will do 

whatever needs to do as a member of the society, rather than with an intention to 

inform and prove people we are loyal Muslims.” These few females who employed 

this, interestingly had observable high-level of self-confidence during the interview, 

as well as (comparing other American born fellows) perceived a lower level of 

integration, yet a high level of identification with America. The rationale for this 

paradoxical orientation because their previous experiences, and in response to them as 

reactive or proactive strategies, they perceived that were not effective to change 

people bias. For instance, one of these participants reported that she always reactively 

educated her classmates but they were coming again and again with similar biased 

questions. Thus, their experiences led them to more interact with in-group people, but 

they highly reported to be proud to be Americans.  
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In relating to the meso level proactive educational stigma management 

strategy, the local community effectively organizes social and educational activities 

with the purpose of informing people about Islam and Muslims. The Muslim 

community in Lubbock primarily organizes activities through two main organizations 

which are the South Plain Islamic Center Executive Council, and the Texas Tech 

Muslim Student Association. Islamic center based organizations generally are 

interfaith social activities such as open public potlucks, dinner invitations during the 

Ramadan (holy month of fasting), and holiday celebrations. Additionally, the center 

offers religious education classes and activities for those who would be interested in 

knowing more about Islam and Muslims. For example, the Imam reported that 

sometimes church attendants or people who interact with the church come and ask 

questions about Islam when they are curious about specific topics.  

Additionally, the Muslim Students Association organizes on campus and off 

campus proactive educational activities. During the interview with one of the MSA 

presidents, I asked the actual mission of the association, and he read the mission they 

have put on their website as:  

“MSA is a cultural organization dedicated to promoting the Islamic cultural 
heritage. The organization seeks to increase the general public awareness 
about Muslims and Islam and to enhance a better understanding of their 
history and contributions to the world. MSA hopes to counter negative 
stereotypes and to erase misconceptions about the Muslim people by fostering 
their cultural heritage, identity and values and their past and present 
contributions to humanity. Also, it is among the goals of the MSA to facilitate 
Islamic practice for members in any possible way. Moreover, one of the goals 
of MSA is to act as a venue where Muslims and Muslim Americans can 
display and share different aspects of their culture with others.” 

As he mentioned the actual aims of the organization is to increase public awareness 

about Islam and Muslims. For example, one of the most important on-campus activity 
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that considered to be proactive educational would be the “Rose Event” that these 

group of students distributes free roses (rose refers to love) weekly with informative 

cards about the basic concept of Islam and Muslims. Additionally, the member of the 

association noted that they aim more organizational activities with other student 

associations in this years as a strategy purposed by larger Texas-based MSA that will 

be discussed in the following section. 

Proactive organizational /Americanization of Islam 

The functional application of this strategy is very similar to the meso level 

proactive educational management strategy, so sometimes differentiating them was 

difficult during data analysis. However, the distinct characteristic of proactive 

organizational stigma management strategy is grounded in a national level collective 

consciousness, so the local implications of this strategy have connections with the 

larger American Muslims communities such as Islamic Society of North America 

(ISNA), and The Council on American-Islamic Relations (CAIR). Emile Durkheim 

(1893) used the term “collective consciousness” to refer unifying forces in the society 

such as shared belief that capable to reinforce integration and solidarity in the society. 

As we have discussed in the literature review, a few scholars reported similar findings 

in their research such as Haddad and Harb (2014) use the title for their study as “Post-

9/11: Making Islam an American religion.” Although they discussed the phenomena 

as the effort of integration and identity formation of American Muslims, this study 

found that the stigma management strategy is the way of improving integration 

process. That is, hypothetically, the integration is the “what” to do for American 

Muslims to deal with Islamophobia, stigma management strategy is “how” to do it.  
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The group of people we interviewed believed the fact that organizational 

strategy necessitates a collective and stronger voice in response to both evil and 

ignorance discriminatory factors. Thus, first to develop collective conscious the 

community members employed functional mechanisms to reinforce in-group 

solidarity and effectiveness of the local community, then to make their voice stronger 

headed for intensive intergroup relations, particularly, interfaith dialogues. Although 

earlier studies mentioned the emergence of organizational integration strategies, I 

would argue that the political discourse and its implications for the society during the 

presidential election of 2016 accelerated the process of organizational stigma 

management strategy because, as we already mentioned, participants believed that 

“the social and political conditions in the country were getting better for Muslims.” 

