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Abstract 

 

Basinger (2002) defines religious diversity as a ‘religious epistemic peer conflict’.1 According 

to this thesis religious diversity does not only depend on difference of opinion but the difference 

in practice and belief by diverse Pakistani Muslims. This project deals with the subject of 

religion and migration. In this piece of research, the migration of Pakistani Muslim migrants 

to Germany is analysed by exploring the intra-religious diversity amongst them. The project 

aims to explain the religious living standards of the Pakistani community based on its change 

after migration to Germany. The perception of diversity and conduct of life are explored whilst 

focusing on intra-religious diversity among Pakistani Muslims migrants in Germany. The 

emphasis is on the difference of diverse denominations of Islam. Two Islamic denominations: 

Shia and Sunni, with their sub-denominations, are observed in order to unearth the differences. 

It also investigates the significance of religious organisations and religious leaders in the life 

of migrants by observing the visible denominational religious practices. Another aim is to find 

out the differences before and after migration in respect to religious and social context, as well 

as the respondents' ideas about their dressing pattern as a result of the new cultural interface. 

 The whole dissertation strives to investigate a major question, ‘what has changed after 

migration?’. 

 

The qualitative research methodology was applied throughout the study. The study sample 

consisted of male and female Pakistani Muslim migrants coming to Germany for higher 

education, employment, business and family reunions. A semi-structured questionnaire was 

prepared in the Urdu language to conduct the field research. All interviews were transcribed 

and analysed in two phases: the sequence analysis and the comparative approach. It is found 

that Pakistani Muslim migrants change their perception of diversity and conduct of life after 

coming to Germany. After migration, they associate themselves with either Shia or Sunni 

denominations, and exclude sub-denominational affiliations, as found in Pakistan. The few 

Pakistani religious organisations serve the community in all religious matters. The Pakistani 

Muslim female diaspora is observed in their cultural and integrated way of living. This 

dissertation is a contribution to the existing and upcoming studies in the field of religion and 

migration, by enhancing the change perceived by the migrants in their conduct of life. 

 

                                                 
1 Basinger, Religious Diversity. 
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Zusammenfassung 

 

Basinger (2002) definiert religiöse Diversität als ein „religiöses epistemisches Peer-Konflikt“.2  

In dieser Dissertation handelt es sich bei der religiösen Diversität nicht bloß um einen 

Meinungsunterschied, sondern um den Unterschied zwischen Glauben und Ausübung des 

Glaubens bei diversen pakistanischen Muslimen. Dieses Projekt befasst sich mit den Themen 

der Religion und der Migration. In dieser wissenschaftlichen Forschung wird die Migration 

von pakistanischen Muslimen nach Deutschland analysiert, indem man die intra-religiöse 

Diversität unter ihnen erkundet. Ziel des Projektes ist es, den Veränderungen im 

Lebensstandard der pakistanischen Gemeinschaft nach der Auswanderung nach Deutschland 

auf den Grund zu gehen. Dabei wird besonders auf den Unterschied zwischen diversen 

Glaubensgemeinschaften des Islam Wert gelegt. Es werden die zwei Glaubensgemeinschaften 

Shia und Sunni, mit ihren Untergruppen betrachtet, um die Unterschiede klarzustellen. Es wird 

auch der Stellenwert verschiedener religiöser Organisationen und Glaubensoberhäupter im 

Leben der Migranten untersucht, indem die sichtbaren Glaubenspraktiken beobachtet werden. 

Ein weiteres Ziel dieser Dissertation ist es, die Unterschiede vor und nach der Migration im 

religiösen und sozialen Kontext herauszuarbeiten, sowie die Vorstellungen der Befragten zum 

Kleidungsstil als Ergebnis der neuen kulturellen Schnittstelle. Die gesamte Arbeit befasst sich 

damit, eine wichtige Frage zu untersuchen: „Was hat sich nach der Migration verändert?“. 

 

Im gesamten Verlauf der Studie wurden qualitative Forschungsmethoden angewandt. Die 

Versuchsgruppe bestand aus männlichen und weiblichen pakistanischen muslimischen 

Migranten, die aus Gründen der höheren Bildung, der Beschäftigung, Wirtschaft und 

Familienvereinigungen nach Deutschland kamen. Ein semi-strukturierter Fragebogen wurde 

auf Urdu erstellt um die Feldforschung durchzuführen. Alle Interviews wurden erfasst und in 

zwei Phasen analysiert: in der Sequenzanalyse und der vergleichenden Herangehensweise. Es 

ist festzustellen, dass pakistanische muslimische Migranten ihre Wahrnehmung von Diversität 

und ihre Lebensweise nach der Ankunft in Deutschland ändern. Nach der Migration assoziieren 

sie sich nur noch mit den Shia oder Sunni Glaubensgemeinschaften und grenzen sich von deren 

Untergruppen, die es in Pakistan häufig zu finden gibt, ab. Die wenigen pakistanischen 

religiösen Organisationen dienen der Gemeinschaft in allen religiösen Angelegenheiten. Die 

pakistanische muslimische weibliche Diaspora wird in ihrer kulturellen und integrierten 

                                                 
2 Ibid. 
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Lebensart eingehalten. Diese Dissertation ist ein Beitrag zu existierenden und anstehenden 

Studien im Bereich der Religion und der Migration, indem die Veränderungen, die Migranten 

in ihrer Lebensweise wahrnehmen, hervorgehoben werden. 

 

1. Kapitel: Einführung und Zustand des Feldes 

 

Diese Arbeit basiert auf Untersuchungen, die durchgeführt wurden, um die intra-religiöse 

Vielfalt unter den in Deutschland lebenden pakistanischen muslimischen Migranten zu 

ermitteln. Diese Arbeit gliedert sich in vier Hauptkapitel. Das erste Kapitel dieser Arbeit gibt 

Hintergrundinformationen zu den grundlegenden Konzepten dieser Dissertation basierend auf 

der vorhandenen Literatur. Beim Aufbau einer Basis für die nächsten Kapitel geht es auch um 

Religions- und Migrationsliteratur, vor allem um die muslimische Diaspora. Das zweite 

Kapitel bietet die Einzelheiten von Methoden und erläutert den Forschungsansatz, 

Probenahme, Datensammlung und Datenanalyse. Das dritte Kapitel stellt den empirischen Teil 

dar, es mit Analyse und Diskussion. Das letzte Kapitel schließt die gesamte Arbeit ab und fasst 

die Ergebnisse zusammen, um die weitere Forschung zu fördern. 

 

In diesem Kapitel wird die Definition der Diaspora zusammen mit der Geschichte der 

religiösen Diaspora aufgezeigt, gefolgt von der Diversität mit dem Fokus auf die 

Begriffsbestimmung von Monika Salzbrunn (2014) und „Super-Diversity“ von Steven 

Vertovec (2017). Verschiedene Dimensionen der Vielfalt, zum Beispiel soziale, ethnische, 

ökonomische und weitere, werden erläutert. Der Fokus liegt auf der religiösen Vielfalt, weil 

sie den Kern dieser Arbeit erklärt. Diversität existiert als ein Statement der Tatsache mit 

verschiedenen Religionen im Leben, was schon immer so war, aber dieses Kapitel beschäftigt 

sich mit der religiösen Vielfalt unter den Aktivitäten der normativen Ansprüche des religiösen 

Pluralismus. Der Ansatz des Pluralismus wird mit der bestehenden Literatur diskutiert, in der 

sich die Veränderung und Konsistenz religiöser Einstellungen auf Migration konzentriert. Die 

Gegenwart von Religion und das Szenario der Migration in Deutschland konzentrieren sich auf 

die Darstellung der ganzheitlichen Sicht auf die Auswanderungsaspekte und auf die 

lebenswichtige Repräsentation von Muslimen in Deutschland, basierend auf der Studie von 

Sigrid Nökel (2002). 
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Der Unterteil dieses Abschnitts konzentriert sich auf die pakistanische Gemeinschaft in 

Deutschland, die in Pakistan vielfältig, aber nicht pluralistisch ist. Aufgrund der begrenzten 

Literatur der pakistanischen Gemeinde verwendet in Deutschland, wird das Beispiel des 

Pakistaner in Großbritannien von Pnina Werbner (2013) detailliert wird hier das Bild der 

pakistanischen Muslime in der europäischen Einstellungen in Bezug auf ihre Lebensführung 

und die Wahrnehmung der religiösen Vielfalt gezeigt. Die weibliche Präsenz unter der 

pakistanischen muslimischen Diaspora wird in diesem Kapitel behandelt. Um die Diaspora zu 

verstehen, ist die Demographie von Pakistan und seiner religiösen Vereinigung im Detail 

vorgesehen. Dadurch werden die Vielfältige Aspekte unter den Muslimen sowohl an den 

Konfessionellen, als auch auf der subkonfessionellen Ebene in Pakistan verbessert. Die 

aktuelle religiöse Situation in Pakistan erklärt die Probleme, die mit religiöser Vielfalt und 

politischen Veränderungen, die sich im Laufe der Zeit in dem Land ereignet haben verbunden 

sind. Die Absichtserklärung gibt Auskunft über die Hypothese dieser Forschung und darüber 

hinaus erläutert Sie die wichtigsten Ziele dieser Studie. 

 

2. Kapitel: Forschungsmethoden 

 

Dieses Kapitel beschreibt die im Rahmen dieser Dissertation angewandten 

Forschungsmethoden. Mehrere Perspektiven mit Einbeziehung der zwei Hauptthemen werden 

untersucht, um den Umgang mit der Vielfalt in Religion zu analysieren. Die ausgewählten 

Methoden dienen dazu, mehrere Schichten des Fortschritts sichtbar zu machen. Ebenfalls wird 

der Entscheidungsprozess offenbart, mit dem die passende Methodik für die Probenahme, 

Datensammlung und Auswertung ausgewählt wurde. Dieses Kapitel dient als Grundlage für 

ein besseres Verständnis bezüglich der erfolgten Vorsichtsmaßnahmen beim Aussuchen von 

Probanden, Fragen, Themen und der Analysenmethode für das Hauptthema dieser Dissertation. 

Durch eine qualitative Vorgehensweise wird die intra-religiöse Vielfalt pakistanischer 

muslimischer Migranten in Deutschland untersucht. Dieses Forschungsdesign wird anhand 

detailliert beschriebener Methoden erklärt. Auf der Grundlage des Stichprobenverfahrens 

werden Kriterien identifiziert, mit denen man Probanden aussucht. Des Weiteren wird das 

Verfahren bei der Durchführung von Interviews, Fragebögen und der qualitativen 

Datensammlung erklärt. Die Sequenzanalyse und das Vergleichsverfahren werden ebenfalls 

beschrieben. Ziel dieses Kapitels ist es den Fokus auf die Validität und Reliabilität der Arbeit 

zu richten, und gleichzeitig ethische Bedenken und die Rolle des Forschers miteinzubeziehen. 
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Die Analyse beschreibt außerdem bei der Forschung aufgetretene Schwierigkeiten, die in 

zukünftigen Arbeiten umgangen werden könnten. Am Ende dieses Kapitels wird eine 

schlussfolgernde Zusammenfassung desselben geboten. 

 

3. Kapitel: Empirisches Kapitel (Ergebnisse und Diskussion derselben) 

 

Die Aufgabe des dritten Kapitels ist es, die Ergebnisse in zwei Phasen auszuwerten – die 

Sequenzphase und die Vergleichsanalyse. In der gesamten Analyse wurde eine objektive 

Herangehensweise verwendet, um die Muster und Strukturen des Lebens pakistanischer 

muslimischer Migranten in Deutschland zu bewerten, besonders in Bezug auf die Auffassung 

von Vielfalt und den Lebensstil. Dieses Kapitel ist zweigeteilt in: (1.) die Auffassung von 

Vielfalt und (2.) der Lebensstil von pakistanischen muslimischen Migranten in Deutschland. 

Diese zwei Elemente spielen eine entscheidende Rolle bei der Beantwortung der 

grundlegenden Fragestellung dieser Arbeit. In mehreren Abschnitten werden diverse 

Typologien und Muster von pakistanischen muslimischen Migranten anhand von Feldstudien 

und Analysen vorgestellt. Der erste Teil dieses Kapitels handelt von der Wahrnehmung von 

Vielfalt unter pakistanischen muslimischen Migranten, in Bezug auf ihre sozio-religiöse 

Situation vor und nach der Migration. Der zweite Teil widmet sich ihrer Identität in Bezug auf 

Nationalität oder Religionszugehörigkeit. Darüber hinaus wird die Variabilität von 

Glaubensgemeinschaften untersucht, insbesondere durch die Frage nach der Assoziation mit 

einem Pir/Shaykh. Die Frage nach der Definition des Begriffs ‘Religion’ unterstreicht die 

Bedeutung religiöser Vielfalt unter Migranten. Dieser Teil erklärt, inwiefern Migranten 

Glauben in Bezug auf Glaubensgemeinschaften repräsentieren. Der letzte Abschnitt dieses 

Teils diskutiert das Thema ‘Vielfalt nach Migration’. Der zweite Teil, ‘Lebensstil’, berichtet 

über die Moral von Migranten in Deutschland informieren, auch in Bezug auf die Bedeutung 

religiöser Organisationen und Anführer. Ein Abschnitt befasst sich insbesondere mit 

weiblichen Glaubensgemeinschaften und deren Kleidungsstil sowie Erziehungsmethoden. 

Diese Aspekte beleuchten nicht nur den gegenwärtigen Zustand von weiblichen pakistanischen 

muslimischen Migranten, sie weisen auch auf die traditionelle Rollenverteilung von Mann und 

Frau in pakistanischen Haushalten hin.  

 

Die Passagen beider Teile des Kapitels bestehen jeweils aus zwei Unterabschnitten. Diese 

beschreiben zwei Analysenphasen, (1.) die Sequenzanalyse und (2.) die Vergleichsanalyse. 



 viii 

Sequenzen werden nochmals mit einer vergleichenden Herangehensweise analysiert. Jeder 

Teil wird in einer Vergleichstabelle aufgeführt, die im Anhang zu finden ist. Anschließend 

wird die Tabelle evaluiert, um die Faktoren zu bestimmen, die festlegen ob die Hypothese 

angenommen oder, in späteren Schlussfolgerungen, abgelehnt werden kann. Die mögliche 

Hypothese wird abgeleitet und mit Hilfe des ‚abduction approach‘ erläutert. 

 

4. Kapitel: Schlussfolgerung 

 

Dieses Kapitel skizziert die Ergebnisse und präsentiert die abschließende Zusammenfassung 

dieser Arbeit. Das Fazit basiert auf den Zielen der Studie, wie sie im ersten Abschnitt dieser 

Dissertation vorgestellt wurden. Dieses Kapitel beantwortet die Frage nach dem 

Vorhandensein oder Fehlen von intra-religiösen Vielfalt unter den pakistanischen 

muslimischen Migranten in Deutschland, indem ihrer Wahrnehmung von Vielfalt im Alltag 

erörtert wird. Dieses Vorgehen dient dem Zweck herauszufinden, ob pakistanische 

muslimischen Migranten selbst einen Unterschied bezüglich ihres sozialen, religiösen und 

kulturellen Lebens in Deutschland feststellen. Sowohl männliche als auch weibliche Segmente 

der Migrationsgesellschaft haben ihre Erfahrungen in Bezug auf die Wahrnehmung der Vielfalt 

und Lebensführung während muslimischer Migranten in Deutschland geteilt. Die 

Schlussfolgerungen und wichtigsten Erkenntnisse könnten ein Anhaltspunkt sein, das 

Vorhandensein religiöser Vielfalt unter den pakistanischen muslimischen Migranten in 

Deutschland weiter zu erforschen. Das Kapitel fasst alle wichtigen Befunde genau zusammen 

und erklärt diese hinsichtlich ihrer Beziehung zu den drei Hauptzielen dieser Forschung. Dieser 

Abschnitt dient zusätzlich als Grundlage für zukünftige Forschungsarbeiten auf diesem Gebiet. 
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CHAPTER 1: INTRODUCTION AND STATE OF THE FIELD 

 

1.1 Introduction 

 

This thesis is based on research done to find intra-religious diversity among Pakistani Muslim 

migrants living in Germany. It merely focuses on the question of change after migration. This 

thesis is divided into four major chapters. The first chapter provides background information 

on the fundamental concepts of this dissertation based on the existing literature. It also deals 

with literature regarding religion and migration, primarily concentrating on the Muslim 

diaspora. While building up a base for upcoming chapters. The second chapter offers details of 

methods while explaining my research approach, sampling, data collection and data analysis 

methods. The third chapter represents the empirical part of the research, it with analysis and 

discussion. The last chapter concludes the whole work and summarize the findings to promote 

further research. 

 

In this chapter I present the definition of diaspora along with history of the religious diaspora 

followed by diversity with its focus on the definitions given by Monika Salzbrunn (2014) and 

super-diversity by Steven Vertovec (2017). Different dimensions of diversity, for example, 

social, ethnic, economic, gender, cultural and religious diversity are explained. The focus is 

given to religious diversity because it explains the core of this work. Diversity exists as a 

statement of fact with different religions in life, which has always been so, but this chapter is 

dealing with the religious diversity under the operations of the normative pretensions of 

religious pluralism. I approach pluralism with existing literature where the change and 

consistency in religious attitudes are focused on migration. The presence of religion and the 

scenario of migration in Germany focuses on presenting the holistic view on the emigrational 

aspects and indicating the vital representation of Muslims in Germany, based on the study by 

Sigrid Nökel (2002). The sub-part of this section focuses on the Pakistani community in 

Germany, which in Pakistan is diverse but not pluralistic. Due to limited literature on the 

Pakistani community in Germany the example of Pakistanis in Britain by Pnina Werbner 

(2013) is detailed to show the picture of Pakistani Muslims in European settings regarding their 

conduct of life and their perception of religious diversity. The female presence among the 

Pakistani Muslim diaspora is also discussed in this chapter. To understand the diaspora, the 
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demography of Pakistan and its religious association is provided in detail to enhance the 

diversity aspect among Muslims both at the denominational and sub-denominational level in 

Pakistan. The current religious situation in Pakistan explains the issues associated with 

religious diversity on political changes that occurred in the country over time. The statement 

of purpose gives information about the hypothesis of this research and furthermore explaining 

the main objectives of this study.  

 

1.2 Diaspora 

 

1.2.1 General Definition 

 

‘A religion is a unified system of beliefs and practices about life and the world related to the 

supernatural that unite the believers or followers into a social organization of moral 

community’.3 Diaspora is a Greek term and derived from ‘dia -’ and ‘speirein’ which means 

‘to scatter’, ‘to spread’ or ‘to disperse’.4 In 900-800 BCE, this term was used for the 

‘colonization of Asia Minor and the Mediterranean in the Archaic period’ as mentioned by 

Robin Cohen.5 Around the 5th Century BCE, this term was understood as negative and hostile, 

‘it implied processes of dispersion and decomposition, a dissolution into various parts’.6  Later 

the term diaspora was used for Jewish community which was exiled or banished. Diaspora does 

not only define the act of dispersing the land, but the actors as well. Among Christian 

communities, the term diaspora is used regarding their existence outside of Jerusalem as 

dispersed community. Christian denominations also applied the term ‘diaspora’ when they are 

in the minority. Both Jews and Christians used the term ‘diaspora’ more or less in similar 

semantics and had ignored the latest use of this term in other disciplines. George Shepperson 

applied the term diaspora to African colonial slaves used in the mid to late 20th century.7 

 

1.2.2 History of Religious Diaspora 

 

After being used for the Jewish and African communities, “diaspora” is employed in various 

disciplines which encounter cultural, religious and social migration. However, the history of 
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4 Baumann, ‘Diaspora’, 315. 
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religion was not quick to use this term for all faiths, because of its specific use regarding the 

Jewish community. Nevertheless, in the mid 19th and late 20th century, this term is used in 

respect to change and continuity in religion. Stuart Hall stated that ‘diaspora identities are those 

who are constantly producing and reproducing themselves anew, through transformation and 

difference’.8 The meaning of the term diaspora becomes blurred and confused. Transcultural 

comparisons notably apply to delineate the triangular relationship of diaspora group, (former) 

ancestral homeland and country of present residence. In Baumann (2000)’s article he referred 

to Saint-Blancat’s fourfold model of a diaspora group’s relational attitude to its (former) 

country of origin to its actual country of residence where he compared Jewish diaspora histories 

and the current Muslim presence in Europe.9 It was based on the group's favouring of distance 

on the one hand or proximity on the other hand towards the other relational poles within the 

triangular diasporic web.10 People who migrated in recent times are part of a ‘late modern 

diaspora’ which is not as simple to explain as ‘classical old diasporas’. Rogers Brubaker 

defined these diasporas as ‘clearly bounded groups’.11 The presence of a self-appointed leader 

of the diaspora communities is not accepted by communities itself and called ‘groupism’ based 

on the territories. Nevertheless, he ignored the dynamic social principles in a novel migration 

scenario.12  

 

1.3 Diversity 

 

The term “diversity” was applied around the mid-20th century in different aspects of the social 

sciences. The concept of diversity is itself highly diverse in its context as it is sometimes used 

explicitly and sometimes implicitly.13  The term belongs to plant biology which refers to 

varieties of species; it is later borrowed by contemporary sociologists as an explanation for 

multiplying in different sectors of culture and society. Even this term is used as anti-

discriminatory in the English language under its economic uses. In other languages, this term 

explains variety or divergence. Currently, diversity is associated with migration as it explains 

the visible and invisible variety and difference among migrant community based on their outer 
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appearance, gender, immigration Status or channel of migration, languages, ethnicity, culture, 

society and religion.14 

 

1.3.1 Types of Diversity  

 

The term, ‘super-diversity’ explains the complexity of diversity and aspects of the multi-

dimensional migrant community, under its characteristics, conditions and social patterns.15 

Diversity has different dimensions in it and is explained and used in respect to the situation and 

type of society. Migrant communities are not identical because of their ethnic, cultural, social, 

religious, and gender backgrounds. Due to complex types of migrant communities and the 

concept of super-diversity, there are different kinds of diversity among migrants, given here: 

 

1.3.1.1 Country of Origin:  

 

Among migrants, the most common feature of diversity is their country of origin or their 

homeland. Any host country has different types of migrants who come from different countries. 

For example, in Britain, migrants come from 179 countries including migrants from Europe 

and all around the world.16 In Germany, there are more than 53 countries of origin of 

migrants.17  

 

1.3.1.2 Languages: 

 

Not only is country of origin but the language of migrants is also as diverse as the migrants 

themselves. In several countries, not only is a national language spoken but also regional 

languages are spoken with different dialects. For example, in Pakistan 74 languages are spoken, 

Urdu is the national language followed by various regional languages and then different 

dialects. Several Pakistanis coming from Punjab or other regions prefer to speak the regional 

language at home which is then called a mother tongue.18 The same is seen with the migrant 

communities in London where 300 languages are spoken among migrants and foreigners at 

                                                 
14 Ibid., 9–11. 
15 Vertovec, ‘Super-Diversity and Its Implications’, 1024–54. 
16 Ibid., 1029–31. 
17 ‘Migrationsbericht’, 261–63. 
18 Parekh, ‘Literary Notes’. 
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home.19 In Germany due to diverse backgrounds the migrants speak different languages. 

Among them the twelve most widely spoken languages are Russian, Turkish, Polish, Kurdish, 

Italian, Greek, Arabic, Dutch, Serbian, Croatian, Spanish and English.20  

 

1.3.1.3 Immigration Status or Channel of Migration: 

 

The status of immigration and the channel of migration is also diverse among migrants. There 

are different types of visas given to migrants based on their category and channel of 

immigration. Most common types of immigration are students, workers, new citizens, spouses 

or reuniting family members, irregular or undocumented migrants, asylum seekers and 

refugees. Each person under each category gets a different type of visa which indicates their 

permitted length of stay and their permission to work.21 Even in Germany, there are different 

types of rules and regulations for all kind of entrance to Germany. Under the official website 

of the Federal Board of Migration and Refugees, six categories have been indicated which are 

family reunion or spouse visa, work visa, student visa, visa for Syrian refugees, ethnic German 

resettlers and Jewish immigrants.22  

 

1.3.1.4 Gender: 

 

Migrants are also diverse in their gender, both male and female. The variation in gender is 

connected with the channel of migration.23 Compared to Britain, the situation is different in 

Germany because the ratio of male migrants is higher than of female migrants. It is because 

the nature of migration among male migrants is mostly associated with job positions and 

workflow.24  

 

 

 

                                                 
19 Vertovec, ‘Super-Diversity and Its Implications’, 1032. 
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21 Vertovec, ‘Super-Diversity and Its Implications’, 1036–40. 
22 Federal Office of MIgration and Refugees, ‘BAMF - Bundesamt Für Migration Und 

Flüchtlinge - Entry Rules’. 
23 Vertovec, ‘Super-Diversity and Its Implications’, 1040. 
24 Bandorski and Universität Bremen, Der Mikrozensus im Schnittpunkt von Geschlecht und 

Migration, 24. 
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1.3.1.5 Religion: 

 

Religious diversity is one of the most researched sectors of migrants as it shows different 

patterns even within one religion. In Britain, for example; the two major religions among 

migrants are Christianity and Islam followed by Hindism and Sikhism. Within Islam and 

among South Asian Muslims in Britain several denominations are observed and practised: 

namely, Barelvi, Deobandi, Tablighi and Sufi. This diversity within one religion has its 

intervening variables such as the country of origin, ethnicity and culture.25 In Germany the two 

largest religions among migrants are Islam (52%) and Christianity (22%). Most of the Muslims 

migrants come from Turkey and most Christian migrants come from parts of Africa.26  

 

1.3.2 Religious Diversity and Religious Pluralism 

 

Conceptually and practically, religious diversity is dealt with differently in different parts of 

the world. The major factors intervening in exercising religious diversity could be ‘national 

security, public order, and the protection of individuals’ health and dignity’ and the countries 

practicing an official religion where the state is also built under a specific belief.27 For example: 

in Pakistan, the official religion is Islam even though diverse religions exist as minorities and 

have official acceptance. Religion does not indicate, ‘a single mode to adjust to and to deal 

with a diversity of culture in general and religion in particular, but it refers to several strategies 

involving religions, the State and the civil society’.28 Beckford (2014) expanded on the terms 

pluralism and diversity; he declared that ‘pluralism’ is not achieved as easily as the way it 

seems from its use in sociology.  