However, the recent presidential election may indicate otherwise. Therefore, the 

response strategy must be both organizational and effective. 

This process becomes clearly recognizable during the election campaigns; 

community leaders, university professors who are considered to have social capital, 

and the Imam made efforts to make sure community members would vote. Thus, the 

Friday sermons were generally were about the compatibility of Islamic values and 

democracy, elections, and group solidarity. For example, during one of the Friday 

prayer Imam said: 

“We don’t have to sacrifice our identity in order to be American, we are 
enriching this country as much as everybody else, we are enriching this 
country by Islamic value, therefore, my identity as a Muslim is very critical 
because my values do not clash with values of this country justice, freedom of 
expression, and thoughts, freedom of religion these all my Islamic values. I’m 
not adopting these values to be part of society, yet these four values are the 
same Islamic values, they are exactly the same. When I see this, I don’t feel a 
conflict in myself.” 
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The imam basically tried to receive support from the community members for an 

organizational strategy that purposed to “make Islam one of the American religions,” 

by explicitly mentioning not through a cultural assimilation, but with a stronger 

integration. The other purpose of this citation targeted first generation members who 

had a low level of integration into society that was discussed earlier. Additionally, 

these community leaders were frequently pointing that we ‘have to vote for a political 

ideology that would not discriminate against us”, or “their political values do not 

contradict with our values.” Even though they did not explicitly used candidates’ 

names or their parties, community members knew that votes would not go for Donald 

Trump. As we reported earlier, Muslim Americans, in general, overwhelmingly vote 

for Democrats. 

On the other hand, the community leaders paid great attention to the “kids,” 

who felt a strong connection neither with their group members nor America. These 

high-status leaders believed that not the parents did not devote time to raise their 

children properly, thus, their children would have a conflict between their cultural 

values (group-base) and larger society values (mainstream American culture). 

Therefore, their concerns about these young members led them to look for solutions in 

which they would be “good Muslims and good Americans.” A few graduate students 

worked with community leaders to “cultivate these kids”.  When I asked their strategy 

for the cultivation of these young members one of the leaders said:  

“As Muslims, the road is long for us, it is not gonna be easy and hit it before 
9/11. The seriousness of the problem is that we need to make sure that the 
young people will not be anti-American and fall into these groups (radicals) 
and connected to us and our values to present them (Americans) the true 
Islam, not Islam that they are afraid of. I talk to this young generation that I go 
outside sit down and talk to people I accept their values, and they accept my 
values, I do not believe the Jesus is the god, but it does not mean to hate them, 
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I do not drink, but that does not mean because they drink I hate them. We 
should have confidence in our values to respond any question and comments.” 

Another leader said in response to the same question:  

 “We are talking about the facts here; we are doing the scientific study we 
need to understand the fact. You see must of the young Muslims they would 
rather not come to rituals and this is confidential because of this problem 
(referring feeling the lack of belongingness). They feel need to hear something 
like this more often, something caching their love something that validity what 
they see every day, they want to hear something very substantial that is really 
related to them. You don’t come and always say here is prophet did this and 
did that make them to feel good and you are gonna go to the haven so on. This 
is a level that those older generation like. But these Youngs are our future in 
America they would be who go churches and say we are Muslims, we don’t 
intend to harm and destroy the society, in fact we are part of it, what hurt 
America, hurt us, what is good for America, is good for us because we are 
Americans, and we are Muslims.”  

Here they mentioned that feeling tension between their dual identities as Muslims and 

Americanscauses these young people to suffer from serious damages if the 

responsible leaders do not intervene in the Americanized Muslim process and make 

sure that they are connected to the community. To eliminate the feeling of conflict 

they offered a reformation in religious education: 

“You will twist the religious education, they would feel a connection 
otherwise this is a world, and it is different (referring the gap between older 
generation and American born, the way they grew up differently) young 
generation.” 

Therefore, since these young members are perceived as “our future,” who will (in 

turn) employ proactive organizational strategy, these leaders tried to fill the gap 

between first-generation mostly do not perceived themselves to be integrated into to 

America these young people do not feel a strong connection to the group.   