 

On the contrary, the process is far more sensitive and profound. The term ‘Pluralism’ is not 

only linked to the word ‘plural’, but also is linked to several other variations regarding its use 

in several forms, meanings and backgrounds. Notwithstanding, ideally, it is a way of dealing 

with diversity which could bring about situations of conflict. The Global Centre of Pluralism 

gives its view on pluralism and explains it as, ‘rejection of division as a necessary outcome of 

diversity, seeking instead to identify the qualities and experiences that unite rather than divide 
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us as people and to forge a shared stake in the public good’.29 It indicates that pluralism does 

not accept the division brought up on the name of diversity rather it chooses to show a collective 

image based on diverse entities. It simply explains something which is joined yet still is unique, 

like a mosaic. Here it is important to note that the application of pluralism is different based on 

its context, which could be political, legal or religious. Religious pluralism is diverse in its 

definition and reference.  

 

This work aims to focus on religious diversity within a single religion which can be empirical 

or normative. Before explaining the issue of diversity and pluralism it is necessary to discuss 

the theoretical aspects of pluralism and diversity that are explained in coming section, which 

then explains how these both concepts are distinct from each other. Later the section shall 

demonstrate how actors interact with each other in a religiously diverse environment because 

this research also analyses the behavioural aspects of migrants coming from a religiously 

diverse country. 

 

1.3.2.1 Empirical Diversity and Normative Religious Pluralism 

 

Religious diversity entails several dimensions, the first and foremost being the common 

understanding of religious diversity in its distinct faith traditions. For example, the presence of 

Shia and Sunni faiths in Islam. Another type of religious diversity is diversity within different 

faith traditions, the case in point being sub-denominations of the Shia and Sunni. The final type 

is the presence of individual religious believers and practitioners.30 However, these many 

religious entities can create situations of conflict within the same faith notably the conflict 

among sub-Sunni denominations in Pakistan. Nevertheless, the presence of normative religious 

pluralism is based on the acceptance of religion being pluralised with its diversity, a clear 

example could be Islamic pluralism with its diverse denominations.31  

 

1.3.2.2 Everyday Interactions in Settings of Religious Diversity 

 

The presence and role of religion can be readily observed in the way people interact with each 

other in an atmosphere of religious diversity. Religious diversity can exist as a part of their 
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lives, as a cause of conflict or can be of no recognition at all. Within a daily ‘sense of 

‘pluralization’, it is about the process of testing the limits of acceptable or reasonable forms of 

diversity’. This section deals with, the most important factor in the perception and presence of 

diversity, which is how the individual himself – he/she who perceives the difference.  They 

may remain open-minded towards it, ignore it or make an issue out of it. Individuals can be 

patient towards one part of religious diversity, but not to another. For example, Pakistani 

Muslims are patient towards Sunni and Shia denominations but not to Sunni/Shia sub-

denominations or the Ahmadiyya. It depends on general social, cultural and religious factors 

distorting the perception of individuals.32  

 

Religious plurality can be defined at four levels, as observed globally - starting from zero 

religion to a religious monopoly, oligopoly and equal rights for all religions. Zero religion is 

defined as when no religion can operate in a territory. Yang (2014) gives an example of China 

and Albania in the mid-1960s. In normative sense when there is one religion which is 

authorised to practice, and is protected by the state, it has a monopoly, and when the state 

allows few selected religions to operate there is an oligopoly. Finally, when all religions are 

equally respected and have a right to practise by law, we have the final level of pluralism. 

Monopoly and oligopoly are very similar, as both are run by the state, which also puts some 

restrictions on the permitted religions.  The real pluralism could only be one that allows all 

religions to be equally active and awards freedom of religion to the individual.33  

 

The table (see Table 1. Types of State Religious Relations) shows that only about 20% of 

countries around the world practise religious pluralism, and rest of the world have a religious 

monopoly or oligopoly in their diverse religious societies. The practice of oligopoly occurs by 

calling some religions non-religions, which brings up the question of what is meant by religion, 

which religions are religions, and which are not, and what is the basis of these categories? 

Pluralism needs a synchronisation of the theoretical structure, the authorised regulation, and 

the civil society. This can then establish a true example of pluralism in any society.34 
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1.4 Religion and Migration  

 

Religion is a complex phenomenon, because each scholar and faculty define religion in diverse 

ways. In this dissertation, religion is taken as ‘a system of belief and practices’35  that deals 

with ‘legitimisation and reassurances’36 through the religious institutions, religious leaders and 

religious bodies. Religion is said to be dependent on the existence of other religions. Among 

migrants, religion has a broad definition, because religion is practiced in daily life of migrants 

and it is a source of identification among them; religion is not only seen as the fulfiller of 

spiritual needs, but social as well as civil needs.37 Religion is dynamic, because ‘it is not a fixed 

set of elements’. It is diverse in a way that it is carried at an individual as well as an institutional 

level.38 Religion does not give freedom of assimilation to its followers, rather it allows them to 

integrate into local communities. This results in immigrants keeping their ethnic identity and 

allows them to merge in the host culture and build their community settings in the diaspora, 

simultaneously.39  

 

Religion is highly associated with migrants, because it is also used as a single source of hope 

that could solve migrants’ issues during the migration process.40 The religious association of 

migrants is ‘a delocalised religion – a religion re-established on a foreign land’.41 The process 

of adjustment, practising individual values and ritualising religious norms are sources that later 

built up the religious environment for coming generations in the diaspora. After migration, 

commonly42 the religion of migrants is a minority religion and the second generation re-

localized it in the host country. The next generations live in the host land, acquire education 

and learn the socio-cultural aspects of this society that bring them to keep both worlds 

parallel.43 During the process of passing-on religious values to their coming generations, 

religious values are somewhat regenerated and can become entirely different from the values 
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brought by the first generation.44 It can transform the religion that is adaptive to host countries’ 

socio-cultural environment.45 Through religious values migrants promote their ‘ethical and 

rational dimensions’ and religious institutions help to practice the religious life in daily living.46 

 

1.4.1 Religion and Migration in Germany 

 

The characteristics of religion are being explored by scholars from different fields in the 

context of migration. Europe sees a huge number of migrants and refugees in the current 

period.47 Due to its infrastructure and labour market, Germany is one of the top immigrant-

attractive countries. It is the large number of immigrants coming each year to Germany that 

provides the country a broad range of socio-religious diversity.48 The number of migrants has 

increased from 1.46 million49 to 1.8 million50 in 2014-15. It is mainly due to the worse 

economic crises, ethnic conflict and war in Romania, Poland, Bulgaria, Hungary, Italy, Croatia, 

Greece and Spain.51 Among these migrants, most come for economic, educational and family 

reunion purposes. Moreover, about 11% of all migrants came from India, the United States, 

Bosnia-Herzegovina and China as labour migrants and as students.52 Most asylum seekers 

come from Syria, and the background of asylum seekers is much different than 2014 and 

before, when they mostly came from Afghanistan, Eritrea, Iraq, Iran, Sri Lanka as well as 

Syria.53 According to ‘Federal Ministry of Germany’, major purpose for foreign migration to 

Germany are: - higher education, training, employment, civil services, establishment purpose, 

family reunion and asylum.54 And most migrants are settled in these states; Nordrhein-

Westfalen, Bayern and Baden-Württemberg, ranging up to 250.000 migrants per state.55 The 

greater proportion of migrants age 25-40, the remaining 39 percent are 65 and higher. This 

constitute up to 1.6 percent of the total migrants.56  
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The work of Levitt (2008) on religion and migration, displays the image of migrants as 

transnational in association to other similar people at any place in a world only due to their 

religious affiliations.57 The presence of migrants in a society with their organisations, traditions 

and celebrations makes them a role model for coming generations. At the individual or 

collective level adaptation and rejection after migration depends upon the ‘rule-makers’.58 Few 

strict religious symbols could mean different things when migrants are integrating into a society 

and identified with the socio-cultural life of host land. For example, among Muslim migrants 

in the United States of America (USA), a Christmas tree could be a source of showing an 

association with United States of America (USA) not with Christianity. Among migrants, 

religion is used as a source to achieve the discipline and better society with freedom to live. 

Among the Muslim Umma the aspect of ethnic association blurs in comparison to religious 

identity, for example Pakistani Muslims want to be called first Muslims and then Pakistanis.59 

Separation could be equal to integration, because when migrants feel alienated from their home 

culture, society and family they close themselves for part taking in host country’s cultural and 

social sectors.60 For example, the Turkish community is religiously stricter in Germany than in 

Turkey. Another important aspect of migrants is the presence of females in the diaspora.  In 

Germany, women migrants tend to become responsible for religious issues that are considered 

as a familial characteristic, for example Turkish females took the role and responsibilities of 

becoming the ‘religious and moral authority’ in families in Germany.61  

 

Based on the applications for migration and asylum seekers, the largest immigrant communities 

coming to Germany are Muslims.62 (see Figure 1. In-coming migrants’ statistics in Germany 

from 2010-2014) Even before the 1960s, there has been a presence of Muslim migrants in 

Germany, the first mosque being built in 1739. Later refugees and asylum seekers came from 

several countries such as; Vietnam, Laos, Sri Lanka, Afghanistan, Yugoslavia, Iran, and Turkey 

among others. Due to overall political and social conditions in Africa, South Asia and Southeast 

Asia several refugees and asylum seekers came to Europe during the 1990s. Until the late 20th 

century, Germany had diversified landscapes consisting of the diverse population. The 
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religious diversity is taken into negative means, although in case of Buddhist religion, several 

Buddhist centres were founded in the same time span. Muslims consist of more than 4% of the 

total population, meaning a total of 3.8-4.3 million people. In comparison to the overall 

population, it is not a very high number, but it shows the diversity and presence of Muslims 

which then demands their presence in public space which linked to the threat and tension for 

inhabitants. The migrant community in Western Europe shares a high transnational aspect by 

keeping in contact with their homeland alongside their integration and assimilation in the host 

country as well, which creates a triangle of keeping ones’ value, being in a migration process 

and integrating with the host country.63 

 

1.4.2 Religiously Diverse Muslims in Germany 

 

The Muslim migrants who live in Germany come from approximately 49 different nations. 

Among them Turkish migrants are largest in number with 2,675,089 individuals followed by 

Moroccans, Bosnians, Albanians, Iranians, North Africans, Central and South Asians. The ratio 

of male and female Muslim migrants is that 52.5% males, by 47.5 % female.64 Among them 

45% are German nationals and about 55% are foreign nationals. However, those coming from 

Muslim countries are not all Muslims for example 40% of Iranians are associated with no 

religion which shows less integration among Muslims and non-Muslims from same ethnic 

backgrounds.65 The majority of Muslims, 74%, are Sunnis, then come Alevis who are about 

13% followed by Shia Muslims, who are about 7% and rest belong to the Ahmadiyya, mystical, 

Ibadi and unspecified groups.66 In the figure (see Figure 2 Diverse Muslims in Germany) the 

Sunni majority comes from Turkey, Bosnia, Afghanistan and Pakistan. Shia majority comes 

from Iran, Afghanistan, Iraq, Turkey and Lebanon. About one-third Muslim community is 

mostly young and lives in the north of Germany.67  

 

1.4.3 Representation of Religiously Diverse Muslims in Germany 

 

About 26% of the population of Frankfurt is Muslim, coming from Turkey, Morocco, Iran, 

Afghanistan, Pakistan, Egypt, Iraq, Bangladesh and Sudan. Among these only 10% of the 

                                                 
63 Baumann, ‘Researching Religious Diversity in Western Europe’. 
64 Haug, Müssig, and Stich, ‘Muslimisches Leben in Deutschland’, 81. 
65 Ibid., 11–12. 
66 Ibid., 13. 
67 Halm et al., ‘Islamisches Gemeindeleben’, 35,370. 



 26 

population goes to Friday prayer and most females do not go to mosque for Friday prayer. In 

Bielefeld, Muslims constitute about 12,5 % of the total population. They come from Turkey, 

Bosnia, Morocco, Afghanistan, Pakistan, Tunisia, Syria, Egypt, Algeria, Iraq and Indonesia. 

This city possesses a number of mosques, but they belong to different ethnic backgrounds. In 

Bielefeld, there are 8 Turkish mosques and in Frankfurt, there are about 25 mosques which 

registered as non-profit organisations. The oldest community of Muslims in Frankfurt, since 

1959, belongs to Ahmadiyya-Muslim-Community with 2500 members. With their large 

number, they are actively involved in Germany by effective representation. In their belief, they 

give high importance to Jesus. When the pioneer Ghulam Ahmad (1839-1908) declared himself 

as a Prophet, other Muslims stood against him in the sub-continent which brought the label of 

“non-Muslims” to Ahmadiyya community in Pakistan. The multi-ethnic Muslim community 

helps other Muslims regarding moon sighting and compete for better representation in German 

society. Muslims of one ethnicity do not tend to participate in other ethnic mosques’ religious 

service.68  

 

Beginning in 1989 with the issue of a French schoolgirl, the identity of headscarves and Muslim 

women grasp the attention of Europe, especially Germany and with several issues regarding 

symbolism and architecture of Islam in Europe. Moreover, this raises the question of identity 

and integration of Muslims in Europe and this study is focusing on the reconstruction and 

presentation of the results from the female Islamic discourse of action and dialogue boxes. In 

the 1990s, the representation of Muslim women in media explained through the second and 

third generation Muslim females not only by their religion, but the way they individually 

associate themselves with the head-scarves and confident about what they believe while 

integrating in Germany.69  

 

While raising their children, Turkish parents focus on the regular Quranic teachings, and they 

try to avoid all those actions which are not permissible in Islam, for example: drinking alcohol. 

Nonetheless, no special religious education is given to children to practice Islam in daily life, 

due to which they are unable to answer or locate the religious association with their culture. 

The disassociation from religion is seen in early age among Turkish children when they cannot 

see their parents as role models. Consequently, modern Muslim women try to explain a 
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religious phenomenon in scientific ways and compare them to show the relation of religion 

with daily life. For the modern female, they seek to understand Islam in all its perspectives and 

reasoning which cannot be provided by their mothers, because they have never known to these 

facts while staying at home and being homemakers. The modern female Muslims can distinct 

between positive and negative traditions attached with Islam and reconstruct their self-image 

under the true Islamic rules and regulations.70  

 

Though visible among the diaspora, the mosque is not the central part of Muslim religious 

practice, because Islam is practised more outside than inside the mosque. Islam means ‘a 

personal way of life’. It consists of all principles relevant to the daily conduct of life; Islam can 

be seen more in everyday life practices of its followers. Muslims are supposed to mould their 

lifestyle according to Islam, the actions and thoughts of a Muslim in daily living should be all 

according to Islam. Islam gives detail of all daily acts from getting sleep, eating, behaving, 

praying, family building, attitudes, etc. Islam provides all details through Quran, Sunnah (the 

acts done in the life of the prophet Muhammad) and Hadith (the actions and words of the 

prophet Muhammad recorded through his close associates). As the Quran is not very clear in 

many aspects, Sunnah and Hadith are consulted, nevertheless there are controversies on the 

authenticity of few parts of them. There are five types of actions is Islam: wajib (compulsory), 

mahmud (recommended), halal (allowed), makrooh (blameworthy), haram (prohibited). In the 

life of women these all five categories can be observed in quotidian language formulation. 

During the process of migration, young Muslim women educate themselves about Islam due 

to intercultural confrontations. Nökel (2002) states that Muslims tend to learn about their 

religion after migration, because of multi and inter-cultural perspectives. In this process of 

learning religion, they obtain both the verbal and written aspects of Islam. By obtaining this 

knowledge, the small issues faced by women in daily life are solved by them or others who 

faced the same problems. The Quran is the main source of interpreting the solution of these 

challenges.71  

 

There are strict rules in Islam about eating and drinking. There are a few items that are 

completely prohibited (haram) such as alcohol and pork. Smoking is characterised as being 

between makrooh and haram. Among contemporary Muslim women it is seen that they take 
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care not to eat pork meat, although boycotting all those things that could have any essence of 

pork meat especially in shape of gelatine or any substance of pork. They check the list of 

ingredients before buying anything in the market. Young women and their parents are not 

highly concerned about it, possibly because parents have no knowledge about slaughter process 

in non-Muslim traditions. Women tend to teach and act with the basics of Islam after learning 

it, but there is a generation gap between the living style of first and coming generations of 

migrants. In the household where the mother is working, and children mostly interact with 

German society they tend to assimilate unconsciously.  When the time comes that they find 

they must move back to their parent’s homeland, it is initially hard to adjust. Relation of food 

to Islam is currently becoming blurry, because Turkish Muslims are not associating the food 

with Islam but rather with ethnic space. It makes food a personal matter, and a sign of symbolic 

disputes.72 Young women know that ethnicity cannot be merged with religion. The rules of a 

religion apply to all ethnicities. The meaning of Halal meat is diverse among migrant 

community. Few believe it is Halal to eat the meat slaughtered by people of the book; few say 

it is also fine when an animal is first given electric shock and then slaughtered, few believe it 

is fine to eat chicken by saying 3 times Bismillah (a purification prayer before starting 

something) on it. Due to these explanations, few Muslims stop eating meat until they know the 

source of it and few keep on eating what they believe is Halal (permissible).73 

 

Clothing is not only a source of self-representation, it is also a source of self-constitution. 

Nonetheless, this issue has not often been discussed in the scholarly research. The dressing 

pattern does not only have an influence of religion, and culture as well.  In different Muslim 

countries, Muslims females are covering themselves in various ways of clothing. In Germany, 

there are multi-cultural Muslims and their way of covering oneself is also distinct from each 

other.74 Not only veiling the head is an important aspect of Muslims, but trousers are also an 

important topic among Süleymancilar Muslims. According to them, when females are wearing 

clothes which are similar to men they are committing sin by going against the teaching of the 

prophet Mohammad as he said that one sex should not imitate other sex in any means. Based 

on this understanding females are mostly wearing skirts and trousers. Females with a slimmer 

body shape can wear pants, because they ‘can afford’ it, stating that physical culture is 
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important in deciding to wear skirts, trousers or pants. Besides, wearing pants is associated 

with ‘self-affirmation’.75  

 

There are several versions of veiling among which the most famous are scarfs, black Burqa, 

Chador and face veiling. The Quran gives proof of veiling, however it is not specific in its 

description of how one should do it.  The means in which it is undertaken is left to the particular 

way a group, or individuals, understand the practice religiously and culturally. Young females76 

are not fond of whole-body veil with black chador or burqa. Veiling does not only mean 

covering oneself, but the way one has to behave is similarly important, because the association 

of a status and role are inter-defined. 77  Identity has different ways to show itself; some 

concentrate on ethnic identity and some on cultural identity. In multi-cultural society division 

on ethnicity is a way to identify oneself. Muslims have a collective religious identity, since 

Islam presents the approach of collectivism to all its followers.78 

 

The Imam is one of the prominent people in a mosque, and he is available throughout the day 

for personal meetings or on the telephone. The issues on which information is clearly given in 

the Islamic texts those issues are mostly not addressed to an imam. The most common reason 

to consult an Imam is only when the individuals are unable to solve the religious issues by 

themselves. As the Imam is not supposed to interact with females, the wife of the imam plays 

a role of mediator between the questions of old females regarding sexuality and the Imam.79 

The Imam should be used as a source of integration to make people aware of the existence of 

Islam in Diaspora. Imams can be the source of sheltering Muslim migrants in migrated land. 

This work focuses on imams in Austrian mosques compared with Europe as a whole.80  

  

The Moroccan Islamic club founded in the 1980s (though which officially started functioning 

in 1994) in Frankfurt is one of the biggest resources for children to acquire Arabic and Quranic 

lessons.  The membership consists mostly of fathers and few females who are widows. This 

club gets the yearly contribution of $100 from parents who used it to provide sports facilities, 
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a café, a computer room, and fine arts training for girls. The Imam is the only employed person 

in this club, because of his numerous responsibilities. He has to take care of Muslim community 

in his surrounding in all aspects from anticipating prayer till their pilgrimage to Mecca and 

Medina. The club/mosque is also multifunctional, because it used for other festivals than only 

prayer offering and teaching children. Another club was formed in Frankfurt by Saudi Arabian 

Muslims in 1980s which works in the education of Muslims by providing them with literature. 

The members of this club are also supposed to pay a nominal contribution fee, and the 

building’s renovation was undertaken with those funds. The cooperation of Arab Muslims in 

1990s founded a third club. All these clubs have huge rooms divided into male and female 

sections.81  

 

In the case of festivals, separate spaces are designated for Muslim women. In contrast to 

Turkey, Arab mosques have regular women's participation. Moreover, it is not only male 

dominated, but first-generation Muslim dominated. The mosques are used by several 

ethnicities sometimes. Females of the second generation are increasingly represented and 

organising larger groups of prayer meetings.   Nonetheless their accessibility is only in the 

house, because women are taken to only a few events to the mosques. There is another side of 

Islam called ‘Sufi Islam’ is associated with mysticism, which faces rejection by orthodox 

Muslims, although it gives opportunities to female to have dhikr (remembrance) meetings in 

the mosque. During this and other meetings senior females who have more knowledge of Islam 

and Quran, stay for a longer period and are selected as Hoca (teacher/head). Later these heads 

arrange Quranic and Arabic lessons for young girls, including fundamentals of the faith and 

especially the ways of covering oneself. The Hocas do not challenge the authority of the 

mosque, however they come to represent females in the mosque. Women's participation is quite 

visible and known among Ahmadiyya Muslims in Germany.82  

 

Female Muslims gather at their homes, because male Muslims have occupied most of the area 

of the mosque. Mostly women’s health issues are discussed, and media is used to gather 

information about topics like AIDS and breast cancer. After Friday prayer, the female 

designated space is used for further meetings by women, nevertheless the access of males to 

that space is unconformable for women. The Imam does not only appreciate the efforts of 
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young Muslim women, although the board of directors among Turkish and Moroccan mosques 

also welcome this initiative but anonymously. The logical solution to the issue of female space 

can only be solved if women are getting their specific space, maybe outside the mosque, 

without male interference.83 

 

1.5 Demography and Religion of Pakistan 

 

1.5.1 Demographical Structure of Pakistan 

 

Pakistan possesses the oldest civilisation of the Indus Valley and has seen migrations of 

Persian, Greeks, Scythians, Arabs, Afghans and Turks who each brought their own cultural 

and social visions to the region.84 After the Mughal regime was dissolved in 1857, the British 

came and ruled until the independence of Pakistan. In 1947 Pakistan separated from India, on 

account of religious issues in the Sub-Continent as the ‘Islamic Republic of Pakistan or Islam-

I-Jamahiriya-ye-Pakistan’.85 Geographically surrounded by Asian and Middle East region, 

Pakistan shares its borders with China, India, Afghanistan and Iran.86 The population of 

Pakistan according to the 2017 census 209.97 million87 with an area of 881913 square 

kilometres.88 Pakistan has five provinces ‘Punjab, Sindh, Baluchistan, North-West Frontier 

Province (NWFP) and Giglit Baltistan (see Figure 3 Map of Pakistan) There are also other 

parts included in Pakistan are called Tribal Areas, the Islamabad Capital Territory and Azad 

Kashmir.89  

 

Northern Pakistan has about 72,496 sq.km. mountain area with K-2, the world’s second highest 

mountain at 8611 meters. Pakistan is diverse in its ethnicity and have several ethnic groups 

‘Punjabis, Saraiki’s, Sindhis, Pakhtuns, Baloch, Brahvis, Kashmiris, Hazaras, Urdu-speaking 

immigrants from India or Mohajirs, Gojars, Kohistanis, Chitralis, and a dozen or so Dardic 

languages-spoken among lingo-ethnic groups’.90 The national language of Pakistan is Urdu, 
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influenced by Persian, Arabic and Turkish languages. English is the official language of 

Pakistan. Apart from Urdu other provincial languages are ‘Sindhi, Punjabi, Pushto, Balochi, 

Siraiki, and Brahvi’. Only 8 % of population speaks Urdu in Pakistan, 48 % people speak 

Punjabi making it the most frequently spoken language in Pakistan followed by Sindhi, Saraiki, 

Pushto and Balochi.91  

 

1.5.2 Religion in Pakistan 

 

The state religion of Pakistan is Islam, as prescribed in the constitution, education and daily 

life of Pakistani inhabitants that is a way to regulate Islam in the country.92 About 98.28 % 

population of Pakistan is Muslim followed by 1.6 % Hindus, 1.59 % Christians and rest are 

Ahmadiyya, Parsis, Buddhists, Sikhs and others. A Muslim is one who believes in the oneness 

of Allah and considers Mohammad93 as the last Prophet and deny any person who claims to be 

a Prophet after Prophet Mohammad which is why Ahmadiyya are considered non-Muslims 

under Pakistani law.94 Pakistan is the second largest Muslim country in the world following 

Indonesia.95  

 

1.5.3 Shia and Sunni Muslims in Pakistan 

 

Among Muslims in Pakistan about 75 % are Sunni and 25 % are Shia.96 Sunni belief is 

comprised of four schools of thought.97 These are: 

 

1. Hanafi is the oldest school of thought founded by Abu Hanifa (d. 767 AD) 

2. Maliki is the second Maktab-e-Fikr founded by Malik Ibn Anas (d. 795 AD) 

3. Shaf’i, the third school of thought founded by Mohammad ibn Idris al-Shafi’i (d. 819 

AD) 
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4. Hanbali, the last Maktab-e-Fikr, was founded by Ahmad Hanbal (d. 855). 

 

These school of thought differ on the legal interpretation of Islam.98 Sunni denominations are 

‘Barelvi, Wahhabis, Deobandi, Ahl-e-Hadith, Kharjiites, Ahl-e-Sunnat Wal Jamat, Ghurba 

Ahle Hadith, Sunnis of Green Turban, Sunnis of Brown Turbans’.99 The trend of being one 

unit of Muslims, believers of five pillars, has been changed into multiple sects by their set of 

beliefs. In earlier times Pakistan was having a major population of Sufi Muslims (Barelvi) that 

has turned into further belief systems of Deobandi, Wahhabi and Salafi. The reason said to be 

the expansion of madrassas with different ideologies.100 

 

Due to their majority in Pakistan,  Sunnis are considered mainstream Muslims in Pakistan, who 

also have a political advantage in the Muslim world compared to Shia Muslims.101 These both 

factions of Islam are not contradictory to each other, rather they follow the same basic teachings 

of Islam with its five pillars of the Shahada, Salat, Zakat, Siam, and Hajj.102 The major 

difference between Shia and Sunni Muslims is the aspect of leadership/imamate; throughout 

the history of Shia,  believers had Imams as leaders, who were descendants of the Prophet 

Mohammad and all martyred, which number 12.103 In Pakistan, both denominations have 

difference in the daily practice of Islam, but the core belief is identical in both 

denominations.104 Several misunderstandings among Shia and Sunni followers are often 

discussed at religious forums and Friday sermons. Sunni Pakistani Muslims incorrectly believe 

that Shia believe Ali ibn Abu-Talib to be the Prophet and higher than the Prophet Mohammad, 

moreover said that Shia has a different Quran from Sunnis. Along with such differences and 

misconceptions, both Shia and Sunni communities believe in the presence of the Holy Prophet 

and his Ahl al-Bayt and intercessions of them.105  
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1.5.3.1 Sunni Sub-Denominations 

 

In Pakistan with 75 % of Sunni Muslim population, the issues of conflict are raised within 

Sunni denominations, especially Deobandi-Wahhabi 106 and Barelvi. Deobandi and Barelvi 

were two schools of Islamic study in North India which expanded with the passage of time. 

They are distinct through theological differences. According to Asthana and Nirmal (2009), 

‘Barelvis believe in intercession between humans and Divine Grace’.107 Pirs (saints) are 

descendants of the Prophet Mohammad and are the source of reference to Him. However, for 

Deobandis, it is the guilt of committing innovation (Bid’at) that separate them from the true 

path. Barelvis believe that the Prophet Mohammad was not an ordinary person, that he was 

made of light (Noor) and is spiritually present with them. He has the presence, superintendence 

and is considered as a ‘superhuman figure’; he is ‘hazir (present) and nazir (witnessing)’. 

However, Deobandi followers believe that he was just a normal man, ‘the perfect person and a 

mortal’. Barelvis emphasise on the love of Mohammad and they regularly offer prayers for 

holy men or Pirs both dead and alive. It is a more superstitious - but also a more tolerant – 

tradition of Islam in the Indian sub-continent. Deobandi rejects Sufi approaches and many are 

likely to describe this school of thought as nonsense.108  

 

Wahhabi followers are called ‘Wahhabi’ by their pioneer’s name Mohammad Bin Abdul 

Wahab (1702-1792). This religious movement began in the 18th century, but according to 

Wahhabi followers its history is very long, and they relate it to the time of Ali ibn Abi Talib 

(600-661 CE). This sect had several names until now, and five common names are Salafi, 

Wahhabi, Najdi, Deobandi and Ahl-e-Hadith. Nowadays they are commonly called Salafi at 

the international level and Deoabandi in Pakistan. Mohammad Bin Abdul Wahab was born in 

Najd, and that is why ‘he was often referred to as Mohammad Bin Abdul Wahab Najdi in his 

time’.109 Few references elaborate the reason or acts of the differences between Barelvi and 

Deobandi (Wahhabi). The Prophet Mohammad stated: I fear from the Najdi’s. The brother of 

Mohammad bin Abdul Wahab al Najdi, Shaykh Sulaiman bin Abdul Wahab, said about his 

brother, ‘the horn of Shaytan that the Prophet referred to is you’.110 As far as conflict or 
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diversity is considered it is purely based on religious differences among these denominations 

and especially on the importance of Prophet Mohammad. Barelvi believe that Mohammad was 

made of lustre, and this whole world was made only for Him. From Quran and belief on Ahl-

e-Sunnah; Mohammad has only disappeared from earth unless he can hear and answer our 

questions. However, for Deobandi (Wahhabi), believers, it is the opposite; Mohammad had 

been just a normal person, and he has died like other common men.111  The diversity on calling 

for help or praying to Allah (God) via Mohammad is an immense subject between Barelvi and 

Deobandi. According to the Usmani112 interpretation of the Quran, it is authorised to refer 

Mohammad and other saints as the reference to Allah and are prohibited from being 

worshipped. According to Shah Ismael Dehlvi (1779-1831) Mohammad and Ali are not 

capable of anything that is against the Ayat 23 from Surah 24 ‘make not the summoning of the 

Messenger among yourselves, like one calls the other among you’.113  

 

1.5.4 Current religious situation in Pakistan 

 

Sectarianism means a community where the members of the community have ‘diverse views 

within the same religion or adherence to a particular sect or party’. Sectarianism in Pakistan 

‘has caused violence, disorder, and unrest in the society’. The history of sectarianism in 

Pakistan is not more than 30 years old, but in this time there has been unrest, terrorism, bomb 

blasts and suicidal attacks in large numbers. There have been two major denominations in 

Pakistan, which, in the early 1980s, were living in harmony. In the late 1980s, ‘internal political 

changes, Islamic revolution in Iran and reaction of the Arab World give birth to sectarianism 

in Pakistan Arab involvement gave birth and rise to sectarianism in Pakistan’.114  

 

Sectarianism and extremism brought numerous attacks in Quetta, Karachi, Islamabad and 

Lahore due to the division of people through sectarianism. During the 1980s and 1990s, 

violence was at its peak in Sindh province, especially in Karachi. Sipah Sahaba Pakistan (SSP) 

has been behind all the conflicts and sectarian attacks. This terrorist organization has ‘two main 

approaches: killing the people who seem to be a hurdle in its proceedings, known as target 

killing and indiscriminate shootings in mosques, Imambarghas and graveyards while 
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performing sacred activities’.115 For last few decades, the number of Deobandi seminaries 

(madrasas) has increased from 5 to 10 times from 1950 to 1971 in the hub Karachi. Until now 

they argued about having more than 3000 seminaries in Sindh province alone. In the North 

West Frontier Province (NWFP), people are forced to follow the creed of Deobandi Muslims, 

and they coerce people of other beliefs to follow their sect. There have been several internal 

and external factors that gave birth to sectarianism in Pakistan.116 These were under different 

regimes: 

 

• Zia Islamization Policy: During his period due to the favour of Islamization many 

seminaries were established, it created conflicts among diverse groups in Pakistan. 

• The Iranian Islamic Revolution: the Islamic revolution in Iran also increased 

sectarianism by giving support to Shia community in Pakistan. 

• Conservative Saudi Arabia and other Muslim countries: Iran supported Shias and Saudi 

Arabia supported Sunnis that led sectarian strife in Pakistan. 

• The Iran-Iraq War: Due to external interventions in the shape of funds enhanced the 

sectarian violence in Pakistan.  

• The Soviet Invasion of Afghanistan: The involvement of the Soviet Union in 

Afghanistan forced many Afghanis to migrate in Pakistan who brought with them 

extremism and militancy. It also brought a substantial drug and narcotics supply, 

lawlessness.  The Afghan crisis to Pakistan worsened the conflict among diverse 

religious groups.  

• The role of Religious Groups in Sectarian Violence: The common meeting point for 

religious leaders from different sects is mosques, Imambarghas and religious rallies. In 

these meetings, they discuss their religious issues that give rise to the conflict among 

other people of various sects.  

Sectarianism is a significant threat to the security of Pakistan, because it has changed the 

position of Pakistan on the international level. Due to desultory violence and extremism in 

Pakistan, the image of being a culturally rich and peaceful land has been changed. Different 

religious leaders divide the country into different sects for their own personal benefits. As a 
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recommendation, Afzal, et al. (2012) insisted on the role of the government to solve this issue 

and change the situation in Pakistan.117  

 

Deobandi followers are said to be ‘neo-fundamentalist’ who gives importance to Shariah in the 

matters of rituals, dressing and behaviours. Metcalf (2002) also labelled them as 

‘traditionalists’, and they do not have any systematic ideology or global political agenda.118 

‘The Deobandi followers were ‘reformists’ in a way of having broad strokes shared across a 

whole range of Muslim, Sikh, and Hindu movements in the colonial period’.119 Deobandis were 

also against the creation of Pakistan. ‘The Tablighi Jama`at was an offshoot of the Deoband 

movement. In some ways, it represented an intensification of the original Deobandi 

commitment to individual regeneration apart from any explicit political program’.120 The 

general public speculates that these organisations and seminaries in Pakistan support the 

Taliban’s efforts. 

 

According to Nishapuri (2013) Sunni organisations, which are working in alliance with the 

Deobandi-Wahhabi Jihadist group have been creating an alarming situation in Pakistan for the 

last few decades. By conflict among diverse confessions in the last few years has brought the 

violent situation in Pakistan and attacks especially on the shrines and religious scholars. The 

big difference between Barelvi and Deobandi-Wahhabi sect is the veneration of shrines; the 

Wahhabi followers mostly target the shrines; it shows their negative thinking towards Barelvi 

Muslims. They are not only against the Barelvi Sunnis, but Shias also. After the attacks in 2005 

against ‘symbols’ of the Barelvi community ‘Sunni Ittehad Council (SIC)’ came into being in 

2009 to save the shrines and religious scholars against this terror. This Sunni Ittehad Council 

(SIC) was a big step against the militancy.121 This council organised several Long Marches 

against the militancy and attacks on the sacred places of the Muslims. In most marches, many 

Muslims took part, exhibiting their unity. The government in 2010 cracked down on The Long 

March, despite the fact that religious leaders undertook that in the twin city ‘Islamabad-

Rawalpindi, showing their determination to fight the terror created by the Deoband-Wahhabi 

Jihadists. However, this SIC has some limitations due to their internal issues of personality 
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clashes. They show more interest in ‘anti-shrine-attack or pro-Barelvi rather than anti-

extremist, anti-terrorism, and pro-Pakistani’. In conclusion, SIC has been doing an excellent 

job against the militancy, and it can play a vital role in terrorism and extremism in Pakistan.122 

 

On January 4, 2011, Salman Taseer, the governor of Punjab, was assassinated by one of his 

bodyguards, Malik Mumtaz Qadri,123 which remains a significant example of violence in the 

name of religion by one Barelvi follower, who assassinated the governor for criticising 

Pakistan’s blasphemy law. Mumtaz said in his statement to police that he murdered the 

governor, because he criticised the law of blasphemy124 and he is not a member of any religious 

organisation, and he did this on his wish in the love of the Prophet Mohammad. He was 

honoured as a Muslim hero throughout electronic media125, he was admired by religious leaders 

and other Barelvi Muslims. Many religious leaders refused to lead ritual services for the dead 

governor, because they all considered him guilty for criticising the blasphemy law. Mumtaz, 

captured on October 1, 2011, was, after a trial, sentenced to death due to his crime of murder.  

Many organisations tried to protect him against the conviction through protest, but he was 

sentenced nevertheless.126 In this incident the role of the religious leader came as influential, 

Mumtaz said he decided to kill the governor only three days before and that day was Friday. 

On that day he went to Friday Khutba (sermon on Islamic topics), and the topic was blasphemy, 

because of the criticism of the Governor. He also participated in the rally and supported for the 

blasphemy law. The debates and rally in support of the blasphemy law somehow gave him the 

courage to do this. But not all Barelvi scholars supported the murder of the Governor by 

Mumtaz, e.g., Tahir ul Qadri (a famous Barelvi scholar) clearly condemned the murder.127 He 

and other scholars criticised the activists for not being in touch with the concerns of ordinary 

Barelvis. Incidents like this show the involvement of ‘moderate and radical Islam’. It also 

indicates that ‘even purportedly moderate religious ideologies may themselves be exploited 
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and utilised to promote an extremist and violent agendas’.128 The conflict and religious violence 

remain a challenge for Pakistan.   

 

1.6 Pakistanis as Migrants 

 

1.6.1 Pakistani Muslims in Britain 

 

Britain is one of the prime examples in Europe of having a very large number of Pakistani 

Muslim migrants. This example is a reference point of a host country where the religious and 

cultural environment is different for Pakistani migrants. Several researchers have investigated 

the presence of Pakistani Muslim migrants in Britain which helps this work to enhance the 

analysis based on the existing references.  Britain’s population is about 4.8 % Muslims and 

more than 30000 Muslims reside in Manchester. The migrants belong to several ethnicities for 

instance Asians, Africans, Arabs and multi-ethnic groups.129 Among 2.7 million Muslims in 

England and Wales 1.4 million (or 52%) are male and the rest are female.130 The largest 

percentage of the Muslim population is aged 15 and under, while only a minimum number of 

people were aged 65 and over.131  

 

1.6.1.2 Process of Settlement among Pakistani Muslims in Britain 

 

Werbner (2013) said that in earlier times when the migration started in Britain there were few 

mosques which honoured life savers for new in-coming migrants were. Mosques were source 

of first settlement which gave a sense of attachment to new coming Muslim migrants with their 

religious values. With the passage of time and large multi-ethnic and multi-cultural migration 

to Britain the role and image of mosque changed. It became more or less a 

group/creed/denominational identity, since all diverse Muslims rather small in number built 

their own religious space. In Britain, there were about 22 mosques which were associated with 

a specific denomination/confession and ethnic background.132  
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This process of settlement among Pakistani Muslims in Britain was a result of few factors as 

following: 133 

 

• proliferation (of religious space) 

• replication (of South Asian Islam sectarian and ideological diversity) 

• diasporic encounter (with Muslims from the Middle East) 

• confrontation and dissent (following the Rushdie affair)   

• identity-led religiosity   

• adoption of Muslim critical ritual practices and Muslim attire in public   

• voluntary ‘self-segregation’   

• the politicisation and racialisation of Islam in Britain   

• confrontation and dissent (following the wars in Afghanistan and Iraq) 

 

This process shows the settlement of Muslims migrants in Britain. The process indicates that 

migrant community sought refuge through their religious settlement which is mostly in the 

shape of religious buildings. That is why the aspect of the mosque and the religious leader is a 

critical characteristic in the life of migrants after migration. This research also focuses to find 

out the presence, appearance and role of religious buildings with their leaders.   

 

1.6.1.3 Pakistani Muslims in Britain: conduct of life and perception of diversity 

 

The history of migration of Pakistani Muslims to Britain dates to the 1950s. Britain has 706,539 

Pakistanis in England of which 92% identified themselves as Muslim. The majority of migrants 

belong to Punjab and the North of Pakistan who mostly migrated to Britain for economic 

reasons.134 During the conduct of life as a migrant the chances of hybridity135 increase because 

of migrant efforts to keep their culture while also integrating into the host country. Pakistani 

Muslim migrants in Britain are an example of hybridity. The settlement of migrants in the new 
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social environment is also a source of following social change, because these migrants present 

multiple overlapping identities.136 

 

After migration Pakistani Muslims migrants tend to stay attached with their home rituals but it 

has been difficult to give the same rationale to the rituals performed in the homeland, except 

by doing them again in the same way by the same practitioners. To translocate or getting 

attached with new migrants, existing migrants organise several “get-together” events which 

help new migrants to gain a feeling of belongingness, attachment by meeting other of their 

kind. One of the famous rituals among Pakistani migrants is Khatam-ul-Quran (communal 

reading of Quran) for thanking God for his blessings.137 This ritual also allows for the sharing 

of food after the collective reading. It indicates that believers try to imitate the same atmosphere 

in host land which gives them a better feeling of attachment with their basics and practising 

the same ritual outside of their homeland.138 

 

Apart from the small rituals, British Pakistani migrants hold massive celebrations consisting 

of several rituals, such as weddings. Among South Asians a wedding consists of a minimum 

of three days’ function which is full of precise rituals. One of the famous ritual seen among 

both Indians and Pakistanis is the event of ‘mehndi’. This event is celebrated especially among 

girls where they sing, dance and role play. This event does not only exhibit role playing, but it 

also shows the transformation in roles by just playing the role. Such rituals are not allowed by 

fundamental Muslims. Through these functions, the young women get connected to second-

generation females which built up another bond among them, and these events play a vital role 

in gossiping and making love matches. Other religious, national and immigrant festivals are 

mostly celebrated in religious buildings with a significant number of people. All festivals 

include rituals which make them identical to what migrants have been celebrating in their 

homelands.  In celebrating rituals, all migrants act the same, although there still remains a 

difference in celebration of the same geographical or religious communities in different ethnic 

settings around the world. They remain unique and similar at the same time. Besides that, 

Islamic Women Institutes, for example, Al-Huda, use mass media to evoke the use of the veil 
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and traditional Islamic knowledge among second generation women in the western European 

diaspora.139  

 

Pakistani Sufi Muslim migrants in Britain celebrate Sufi rituals similar to those in Pakistan. 

Jalsa (religious procession), Urs (anniversary of a saint), Qawwali (Sufi music), dhikr 

(recitation), sermons, praise singing, and the image of collectivism demonstrates the example 

of re-creating the same atmosphere in diaspora. In Pakistan, of course, not all Muslims are Sufi 

believers. The Wahabbis do not have this approach of Islam and condemn the Sufi rituals not 

only in Pakistan, but in the diaspora as well, again demonstrating how the conduct of life among 

migrants in host country not only shows similar rituals of religious settings, but in the political 

division in religious communities too.140 The uniformity and openness of mosques for all 

Muslim gives a pluralistic image but the difference among Muslims based on their ethnic, 

cultural and denomination keeps a distance between them. Among Pakistani migrants the issue 

of use of the languages ‘Urdu and Arabic’ in their daily religious practices separates them from 

other Muslims. The denominational difference also makes Pakistani Muslims different from 

each other, a source of religious division, but it does not cause violent behaviour among 

Pakistani Muslim migrants in Britain. Internal divisions and terrorist attacks in Britain have 

created a negative image towards Islam which results in anti-Muslim attitude. However, young 

Muslims of the diaspora keeps themselves identified with their religious base which 

differentiate them from other young people around them. They keep themselves attached to 

their Islamic believes and explore themselves on their own religious grounds. This presents the 

complex picture of the Pakistani diaspora in Britain.141  

 

1.6.1.4 Pakistani female Muslim migrants: conduct of life 

 

The division of male and female spheres can be seen as a territorial division of home and 

external space. The male sphere exists in religious buildings outside the home and the female 

sphere exists in her home in the celebration of small rituals. The role of the al-Huda association 

is vital among women Pakistani Muslims in Britain.142 But in Britain the scenario is changing 

with younger generations, where most of the women are receiving higher education and being 
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employed in corporate, media, political and other sectors. Organisations like the Henna 

Foundation and the An-Nisa Society in Britain try to address the patriarchal issues and help 

women to move ahead in their professional and personal careers, but their impact factor is not 

strong because of their poor resource rate of employment among Pakistani women is much 

lower than that of male Pakistanis. Due to a family environment influenced by culture, religious 

and social aspects Pakistani Muslim female migrants should work hard to achieve their target 

compared to male migrants.143  

1.6.2 Pakistani Muslim Migrants in Germany 

 

According to the census, 72,949 Pakistanis live in Germany which is the second largest South 

Asian community after the Afghanis with 96,550 persons.144 Among Pakistani migrants 86.6% 

are Muslims and about 11.9% have no religious associations. Only 1.5% are affiliated with 

religions other than Islam.145 In Germany, (see Figure 4 Religious Division of Pakistani 

Migrants in Germany) Pakistani migrants live in different regions. About 27.2 % Muslims are 

living in Hesse followed by more than 18% in NRW, 13.1% in Hamburg, 18.8% in Bayern and 

Baden Württemberg and 6.3% in Niedersachsen. The smallest number of Pakistani Muslims 

live in Berlin, Rheinland-Pfalz, Schleswig-Holstein, Bremen and Saarland.146 (see Figure 5 

Division of Pakistani Muslim Migrants in Germany) 

 

1.7 Statement of the purpose 

 

The purpose of this research is to find out the change among Pakistani Muslims after migrating 

to Germany. Religious, social and cultural changes are a focus throughout this investigation. 

Denominational differences are used as the base to explore the change in religious aspect, 

because diverse confessions have diverse socio-cultural norms in Pakistan that built their 

attitudes and personalities. This research attempts to discover if the change in ethnic, religious, 

social and cultural positions could bring the change among migrants. To examine that change 

few important aspects of the religious and social life of migrants are explored based on 

following objectives. 

                                                 
143 Great Britain, Department for Communities and Local Government, and Change Institute, 

The Pakistani Muslim Community in England, 33, 46. 
144 Haug, Müssig, and Stich, ‘Muslimisches Leben in Deutschland’, 81. 
145 Ibid., 88–95. 
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1.7.1 Objectives of the research 

 

• What are the denominational differences among Pakistani Muslim migrants and how 

they practice religion in their daily life? 

• How significant is the role of religious institutions and religious leaders in life of 

Pakistani Muslim migrants in Germany? 

• What is the situation of Pakistani female Muslim migrants in Germany? 

For investigating these objectives, this study is divided into two main topics: 1. The perception 

of diversity and 2. The conduct of life among Pakistani Muslim migrants in Germany. These 

two topics explain the change among migrants in religious, social and cultural aspects. This 

thesis will further explain the importance of these elements by presenting existing literature on 

the modification after migration while explaining the perception of diversity and conduct of 

life of migrants. The chapter on methodology presents the measures taken to gather and analyse 

the data while explaining the reliability and validity of this research. The fourth chapter 

provides the data analysis and results gathered by analysing interviews of respondents. The 

final chapter explains overall conclusions by giving wider perspective- implications for other 

broader areas and domains of religion and migration. 