Furthermore, the organizational strategy required cooperation and group 

solidarity to become more effective. Therefore, in addition, the perception of intensive 
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discrimination endangered the need for solidarity. As one of the respondents 

mentioned,  

“like we have to look out for each other, right? Like I mean if we don't cover 
each other honestly like anything to go wrong with people at Trump could 
become president, and then you know like that's really not gonna work for rest 
of Muslims.” 

Group solidarity developed through mechanisms among the local community of 

Muslim American in response to perceived evil discriminators such as the attack to 

the mosque. The mechanism that was frequently employed during the Friday prayers 

was, the unity of Muslims that established by Islamic supra-identity, “Ummah.” The 

following sentences are from my field notes during a Friday service; 

“We, all the same, we are brother and sister, we are an ummah, we have the 
same value that is the common cause. Dear brothers and sisters! We are 
believers of Allah, and we have to represent Islam in the way Allah commends 
collectively. We have to show what the true Islam is and what as Muslims we 
are.” 

The concept of “Ummah,” or the whole community of Muslims bound together by 

ties of religion with all aspects of life such as racial/ethnic, social, political and 

economic, was functional to establish a unity based on human equality. Because this 

concept is perceived to eliminate racial/ethnic inequalities, thereby, it constructs a 

brotherhood/sisterhood consciousness based on religious ties, as the imam 

emphasized. 

In addition to employing solidarity mechanisms, those community leaders 

frequently were giving the speech to inform the members about the proactive 

organizational stigma management strategy. The following citations are from different 

Friday services: 

“We need to come out very strong, we don’t wait events happen and be 
reactive, we have to be proactive we should not be reactive, all the time come 
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and say they are terrorists we are not part of them, this is not an Islamic 
value.” 

“We have to go back (referring (9/11) gradually pull back and give try instead 
of hiding away we should come together then show the true face of Islam, we 
are not terrorists, take effort for our side and gradually make them see the 
difference between terrorists who claim to be Muslims and Muslims who seek 
the peace for this society.” 

 

Additionally, we asked the community leaders about their goal for the strategy and its 

effectiveness during the interviews. They were more likely to be optimistic about the 

future of Muslims in this country. They believed that the only thing they can do is 

pursue collective efforts, and in the long run hopefully, Americans will realize these 

efforts. For instance, two of them said:  

“The fact that we are a minority the action of the few affect us substantially, 
and the changing the views is not gonna be fast because we have no media 
power that discriminates Muslims and affect the society. This is our duty to 
tell them the truths.” 

 “Islamophobia being used in media, I’m I at disadvantageous? Yes, I’m at 
disadvantageous, so should what I do, the answer is interacted and talk to the 
people the true Islam, you don’t have to give a speech all the time, yet tell 
them through your behaviors.” 

With respect to the proactive organizational strategy and intergroup relations, 

community leaders organized interfaith dialogue, local conferences, visits, and 

invitations as early mentioned. Additionally, the Muslim Student Association 

undertakes a significant role in intergroup interactions. The MSA is a functional and 

effective group open to thousands of people who interact with the university, so the 

opportunity for interactions led them to organize various social and educational 

activities such as the Rose Event we have mentioned. The association has a 

connection with the larger Texas Muslim Student Association. Therefore, the 

presidents of the associations reported that they attended a summer camp organized 

by the larger Student association where the mission and vision of these student 
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associations were discussed, and future activities planned. One of the managers of the 

associations mentioned that they would organize more social and educational 

activities along with other student associations at Texas Tech University. Moreover, 

they have attended, for example, the women march, and they reported that will attend 

other larger social activities. The purpose was to participate in not only Muslim-base 

organizations but also larger social and political organizations to attend stronger 

voices and be considered Americanized.  The proactive organizational strategy 

appeared with high motivation and an effort to form a holistic and concrete Muslim 

American Identity through intensive integration strategies with the larger society.  

The Connection of Strategies with Integration and Identification  

The analyses of the associated behaviors and stigma management strategies 

revealed that to determine the orientation of the individual toward integration 

identification and management strategies are related to each other’s.  However, their 

complex relations necessitated other factors to take into consideration. That is, the 

structural strategies were employed situationally based on the perception of 

discriminators, type of discrimination and the structural conditions for the individual. 