CHAPTER 2: RESEARCH METHODS 

 

2.1 Introduction 

 

This chapter applies the qualitative methodological approach to explore the presence of the 

intra-religious diversity among Pakistani Muslim migrants in Germany. This section deals with 

the detailed methodology which explains the overall research design by further explaining the 

research approach, sampling, data collection and data analysis. It also strives to focus on the 

validity and reliability of research while explaining ethical consideration and the role of the 

researcher in qualitative research. Research limitations present the issues the researcher has 

faced which could be avoided in future research similar to this one. At the end of this chapter 

an overall conclusion is given. 
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2.2 Research Design  

 

2.2.1 Qualitative approach 

 

This dissertation consists of a qualitative research approach from selecting the sample through 

the stage of analysing the data. This qualitative approach was applied because of ‘its 

naturalistic approach which observes and interpret the reality with the aim of developing a 

theory that will explain what was experienced’.147 The qualitative method is ‘a form of 

systematic empirical inquiry into meaning’ and ‘broad umbrella term for research 

methodologies that describe and explain persons’ experiences, behaviours, interactions, and 

social contexts’.148 This research presents several perspectives because each respondent has his 

reality149 and each reality can help in building a theory.150 In this research, more than 20 

interviews were conducted to find out the realities about the presence of intra-religious 

diversity in the German  diaspora of Pakistani Muslims. A qualitative approach is useful in this 

research because this research opts to understand the point of view of participants regarding a 

specific issue of perception of diversity and conduct of life while being migrants in Germany. 

It could enhance the understanding of Pakistani Muslim migrants’ social settings in 

Germany.151 This decision comes after reading the similar works of other researchers in social 

and religious science like William F. Whyte (1955), Erving Goffman (1961b), and Jahoda, 

Lazarsfeld and Ziesel (1933/1971).152 The method used to collect data was recorded semi-

structured interviews, analysed by using objective hermeneutics/sequential analysis especially 

to acquire the knowledge about intra-religious diversity among Pakistani Muslim migrants.153 

Qualitative interviews do not only give information but rather they give in-depth information 

which cannot be gained by a quantitative approach.154 It also provided a deep understanding of 

the phenomenon by giving information from individual perspectives in verbal form.155 Flick, 

                                                 
147 Newman and Benz, Qualitative-Quantitative Research Methodology, 3. 
148 Razafsha et al., ‘Qualitative Versus Quantitative Methods in Psychiatric Research’. 
149 Newman and Benz, Qualitative-Quantitative Research Methodology, 2. 
150 Ibid., 20. 
151 Flick, Kardorff, and Steinke, A Companion to Qualitative Research, 3. 
152 Ibid., 4. 
153 Ibid., 6. The information is taken from the Table 1.1 
154 Fremeth, Holburn, and Richter, ‘Bridging Qualitative and Quantitative Methods’. 
155 Rhodes, ‘On Methods’. 
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et al. (2004) have given a detailed figure about the components of qualitative research; they 

show a research design based on several elements like goals, questions, methods, resources, 

theoretical framework and so on.156 (see Figure 6. Components of Qualitative Research 

Design) 

 

2.2.1.1 Sampling 

 

This study applied the purposive sampling technique ‘widely used in qualitative research for 

the identification and selection of information-rich cases related to the phenomenon of 

interest’.157 Besides the purposive sampling technique, another technique was imposed called 

‘snowball sampling’158 which allows a researcher to connect to further respondents based on 

his/her established connections.159 Rather having circa 72000 Pakistani migrants in Germany160 

it was not easy to gather participants for this study only through purposive sampling. At this 

point, the researcher used the snowball sampling to collect respondents with the help of 

students from the Pakistani Student Association Bonn (PSA Bonn) and other associations in 

other German cities: Munich, Berlin, Stuttgart, Frankfurt and Berlin. Students from these 

associations were helpful in discovering and connecting to families because the focus of this 

study was not only students but also those migrants who came to Germany for employment, 

family reunion and business. Due to the particular emphasis of this research asylum seekers 

were not included in this study.  

 

Another important aspect of selecting sample was the religious association; the researcher was 

first inclined to choose respondents based on sub-Sunni and sub-Shia denominations but due 

to clear distinctions this proved difficult. Then respondents were selected based on their 

denominations mainly Sunni and Shia denominations. Both male and females were part of this 

research. The age limit was between 22 and 60+. Approximately 20 respondents were selected 

for this research from major cities of Germany; Bonn, Frankfurt, Stuttgart, Munich, Berlin and 

Hamburg because of the settlement of Pakistani migrants in capital cities of Germany due to 

educational, professional and economic reasons. Due to the number of the interviews needed 
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for this research, only six cities were selected. The Pakistani Student Association is also highly 

active in these cities which made it easier for a researcher to contact respondents. 

 

2.2.1.2 Data Collection  

 

After finalising the population and sample of the research, the researcher started working on 

the method of data collection. ‘Qualitative interviews are conversations in which a researcher 

gently guides a conversational partner in an extended discussion’.161 The researcher relied on 

‘semi-structured interviews’ which allowed her to switch among questions, and to add and 

remove questions according to what the researcher wanted to know from the particular 

respondent.162 Due to denominational and gender differences few questions were added and 

deleted from the semi-structured interview before conducting an interview, (please refer to the 

annexe). During an interview, the researcher decided to add more questions when she was 

getting the information on the necessary topics. She also withheld those questions which were 

already answered in reply of other questions.  

 

The questionnaire was prepared in Urdu because, ‘language is a two-way process; language is 

used to express meaning, but the other way around, language influences how meaning is 

constructed’.163 Urdu being a national language of Pakistan is understood by most educated 

Pakistanis. The national language is selected over regional languages because the researcher 

was only trained in one regional language, ‘Punjabi,’ which would have been a barrier in 

interviewing Pakistanis coming from different regions with distinct regional languages. 

English was not selected because it is not a native language and there was a fear of not getting 

all ethnological explanations which can be explained only in the mother tongue. As ‘Urdu’ has 

numerous words from the Arabic language which makes it easier for respondents to explain 

Islamic terms in the linguistic which is near to their religious association. The questionnaire 

used for this research consisted of two parts. Part one with 10-11 questions sought to gather 

general information about the informants, and part two with 30-32 questions aimed to know 

the aspects related to the objectives of the study.164 
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The questionnaire for Shia and Sunni respondents had few different questions based on the 

traditions associated with their internal belief system.165 Male and female questionnaires were 

also distinctive because of their diverse role division in Islam and Pakistan and differences in 

the way they offer religious duties.166 The interviews were collected in audio files because of 

the length of the interview. The duration of interviews varied from respondent to respondent 

but mostly it remained between 1 and 1.5 hours. The interviews were also recorded because it 

was advantageous to listen repeatedly to the words of respondents to find out meaning from 

their own words, assuring the reliability of the research and the transparency of researcher.167 

The presence of audio interviews also allowed the researcher to re-check the tone, emotions, 

pitch and stress of respondents in interviews during analysis. 

 

2.2.1.3 Data Analysis  

 

The analysis of data started with the transcription of interviews. ‘Transcription entails a 

translation or transformation of sound/image from recordings to text’.168 Another definition of 

transcription explains that it ‘is understood to reflect theory and to shape it as researchers 

‘reflexively document and affirm theoretical positions’ during the process of transcription and 

analysis’.169 An external Urdu transcriber was hired to transcribe the interviews because the 

researcher lacked the ability to transcribe Urdu in a small amount of time. To have more valid 

and reliable transcriptions the researcher gave guidelines to the professional transcriber about 

the way he has to transcribe the interviews. These guidelines included writing each and every 

word, not ignoring the pauses and sighs or extra expressions in speech. After the transcription 

the researcher proofread all the interviews to diminish the bias of the translator and incorrect 

understanding of words.170 Transcription is crucial for this research in as much as it is related 

to testifying the ignored, neglected and shortened answers in various interviews. The first phase 

                                                 
165 Question of Imamate was especially asked to Shias and question about shrines and Pir/Fakir 

was asked to Sunnis to see their affiliation to sub-Sunni sects. 
166 Females are not going to the mosque that is why questions related to Friday sermon was 
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167 Markle, West, and Rich, ‘Beyond Transcription’. 
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170 Ibid., 43. 
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of each result section consists of sequence analysis and the second phase involves comparative 

analysis. 

 

Due to the type of research and the answers given by respondents, sequential analysis was the 

best-suited approach because ‘it reconstructs the sequence of events in the process of 

interaction’.171 The researcher wanted to look deep into the expressions and answers of the 

respondents to find out the meanings from their words rather than indicating her own ideas or 

biasness. Sequence analysis derived from objective hermeneutics elucidated by Oevermann 

(1970)172 to whom a research assimilates a piece of art.173 He puts it as, ‘the reconstruction 

of the structural meaning of human acting with the method of objective hermeneutics’.174 It 

focuses on what the text says rather than what the producer wished to be understood or tried to 

explain and the manner of applying this method based on sequence.175 Sequence analysis 

allows data analysis at the objective level which reconstructs the data176 by transformation.177 

It rests against the sequentiality of human action and opens up to a new trade of the same 

event.178  

 

There are five essential steps in sequence analysis; context freedom, literality, sequentiality, 

extensivity and economy.179 These five elements keep a level of objectivity throughout the 

sequence. To do the sequence analysis, the sequences relevant to eight sub-sections of this 

research were selected. The sequence should convey a start and an end which is called T1 and 

T2 in this research.180  To do so, a step by step analysis of the text takes place, through which 

all the components (including the punctuations) are taken into account.181 The reading of all 

transcribed interviews was necessary to choose the sequences for analysis because the entirety 
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of interviews cannot be used to do a lengthy and time taking sequence analysis. Sequences 

were selected on two main themes, perception of diversity and conduct of life. These two 

sections consist of nine subsections dealing with the typologies regarding the objectives of the 

study. The nine sub-sections deal with the themes of religious diversity, socio-religious 

situation, religious discussion, ethnicity and denominational affiliations, association with 

Pir/Shaykh before and after migration, the significance of the organizational structure and 

religious leader in Germany, female diaspora regrading dressing pattern and religious 

upbringing of children in Germany. In the second phase of analysis, two analysed sequences 

were selected to undertake a comparative analysis, in two sequences selected from two 

different interviews. In total, 18 sequences were analysed comparatively in nine various topics 

which constitute the next chapter. 

 

During analysis, not only sequential and comparative analysis but another approach of 

qualitative analysis, ‘abduction’ was used which is in one way or other a part of sequence 

analysis because it helps to interpret data from data while excluding all other factors. As Pierce 

(1839-1914) defined it as, ‘semiotic interpretation’182 and ‘there is ‘a large class of reasoning 

‘that are neither deductive nor inductive: reasoning a posteriori to a physical hypothesis, or 

inference of a cause from its effect’.183 He also said that ‘logic, in its general sense, is . . . only 

another name for semiotic, the quasi-necessary, or formal, doctrine of signs’,184 and he also 

calls this process a thinking process, ‘as a syllogism based on hypothesis’.185 This approach 

focuses on the understanding of all possible meanings of text which can lead to a better 

conclusion.186 Pierce explained that, ‘insight into the laws of nature and guessing-instinct’.187 

In this research, this approach brought out all the possible understanding and meanings of 

words, issues, events and traditions attached to the religious and social life of Pakistan Muslim 

migrants in Germany. It also enhanced the comparative part of analysis which focused on two 

sequences at one time to gather a common and diverse understanding of identical phenomena. 
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The validity of this approach explained by Moriarty (1996) as, ‘with induction, we can 

eventually determine the conclusion with a high degree of certainty by further observation’.188 

 

2.2.2 The Role of the Researcher  

 

The role of the researcher in qualitative research is stressed by Fink (2000) by verifying the 

importance of researcher in thematising the research through reporting the research to its final 

report.189 Sanjari, et al. (2014) also stresses the part of the researcher in qualitative research 

and calls them ‘human instrument’.190 In this research, the researcher is supposed to have some 

attributes to work on Pakistani Muslim migrants. Having the knowledge of the religious, social, 

cultural and political background of Pakistan and especially Pakistani Muslims as migrants was 

necessary. The researcher is a Pakistani Muslim migrant student, which was an advantage in 

carrying out this research. The barrier was to understand the difference between denominations 

and sub-denominations covered by consulting literature from Pakistan written especially on 

minor and micro issues of diverse denominations in context of Pakistan. As said by Xu and 

Storr (2012), ‘the role of the researcher is not simply to collect data from a representative 

sample and provide a voice for the participants, but also to interrogate the data and provide 

informed commentary’.191 

 

In this research the researcher also stayed focused and deeply involved in the selection of the 

sample, the shaping of the instrument to collect data, transparency and the selection of the 

method to analyse data. Selection of sequential analysis and abduction approach for analysis 

kept the objectivity of researcher throughout the analysis. Due to the investigator’s connections 

with the Pakistani community in Germany, it was not hard to find people by using current 

personal connections. The fluent knowledge of the Urdu language made it easier to collect and 

analyse data by keeping the actual meaning of words associated to specific Pakistani social, 

religious and cultural explanations.192 
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2.2.3 Ethical Considerations 

 

In qualitative research, another aspect to which attention is currently being paid is the ethical 

consideration of the researcher while conducting research. The ‘consent’ of interviewees is 

significant to conduct qualitative research which explains how the data will be collected, 

processed and utilised.193 To fulfil the ethical requirement respondents were informed about 

the type of investigation, the objectives and the audio recording of the interview. The place and 

time of interview were also decided by respondents dependent upon their availability. At the 

time of interviews, the researcher provided the respondents with a short notice about the 

abstract of research indicating the theme, objectives and overall process. It helped informants 

to understand the theme and requirement of research. Interviewees were also informed that 

they were under no pressure to answer all questions, and they could take as much time as they 

needed to respond to a question. Respondents were told that basic information such as name 

and age would be kept in confidence. Issues related to sectarian conflicts were also kept out of 

the interview.  

 

2.2.4 Validity, Reliability and Limitations 

 

Rubin and Babbie (2009) explain validity which refers to the extent to which an empirical 

measure adequately reflects the real meaning of the conceit under consideration.194 ‘Reliability’ 

is a concept of testing or evaluating quantitative research, the idea is most often emphasised in 

all kinds of research’.195 Peer review of data and pilot testing of data was undertaken because 

‘it assists the research in determining if there are flaws, limitations, or other weaknesses within 

the interview design and will allow him or her to make necessary revisions prior to the 

implementation of the study’.196 The researcher did 4-5 trial interviews to finalise the questions. 

Besides, the interviews were taken in audio recording and were transcribed word by word with 

the pauses and extra details to keep the data in its real form. As this research dealt with specific 

respondents in a specific setting in time and space, the generalisation limit itself in this research 

which is in one way or other a proof of the reliability and validation of this investigation.197 It 
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could be called ‘constructivism which views knowledge as socially constructed and may 

change depending on the circumstance’198  because this research also deals with the knowledge 

acquired in a specific social circumstance. Another aspect of reliability and validity is the role 

of the researcher which was already known to the participants which could help to understand 

the bias of the researcher and participants in a qualitative approach.199 To analyse the data in 

sequence analysis a word to word translation was done which also ensures the validity of 

collected data. The translation was done because of the inherent limitations of Urdu language 

understanding at the international research level. For this purpose, the researcher has done a 

translation of only those sequences which are analysed in this research. Being a native Urdu 

speaker and having extensive knowledge of English was helpful for the researcher to translate 

the text while keeping ‘validity in terms of ‘correct’ interpretations, register, ethics, matching 

of social characteristics and neutral stances’.200 Terms which have no accurate translation in 

English were left as they were and were explained later on.  

 

This research has some limitations connected to the qualitative approach and the theme of this 

investigation.  A qualitative approach is considered useful for researchers like this one, but it 

has few limitations due to the aspect of generalisation and ambiguity of research findings 

because the same word could mean different to one respondent and the other. Besides, sequence 

analysis is a time intensive process, and it should be ideally done in the group, which makes it 

hard to gather a group which has equal or similar interest and knowledge. Due to a theme of 

research, ‘intra-religious diversity’ or ‘denominational differences’ it was, for example, hard 

to gather female respondents who could explain the religious barrier and patriarchal setting of 

Pakistan Muslim migrants’ household. The theme also kept few respondents to short replies 

which lost the meaning of conducting qualitative research. The limited knowledge of the 

researcher regarding Ahmadiyya in Pakistan was also seen as a barrier in considering the 

relationship of Sunni and Shia migrants with Ahmadiyya migrants. After consulting the 

extensive literature on Ahmadiyya provided by Gualtieri (2004), Ahmad (1988), Robin (1995), 
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and Al-Hamarneh and Jörn Thielmann (2008) the researcher was able to examine more 

accurately this aspect in the analysis.201 

 

This chapter presented the research design by defining the approaches used in this research. 

The process of sampling, data collection and data analysis were presented in detail. The role of 

the researcher was enhanced on ethical issues in a qualitative study while explaining the 

validity, reliability and limitations of this research. The coming chapter will explain the results 

gathered by using sequential analysis with abduction approach. 

CHAPTER 3: EMPIRICAL CHAPTER (RESULTS AND DISCUSSION) 

 

3.1 Introduction 

 

This chapter deals with the results gathered from the collected data during field research in 

2014 by applying qualitative methodology to find out the patterns and structure of Pakistani 

Muslim migrants in Germany regarding their perception of diversity and conduct of life, which 

correspond to the two parts of the chapter. Both of these elements enhance the fundamental 

question of this research through sections on different typologies and patterns recorded among 

Pakistani Muslim migrants during field research and analysis. The first part of this chapter 

deals with the perception of diversity among Pakistani Muslim migrants respecting their socio-

religious situation before and after migration followed by their identity in respect to nation or 

religion. The variety of denominations is explored in particular through the question of 

association with a Pir/Shaykh before and after migration. The question about defining religion 

enhances the significance of religious diversity found among migrants. This part also explains 

if migrants represent faith through denominations.  The last section of this part illustrates the 

issue of diversity after migration in shape of religious discussion. The second part regarding 

‘conduct of life’ highlights the ethics of migrants in Germany while finding out the significance 
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of religious organisations and religious leaders. A section of this part is based specifically on 

female members of the diaspora regarding their dressing pattern and the way they raise their 

children in Germany. The dressing and raising children not only brings up the contemporary 

conduct of life of Pakistani female Muslim migrants, but also elucidates the gender division in 

Pakistani households.  

 

The sections of both parts consist of two sub-sections each. These sub-sections expound two 

phases of analysis: 1. sequential analysis, 2. comparative analysis. Sequentially analysed 

sequences are re-analysed by applying a comparative approach and compiling a comparison 

table for each section, presented in an appendix. Later the table is analysed to find out the 

factors regarding certain hypotheses, and if the hypotheses are accepted or rejected with further 

conclusions. The potential hypotheses are derived and analysed by using an abduction 

approach. The strategy of abduction comes from Charles Sanders Pierce (1839-1914) ‘that 

starts with considering the observed facts. These observations give rise to a hypothesis which 

should be time saving and capable of being subject to experiment. The assumption will relate 

to other events from data which will then involve correlation and integration of the facts into 

more general descriptions which then will relate them to a wider context’.202 

 

3.2 The Perception of Diversity 

 

In this dissertation, diversity is explained through its perception among Pakistani Muslim 

migrants who are living in Germany. This part does not opt to approve if diversity is a particular 

phenomenon, but rather it explores whether the sample of this field research perceives diversity 

in Germany or not. In the presence of religious diversity what are the potential perspectives 

about which migrants are “diverse”. The sections of this part are sources to find if respondents 

perceive themselves or others, as different regarding religion, nation or culture. This part is not 

dealing with explicitly religious diversity, rather it attempts to find out what types of diversity 

are mentioned by the migrants. Because as noted by Giordan (2014) religious diversity is not 

just associated with religion but with other factors as well, which he termed “Superdiversity”.203 

There are five sections of this part, which explain how diversity is observed among Pakistani 

Muslim migrants before and after migration. The section on the importance of religious 
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affiliation illustrates the importance of denomination among migrants. Their discussion of 

religious issues clarifies if migrants discuss issues of diversity with different Muslims or not. 

Perception of diversity is also explained regarding the importance of nation or religion. Finally, 

the presence of sub-Sunni denominations is investigated by seeing the association of migrants 

with a Pir/Fakir after migration. 

 

3.2.1 Significance of religious diversity 

 

This segment presents the existence of explicit or implicit definitions of religion among 

Pakistani Muslim migrants in Germany. When respondents are defining religion, it is seen 

whether they are associating religion with denominational explanations or are they talking 

about religion as one collective belief. This section helps to understand how diverse the view 

of respondents regarding religion as a conviction and their actual definition of “religion” is? It 

is possible that the respondents do not give any precise definition except their own notions of 

religion. The question is asked so that respondents select their way of defining their idea or 

belief regarding Islam or all-inclusive religion. The interviewer wants to see if the definition 

or observation of religious changes after inter-religious encounter due to German religious 

pluralism, where several religious and ethnic communities live together.  

 

First phase (Sequential Analysis) 

 

a) Sequence Text 1: 

 

Interviewer: What is Madhab? 

Interviewee: Madhab is a branch of Deen. Madhab means way. Deen means way but in 

terminology, people have fixed separate meanings of Deen and Madhab. Madhab is a branch 

of Deen this is a special school of thought in Deen. Deen is a way. Deen is a way told by Allah 

on which we should live our life. Not only our selected way but articulated by Allah or 

Bhagwan. Christianity is Deen Christianity is not Madhab. Jew (Judaism) is Deen Jew 

(Judaism) is not Madhab. Hindu is Deen then there are Madahib in them, Catholic, Protestant 

they are Madahib in that. Likewise, Shia, Sunni are Madahib and Islam is Deen. (For Sequence 

in Urdu see Figure 8. Sequence Text 1) 
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b) Sequence Analysis 1: 

 

This selection starts with a precise question which is rather direct in asking about respondents’ 

impression of religion. This issue does not define “religion” but a word Madhab (religion) is 

used to ask the question. This issue determines the thinking of the respondent about religion 

and whether he explains it referring to Islam specifically or to pluralistic religion. Similarly, it 

investigates whether the respondent defines religion through its denominations or not. In case 

the respondent talks more about denominations it is possible that, for him, religion can only be 

defined with denominations and his deep association with his particular denomination after 

migration.  

 

The respondent started his reply by mentioning Madhab as a branch of Deen, using this term 

to explain religion. He started explaining the semantics of Urdu language where according to 

him a specific word explains a specific phenomenon. He found a problem in the question asked 

by the interviewer and he wanted to correct it first, and then speak about his concept of religion. 

In this text the word Madhab indicates two directions: one is an effort of trying to explain 

Madhab as a scientific or non-scientific phenomenon, and the other is to explain it in a social 

context of religious explanation that could be supernatural. There are no fixed numbers of 

denominations or sects in a single religion. At this level Madhab is diverse and a part or 

orientation of something. The first sentence of this sequence has two directions. The first 

direction is about the similarity and difference between belief and science. The second is the 

issue of diversity in a hierarchal order where Deen (religion) has a higher place because it has 

a branch (Madhab) in it. Madhab is seen as a subordinate because it has a base of Deen.  Deen 

acts like a huge house and Madhab is a room or rooms within it. It could be a direction to sub-

denominations, in this case, Madhab will act as a base for sub-denominations because it 

elaborates criteria. He then calls Madhab a way, but he is using the term to mean a branch of 

religion. Later he also says that Deen is a way, and his response demonstrates his effort to 

determine if Madhab or Deen is a way. It is possible that the interviewer wants to say that both 

refer to identical ideas, but they function contrarily. The respondent explains that people have 

associated different meanings to both words.  

 

Deen acts as an orientation for Madhab and Madhab elaborates that direction to sub-

denominations, as a circle or a straight line from one point to another. To continue with the tree 

metaphor, from the trunk (Deen) grows the branches (Madhab) and branches grow the twigs 
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and leaves (sub-denominations). The idea of individual identity rises again because being 

diverse, believers stay under the one tree of religion. Another issue of conflict in diversity 

occurs because when one has a diversity of people, different groups often try to prove 

themselves better than other groups. Moreover, it brings conflict at a lower level of society 

among the common people because they are being pushed by their higher authorities to believe 

and practice what they do. Diversity explains the variety that does not mean separation. 

Afterwards, he explains that if he takes Deen as a way, it is different from Madhab because it 

is a way given by Allah. It explains his definition of religion that is ‘a way articulated by Allah’. 

Here it can be concluded that he refers to Islam, but it is possible that he states the same 

definition to all religions, because for him Allah created all religions. Again, the question of 

being scientific or not is somehow disapproved because the presence of Allah may not be 

proved physically, and it directs to the supernatural. He does not use the word Allah but rather 

“Bhagwan”. Among Hindu believers, God is called ‘Bhagwan’ in the Hindi language.  

 

The respondent is talking about Islam and Hinduism, meaning that he was talking about all 

religions. Perhaps he is just giving an example of Islam and Hinduism because the use of word 

‘Bhagwan’ could be imported from India, which is a neighbour of Pakistan and is diverse 

especially in terms of religion. He is referring to India and Pakistan; both of which are 

commonly under discussion among Pakistanis due to political tensions. This text tries to 

diminish the aspect of political problems and focus on collective issues such as belief. Later, 

he talked about Christianity and clearly identifies it as Deen, not as Madhab and proclaims its 

position at a higher level in the social hierarchy, which again promotes unity and shares the 

same situation as other defined religions. It is likely that the narrator has more association to 

Islam and prioritised it. Religion acts as a trunk; a branch is Christianity and its sub-branches 

(twigs) are Catholicism and Protestantism. Leaves could then be further extensions of these 

sub-branches.  

 

This sequence of text concludes that diversity does not always bring conflict, but it could relate 

to unity in respect of the religions of world, as all faiths show identical patterns of division in 

their subcategories. From this text, three conclusions could be made 1. there is always unity in 

diversity especially in the case of world religions, 2. all religions shows an identical pattern of 

division in their administrative ordering, 3. the metaphor of the tree can well explain the 

hierarchal order of faith, denominations and sub-denominations in a belief system.  
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c) Sequence Text 2: 

 

Interviewer: How will you define Madhab? 

Interviewee: For me, Madhab is basically, basically a subjective matter. It is matter; it is your 

way of living. It is your way of thought. It is yours… actually, for me, religion is like, it defines 

my entire life that how I live my life, how I want to raise my children. All these things to me, 

I meant especially being here when I do not have any other guidance, and I get a strong hold 

from my religion. It is a guide for me and I feel like in case I have any problem I can relate to 

that, and I can get guidance from my religion. (For Sequence in Urdu see Figure 9. Sequence 

Text 2) 

d) Sequence Analysis 2: 

 

The text starts with a question about religion and its definition that demonstrates the reason 

behind it. The question explores how and in which way the respondent explains religion. Her 

explanation could lead to an understanding of her way of determining the value of religion in 

her life in Germany and in Pakistan. This question is a means of indicating the association of 

the interviewee with a denomination or, alternately, we assume that she takes religion as a 

complete fact and does not want to identify herself with a denomination. The respondent started 

her answer by saying that it is a personal matter. She identifies religion as Madhab. The migrant 

does not differentiate between the Urdu terms used for religion, or maybe she was unaware of 

different terminologies. According to her, religion is not a public matter but a private concern. 

She exhibits another understanding of this question, because the question is not intended to 

elicit an explanation whether religion is personal or social but for her, it is important subject to 

mention that when one talks about religion. She wants to say that no one should ask others for 

their religious associations.  

  

She just wanted to stress the privacy of religion, which is why she again started her sentence 

with matter and then switched to religion. She sums up religion as others’ way of living. She 

did not mention her own way of living, but she said “your” way of living. She talks in the 

second person which could indicate if she was addressing the interviewer. She says that religion 

is a way of life but does not name any particular religion, something which illustrates her 

thinking about religion as a path of life. It is identical to the concept of religion in the Jewish 

Bible. ‘You shall walk in all the ways which the Lord your God has commanded you, that you 
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may live and that it may be well with you, and that you may prolong your days in the land 

which you shall possess’ (Deuteronomy 5:33) or ‘Your ears shall hear a word behind you, 

saying, ‘It is the way, walk in it’ (Isaiah 30:21). The definition of the respondent is also similar 

to the definition of Dr. Tareq Al-Suwaidan (a Kuwaiti writer) who said that ‘Islam is not a 

religion it is a way of life’.204 The respondent is giving an ideal explanation of religion, and it 

is unclear if she is talking about Islam or another religion because most religions discuss a 

similar occurrence. Further, she said that religion is the manner in which someone is thinking, 

assuming or believing. She is not talking about the religious aspect of life, but one’s whole life 

in religious perspective. She explained that a life of a person in religious surroundings, where 

a person will think and act with regard to his/her religion because religion gives freedom. She 

again addressed the interviewer and took a pause. The pause indicates her effort of gathering 

wording or ideas so that she could explain her comments.  

 

After the pause, she started talking in first person by mentioning what does religion means to 

her. She said that religion defines her entire life and it is likely that she wanted to indicate that 

she lives her life by following religion. Until now, she did not mention which religion she was 

discussing. It is possible that the respondent expects the interviewer to know her religion or 

she does not consider it necessary to mention her religion because all religions have 

indistinguishable teachings. The respondent further talks about her children. She said that she 

wants to teach her children the way she practices religion, indicating her sense of being 

responsible to provide a religion to her children or tell them that the best way to live life is to 

follow the path of their mother. She did not mention her husband or anyone else but her 

children, which shows her consideration of being a religious instructor to them. It is possible 

that she believes her religion to be perfect and wants her offspring to follow the same. It shows 

that being in Germany, she stresses more on passing on and teaching religion to her children.  

 

She again summarizes by referring to religion as everything to her and explains her residency 

in Germany as a drawback, where she does not have any other guidance but her religion. Due 

to her religion, she can integrate better in German society. She indicates her religion as a 

support system where nothing else could be as effective. It elucidates the role of religion in the 

diaspora where religion helps her adjust to a new society. It demonstrates that she brought her 

religion from Pakistan, practices it in Germany, and now this religion is helping her to adjust 

                                                 
204 Mok, ‘Islam Not a Religion but Way of Life’. 
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in a non-Muslim society. It illustrates that migrants are comfortable in practising diverse 

religions in the diaspora. The statement directs the conversation to the theory of religion and 

acculturation, where the respondent is showing her process of acculturation by using her 

religion as a source. The interviewee said that her religion has helped her to better adjust to a 

different religious and cultural society. Here cultural difference does not play a major role in 

the life of the respondent because she holds firmly to her religion.  

 

She further said that her religion is a guide to her and in case she faces any problem she can 

take guidance from her religion. Here she mentions her adjustment process in the diaspora and 

how she always looked to her religion as a guide. She gives all credit to her religion to being 

well adjusted in the diaspora and believes that she has integrated into Germany. She is 

explaining her socio-cultural adjustment in Germany and the importance of faith at the same 

time. She gives meaning to her concept of religion by relating it to her journey in the diaspora. 

She did not mention her practice of belief in Pakistan; rather she focused on her religious 

association in Germany. It is merely possible that she wants to enhance the importance of 

religion in the diaspora. In Pakistan, people live Islam because the whole society is practising 

Islam. However, in Germany being a minority religion, Islam is not practised by the entire 

society which shows the importance of Islam in an individual’s life. The respondent wants to 

explain the importance of Islam in people’s lives after migration. It is possible that she started 

realising the importance of her religion in her life after migration. Overall this text showed the 

importance of religion explicitly in her life. She talked more about religion after migration, but 

she did not mention any specific denomination throughout her reply. This indicates that 

denomination has no importance in her life because she sees religion as a single entity and 

ignores the diversity of religions. 

 

Second phase (Comparative Analysis) 

 

Religion can be identified in different settings before and after migration. This phase of 

analysis looks to prove a hypothesis that ‘religion becomes more meaningful after migration 

because Pakistani Muslim migrants start exploring it for themselves’ which is derived from the 

knowledge acquired in the first phase. Because if religion becomes more meaningful, specific 

denominations become less significant. It supports the idea of collectivism and does not 

perceive religious diversity. It observes that both respondents show a diverse attitude towards 
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the question of religion and in case they show any individual efforts to explore or learn their 

religion in the diaspora. In case they show any specific attitude regarding the higher 

significance of belief after migration, it helps to prove the hypothesis. 

 

Both respondents started answering the question in different ways because the male 

interviewee first identified the terminologies that one should and should not use for religion 

and talked about the denomination and religion together as well. In comparison, the female 

respondent started directly, answering the question and mentioning what she thinks religion is. 

She carried a specific pattern throughout her reply by first telling her idea or the theological 

impression of faith. Then she mentioned what religion could mean for others. Later she said 

what religion is in her life and her family’s life. During her answer, she gave several definitions 

of religion: being personal, a manner, a way and a guide. The male respondent defined religion 

with a specific terminology ‘Deen’ contrary to the female respondent who called it ‘Madhab’. 

Both cases had identical definitions for “religion” by calling it a way of life. The male 

respondent did not specifically state if he was referring to Pakistan or Germany, but the female 

respondent specifically stated the importance of religion in the diaspora. She explained it as a 

medium to integrate into Germany, because only through this way she could adjust herself and 

raise her children in Germany. The first respondent defined religion by its denominations, 

showing his approach to religion, while the female respondent just talked about religion in 

general and its importance while ignoring the diversity of faiths. Both respondents talked about 

religion in respect to various faiths. The male respondent did not only mention Islam but 

Hinduism and Christianity, by defining them based on their denominations. The female 

respondent did not specify any religion in respect to Islamic understanding. She did not even 

name Islam at once. Possibly, she did not want to talk separately about Islam but religion as a 

universal fact. They both have different focuses in their answers. The first respondent focused 

more on defining religion by its diversity and the second respondent just wanted to explain 

religion as a source of her adjustment and its importance in the diaspora. Both texts showed 

that the answer was open and organised by giving a common and individual explanation of 

religion.  

 

The second text showed the importance of religion in the diaspora because it clearly identified 

how religion is significant in the life of the migrant when she is living in Germany and has to 

raise her children. It clearly explains how religion can help the respondent in adjusting to a new 

environment, especially when the person has no other source to help her understand the societal 
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changes in the diaspora. As mentioned in the text, the respondent looks at the religion as a 

helping hand to understand the society in all perspectives. The first sequence text did not clearly 

define if the respondent was referring to German society or the world as a whole. The second 

sequence text clearly accepts the hypothesis and states that it is important for migrants to have 

religion in Germany that helps them in all phases of life. It indicates the diversity among 

Pakistani Muslim migrants in Germany, which could be due to gender differentiation or 

difference in the experience of adjustment and integration into German society. Overall, the 

hypothesis is accepted because the first text shows that after migration the respondent did not 

only explain religion as Islam but talked about other religion that are commonly found in 

Germany. Religion is explained clearly and directly by both respondents. The second sequence 

showed the importance of belief after migration. Both respondents were explicit in explaining 

their idea or belief on religion. (see Table 3. Comparative Table) 

 

3.2.2 Socio-religious situation before and after migration 

 

To find out the change and diversity among Pakistani Muslim migrants before and after 

migration, the question of the perception of diversity is asked because this issue both explains 

the perception of the respondent about diversity and it shows how these migrants relate 

themselves to religious diversity. Similarly, these questions are raised in order to know the 

opinion of the respondent about denominations, apart from looking at his affiliation to any 

particular Muslim confession. It explores if migrants observe diverse denominations in 

diaspora and which denominations are known to migrants in Germany. This question tries to 

understand the belief of the respondents and how comfortable they are in talking about religious 

diversity in Germany. It illustrates if the interviewees know about the denominations and sub-

denominations in Germany and if they are able to recognise the confessions in Germany that 

are mostly found in Pakistan, such as Barelvi, Deobandi, Wahabi, Jafri and others. The way 

they explain their ideas of denominations is explored because it is unlikely that many migrants 

look in the historical division205 of Islam and or can explain the current divisions206 in Islam. 

The question seeks to find the level of comfort of the respondents while sharing their opinion 

about Islamic denominations. 

 

                                                 
205 Denominational division within Islam, Shia and Sunni. 
206 Sub-Sunni and sub-Shia confessions e.g. Barelvi, Deobandi, Wahabi, Jafria and so on.  
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First phase (Sequential Analysis) 

 

a) Sequence Text 1: 

 

Interviewer: What is your opinion on the different denominations in our Islam? 

Interviewee: I do not have enough knowledge on denominations. However, it is that there are 

Shias-Sunnis in my opinion both are fine in their spaces. We should not call anyone Kafir 

(infidel) on this basis. Obviously, when you call someone Kafir, you will do massacres as well. 

If you would not call them Kafir I think everything will stay fine and, in my opinion, both are 

fine in their spaces. (long pause) Else than that I do not have enough knowledge about 

denominations.  (For Sequence in Urdu see Figure 10. Sequence Text 1) 

 

b) Sequence Analysis 1: 

 

This question is asked in order to know the opinion of the respondent about diversity in Islam. 

It indicates that the interviewee should already know about the denominations in Islam, and 

he/she just has to tell what he/she thinks about this division or diversity in Islam. It also directs 

to the respondents’ knowledge about diverse denominations and the acceptance of them. It 

shows if the interviewee first knows about them and second if he/she accepts them as a part of 

Islam. It also demonstrates if he/she relates himself with one of the denominations after 

migration as well. What could be known about denominations in the diaspora? It is possible 

that the respondent knows about sub-denominations as well. This question indicates the 

situation of the migrant and the way he/she deals with diverse Muslims in his/her surroundings. 

This question articulates the way different denominations are living in Germany or in case they 

do not announce their association with any denomination but rather identify as a non-

denominational Muslim or a Pakistani Muslim.  

 

The respondent started his reply by denying his knowledge about denominations. His start with 

denial can have many reasons behind for example hesitation, fear, no interest, conflict, or a too 

personal or too specific way of answering the question regarding religious diversity. Then 

suddenly he changed his thinking about not talking about denominations and started talking 

about the two major denominations in Islam, namely Sunni and Shia. He mentioned that there 

are such denominations. Further, he added that ‘both are fine in my opinion’. It demonstrates 

his reason of not talking about denominations because of its highly controversial nature. It 
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indicates his discomfort, because he does not want to take sides but wants to be neutral and 

accept both to be right. In Pakistan, there is always an open conflict among diverse Muslims 

denominationally. Each one considers himself a better Muslim and others to be wrong. Sunni 

blame Shia for not being real Muslims, and this an example of people's mentality about Shia 

and Sunni denominations.207 The respondent mentioned that they both are fine in their spaces. 

He does not mention similarities among these two denominations because they do not share 

the same space. Having two different spaces makes them diverse than rather than unified. It 

describes the idea of a conflict existing among these two denominations. Even being in 

Germany the image of these denominations learned in Pakistan stayed with the migrant after 

migration. The text gets interesting when the respondent mentioned these denominations 

calling each other Kafir (infidel). Kafir means an ungrateful Muslim protagonist and a 

sinner.208 In Pakistan, it is common nowadays that people from different confessions call each 

other Kafir, to the extent that the government has placed a ban on anyone calling others 

Kafir.209 In Pakistan calling someone Kafir does not only mean that people from one sect are 

judging others believe, but it also leads to worse conflict in Pakistan. Riots, processions, 

murder, etc. are born of these small words which clearly mean a great deal to others. 

 

Further, the respondent used the situation of Pakistani denominational followers who start 

calling each other infidels and end up killing each other. According to the respondent the 

conclusion is, when there is no religious tolerance among people there is social unrest and law-

breaking situations. It is interesting to know that the respondent still has this idea about 

denominational difference that connects it to conflict and disastrous situations. The interviewee 

gives a solution to this problem by not calling them Kafir because they take it to heart and bring 

worse outcomes. If these people are not hurt, they will not participate in all these killings and 

so on. For him the only way is that of tolerance and acceptance. It will keep the situation calm 

among the diverse denominations. It is possible that the respondent has observed the same issue 

in the diaspora and wants to direct attention to this phenomenon where everyone is calling each 

other Kafir and creating conflicts. He again presents the same expression by mentioning that 

‘both are fine to him in their spaces’. He stresses this phenomenon that they both can stay and 

are religiously acceptable when they both stay in their spaces. At one point he promotes 

                                                 
207 Hussain, ‘How I Tackled the ‘Sir,’. 
208 Björkman, ‘Kāfir’. 
209 Haider, ‘State Will Take Action’. 
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tolerance but on the other side, he differentiates the groups them by putting them in their 

particular space. He does not want them to merge but does not want them to fight or create 

conflict. Then he took a long pause which displays his tension about this matter and explains 

that he is very uncomfortable when talking about this subject. Then he ends his answer by 

saying that he has no other information about denominations. It illustrates his minimal interest 

or hesitation on speaking about this topic. In Pakistan talking about denominations is taboo 

because people do not feel comfortable, and the discussion turns into a fight very quickly.  

 

The respondent mentioned only two major denominations, which either illustrates his lack of 

knowledge about sub-denominations or means he does not want to get into the discussion about 

sub-denominations in Islam. His opinion about denominations is as basic as maybe any Muslim 

will know. The whole text does not exhibit his affiliation to any denomination or sub-

denominations. The text explains that even being in the diaspora he observes the two largest 

denominations, but he does not consider them as peaceful denominations but antagonistic ones. 

During the whole answer he was uncomfortable, demonstrating his hesitation to discuss the 

topic of religion, which demonstrates that all the migrants do not share the same idea about 

denominations in the diaspora or the homeland. It is equally possible that his viewpoint 

changed after migration.    

   

c) Sequence Text 2: 

 

Interviewer: What would you like to say about intra-religious diversity in Islam? 

Interviewee: I would answer it that a banana is a banana and apple is an apple. However, every 

vendor or seller says that my banana is better, or my apple is better. At the end of the day, a 

banana is a banana so a person on any denomination. I mean in my opinion; all paths are to 

reach Allah whichever path you take. If you take straight, it can reach diagonally or twisted. 

At the end of the day, everyone talks nice (achi) and teaches better (achi) deeds. Whenever you 

feel that something is making your life difficult, violence is coming in between or hatred for 

others is coming in-between then you should understand that you are on a wrong path. (For 

Sequence in Urdu see Figure 11. Sequence Text 2) 
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d) Sequence Analysis 2:     

 

This question shows that the interviewer wants to ask the respondent about his/her impression 

about denominational differences in Islam. The question attempts to discover information 

about Islam only and no other religion. It is possible that this question tries to examine the 

denominational affiliation of the respondent while being indirect because it is assumed that the 

defendant might not answer easily. It is one of the ways to discover respondents’ 

denominational affiliation within the Islamic denominations found in Pakistan. In Pakistan, 

identification not only with denominations but with sub-denominations is prominent among 

believers. Muslims in Pakistan do not only belong to a specific denomination but a sub-

denomination as well. For example, a Sunni will not identify as simply Sunni, but as a Barelvi, 

Deobandi, or Wahabi Sunni and Shia will not only be Shia but a Jafri or Naqvi Shia. This 

question explains if the respondent accepts diversity in Islam or not and how does he/she reacts 

while interacting with diverse Muslims in the diaspora.  

 

The interviewee begins his answer by mentioning two fruits ‘Banana and Apple’. He wanted 

to show the diversity by giving an example of two fruits that are not identical in any 

perspectives, other than being fruits. Apple and banana do not look the same in shape, taste 

and effect. It is possible that the respondent wanted to tell the difference in denominations is 

identical to the variance of these two fruits. Then he further says that each vendor or seller who 

is selling these fruits will sell his fruit as the best fruit among all others. It is an idiom used by 

the respondent to elaborate how people from diverse denominations try to prove that their 

denomination is the best. In his opinion, it is a competition for being the best and right among 

all other Muslims. The denominations are identified as a crown everyone wants to have. To get 

this crown they call opponents losers and present their own positive points to others. He further 

says that this does not make any difference to him. If one person is saying that ‘I am better 

Muslim than you’, it has no value for him because all are equal for him. Plurality is more 

important in Islam than competition.  If someone is Muslim, he or she should enhance 

brotherhood with other Muslims rather creating contentious debates.   

 

He denotes the denominations as paths to reach Allah. For him, in case there is diversity in 

Islam it is not to fight about but to learn how different paths can lead to one destiny. He does 

not call the confessions unnecessary but productive in a way that they all lead to Allah. These 

paths can be straight, diagonal or twisted but at the end, a believer will reach to Allah while he 
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is under Islamic influence. He talks about religious pluralism or ‘pluralistic hypothesis’ that 

teaches that of diverse religions all teach the same morals.210 He further demonstrates that 

believers from diverse denominations are all kind and talk nicely about Islam while teaching 

others the religion. At this point, he is enhancing the role of a religious leader who indirectly 

preaches Islam. In his view, all religious leaders are teaching correct Islam, and he does not 

criticise them for causing conflict between diverse Muslims, especially in Pakistan. There is 

no specific reference for the same respondent on leadership in Islam, but it explains that opinion 

has become more pluralistic towards religious leaders in the diaspora because they are called 

nice people. They are called better teachers for Islam. It is not necessary that the respondent 

refers only to religious leaders, but it could also be a group of Pakistani Muslims who discuss 

religious ideologies. It is equally possible that the leaders found in the diaspora are not 

Pakistani leaders but leaders who migrated to Germany. Migration changed their perceived 

role and their ways of leadership too. 

 

Until now the respondent has no negative view about diversity in Islam and has not mentioned 

any names of denominations rather, he used idioms. However, he then mentions that if 

someone thinks or feels that his denomination makes his life difficult or brings him to violence 

or hatred, it means he is on a wrong path. First, he said all paths lead to Allah, but now he 

directs his view to the issue of Islam being a terroristic and violent religion. He says that if 

there is something like this going on it means that it is not genuinely Islam because Islam does 

not lead to wrong paths. According to him violence, hatred and challenging life are not signs 

of a righteous Muslim. He gives a way to judge if a person is on the right path or not, he also 

praises Islam by calling it a religion full of peace, plurality and love. He wants to exhibit Islam 

as a peaceful religion and all followers of Islam as peaceful also. He is trying to differentiate 

between extremists and Muslims. He does not count extremists as Muslims because in his view 

if a person gets extremists he is no longer a Muslim. Khan (2014) explained the similar 

phenomenon of not being responsible for the acts done by extremists, because Muslims will 

not like to associate themselves with extremists.211  

 

The whole text has illustrated that Pakistani Muslim migrants have an opinion about diverse 

denominations in Pakistan, but they do not like to talk about it openly. The respondent did not 

                                                 
210 Johnson, ‘Do All Paths Lead to the Same Destination?’ 
211 Khan, ‘Defenders of the Faith’. 
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associate himself with any specific denomination, calling all denominations identical and 

peaceful. The text has explained the role of religious leaders in the diaspora as positive and 

showed the example of pluralism in Germany. All the extremists are said not to be associated 

with true Islam because Islam does not support ideas related to extremism. Overall, this text 

has been a source of migrants’ pluralistic association with Islam and hesitation in talking and 

mentioning denominations in their designated names. 

 

Second phase (Comparative Analysis) 

 

The above sequences are analysed comparatively to find out how the social and religious 

situation of migrants’ changes or does not change during the process of migration. For this 

purpose, a hypothesis is derived that ‘Pakistani Muslim migrants become pluralistic 

(religiously tolerant) after migration’. The assumption is based on an overall understanding of 

Pakistani Muslims behaving tolerantly in Germany because Germany is a multi-religious 

country and is comprised of several religions. The researcher also wants to demonstrate that 

when people are residing in an inter-religious atmosphere, they tend to become tolerant to intra-

religious diversity.  

 

These two sequences explain a distinct understanding of denominations in Islam. One of the 

respondents said that he does not recognise Islam through any particular denomination while 

the other respondent said that denominations are as unlike each other as two fruits. Later the 

first respondent also accepted the diversity in Islam and mentioned the two major 

denominations of Islam, Sunni and Shia. He did not mention Ahmadiyya as another 

denomination of Islam seen in Germany, possibly because he wants to continue with the 

division he learned in Pakistan, where the Ahmadiyya are not categorised as Muslims. The 

other respondent did not mention any name of the denominations rather he used fruits as a 

substitute of being extremely diverse. He used the example of the banana and the apple to 

illustrate his idea of denominations. For the one respondent there are Sunni, and Shia and 

neither of them is wrong because he accepts them as diverse. On the other side the second 

respondent said that when denominations are diverse not all could be right. There could be only 

one correct one. Here it shows that both respondents have different understanding of Islamic 

denominations. None of the respondents showed or mentioned an affiliation to a specific 

denomination or sub-denomination of Islam, but rather they presented a pluralistic image of 
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Islam and did not associate themselves with any particular Islamic creed observed in Pakistan. 

The first respondent said again that in his understanding diversity can bring peace. People can 

be diverse and pluralistic at the same time. It is possible that he learned this concept of varied 

religious denominations in Germany. The second respondent said that several confessions 

makes Islam pluralistic because of their final destination. Both respondents showed that in 

Germany while believing in diversity they believe in pluralism as well.  

 

They likewise mentioned that diversity could bring conflicts when one person starts interfering 

in another’s belief system, trying to defend oneself as right and accusing others of being wrong. 

It indicates what pluralism can achieve if no one interferes in belief systems of other people 

and does not try to prove him/herself right. According to the second respondent this job is 

perfectly done by religious leaders when they spread peace among people.  It is possible that 

the interviewee is referring to German society because religious leaders have been blamed for 

being the source of conflict among diverse denominations in Pakistani society. The respondent 

said that when someone is an extremist, it is not possible that he/she could call himself a 

Muslim because he or she is not Muslim. Again, both respondents presented the pluralistic idea 

of Islam where Islam brings peace and collectivity towards other humans. Both respondents 

shared their views on diversity being pluralistic. It proves the hypothesis that Pakistani Muslim 

migrants have a comparatively pluralistic approach and exhibit tolerance to each other in 

Germany. (see Table 4. Comparative Table) 

 

3.2.3 Religious discussion and issues of diversity 

 

Diversity is observed in the way migrants mention it in their lives and the way they discuss it 

in their surroundings. Formal or informal discussions can highlight the perception of migrants 

when they discuss a specific issue or theme. The sequences used in this section are based on 

interviews taken from female respondents because they have less chance to discuss religion in 

different forums. For male migrants, it is easier to get a chance and discuss religious matters in 

small and huge gatherings in mosques or community centres as is observed among Turkish 

men in Germany. This document particularly focuses on the experience of the Pakistani female 

diaspora in Germany regarding religious discussion. These sequences have an equal 

representation of both Shia and Sunni denominations. This question attempts to uncover if 

Pakistani Muslim migrants feel free to talk about anything in their surroundings after migration 
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and if it is common that migrants discuss religion. This question is trying to understand what 

are the core themes of discussion or which topics/practices come under discussion. The 

question can give an idea about the issues faced by female migrants in Germany. It also 

explains if migrants are trying to gather others’ view for better adjustment to life in Germany. 