For the second generation as well as high-status participants the straight relation was 

clear between strategies and associated behaviors. These people perceived themselves 

as highly integrated and identified with America, mainly employed proactive 

educational, proactive organizational, and situationally reactive educational stigma 

management strategies. However, the reactive educational strategy was used by other 

participants to protect themselves as well when they perceived that the incident is 

“harmless” and the bias is because of the lack of knowledge.  
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However, when the incident was considered as evil the avoidance 

management strategy used. People those who employed avoidance strategy were 

relatively lower-states as well as first generations who did not have secure positions 

and social capital. The avoidance strategy negatively affected social integration of 

people particularly females who believed that the outside is dangerous, so integrating 

within Muslim group is more secure.  The proactive organizational stigma 

management strategy was organized by high-status people who have a higher level of 

integration and identification, but was practiced by all segments of the group when 

employed collectively. Therefore, even if an individual practiced avoidance, had a 

low level of integration and identification with America, he/she participated the 

organizational strategy to increase its effectiveness at least with his/her physically 

presence in the organizational activities.  
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CHAPTER VII 

CONCLUSION 

 The question of how smaller subgroups integrate into society, particularly when 

those subgroups are considered by some in the majority society to be oppositional, is 

inextricably bound up with how the group manages that bias and the individual 

variations in that group that affect that bias.  Here, I examined how Muslims in a 

generally oppositional setting generate identities as Muslim Americans while 

simultaneously integrating into American society and managing the stigma of being 

seen as a culturally oppositional group.  Using interviews and ethnographic fieldwork, 

I inductively determined that these three theoretical concepts – identity formation, 

integration, and stigma management – can be seen through the lens of Goffman’s 

theories on identity work, stigma, and stigma management.  

 Stigma, as a concept, is socially constructed based the perceptions of normality 

of the surrounding group.  That is, one can be stigmatized because of a physical or 

social characteristic. For Muslims, the categorization of tribal-based stigma (Goffman, 

1963) enabled this study to examine stigmatization of this ethnoreligious group via 

socioreligious ties. Additionally, in order to discuss in depth Muslim Americans’ 

acculturation orientations within American society, Berry’s model of acculturation 

provided a broader perspective to analyze the orientations of both the minority and 

majority toward each other. Although as the host society the U.S. ostensibly promotes 

and ensures cultural diversity as the orientation in accepting immigrants, and as the 

minority, Muslims attempt to integrate (as the correspond acculturation strategy of the 

model), the resistance of the host society toward Muslims’ supposed oppositional 

culture challenged Muslim Americans’ attempts to fit in that model. Thus, this study 
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attempt to extend that model in reference to Muslim Americans’ self-perceived 

integration into American culture and identification with America. 

 The first research question attempted to explore what the factors or elements 

are that stigmatize this group.  More specifically, what are the factors that cause self-

perceived discrimination and what are they caused by? We found that perception of 

the stigma that stereotypes this group of people in this study was because of personal 

association with the religion of Islam. Thus, the stigmatization and consequent 

prejudices and discriminations toward these people occur when their relations to 

Islam are discovered. The main thematic factors that emerged from the data were 

Hijab and Femaleness, “Non-American” Clothing or Style Choices, Non-white Race, 

Middle Eastern Nationality, High Social Status, and Religiosity. The intersectionality 

of gender and religion was prominent in increasing self-perceived discrimination for 

Muslim Americans because of its distinct representation of Islam by male and 

females. That is, in contrast to Muslim males, Muslim females (by wearing the hijab 

and/or the other styles of covering), perceived a higher experience of discrimination. 

In relation to one’s outfit, style of choice, and perceived discrimination, males 

perceived traditional or religious clothes like the thobe, accessories such as an Islamic 

hat, and long beard as determinants of being stigmatized and experiencing a high level 

of discrimination. Additionally, while the intersectionality of race and religion is a 

significant factor for black Muslims in experiencing discrimination, Arab participants 

similarly were more likely to perceive as important the intersectionality of nationality 

and religion on facing unfavorable incidents due to their stigmatized national and 

religious identities. Participants whose names are associated with religion or 

nationality perceived a higher level of discrimination. Finally, religiosity was 
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associated with self-perceived experiences of discrimination because it increased 

one’s chance of visibility.  On the counter side, being high-status in society (such as 

having a professional occupation or higher level of education) was seen as an 

influential agent that decreased the self-perceived level of discrimination. 