If the migrants discuss issue of diversity it demonstrates that even after migration, Pakistani 

Muslim migrants associate themselves with denominations and displays the strength of 

denominations in Germany. Similarly, this section highlights if female respondents are sharing 

their view in their community or if they avoid sharing their perception and ideas on aspects of 

religion. This section could be a better explanation of change before and after migration. 

 

First phase (Sequential Analysis) 

 

a) Sequence Text 1: 

 

Interviewer: Have you ever taken part in religious discussions? 

Interviewee: I do discussions on polytheism (Shirk) only, when someone does polytheism then 

I do discussion otherwise not. The rest is that everyone has his conducts, but we should stay 

away from polytheism because Prophet Mohammad (SAW) said that polytheism would 

become a part of my nation in the last period. Moreover, no one will be able to see it as no one 

can see the black ant on a black stone on a black night. That is why we should understand 

polytheism and make others understand what polytheism is. Polytheism means to include 

(share). It happens when we add someone in the attributes and other things in the personality 

of Allah; this befalls to polytheism. It is imperative to understand it. That is why I discuss it, 

not on anything else. (For Sequence in Urdu see Figure 12. Sequence Text 1) 

 

b) Sequence Analysis 1: 

 

The text starts by asking a question about religious discussions and role of the respondent in 

them. This issue is presented in order to find out the type of religious discussions undertaken 

in the diaspora especially regarding religious diversity. The respondent can be a follower of 

Shia or Sunni denomination. The theme of discussion can help to analyse the type of debate 

whether it was the intra- or inter-religious debate. It is equally possible that the interviewee had 

no discussion at all or had numerous discussions on the topic of religious diversity. The answers 
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demonstrate if people interact and talk about religion or discuss it in diverse atmospheres. Are 

religious differences considered more essential by the migrants in the diaspora than in their 

homeland, or do they try to focus on collectivism. The answers can be regarded as inside 

observations of Pakistani Muslim migrants in Germany. Where the discussions took place in 

Germany? What are the opportunities for migrants to discuss religion openly? What could be 

their target audience if they want to discuss religious issues? Is it only Pakistani Muslims, other 

ethnic Muslims or other religious believers? The text is analysed by these parameters because 

they can explain the intra-religious encounter in the diaspora. 

 

The respondent started answering by mentioning that the she has religious discussions but 

about polytheism. Polytheism in Arabic is called Shirk, which means ‘associating’ with God, 

in other words, accepting the presence at His side of other divinities.212 According to Surah 4 

and Ayat 48 of the Quran, ‘undoubtedly, Allah forgives not that infidelity be done with Him 

and whatever is less than infidelity forgives whomsoever He pleases, And whoso associates 

partners with Allah has forged a great sin’.213 Moreover, the Quran states that anyone who 

commits Shirk will not be able to enjoy paradise. It proves that religious discussions are going 

on in the diaspora. The themes of religious discussions hold importance for the migrant. For 

her, the discussion should never be on random topics or topics that are diverse within Islam, 

but it should be on serious issues that hold the basics of Islam for instance ‘polytheism’. It is 

possible that she observes Muslims committing Shirk in the diaspora and she wants to discuss 

it and make her audience aware or wants to increase her knowledge of it because it is one of 

the biggest sins in Islamic jurisprudence. It indicates that the oneness of Allah is important for 

her, and monotheism is her foundation. In her opinion, anyone who is associating anything or 

anyone with Allah is the biggest sinner. There are different types of Shirk in Islam:214 

 

• Shirk regarding the essence of Allah 

• Shirk regarding the attributes of Allah 

• Shirk in actions 

• Shirk in obedience 

• Shirk in worship 

                                                 
212 Gimaret, ‘Shirk’. 
213 Farid-ul-Haque, ‘Al-Quran-Ul-Kareem’. 
214 ‘First Greater Sin’. 
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Anyone who commits these Shirk is not part of Islam and is punished on doomsday.  For any 

Muslim, this can be the worst sin to commit, and all Muslims consciously try to avoid it. The 

respondent only discusses being Muslim and cannot see any Muslim talking about non-Muslim 

beliefs. Normally she avoids intra-religious conflict, but the interviewee is acknowledging 

inter-religious differences. On the other hand, no non-Muslim will be able to commit Shirk. It 

shows her approach of intra-religious dialogue which allows her to discuss Islam with Muslims. 

The respondent fears that people are sent to hell because they are committing great sins 

unconsciously. Being an active Muslim, her duty is to stop them from going to hell and save 

their afterlife.  

 

Further, she indicates that other small matters that distinguish Muslims from one another, such 

as denominational differences, are not important to grasp her attention because having diverse 

beliefs within Islam is everyone’s personal matter but being doubtful about Allah consciously 

and unconsciously is an important issue for all Muslims. Tawhid215 for her is a base of being a 

Muslim if someone does not affirm Allah to be the one and only he/she is not Muslim. Tawhid 

is the first pillar of Islam followed by believing in the Prophet Mohammad as the last prophet, 

fasting, praying, pilgrimage and giving alms. She advises that everyone should stay away from 

committing the sins that have no forgiveness. Corrupting the basis of Islam through 

denominational issues is not ideal, and after migration these minor issues do not have much 

importance. She told why she is insisting on polytheism and no other religious differences 

because it is one of the major, yet lesser-known sins in her faith. She mentions a Hadith of the 

Prophet Mohammad who said that polytheism would be common among individuals in the last 

days without realisation. In her explanation, she shows her belief in the imminence of the Day 

of Judgment, and that is why people are polytheists. She used a Hadith to prove her point; she 

has knowledge about Islamic literature because among Pakistani Muslims if a person is 

referring to Quran, Hadith and Sunnah he/she believed more readily than individuals who talk 

with only random references.  

 

The respondent notes to another phenomenon: ‘the signs of doomsday’. For her, an evidence 

of doomsday is that people will often practice polytheism. She has significant worries for other 

Muslims around her. She is spreading Islam in the diaspora by talking about issues such as 

                                                 
215 Gimaret, ‘Tawḥīd’. 
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polytheism among Muslims, to make Muslims stay attached to the basis of Islam. She is 

showing her confirmed belief in the teachings and authority of the Prophet Mohammad. She 

further explains that the hadith given the example of a black night, a black stone and a black 

ant. In the dark, no one can see the truth and existence of things because the human eye can 

only see clearly in the light. The human eye cannot differentiate colours in the dark because 

light works as a reflector of colours in objects.  The metaphor of black colour is taken to explain 

polytheism and also indicates the darkness of polytheism in Islam. It also explains the idea of 

committing sin unintentionally so that even people who are aware of it will be unable to see it. 

The metaphor of a black ant on a black stone illustrates the invisibility of something even being 

present. 

 

Because of prophecy, she believes that it is very important for everyone to know what shirk is 

and indicates that people are not aware of it. She does not only say that a person should 

personally understand polytheism, but that they should also preach against shirk to others. It 

directs to missionize within Islam stating that shirk is the sharing of Allah’s entity. It leads to 

her missionary services within Islam and in particular among women where she tries to preach 

the correct definition of shirk, and thus informing them about the biggest sin in Islam. She 

gives new perspective to the Pakistani female Muslim diaspora who are to be educated in 

religion and protect Islam even while being homemakers. The teaching is not only directed to 

a single listener but transfers to other females through formal and informal discussions. The 

female diaspora changes its activities after migration by preaching and protecting their religion 

because the Muslim migrant community is smaller in Germany in comparison to the Muslim 

community in their homeland.  

 

She said that a person commits shirk when he/she starts including some other entity or person 

in the attributes the should only be associated with Allah. It directs to the conflict among 

Deobandi and Barelvi where Barelvi believe that Prophet Mohammad had knowledge of 

unseen and he can hear Durood (reciting verses in praise of Mohammad) even after death. 

However, Deobandi do not believe this because these are for them, solely attributes of Allah, 

which can never be shared because he or she would be committing shirk. The explanation given 

by the respondent displays her detailed knowledge about Islam and especially beliefs that differ 

within denominations and sub-denominations. There is an equal possibility that she belongs to 

Deobandi creed and does not believe in all attributes associated with the Prophet Mohammad 

that are identical to the attributes of Allah. By considering it as shirk, she wants to make other 
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Muslims them aware of this sin. For her, Allah is the one and only power. She can never bear 

people committing shirk and sharing the attributes of Allah with anyone.  

 

The text found that in diaspora Pakistani Muslim, migrants interact and discuss diverse 

religious issues within Islam. Protection of basic Islamic tenets becomes more important than 

preserving denominational beliefs after migration. It is seen that after migration, migrants strive 

for pluralism rather than religion-based conflict. Overall, this text illustrates that there is a 

possibility to undertake mission and talk about religion in the diaspora without facing 

problems. Women have appeared as active migrants in respect to religious details, and they try 

to spread Islam while staying attached to the basics of Islamic belief. 

 

c) Sequence Text 2: 

 

Interviewer: Have you ever taken part in any discussions? 

Interviewee: It happens many times, but mine always, exactly if the discussion is going on I, I 

mean discussion without any outcome where people just want to prove others wrong, I try to 

avoid that. Most of the time I do not want to participate in such a discussion. In case there is a 

general debate on Islam or any other topic, even if it is Sunni and Shia topics in respect to both 

variations, I keenly participate in these things. I try to gather point of view of others and share 

mine as well. Most of the times when we have debates like this, we conclude that there is no 

difference. It is only. There is no difference in the pillars of religion (Asool-e-Deen). Rather in 

minor issues which are the practice of religion (Further-e-Deen). First, fulfil the principles 

because first become Muslim by yourself then start preaching others. They do not offer Namaz 

(Salat), not doing this or that, and then they cannot say to others to speak the truth with them. 

First, fix yourself then talk about other stuff. We conclude this. If a human fulfils the principles 

and truly if he is fulfilling them, then there comes no problem or conflict in minor religious 

affairs.  (For Sequence in Urdu see Figure 13. Sequence Text 2) 

 

d) Sequence Analysis 2: 

 

This sequence started with a question by the interviewer about the respondent’s participation 

in any discussion. This issue does not identify the kind of debate, but rather it asks a neutral 

question. The reason to ask this question is to know what the respondent takes as religious 

discussion and to find out what kind of discussions are undertaken among respondents in 
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Germany and their social circle. Similarly, it defines the themes of discussion or the target 

group where the discussion takes place. The discussion could be about religion, social life or 

culture. The interviewer seeks to find out the kind and frequency of religious discussions 

undertaken by this respondent. The response notes whether the interviewee had been part 

taking in religious discussions before migration, and if she has started or ended this after 

migration. The explanation of the interviewee enhances the effect of migration in respect to 

religious activities undertaken in the diaspora. This question helps to know if a Pakistani 

Muslim migrant just stays within her ethnic circle and if denominations and sub-denominations 

are a criterion for participation of the respondent in religious discussions. 

 

The answer started with “it”; it is probably ‘the discussion’. The interviewee said that 

conversations happen, which shows the assurance of the respondent for argument if they are 

going on in Germany or not. In the answer, the respondent did not explicitly define what kind 

of conversations. Probably she wants to elaborate the theme and type of discussion later in the 

text but for the moment she avows that there are discussions. Later she said that discussions 

are happening, and that they continue several times, which indicates the stress she places on it. 

Besides this could be her general answer to the question that ‘yes discussions are commencing’. 

Maybe this is the complete answer of the respondent or she will further explain how these 

debates happen. It is possible that she will later explain her participation in arguments or 

perhaps she is just talking randomly about discussions in Germany. Later she said that ‘her 

view is always’ probably wanting to give her input in the arguments, but she did not complete 

her sentence and started to say something else. The same sentence continued with several 

pauses. She explains about what kind of conversations she is having. It is possible that she 

wants to talk about her part in the discussions, but first she wants to explain what kind of 

discussion is undertaken and how it is undertaken. Probably, after explaining this, she will talk 

about her interest in these arguments.  

 

It indicates that the interviewee knows the facts and wants to share with the interviewer what 

she believes, does or thinks is the right way to handle this question. She said if the discussions 

are going on without any specific reason or outcome she does not find them interesting. The 

respondent is dividing the types of discussion: one type is when the discussion is had only to 

talk about things without bringing any outcome, without any learning from the discussion. 

These kinds of debates are not interesting to her, and she avoids them. She said she ‘avoids it’, 

meaning that sometimes she has to be a part of this kind of discussions, but whenever possible 
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she stands aside from these debates. She decides not to participate because it is important for 

her that a discussion results in an outcome or is done to bring about a solution rather than just 

sitting and doing something for the purpose of doing it, without any interest or outcome. The 

respondent is not interested in such kind of discussions, because a discussion should teach her 

something or solve an issue. This indicates her expectations of a discussion generally or maybe 

specifically a religious discussion.  

 

She said that in most cases when there is this type of discussion, she does not want to participate 

in these conversations. It indicates that she does want to participate but if she does it is another 

question. Probably she participates against her will in these kinds of discussions due to social 

pressure, but she prefers other kinds of discussions. Later, she presented the other kind of 

debate in which she would prefer to participate. She started describing the topics she finds 

interesting. It adds another aspect of respondent’s interest in the debate when the theme of 

discussion is according to her focus. She likes to discuss Islam, which means that she has a 

connection to the question of religious discussions, or that she narrows down her type of 

conversations which Islamic topics are. The respondent does not only identify her focus, but 

she indicates her ability to discuss Islam among other people. Further, she explains that is not 

only Islam but other topics as well. Any other topic could enhance her first comment where 

she is not taking part in the discussions because of the way the discussion is undertaken, rather 

than the actual topic at hand.  

 

Similarly, she mentioned two major denominations of Islam, Sunni and Shia, that are one of 

her criteria for selecting a discussion. She shows her aptitude in talking about Islam and its 

denominations in a setting of people with diverse views, which might explain the type of 

discussion going on in Germany among Pakistani Muslim migrants. It may also indicate that 

to migrants focused on religious denominational issues rather than ethnic issues, the topic of 

diversity strikes the attention of migrants when they are living in Germany. The reason could 

be interaction with ethnically diverse Muslims. The respondent did not mention the other 

participants but rather mentioned the theme of discussion, which is that it opens up a discussion 

of generic denominational issues rather than ethnic associations. She points out her level of 

interest by using the word ‘keenly’. The word indicates her intensity of ambition, enthusiasm, 

eagerness, ability and by association the themes of discussion. Later, she explains the ways in 

which the discussion is conducted. She answers the question in a systematic way where she 

first explains if the discussions happen, then the thematic types of discussions and the way in 
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which they are conducted. In this sentence, she explains how she behaves in the discussions. 

Her first step is to listen to others. This move shows her tolerance towards others where they 

can say anything, and she is listening calmly to them to know their ideas on the theme. The 

next step is to answer accordingly and explain her point of view, which is the way she utilises 

the discussions. She said that she and others reach the conclusion after these steps. It can be 

assumed that they probably discuss demoninational issues and discover that there is no 

difference in the basics of Islam, between the two denominations, which she called Asool-e-

Deen which means the pillars of religion. The differences are in the Furuh-e-Deen, which 

means the practice or duties of religion. The Shia have divided the pillars and principles which 

they name as Asool and Furuh. Shia members specifically use these two terms. They have 

specific acts and beliefs under both categories. The beliefs that come under Asool-e-Deen are: 

216  

• Tawheed: belief in the oneness of Allah 

• Adalah: acknowledging that Allah is the most just 

• Nubuwah: knowing that Allah has sent Prophets and messengers 

• Imamah: after the death of the Prophet Mohammad, Allah designated 12 holy imams to 

succeed him   

• Qiyamah: belief in the day of judgment and preparing for it  

Furuh-e-Deen consist of:217  

 

• Salat (Prayer) 

• Saum (Fasting) 

• Khums (Islamic Tax) 

• Zakat (Charity) 

• Hajj (Pilgrimage) 

• Jihad (Striving) 

• Amr bil Mahroof (Commanding the good) 

• Nahi anul Munkar (Forbidding the evil) 

• Tawalla (Loving and obeying the Prophet and imams) 

                                                 
216 ‘Shia Usool e Deen, Froo e Deen’. 
217 Ibid. 
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• Tabarra (Staying away from the enemies of the Prophet, imams and Islam) 

Among Sunnis the Asool-e-Deen are called Rukan-e-Islam and they are five pillars: 218   

 

• Al-shahadah (the declaration of faith) 

• Al-salah (prayers) 

• Al-Sawm (fasting during the month of Ramadan) 

• Al-Zakah (alms tax) 

• Al-Hajj (pilgrimage to the Ka’bah in Mecca) 

Both denominations have a few similar and a few different Asool-e-Deen.  Among Shia 

believers Salat, Sawn and Zakat are Furuh-e-Deen, but among Sunni believers they are Asool-

e-Deen. It indicates that the respondent belongs to the Shia creed and during discussion 

promotes her denominational beliefs that separate the five pillars of Ahl-e-Sunnat and put them 

in a different order by adding and dividing. For the respondent, the five pillars of Shia are the 

principles of undifferentiated Islam, but later in practice it brings modification. It is not clear 

if the respondent was referring to Shia pillars or Sunni pillars, but it is probable that she is 

referring to Sunni pillars because they are most common due to the Sunni majority. There is 

the possibility that the respondent just wanted to highlight that all Muslims are identical on the 

level of basic belief, but when it comes to actual practice of Islam there are differences. Most 

probably, she is referring to the diverse way of offering Namaz, giving alms or undertaking 

Jihad. For her, the basics of religion are more significant than the subcategories of practice.  

 

Later, she stated that first a person should believe and practice all the basic principles of Islam 

and then try to preach to others. She is maybe noting again the way people discuss where they 

consider themselves right and want others to follow them. According to the respondent until a 

person is Muslim through belief and the practice of the pillars of Islam, he/she has no right to 

preach to others about Islam. It indicates a very common understanding of first do and then 

preach. Fulfilling the principles makes a person Muslim and gives them the right to tell others 

about Islam. It specifies that prior knowledge of the topic of discussion is one of the major 

aspects of speaking in religious debate. Further, she explains that these people who try to preach 

to others do not have a right to do so because they are not praying.  It thus confirms that she is 

talking about Sunni pillars of Islam because Namaz is one of the five most important pillars. It 

                                                 
218 Koenig, Handbook of Religion and Mental Health, 283. 
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is possible that she is talking about the practice of Islam concerning Shia belief where Namaz 

is a secondary issue because it is offered in diverse ways. If a person is not considering offering 

prayer at all, he/she is also not suited for this act. It states that prayer has importance for the 

respondent to teach others about religion or to be a part of the religious discussion. She 

mentioned prayer and then said, ‘this or that’, which could mean other aspects of religion that 

are secondary but necessary as well. In the case where someone is not bothered by the primary 

and secondary practices of Islam he/she cannot expect others to be open or faithful to them. It 

signifies that the interviewee is speaking about religious associations or maybe matters of daily 

life.  

 

Later, she again focuses on the importance of correcting oneself rather than correcting others. 

This practice is quite common in Pakistan, where people advise others and do not practice what 

they advise. Probably she is speaking in that context, because she must have experienced these 

individuals who are better teachers than practitioners. However, in the matter of religion, a 

good practitioner can be a good teacher because if a person is not practising something 

properly, he/she cannot demonstrate it to others. She said ‘to fix oneself’ which means that 

people first should become proper practitioners of Islam and that there cannot be any 

disagreements between diverse Muslims. It indicates that according to the respondent the cause 

of conflict is minor problems that dominate core challenges and the discussion in the daily life 

of people resulting in conflict. The respondent turns the answer from the type of debate to the 

question of conflict among Muslims. It shows that the respondent while living in Germany 

cares for the conflicts in Pakistan or maybe among Pakistani Muslim migrants in Germany. 

Probably she wants to bring attention to the problems which cause the religious discussion to 

arise or the major questions with which they deal during their religious discussions.  

 

She has constructed her general argument with examples and strong vocabulary by being 

paradoxical in her answer. She has been talking in two perspectives by comparing herself and 

her religious association with others and their associations. She started her answer by accepting 

that yes there is the discussion, and later she explains what kind of conversation is undertaken, 

by whom and how she is selecting these discussions and participating in them. The respondent 

understands religious discussion, thus indicating her association as a means to find out the ways 

to better adjust. The answer did not explain how frequently the migrant has been participating 

or attending discussions but overall, she states that she has been involved in discussion with 

other people and sometimes even in those discussions where she had no particular interest. The 
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sequence text does not specifically indicate discussions before migration, but it just explains 

the discussions holistically. Similarly, this sequence explains that the respondent has 

participated in Islamic and denominational discussions since migration, which make the issue 

of denomination stronger than the issue of ethnicity. She does not speak of Pakistani Muslims, 

but speaks of Islam, Shia and Sunni. This demonstrates that the factor of nationality is not an 

issue in the religious discussions but rather that the religious and denominational aspects are 

more prominent in the diaspora. 

 

Second phase (Comparative Analysis) 

 

These two sequences regarding religious discussions explain the similarities and differences 

between both migrants. That is why this phase is looking to prove a hypothesis that ‘Pakistani 

Muslim migrant women in Germany focus on intra-religious discussions’ derived from the 

knowledge acquired in the first step. This section explores whether religious discussions are 

taking place and the topics chosen, based on denominational diversity. Both sequences 

analysed in comparison to each other are based on a few aspects which can enhance the 

hypothesis to reach a specific result of acceptance, rejection or partial acceptance. As in 

Pakistan, religious discussions are sources of conflict, whether they take place in Germany or 

not. Turkish female migrants go to mosques for religious reasons and for social gatherings that 

could then easily give them a chance to discuss, and this section finds a similar concept among 

the female Pakistani diaspora. In the analysed sequences both respondents did not identify 

where they take part in discussions, but they do discuss, which show the presence of religious 

discussions in Germany among the female diaspora.219  

 

Getting interested in religion in the diaspora and having discussions about diverse and major 

issues is called the ‘intellectualization of Islam'.220 Among both respondents, it is seen that they 

are interested in religious discussions in Germany, and they participate in conversations based 

on their interest, because this shows their way to intellectualise in Germany. In Pakistan, it is 

common that children are taught about religion in their childhood while acquiring a basic 

                                                 
219 Ehrkamp, ‘Beyond the Mosque: Turkish Immigrants and the Practice and Politics of Islam 

in Duisburg-Marxloh, Germany’. 
220 Jouili, ‘Re-Fashioning the Self Through Religious Knowledge: How Muslim Women 

Become Pious in the German Diaspora’, 465. 
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Islamic education through their parents or teachers at home and in religious institutes, enhanced 

later by interest and experiences.221 Neither respondent shared actual information on their own 

acquisition of religious knowledge but based on customs in Pakistan it could be different than 

Turkish migrants who were involved in the process of ‘Islamization’ in their adolescence. 

Among Turkish migrants, it is seen that they already had religious faith, which encourages 

them to increase their knowledge in Germany. 222 The purpose of spreading religious 

knowledge is seen among other Muslim migrants in Germany, through transferring the 

knowledge to other Muslim women by following in their parents’ footsteps. This is a sense of 

responsibility towards the construction of a moral community.223 The analysed sequences did 

not present any specific gender-based knowledge transmission and did not focus on specific 

organisations. Rather the focus of these organisations was to discuss and clarify the issues of 

diversity relevant to minor and major beliefs and practices. The first respondent (a Sunni 

migrant) focused on clearing all other Pakistani Muslims, regardless of gender, on the issue of 

shirk which is a problem of diversity among sub-Sunni migrants. However, according to her 

she focuses on the main religious problems and leaving minor religious issues aside because 

they do not need much attention. The second migrant (a Shia respondent) focused on 

discussions about minor matters that are a source of scattered Muslims. However, for her, these 

problems are not worth ignoring, but they should be discussed to minimise their importance 

for Muslims overall. 

 

As believed by the first respondent, Muslims do not have enough religious knowledge and that 

is why when they commit shirk, it is explained as ‘ignorance’.224 Shirk should be corrected by 

teaching and telling them about the right path of Islam or by increasing their knowledge of 

Islam through a missionary. Turkish female migrants tend to do da’wa,225 which can be 

explained as an invitation, and was considered compulsory in the past in Germany, because 

other Muslims have a right to know and learn the right path of Islam, making all Muslim lives 

                                                 
221 Jouili, ‘Re-Fashioning the Self Through Religious Knowledge’, 467–68. 
222 Jouili and Amir-Moazami, ‘Knowledge, Empowerment and Religious Authority’, 620. 
223 Jouili, ‘Re-Fashioning the Self Through Religious Knowledge’; Jouili and Amir-Moazami, 

‘Knowledge, Empowerment and Religious Authority’, 619. 
224 Jouili and Amir-Moazami, ‘Knowledge, Empowerment and Religious Authority’, 629. 
225 Islamic missionary. 
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pious.226 For the first respondent, this aspect of religion is important because people are making 

unintentional mistakes in religion which are sins and cannot be forgiven, and they need to be 

told of their mistakes. It cannot only make their life in the world pious but in the afterlife as 

well. When both migrants are discussing religious issues openly, they portray an image of free 

and independent female Muslims in Germany who have freedom of speech and action based 

on their religious rules.227 This analysis proved that both respondents have been discussing on 

diverse issues of Islam in their sphere of discussion which accepts the hypothesis. Because the 

first migrant stressed that she was not focusing on minor issues, she has been talking about 

shirk which is an issue of diversity between sub-Sunnis. There are several acts which are 

considered right by Barelvi Sunnis but wrong or seen as polytheistic by Deobandi Sunnis. The 

second migrant has been focusing on issues of diversity in her discussions. Because rather than 

being minor they are, in fact, important because they can create conflict among diverse 

Muslims. Both women display an image of active, focused and educated female Muslim 

migrants who are not only increasing their knowledge but are spreading it around them. (see 

Table 5. Comparative Table) 

 

3.2.4 Ethnicity and denominational affiliations (Muslim or Pakistani Muslim) 

 

Associating oneself with an ethnic origin or religion or both are possible identities found among 

Pakistani Muslim migrants in existing research. This section works to explain the identities 

found among Pakistani Muslim migrants based on two sequences. The two sequences used in 

this section dealt with the idea of the image portrayed by Pakistani Muslim migrants in 

Germany of a collective Islam (Ummah) or Pakistani Islam. The Muslim Ummah is ‘a single 

community which has no differences by race, class or nationality’.228 This question was asked 

in order to explore the ethnic or religious association of the respondent since migration. This 

demonstrates if the respondents want to associate themselves with other Pakistani migrants or 

Muslims of other ethnicities (Ummah). This question explains if the respondents integrate into 

German society by keeping their national and religious identity. Pakistanis have been migrating 

                                                 
226 Jouili and Amir-Moazami, ‘Knowledge, Empowerment and Religious Authority’, 624; 

Jouili, ‘Re-Fashioning the Self Through Religious Knowledge’, 476. 
227 Jouili and Amir-Moazami, ‘Knowledge, Empowerment and Religious Authority’, 625. 
228 Afshar, Aitken, and Franks, ‘Islamophobia and Women of Pakistani Descent in Bradford: 

The Crisis of Ascribed and Adopted Identities’. 
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to Britain and Europe since 1947, soon after independence. With the passage of time, the type 

of migrants has been changing from workers to students. In 1960, a large number of migrants 

came from Punjab, Pakistan. Due to less education and professional experience, they joined 

big mills and companies as workers. Not only workers or students have been residing in the 

diaspora, but also individuals have been settling with their families. According to the 2001 

census 750,000 Pakistanis are settled in Britain229 and there are about 72,000 Pakistanis living 

in Germany.230 In comparison to Britain it is a small number of Pakistanis living in Germany, 

but due to their professional education and background they are settled with their families and 

have a good living condition. Muslims in Pakistan portray a self-image of being a Muslim first, 

then a Pakistani. Religion is more important than ethnicity among Pakistanis living in 

Pakistan.231 The Pakistani nation is based on its religious associations, the ‘two-nation theory’ 

was based on the Hindu-Muslim religious divide,232 showing that for Pakistanis, identification 

with Islam as a religion comes first, followed by their nationality as Pakistanis, a nation based 

on a particular religious identity. Even the law of Pakistan is based on Muslim religious 

teachings.233 Pakistan faced several political fluctuations with time, from democracy to martial 

law and again to democracy. These policy changes left deep consequences on Pakistan on both 

religion and national identity. Pakistan even changed its name to ‘Islamic Republic of Pakistan’ 

in 1965 to show its association with Islam. Similarly, this article says that people and leaders 

of Pakistan believe in Islam being the creator of Pakistan not in 1947 but from the time Islam 

was first established.234  

 

First phase (Sequential Analysis) 

 

a) Sequence Text 1: 

 

Interviewer: In Germany, which image is seen among Pakistani Muslims: a collective Pakistani 

or a collective Muslim? 

                                                 
229 Ember et al., ‘Pakistani Migration and Diaspora’, 476–78. 
230 Haug, Müssig, and Stich, ‘Muslimisches Leben in Deutschland’. 
231 Pande, ‘Islam in the National Story of Pakistan’. 
232 Ibid., 38. 
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Interviewee: Laugh….. none of them because joint, as I have told you that we had scattered 

mostly in sects (Firqy), and we behave the same even after coming here. It is fine: we eat, hang 

out and do many things together until we do not debate, but if you see the debates, you will 

observe the actual diversity. Every person is stuck on his dogma that whatever I am, I am right, 

and all others are wrong. It means there is no tolerance that you say ok fine I have few things 

accurate and few inaccurate and others have few things accurate and few inaccurate. If they all 

understand it, it will get easier. Pakistani nationhood is likewise: I mean what can you do for 

Pakistan while being here? nothing. When there is a need, boys are doing it, let us say when 

there was a flood or an earthquake many people contributed. But except this, as a student, you 

(collectively) cannot do anything. (For Sequence in Urdu see Figure 14. Sequence Text 1) 

 

b) Sequence Analysis 1: 

 

The text started with a question about the importance of the nationality factor while living in 

Germany. The question tries to find out two answers among migrants: first, their religious 

identity and secondly their national identity (national factor). National identity among migrants 

is one of the major factors in the way they act. The identity of an individual affects the way she 

reasons and makes decisions. In the case of the Pakistani Muslim diaspora, migrants have to 

face sub-national identities in Germany such as Saxon, Bavarian, Thuringian and so on.235 

Pakistani Muslim migrants bring not only Pakistani but also sub-national identities, for 

instance, Punjabi, Pathan, Balochi and Sindhi. 

 

From this question, only national identity is being explored. On the other hand, religious 

identity is one of the major factors among Pakistani Muslims because religion explains their 

culture, nation and society. This question asked whether national or religious identity is more 

important among Pakistani Muslim migrants. It is possible that both characteristics are 

equivalent, or none of them is important due to their socio-religious assimilation. The question 

is stated quite openly by declaring two different identities to bring the focus of the interviewee 

to the main issue covered by the question. The simple reply expected from the respondent to 

explain what he observes among others. The interviewer does not want to discover the 

affiliation of the respondent but of other migrants. The answer expects a precise but profound 

observation of the interviewee about others’ association with their religion and nation. At the 
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same time, this question puts the responsibility on the respondent, to tell the truth with its 

explanation. The answer visualises a talk about national or religious identity.  

 

The answer started with a taunting laugh; the laugh can be explained in both negative and 

positive ways. It demonstrates the confidence of the respondent on this issue or sadness because 

of the disability of not observing these identities. After the laugh, he says ‘none of them’. From 

this, it can be deduced that the taunting laugh was a laugh of sadness because Pakistani Muslim 

migrants are not able to identify themselves by nation or religion after migration. It is possible 

that he was explaining the term collectively, or it is possible that he does not observe any 

Pakistanis in his environs who show a collective Muslim image. At this point, it is not a matter 

of showing a religious or national identity but showing collective identities. He explains further 

that there is nothing like joint because in Pakistan ‘we’ (Pakistani Muslims) are scattered into 

confessions and no one displays any collective identity even when living in Pakistan. He also 

comments on the change before and after migration by saying: ‘we behave the same even after 

migration’. It indicates that the situation of identities does not alter among migrants especially 

identities based on religion. He is not talking in third person, but rather he includes himself.  

 

The question specifies for others, but he also included himself in the answer to be polite and 

more reasonable. The statement does not explain the social factor among Pakistanis but the 

religious factor with all its sub-identities. People do not exhibit any collective religious identity 

but a scattered identity. Possibly, these religious identities explain Pakistani Muslim migrants’ 

national status because “religion” means “Pakistan” for them.236 On the other hand, it indicates 

that the denomination holds more importance than the overall religion. Intra-religious conflict 

is more probable than inter-religious conflicts. At a later point, he started to explain the 

situation in Germany by saying that there are not fights and encounters, and that they consider 

themselves social people. Apparently, it is normal for them to eat together and to do other 

socio-cultural activities happily and calmly. He explained a homogenous situation in the 

diaspora but at a later point of the interview, he claimed that the case usually stays harmonic 

while they do not debate. Only when they start discussing, that the situation changes.  

 

He did not specify what kind of discussions, so the researcher assumed that the matter could 

be social, cultural, religious or economic. Nevertheless, as he already mentioned religious 
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differences, this might indicate that he is talking about religious debates. He declared religious 

debates as a source of portraying religious identities among Pakistani Muslim migrants. He 

used the word diversity to explain the setting of sub-identities in religion and stated that the 

actual difference could be observed among Pakistani Muslims, especially when they debate. It 

is possible that when they argue their psychological perceptions and projections change 

because of an issue’s sensitivity regarding their belief systems. In Pakistan, Muslims tend to 

be delicate about the topic of religion because of the diversity of religious groups. People are 

commonly found in conflict when they discuss differences between different confessions and 

how they differ from each other. Later on, he explains his opinion concerning people from 

Pakistan who are mostly in disputes. It either seems that he has a well-rounded knowledge 

about the psychology of people overall or that he is particularly observant of the Pakistani 

community who are in discussion about religion, especially about the diversity of belief. He 

shows the stubbornness of individuals who will never listen to anyone and will be insist on 

being accurate. He showed the love and association of an individual to his denomination, and 

they are not interested in change. They do not like anyone to interrupt or change their ideas 

because it represents conversion to the religion for them. Among Pakistani Muslims, it is 

important to stay attached with their specific denomination, and they do not appreciate or allow 

conversion within Islam. For instance, if one decides to convert from one faith to another, the 

chances are that some social ties of the individual will be cut. Converting from Sunni to Shia 

or the other way around will probably bring about difficult circumstances. The situation within 

sub-denominations is not likely to be as harsh as the one between different supra-

denominations.  

 

The respondent is probably sharing his experience about talking to others about beliefs and 

accused of being a religious missionary. His bold statement ‘I am right others are wrong’ seems 

to suggest that people around him are not open for intra or inter-religious dialogue. Hall (2009) 

explains intra-religious dialogue as, the internal depth of one’s faith that arises before, during 

and after the religious encounter.237 As believed by some sub-Sunni denominations everything 

new since the time of Prophet is Bidʿa238 and they do not accept change. Therefore, there is a 

high likelihood of not being open to intra-religious dialogue by considering it as an innovation. 

                                                 
237 Hall, ‘Inter or Intra-Religious Dialogue?’ 
238 Innovation, a belief or practice for which there is no precedent in the time of the Prophet. It 

is the opposite of Sunna and is a synonym of Muḥdat̲h̲ or ḥadat̲h̲. 
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There are two types of Bid’a known among Muslims, Bidʿa Hasana that was ‘good’ (ḥasana) 

or praiseworthy (maḥmūda), and the Bid’a Sayyi’a, that was ‘bad’ counterpart (sayyiʾa) or 

blameworthy (mad̲h̲mūma).239 

 

The respondent says that tolerance is often confused with innovation because people are often 

not willing to adjust their views according to others’ beliefs that might sound more righteous 

on some occasions. He concludes that there is no tolerance among Pakistani Muslims: they do 

not accept people with their mistakes, but they try to argue and stay intolerant based upon those 

mistakes. According to their own belief, they are perfect, and others are not perfect because 

they are the second category of those who do not follow the Islam they consider right. The 

respondent tries to look for a miracle, a change, that could lead to a better settlement among 

Pakistani Muslims. He hopes for their understanding about the matter and their diverse belief. 

It does not matter for him if there is diversity, but this diversity should bring conclusions instead 

of problems. The interviewee is hoping for a change in the overall situation. He does not 

consider one or two individuals but everyone as a part of this issue. He somehow indicates that 

it is possible for them to change, he has hope for this or maybe he wishes for it. One of his 

solutions is to spread tolerance among Pakistani Muslim migrants so that they start accepting 

each other the way they are. 

 

He further explains nationhood in the same circumstances. From his point of view, ideas of 

nationhood are also scattered among Pakistani migrants living in Germany. He states that there 

is no sense of nationhood among Pakistanis in diaspora, as maybe he did not observe any sense 

of nationhood among them because he is not able to recognise it in his own self. He states a 

question and answers that no one can do anything for his or her country when they are living 

abroad. There could be several reasons why he has this thought; it is possible that he does not 

see any possibility to show how much he loves his home country. He expresses his sorrow and 

tension in this sentence because for him being a migrant does not leave options to do something 

for his home country. It is possible that migrants do not find chances to show their patriotism, 

but this does not indicate that they do not have any emotions about their country of origin. He 

further mentioned a case where migrants have done something for their country when there are 

natural catastrophes.  
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Firstly, he said that there is nothing to do for one’s country once you are a migrant but 

afterwards he negates this statement and mentions that there have been times when migrants 

have been standing up for their country. Natural catastrophes like floods and earthquakes bring 

damages at a significant level and cannot be ignored. At that time a third world country like 

Pakistan needs massive funds to survive this situation and migrants help victims economically 

as materially supporting by providing them clothes, food and so on. He clearly said that boys 

are doing it, he does not indicate his role but roles of other boys in worse scenarios. He 

concluded that when the country is in trouble, the national factor comes forward to help, but 

overall migrants are not seen showing their identity with their homeland.  

 

Again, when he says that this is all that a student can do while being part of the Pakistani 

diaspora, he was referring only to students and not to other migrants. Maybe he has a different 

observation for another type of migrants. He again points the attention to limited chances for 

students being migrants; it could be due to less industrial sources or due to less time to help 

and show patriotism. It indicates that a there is no need to claim a national identity in the daily 

life of students, or they do not feel a need to do so. The limitations on the life of students 

prevent them from showing religious and national identity, or it could be a practice for better 

settlement in the diaspora. In conclusion, this whole text refers to the status found among 

migrants but instead of national identity, the document explained religious and sub-religious 

identities found in the diaspora. From this text, it can be clearly concluded that Pakistani 

Muslim migrants do not depict clear national identity rather they stay attached with their 

denomination and are differentiated on that basis. The national factor is seen but sporadically 

and in a modest amount. 

 

c) Sequence Text 2: 

 

Interviewer: In Germany, which image is seen among Pakistani Muslims: a collective Pakistani 

or a collective Muslim?? 

Interviewee: I have seen myself, as a person reaches here, in the start he is the bit stunned. His 

one leg is in the west and one leg in east. This is what we want to do. This is how we want to 

be. Our mothers and fathers have brought us up in a way that even if we want to we cannot. 

Fine? Few people become like this. Few people just think, who do not get satisfaction. Then 

they came towards religion and kept on thinking, as I used to think a lot about religion. Because 

I have mostly lived in Cottbus, where my friends, the Germans, they used to ask me several 
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questions that why this is going on? What is this or that? Why do not you do that? When I used 

to explain them, I used to learn a lot. Then I used to get satisfied that (yaar) it is ok what is 

written is right. When you go to university….. oh I am changing the topic. It is about Pakistanis 

(a long pause) I cannot give my opinion about others if they are perfect, right or wrong. They 

all offer Namaz I am not sure what is going on in their heart. We were multicultural in Cottbus. 

Germans were our friends, who converted. Besides, there were the Egyptians, Pakistanis and 

Indians. In Friday prayer we used to be all together and sometimes we use to get time for other 

prayers like Friday, Saturday and Sunday. We tried. There we stayed a lot multicultural. Even 

Shia people come and offer Namaz there. We never had a problem, and I never said anything 

because I knew that someone is Shia. They offer Namaz with even Djamat (anticipation of 

Salat) and us with us, and they do it slightly differently. We never said anything; we never paid 

attention; it means there is no restriction. We stayed more multicultural; I will tell you an 

interesting thing; Pakistanis have very less contact with each other, they run away from each 

other. I do not know why. (For Sequence in Urdu see Figure 15. Sequence Text 2) 

 

d) Sequence Analysis 2: 

 

This sequence starts with a question which seeks the opinion and experience of the respondent 

about the identity of Pakistani Muslim migrants in Germany, as Muslims-in-general or as 

specifically Pakistani Muslims. This issue tries to understand the observation of this 

interviewee. It shows if Pakistani Muslims share the same identity as a united Muslim 

brotherhood or if they portray separate ethnic Muslim identity. According to the survey done 

by the Pew Research Centre in 2006 ‘religion is central to the identity of European Muslims. 

Except Muslims in France, they tend to identify themselves primarily as Muslim rather than as 

British, Spanish, or German’. 240 Most Pakistanis identify themselves as Muslims first then as 

Pakistanis. This sequence explains whether the interviewee defines the same ideology of a 

Muslim brotherhood or he brings something else. Similarly, it shows the difference before and 

after migration by finding out the identification of respondent with a denomination. This 

sequence could present the identification found by Pakistanis for themselves and others as well. 

This question asks if the respondent has seen more importance to ethnic affiliation in contrast 

to religious affiliation among other Pakistani Muslim migrants in Germany.  
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The respondent started his answer with ‘I’, which indicates his idea or experience because he 

did not say ‘they’ or ‘us’. He is focused on his own opinion. It states that the respondent has 

understood the question and is ready to share his view in this regard. He mentions that after 

reaching Germany, people are mostly stunned. He was defining his own experience when he 

came to Germany rather explaining what he saw among others. It indicates the level of being 

surprised among them as soon as they reach Germany. It could mean that the respondent has 

seen others being surprised after arriving in Germany, as if they did not expect what they found 

or they expected and got something else. It could be explained in both positive and negative 

ways, like a shock or surprise. He took an example which represents any Pakistani migrant 

who came to Germany or perhaps he has specific examples in his mind. He said that they are 

stunned at the beginning which could mean that they adjust themselves with time. Only the 

start is difficult but later it becomes easier. By leaving one's country a person leaves his society 

and culture as well. In the process of migration and acculturation, a person can develop medical 

and psychological conditions.241  

 

The respondent further explains that being in two boats (east and west) at the same time can be 

problematic. This act of holding two cultures simultaneously is called ‘multiculturalism’. It 

means when a person does not completely belong to either of cultures or places and hangs in 

between. It is the time where a person does not want to leave either of them and continues 

following both cultures. In respect to cultural infusion, it is possible by assimilating both 

cultures. Bhugra and Becker (2005) called it the adjustment of one’s inhabitant culture with 

diaspora culture. They labelled it ‘post-migration’ and explained it as ‘absorption of the 

immigrant within the social and cultural framework of the new society’.242 Health issues occur 

as a result of the process of acculturation and assimilation. Three components of migration, 

pre-migration, migration and post-migration, can enhance this process and the problems related 

to it.243  

 

Migrants have to face issues before, during and after their migration which gives them a feeling 

of not belonging to either culture. The process of acculturation could be seen among migrants 

in this situation where they just try to learn and embrace the new culture. However, in this case, 
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the incomplete process of acculturation is noted because Pakistani Muslim migrants want to 

adopt a new culture, but they want to keep their original culture as well. This might be due to 

transnational perspective when migrants have to migrate back home they do not want to be 

entirely German. They want to be flexible and adaptable to both cultures. This process is 

explained as a hybrid culture where both cultures could go hand in hand.244 It could be due to 

the temporary settlement of Pakistani Muslim migrants in Germany because most Pakistani 

Muslim migrants migrate to Germany for education. After they finish their education, they 

sometimes go back to Pakistan or they settle in Germany. Even after residing in a guest country 

they keep a steady connection with their family and social circle in Pakistan. Their regular 

visits to Pakistan create stronger ties with their homeland. The probable cause for keeping both 

identities could be due to their families residing in Pakistan. It might also be due to the patriotic 

nature of a person towards his country where he wants to have better economic conditions in 

Germany and close ties to his country by keeping and exhibiting its culture in Germany.  

 

The respondent further states ‘this is how we want be’. It is seen as a perfect style of life among 

Pakistani Muslim migrants in Germany where they will keep eastern and western cultures 

together. He seems sure about this definition or identity among Pakistani Muslim migrants 

where they want to keep their Pakistani identity and blend in the new culture as well. It means 

they migrated to other places for a better life, but they did not forget their home country. 

Nevertheless, while explaining this, the respondent had a critical way of saying so that this is 

how we want to be. It could mean that it is not the right path according to him. The respondent 

did not mention ‘they’ but ‘we’ which indicates the notion of counting himself in the category 

of these people. A hierarchy of ethnic and religious identities is also observed when he 

intentionally or unintentionally shares his identity. It shows that Pakistani Muslim migrants are 

more concerned about their ethnic association than their religious organisation. 

   

He further stated that parents have brought up their children in a way in Pakistan that even if 

they want, they cannot bring up their children as they may have done in Pakistan. Maybe he is 

suggesting adopting the new culture or keeping both cultures at the same time. This sentence 

does not clearly indicate what the respondent wants to say because it may explain that Pakistani 

parents would not like it if their children would go entirely or partially western. It is possible 

that the interviewee is suggesting those things which are not part of Pakistani religious culture 
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but belong to German culture. If migrants are doing that, it is against what their parents have 

taught them in Pakistan. It is reasonable to take this as an explanation of his response. The next 

text could explain what the respondent meant by the last statement. After completion of this 

sentence, he said ‘fine’ in a questioned implication. It could be his way of stressing his idea or 

getting the perspective of others. It is probably his way of completing or expanding the text. 

Next sentence states that ‘fine?’ was his way of extending his explanation. He gave an example 

where few people start doing things which they are not supposed to do. If taken as an 

interpretation of the last sentence, undertaking non-religious parts of German culture is 

disapproved. Then the respondent could mean by this phrase that few people practice non-

permissible acts and become Western in all perspectives.  

 

Later, he gave another example of people who just think of becoming western, but they do not. 

He divides Pakistani Muslim migrants into two different types: one are those who become 

Western and others who just think about it. He said that people do not merge because they do 

not get the satisfaction of what they are doing is right. Until they are satisfied, they stay in the 

process of thinking and deciding if they want to do it or not. He further adds that these people 

who remain in the thought process are the ones who then use their religion to increase their 

circle of arguments. It demonstrates that people take refuge in religion in the German diaspora 

when they cannot merge with the culture and do not know what to do. In Pakistan most of the 

cultural entities are deemed to be derived from Islam, which is why these people just try to 

look for reasons and explanations from their religion to enhance their way of thinking. While 

explaining this, the respondent stated that he used to do the same. It could be the reason for his 

division of Pakistani Muslim migrants into the two categories because he belongs to one of 

them. His journey of acculturation or hybrid culture has been where he is thinking and looking 

for causes in religious entities.  

 

He further explained his next sentence by adding 'because'. It demonstrates that he believes 

there is a need to explain why he used to keep thinking about religion. He then mentioned a 

place where he lived, and then prepared to share his experience to explain his thinking about 

religion. He said that he lived in Cottbus, a university city in Brandenburg, south-east of Berlin. 

It indicates that where the interview conducted is not the place where he lived earlier, rather he 

lived somewhere else. As Cottbus is an international university city, it is possible that the 

respondent used to study there and interacted with several international students. He later stated 

that he used to have friends there. It is logical that when a person lives at a place, he/she makes 



 94 

friends but in this sequence these friends are Germans. He indicates that he has friends in that 

city, but they were not Pakistani. Mentioning about the ethnicity of his friends is important for 

him because it later identifies their religious associations. Probably they were converted 

Muslims. He wants to explain his religious experience in a German city among German friends 

who may or may not be Muslims. His German friends used to ask him questions; he did not 

illustrate that about what they asked him questions, but it is possible that they used to ask him 

about religion. He said that they used to ask him why this is going on? It does not indicate any 

particular phenomenon, but it can be supposed that it meant a spiritual direction. Probably, his 

friends asked him about the current religious situation of Muslims or Pakistanis. It illustrates 

that his friends expect him to know about the religious situation and explain to them because 

he belongs to that particular religious group. They show interest in the religious affiliation of 

their friend beside they want to know the probable reason for the current religious situation. 