 The second research question examined Muslim American Identity formation 

processes in the face of discrimination and integration. This study finds that one’s 

self-perceived integration into American society and identity formation as a Muslim 

American interplay with each other in an inclusive process. On the other hand, the 

influential factors on perceived integration and identity formation are certainly 

directly related to the previous experience of discriminations, but some other elements 

also appeared to affect this relationship such as generation of citizenship, social status, 

age, and religiosity. Overall, the results related to the research question concluded 

that, people those who self-perceived well integrated into mainstream American 

culture, they identified themselves Americans as well. However, the first generations 

who were young and lived in the united states for less than 10-12 years, they felt that 

ascribing American identity is something that needs to be acquirered in the process  

even if they selfpercieved themselves as highly integrated. First generations who are 

older perceived a low level of integration and identification with America. American-

born participants and high-status people in this study perceived themselves as very 

well integrated and Americans. However, lower age emerged as a significant factor 

for American-borns to feel an identity crisis or a disharmony of these dual identities 

while religiosity appeared to be a prominent factor in attributing a hierarchical 

precedence to Muslim American identity (i.e., Muslim over American). On the other 

hand, I find that Muslim Americans, in general, are not very well integrated into 
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larger American society because both the perception of being stigmatized and a 

religious culture that does not allow them to participate social activities with non-

Muslims even though they are happy and satisfied to live in the United States and 

proud to be Americans.   

  The last research question for this study was designed to chronicle how this 

group of people manage that religious stigma in their everyday lives among the 

“normal,” and whether their management strategies would have connections with the 

previous unfavorable experiences, and self-perceived integration and identification 

processes. Although we find that stigma management strategies are affected by factors 

in perceived discrimination, the perception of discriminators as ignorant versus evil 

affect what type of strategy will be employed. This study determines that four stigma 

management strategies were employed to eliminate prejudices and possible threats 

toward their oppositional religious culture: avoidance, reactive educational, proactive 

educational and proactive organizational. Avoidance took place in two ways in which 

the individual either removed connotations are associated with the stigmatized social 

identity or refrains from further dialogue so as not to get more attention when 

encountering unfavorable treatment.  

 Avoidance influenced the type of integration and its frequency but did not seem 

to affect participants in identification with America. The reactive educational strategy 

is applied in response to direct questioning, which means it mostly occurred in the 

aftermath of terroristic attacks in the name of Islam.  Through the reactive educational 

management strategy, participants attempted to prove themselves as loyal to the larger 

society, and have no connection to the barbaric groups like ISIS. The first generations 

at the micro level were more likely to attempt to reactionarily educate while at the 
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meso level, Muslim community-based organizations applied this reactive strategy 

through condemning the attacks via local media.  This strategy in general was 

employed situationally as needed, people who employed this strategy were mixed in 

identification with America and at the level of integration. As the participants in this 

study, in general, are highly educated people who believe that prejudices stem from 

ignorance, they mostly believed that proactive educational stigma manage strategy is 

the most effective one in response to the stigmatization. These participants were 

second generations as well as high-status people who self-perceived a higher level of 

integration into mainstream American culture and identifying themselves as Muslim 

Americans.  

 Finally, this study identifies the last stigma management strategy as proactive 

organizational, which, as a new meso-level tactic, attempts to normalize Muslim 

American identity. Muslim community leaders and associated organizations in the 

local area play significant roles in managing this strategy properly and effectively. 

Therefore, in addition to attending and organizing social and political activities, these 

pretenders encourage in-group solidarity and collective consciousness for a stronger 

joint action. Particularly, two cohorts within the community were trying to be 

persuaded. The first cohort was the first-generation older members of the group who a 

had lack of social and political participation, and the second cohort was young 

members of the group, “kids” who had lack of connection to the local Muslim 

community.  Therefore, while first-generation older people were encouraged for 

integration into larger society, second-generation youngers were desired to be more 

connected to the in-group to balance this organizational strategy. Besides the fact that 

the Muslim population is steadily growing in America, since proactive organizational 
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is a new strategy, it is difficult to foresee how the strategy would evolve into social 

activism. However, these people are very optimistic in believing it to be an effective 

way to educate Americans on “harmless Muslims” as well as the future of a loyal 

Islam in this country.  Thus, I call this the Americanization of Islam in the United 

States as Williams (2010) named this effort as crating American Islam, while Haddad 

and Harb (2014) called it as making Islam American religion.  

 In terms of areas for future research, this study came up with a model that 

explains the situation with oppositional groups.  For Muslim Americans particularly, 

this model can be taken into consideration in areas of further research that examines 

stigma, acculturation and stigma management strategies, and Muslim American 

identity formation. This study suggests three further areas of research on Muslim 

Americans: First, how and in what ways the local Muslim community works on 

American born younger generation to maintain their cultural/religious identities and to 

deal with the feeling of an identity crisis. Second, the effect of experiencing identity 

conflict on middle and high school Muslim students’ educational outcomes. Third, 

backstage research (preferably employing ethnographic methods) should focus on the 

first generations who are considered to be isolated, specifically, the effort of 

community leaders to integrate them into society.  Does this effort positively 

influence their integration behaviors, and how does it influence their child-rearing 

methods and their children’s feeling about the tension that can accompany the identity 

of Muslim American?  
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APPENDICES 

A. IRB APPROVAL 
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B. ADULT CONSENT FORM 

What is this project studying?  

This study is called “Muslim American Identity.” This study will help us learn how 
your experiences have affected your integration and identity formation in the U.S. 
What we learn may help to people with similar issues, and we hope to publish this 
study widely to make it as beneficial as possible.  

What would I do if I participate?  

In this study, you will be asked to share your experiences, thoughts and feelings. 
Some questions will be about you. Some questions will be about your thoughts. Some 
will be about how you feel and what you experienced. The interviews will be audio 
recorded in order for us to obtain accurate information.  

How will I benefit from participating?  

Besides providing the project with valuable information, participants will not be paid 
financial compensation for participation. 

Can I quit if I become uncomfortable?  

Yes, absolutely. Your participation is completely voluntary. Dr. Maloney and the 
Institutional Review Board have reviewed the questions and think you can answer 
them comfortably. You may skip any question you do not feel comfortable answering. 
You can also stop answering questions at any time. You are free to leave any time you 
wish. Participating is your choice. However, we do appreciate any help you are able 
to provide.  

How long will participation take? 

 We are asking for 30 minutes of your time.  

How are you protecting privacy?  

Your name will not be linked to any documentation and any use of this material in 
reports, publications or presentations will never be associated with participants in this 
study without permission. No one other than the researchers associated with this 
project will have access to the raw data. All related documentation will be stored on a 
password protected computer, and hard copies will be kept in a locked filed cabinet in 
Texas Tech researcher’s locked office.  

I have some questions about this study. Who can I ask? 

• The study is being run by Dr. Maloney from the Department of Sociology, 
Anthropology and Social Work at Texas Tech University. If you have questions, you 
may contact her at patricia.malone@ttu.edu or 917-797-7123. 

• TTU also has a Board that protects the rights of people who participate in research. 
You can ask them questions at 806-742-2064. You can also mail your questions to the 

mailto:patricia.malone@ttu.edu
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Human Research Protection Program, Office of the Vice President for Research, 
Texas Tech University, Lubbock, Texas 79409 or email them to hrpp@ttu.edu.  

 

 

If you agree to answer my questions, please sign your name on the line. 

 

 

_______________________________________                         

Signature   

_____________                                                                                            

Date 

_____________________________________                                                                                    
Printed Name  
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C. INTERVIEW QUESTIONS  

1. What is your current role or occupation?  How did you come to have that? 

2. Religion is of varying importance to different people and can change in importance 

over your lifetime.  Right now, how important is your religion to you?  How did you 

come to that conclusion? 

3. In general, do you think the events of 9/11 affected attitudes towards Muslim 

people? 

4. Have you ever personally seen any unfavorable attitudes towards Muslim people? 

From whom?  Do you think there’s anti-Muslim people bias or anti-Islam bias? 

5. Do you think that Americans hold one single attitude towards Muslims in general?  

If not, how does it differ? 

6. Are you an American born or an immigrant?  If so, how long since you arrived in 

America? 

7.  On a normal day, do you think of yourself as a Muslim or American Muslim?  

What does that mean to you? 

8. Do you feel yourself as integrated into American society? 

9. Are most of your friends Muslim or non-Muslims?   

10.  What sort of social activities do you engage in and with whom? 

11.  Is there anything else I should ask you? 

 