 

He gave additional examples of their questions which were regarding the overall religious 

status of Islam and his individual acts regarding his religion. All these questions gave rise to 

the self-understanding of the respondent of his religion. It also explains that the interviewee 

was not doing everything done by his German friends which brought up the question of ‘why 

don’t you do that?’ This question regards religious practices that prohibit a Muslim from 

drinking alcohol and eating items which come under the category ‘Haram’.245 It indicates that 

the respondent was fulfilling these practices which forced his friends to know the reasons 

behind his religion. In this regard, he used to listen to the questions and tried to answer. His 

effort to explain things shows that he responded to the questions rather than ignoring them. He 

sought to look for authentic sources. It proves that he is not a theologian who has prior 

knowledge about his religion. Being an ordinary man, not well instructed about his religion, he 

tries to understand religion with the help of Islamic literature.  

 

Maybe he believes that to answer them he should first know how things are explained in his 

religion and then explain them to his friends. During this whole process, he learned about his 

particular religion. In this process of searching for the best answer he must have learned a great 

deal about Islam which he knew through practice, but now he knows exactly why he practices 
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the way he practices. Pakistani Muslims are not inclined to research Islam individually but 

rather seek help from a Mulla or A’alim,246 who knows religion and has studied the relevant 

literature. He said he was satisfied by the explanations of religious scholars in this regard which 

made him feel confident that what he practices is correct. Because written aspects of religion 

are more valuable and authentic than learned practices. What is written is correct as well. It 

indicates that he learned religion with various friends and shows that the Pakistani Muslim 

migrant respondent has learned comparatively more about Islam since in Germany than while 

in Pakistan.  

 

It also signifies that religious understanding increases after migration due to inter--religious 

interaction and general religious thoughts. Later, the respondent started explaining his 

experience in university but then he stopped and realised that he was changing the topic. It 

demonstrates his seriousness and understanding of the issue and his motivation to answer the 

question while explaining about the problem. His act indicates that he is open to talking about 

these matters, and he also wants to share his experience. As the question asks about religious 

or ethnic individuality and collectivism his experiences at his university may not be able to 

answer it accordingly.  

 

He again tried to take the conversation in hand to respond the question and make it definite that 

‘yeah’ it is about all Pakistanis not about him as an individual or his university experience. 

Then he takes a pause. It indicates that he is recalling or thinking about something. After this 

thinking process, he said that he is unable to give his opinion about anyone. It shows his 

hesitation to talk about religious preferences of other Pakistani Muslim migrants and stops 

speaking about them. He said that he cannot categorise anyone as perfect, good or bad. He 

restrains himself from sharing his thoughts about other Pakistanis around him. He specifically 

said he cannot say who is a perfect, good or bad Muslim or person. Again, he categorises them 

in three categories; excellent, good and bad. It expresses systematisation of his mind when he 

is looking at other migrants from his religion and country. He further said that Pakistani Muslim 

migrants around him were offering their prayers which is enough for him to associate to the 

Muslim community, but he is unable to know what is in their heart. It explains that it is easy 
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for Muslims to identify someone as Muslim through his visible religion, Namaz, but no one 

can know if that person is a great Muslim or not. It is hard to learn about religious and ethnic 

affiliations of these people by just observing them. It indicates that the respondent did not have 

good interaction with other Pakistani Muslim migrants which stopped him from knowing about 

their religious groups and traditions in detail. Similarly, it shows that according to the 

respondent the association with denominations and sub-denominations hidden among these 

migrants that are why he is unable to comment on this viewpoint.  

 

He again turns back to his time he spent in Cottbus. It shows that he has not spent much time 

in the current city, and Cottbus had left such a long-lasting impression on him that he explains 

his life through the time he spent there. He does not talk about his time in Pakistan which could 

be due to the nature of the question or his experience in Cottbus. He said that his social 

community in Cottbus was multicultural. He shifts the direction of his answer from religion to 

culture. Perhaps he wants to respond to the question regarding cultural association rather than 

a religious one. He said that in his social circle, there were all kinds of people belonging to 

diverse cultures. He again returns to the religious association of people in his social circle. He 

said that there were other ethnic Muslims for instance Egyptians, apart from Pakistanis and 

Indians, as well as German Muslims. It illustrates that the respondent wants to explain that a 

Pakistani Muslim does not stay only among other Pakistani Muslims after migration, but 

Muslims of other ethnicities as well.  

 

A Pakistani Muslim migrant, especially this respondent does not only get to know more about 

his religion but learns about others’ too. Sharing in a multicultural and multi-religious 

community makes a person more knowledgeable about his own religion. Later he gives the 

example of Friday prayer which is one of the important prayers among Muslims as it is 

supposed to be done in a mosque collectively. It is one of the weekly prayers which are the 

source to portray a composite image of Muslims. The respondent gives an example of this 

collective prayer in Cottbus where he has a multi-ethnic Muslim and non-Muslim community. 

He said that especially during Friday prayer, all of the Muslim members of his social circle 

were there. It is possible that he meant all ethnicities and diverse Muslims. He further said that 

they tried to offer additional prayers collectively as well. On Friday, Saturday and Sunday they 

were mostly successful in offering prayers collectively. The respondent used word Namaz, 

which is a synonym of Salat in Urdu.  
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Later, he said that he and other Muslims tried to stay together rather existing cross-culturally. 

It indicates that he and other Muslims in his surroundings portray a Muslim corporate image. 

He said that Shia Muslims used to offer prayer there as well. His example of Shia Muslim states 

that he knows diverse Muslims in Germany and he can identify a Shia Muslim from other 

Muslims. He did not give an example of sub-Sunnis, but he provided an example of the Shia 

denomination, which could explain his knowledge about diverse Muslims in Pakistan. It is 

probable that he had interaction or experience with Shia Muslims in Pakistan which helped him 

identify them in the German diaspora, again proving that this respondent wanted to show that 

he has seen different types Muslims in his surroundings undertaking religious practice at the 

same place. It might be due to less space or due to a collective approach to the Muslim 

community.  

 

The respondent says that he and his Muslim circle had no problem when Shia Muslims were 

offering praying in the same place where they prayed, which indicates two issues: one is that 

he is not Shia and the second is that it is not ideal for him to see Shia praying in the same 

mosque as Sunnis or other Muslims. In the diaspora even knowing about the denominational 

affiliation of other Pakistani Muslim migrants he and others never discriminated against them. 

He mentioned that he knew who the Shia were and even after recognising them he had no cruel 

feelings or discriminatory attitudes toward them, which relates to his experience or education 

which could have directed him toward discrimination against Shias due to their religious 

associations. Then after migration, he saw that he as an individual and his community have no 

bad perception of them. He said that Shia members used to offer prayers with them, when they 

attended the congregation of prayer.  

 

He could identify them due to their visible religious practice of offering prayer in a different 

way, by which he might mean the movements or recitation during prayer. Shia and Sunni ways 

of offering prayer are distinct from each other in several ways. The Centre for Islamic Shi’a 

Studies (2016) has presented a detailed article dealing with the difference in the way of prayer 

of Sunni and Shia Muslims. It states that Shia pray three times a day by combining Duhur with 

Asar247 and Maghrib with Isha248, besides they offer prayer on a special stone brought from 

                                                 
247 Noon and afternoon prayer. 
248 Sun set and evening prayer. 
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Karbala, they do Qunut,249 and Sadl al-Yadayn250 and they say three takbir (Allah o Akbar).251 

These are all acts that make it clear if someone is Shia or not.252 

 

He further said his social circle remained tolerant of religious diversity and had never stopped 

other groups or had any harsh words for them due to religious affiliations. He stated that there 

were no restrictions to pray for anyone at the place of prayer. It indicated the tolerant and multi-

ethnic attitude of people associated with the mosque where they used to pray. He again 

concluded that he and other fellows kept the ideology of multi-cultural surroundings which 

showed their composite Muslim image. He said that there was something fascinating he wanted 

to share with the interviewer and told about the attitude of other Pakistani Muslim migrants 

who do not like to interact with other Pakistanis. It shows that the respondent wanted to 

conclude that Pakistani Muslim migrants prefer to have a shared Muslim image rather than 

having a distinctly Pakistani image. He did not know the reason behind this attitude among 

them.  

 

The text overall speaks about the social association of Pakistani Muslim migrants regarding 

their religious affiliation. It is not easy to find out how and which religious image is portrayed 

by Pakistani Muslim migrants. The respondent observed that Pakistanis in Germany exhibit an 

image of the collective Muslim. The minority Muslim community tries to show a collective 

Pakistani image in the case of Shia Muslims. It explains that minority Muslims prefer to be 

associated with the majority Muslim community in the diaspora rather than creating their own 

separate image. In this case, the difference in understanding and practising the respondent’s 

religion is seen. In the course of migration, it brought changes in his understanding of his 

religion. He also understood other religions and ethnic communities in the diaspora. For the 

interviewee, it is seen that he prefers, or he had a better experience, with diverse ethnic and 

religious communities in Germany which helped him to exist better and to assimilate in the 

diaspora. He was not open to explaining his view of others but in the end, he said that according 

                                                 
249 Shi’a raise their hands in supplication after the recitation of the two chapters of the Qur’an. 
250 It refers to a movement performed during the prayer in the Qiyyam (standing) position in 

which Shi’a place their hands to the sides of their body, as opposed to raising them and 

folding them at their chest in the Qabd al-Yadayn position as other Muslims do. 
251 ‘Shia Praying Differences’. 
252 Ibid. Few Sunni school of thought follow some of these practices as well. For example, 

Malaki school perform Sad al Yadayn. 
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to his observation other Pakistani Muslim migrants try to have multicultural and multi-religious 

social circles in comparison to a closed Pakistani social circle. 

 

Second phase (Comparative Analysis) 

 

This phase of analysis is looking to prove the hypothesis ‘Pakistani Muslim migrants portray 

a collective Muslim image after migration to Germany’ which explains the perception of 

diversity among Pakistani Muslim migrants when they show their association with specific 

denominations or with the collective Muslim community. This hypothesis is derived from the 

knowledge acquired in the first phase. The diverse attitude of both respondents towards the 

question of identity in Germany is explored. When Muslims are living as a minority, they face 

problems in adjusting to a new socio-religious environment that is not Islamic. The text 

describes how both these respondents may have faced such issues while staying in Germany.253  

 

Both sequences have demonstrated different attributes in their discussion. The way both texts 

started also differs because the first sequence began with a laugh and the second version began 

with a personal explanation of this theme. The first sequence shows that the respondent was 

concerned with the situation in Pakistan as well. However, the second sequence did not talk 

about Pakistan, but focused on the situation after migration. He mentioned that he had seen 

people soon after migration who were totally shocked with the new place. The same concept 

is presented by Hirschman et al. (2011) ‘that newly arrived religious minority members may 

feel isolated from the surrounding culture’.254 The shock could be due to no affiliation or 

experience with this new culture that consequently makes them feel shocked and isolated. 

The first respondent used Pakistan as an identifying aspect for migrants in Germany; he 

believed that they stay similar to the way they are in Pakistan. He mentioned that in Pakistan 

religious denominations are highly critical for people, and they identify it with the nation of 

Pakistan. According to him, it is same in Germany. This comment states that religion becomes 

an important factor in a new land because religion stays with people where ever they go, which 

means that religion is stronger than the nation.255 As said by Nökel and Tezcan (2005) ‘the idea 

of national identity has been weakened’ in respect to European society identity which may be 

                                                 
253 Constant et al., ‘Clash of Cultures’. 
254 Hirschman, Ruvio, and Touzani, ‘Breaking Bread with Abraham’s Children’. 
255 Constant et al., ‘Clash of Cultures’, 2. 
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a source of raised in religious identity.256 The first sequence focused on this and accepted this 

idea that Pakistani Muslim migrants want just to identify themselves not with Islam or Pakistan 

but with their denomination. It diminishes the fact of collective Islam because they could place 

themselves in the category of collective Muslim when they are associating themselves Muslims 

but not Sunni, Shia, Barelvi, Wahabi and such. Similarly, this proves that argument of Pande 

(2011) that religion is more important than ethnicity among Pakistanis living in Pakistan.257 

The respondent further mentioned that the diversity of Islam found among Pakistani Muslim 

migrants does not unite them but rather separates them and creates conflicts among them. The 

respondent again denies the idea of a Muslim or Pakistani collectivity among migrants in 

Germany. 

The diversity is presented in the second sequence as a part of religion. In contrast to the first 

sequence, the second sequence presented contrary ideas and said that Pakistani Muslim 

migrants have diversity, but they do not take that diversity as a reason to discriminate against 

each other. The respondent gave his example that he was around diverse Muslims, and that it 

never caused conflict. Besides, he accepted the idea of integration ‘adjustment to the host 

country with simultaneous retention of ties to the home country’. It is possible that a person is 

firmly attached to his country of origin and still is integrating into the host country because the 

affiliation can be complicated, and they have several chances to make it happen.258 The second 

respondent said that he has seen Pakistani Muslim migrants staying attached to their homeland 

and make an effort to merge into Germany as well. When a migrant is having an attachment 

with his native country, he is ‘ethnosize’. It could mean that a person is strongly attached to his 

native nation even after migration and adopting the host country.259 The first respondent 

mentioned that he has also seen that Pakistani Muslim migrants try to integrate into the culture 

of Germany but they keep their basis steady to their denominational affiliation because religion 

is not only an affiliation, but it is the way they live.260 ‘Minority religious communities may be 

more orthodox in their religious practices because those who have chosen to remain in the faith 

over so many generations are likely to be very committed to their theology’.261  

                                                 
256 Nökel and Tezcan, Islam and the New Europe, 6. 
257 Pande, ‘Islam in the National Story of Pakistan’, 37. 
258 Constant et al., ‘Clash of Cultures’, 2. 
259 Ibid., 3, 12. 
260 Ryan and Vacchelli, ‘Mothering through Islam’. 
261 Hirschman, Ruvio, and Touzani, ‘Breaking Bread with Abraham’s Children’, 445. 
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The first sequence presented the idea that Pakistani Muslim migrants do not show any 

flexibility in learning religion in Germany from another aspect.  Rather they stay focused on 

what they already have learned. In this way, they have not seen the flexibility noted in the case 

of the second sequence, where learning about Islam after migration taught the interviewee 

better ways of adjustment. The second sequence mentioned that the respondent had seen few 

Pakistani Muslim migrants who merged entirely in German society and abandon their Pakistani 

affiliation. Assimilation ‘is the complete adjustment to or absorption by the host country with 

cutting all ties to the home country’.262 The second respondent mentioned that as few migrants 

assimilate into Germany, it is not possible for a few others to do this because Germany does 

not represent their Islamic identity which restrains migrants from forming an ethnic identity in 

a host country.263 It could be due to Muslims being a minority in Germany rather than being a 

part of German society for many years.264  

 

Overall the first sequence rejected the hypothesis because for him Pakistani Muslim migrants 

do not present any image, collective Muslim or uniquely Pakistani, in Germany because they 

scattered in a diversity of Islam. They want to stay associated with their denomination and 

show their identity based on particular confessions. In contrast to this, the second sequence 

presented a mixed approach which partially accepted the hypothesis, opening up a new fact 

which showed that Pakistani Muslim migrants want to stay associated with both Pakistan and 

Islam and integrate into Germany as well. This idea might explain an image of ‘Pakistani 

Muslim’ among migrants because for them their ethnicity and religion both are equally 

important. Similarly, he said that few Pakistanis do not want to be associated with other 

Pakistanis. Probably, it means that they want to be related to other Muslims of other ethnicities. 

He remains in the diverse ethnic Muslim community. His overall expressions partially accept 

the idea of association with the Muslim Ummah. In Europe the Ummah is more visible than in 

Muslim countries because here Muslim believers find people from other ethnicities yet from 

same religion, apart from the internal diversity.265 Muslim in Europe are diverse and collective 

at the same time. (see Table 6. Comparative Table) 

 

                                                 
262 Constant et al., ‘Clash of Cultures’, 4. 
263 Ibid., 11. 
264 Hirschman, Ruvio, and Touzani, ‘Breaking Bread with Abraham’s Children’, 430. 
265 Allievi, ‘Islam in Europe as a Sign and Symbol of Change’, 6. 
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3.2.5 Association with Pir/Fakir before and after migration  

 

The last section of this part deals with perception of diversity because ‘Muslims constitute 

different realities and meanings’.266 Among Pakistani Muslims not only do denominations have 

priority but the sub-denominations are important likewise. The sequences used in this section 

dealt with the idea of believing in and using a Pir/Fakir as an intercessor in the daily life of 

these respondents, because among few sub-Sunni denominations this belief is considered 

unethical. In contrast the majority of Sunni Muslims believe in this phenomenon. A Pir is a 

spiritual guide commonly known as Shaykh and could be a founder of a Sufi Tariqat.267 Fakir 

is one who neither owns anything nor engages himself in any avocation.268 The question of 

using reference of Pir or Fakir in prayer is placed to know the association of the interviewee 

within sub-Sunni denominations.269 Because according to the Barelvi Sunni belief system it is 

permissible to supplicate to Allah with the Tawassul270 of good deeds. It is allowed to 

supplicate with the Tawassul of a living pious person, and it is also authorised to supplicate 

with the Tawassul of a pious deceased person. Deobandi Sunnis do not believe in Tawassul. 

This question is a parameter to find out the religious association of the respondent. It 

determines the overall perspective of the interviewee for intra-religious diversity and presence 

of intra-religious diversity among Muslims and especially Pakistani Muslims in the German 

diaspora. It might explore how diversity is observed and maintained in the diaspora by 

Pakistani Muslim migrants after migration. 

 

This question indicates that the interviewer wants to know a respondent’s idea about a common 

practice in Pakistan among Barelvi Muslims of referring to Pir/Fakir in prayer. This issue 

investigates the respondent’s sub-denominational affiliation to Barelvi or other confessions 

because the reference of Pir/Fakir is a matter of conflict between Barelvi and Deobandi Sunnis 

in Pakistan.  The Deobandi believe that a supporting or helping hand is only from Allah and to 

                                                 
266 Hojabri, ‘Like Parvin, Like Najiba, Like Heba’. 
267 Bosworth and Nizami, ‘Pīr’. 
268 Nizami, ‘Faḳīr’. 
269   In India and Pakistan, Pir has taken on several meanings, and one should consult the 

article ‘Pīr’ in the Encyclopaedia of Islam second edition, for a detailed explanation.  See 

Bosworth and Nizami, ‘Pīr’. 
270 It is the act of resorting to intimate friends of God to ask forgiveness for us. It has a close 

meaning to Shafa'ah (intercession) which is the act of pleading to God (by an intimate friend 

of God) for the forgiveness of the sins of sinners. 
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consider someone as a source of assistance is idolatry. A Barelvi believes that Allah is a 

continuous helping hand, but the help of other resources is with the permission and 

authorization of Allah. The second objection of the Deobandi is that infidels did not believe 

the idols as their gods, but they took them as a source or reference to their God and worshipped 

them. In this case referring to someone other than Allah is similar to this. The answer to it, is 

that Barelvi made clear that worshiping someone is idolatry but referring to someone is not. 

By the grace of Allah Muslims never worshipped any source but they considered them pious. 

Ayah 84 of Surah 9 explained another objection: ‘and pray you never over any of their dead, 

and not stand over his grave’. This verse was revealed to stop the Prophet Mohammad when 

he put his shirt on the corpse of Abdullah bin Abi.271 On this basis, the reference is nothing. In 

the reply, Barelvi says that Abdullah bin Abi was an infidel and died as an infidel, so the 

reference is not for the infidels.272 From these objections, it is clear that both Deobandi and 

Barelvi followers have contradictory belief on using the reference in prayer or any other ways. 

It brings out the respondents’ idea regarding the use of the reference of a Pir /Fakir in prayer 

or daily life. This question helps to understand the idea of the interviewee about belief in a 

Pir/Fakir. It discovers if the respondents are still believing and practising this belief after 

migration. Through which ways migrants contact their Pir while living in the diaspora, 

enhances the transnational perspective among Pakistani Muslim migrants in Germany. It also 

looks for respondents’ views on intra-diversity in case they have negative views towards 

diversity. In Pakistan, the issue of believing in and practising the intercession of a Pir/Fakir is 

quite diverse because as mentioned above, Deobandi and Wahabi Sunnis do not accept this 

practice, and they do not talk about this practice openly because this could be a source of 

physical conflict. 

 

First phase (Sequential Analysis) 

 

a) Sequence Text 1: 

 

Interviewer: Do you believe on the Waseela (intercession) of a Pir/Fakir? 

Interviewee: Waseela as in Quran, there is a Hadith of Prophet Mohammad (Sallalallah -e-

Alaihi Wasallam) in which he told about Waseela (intercession). Waseela is when there will 

                                                 
271 Farid-ul-Haque, ‘Al-Quran-Ul-Kareem’. 
272 Naeemi, Saeed Ul Haq Fe Takhreej Ja Al Haq, 1:2. 
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be judgment field and all people, everyone will be concerned with himself. It is a lengthy 

Hadith but at the end, it says that people will go to different companions of Prophet Mohammad 

and prophets to ask them for their recommendation to Allah to start the matter. Then each 

Prophet will say I cannot do it, I do not know I may have done something, it means I may have 

done a deed in my life due to what I am afraid to ask, I do not know what will happen to me so 

how can I give a recommendation. Then they will go to Prophet Mohammad (Sallalallah -e-

Alaihi Wasallam) and will ask him; he (Sallalallah -e-Alaihi Wasallam) will say, ‘Yes! I am 

the one who can do this’. Then he will bow his head down on earth for Sajda and will pray that 

Allah will teach him. There will be a place….. a point then Allah will ask him to come out of 

Sajda and ask what you will ask now will be given to you, who so ever you will give Waseela 

will be accepted. It is the actual reference; I do not understand if you want to give Waseela, 

whose Waseela is stronger a Prophet or a Pir? It is a point of consideration if one wants to pray 

with a reference that Oh Allah! Please fulfil this or that in the Waseela of this person instead 

of this person one can take Prophet’s name, but this is debatable. (For Sequence in Urdu see 

Figure 16. Sequence Text 1) 

 

b) Sequence Analysis 1: 

 

As mentioned above, the question is asked in order to know the ideas of the respondent and 

differentiation he makes in using or not using the intercession of Pir and Fakir in prayer or 

daily life. This question also looks for the point of view of the interviewee on intra-diversity in 

case he has a negative opinion towards diversity or if he accepts it. This question strives to 

know the idea of the migrant about belief in a Pir and Fakir. Similarly, it explores if the 

respondent is still believing and practising this phenomenon even after migration.  

 

The interviewee started answering about Waseela through religious references. He mentioned 

a Hadith in which Waseela is cited and shows his acknowledgement of the term Waseela by 

agreeing that this term associated with Islam and that puts him in the category of Barelvi 

Muslims. His switch from Quran to Hadith shows his tension, irritation or limited 

concentration. Probably, he wants to explain the phenomena with an accurate and precise 

definition that puts pressure on him, and he switches. While going further in the text of a 

significant phenomenon in Muslim belief, he explains that is doomsday and plane of judgment. 

While explaining the importance of Waseela, he started picturing the plane of resurrection with 

the feelings and behaviours of people in that plane. His detailed explanation about feelings 
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shows his deep knowledge of this incident and his association of intercession. Again, his 

hesitation can be explained by pressure on him. It could be due to his gender expectation 

because he is a male respondent and Pakistani males are considered to be more informed about 

the facts of religion than females.  

 

At this point, he is not just telling about the incident, but he is sharing his belief regarding the 

day of judgment. In the sequence until now Waseela is an important practice in the view of the 

respondent which is why it should be used only in the time where there is no other substitute 

for it. There is a possibility that this sentence is not his idea, but a popular theological belief. 

He goes further by explaining the Hadith, but he points out that it is a lengthy Hadith so 'I' 

would rather stay precise and won’t explain the whole Hadith but tell the important ideology 

in respect to this question. At this point, he shows his confidence in knowing and having 

memorised Hadith; it is not only memorising, but it is a sign of respect to know one’s religion 

in depth in Pakistan. It demonstrates his interest in religious issues and his affiliation to Islam. 

While explaining the hierarchal order of people going first to companions than to other 

prophets demonstrates his belief on the position of companions and the prophets in Islam. For 

him, after all, from the prophets come the companions.   

 

He does not refer to one companion ‘Ali’ but to other companions. It explains his negative 

feeling toward the Shia creed because among Shia followers ‘Ali’ (the son-in-law of Prophet 

Mohammad) is of the highest importance among all the companions of the Prophet 

Mohammad. When Shia followers have to explain the hierarchal order, they will speak of the 

Prophet Mohammad, other prophets, Ali as the first imam followed by other companions. Until 

now the respondent did not mention the Prophet Mohammad in a hierarchal order. It could be 

due to the highest position that the Prophet Mohammad holds after Allah. Asking for help of 

prophets and companions on doomsday shows the fear of God of people, because they do not 

consider themselves able to call for any favour to God on this day, where no one knows whether 

he/she could go to hell.  

 

Later on, the text explains the situation and feelings of the prophets who will deny helping 

people because they are afraid of the verdict. At this point, there is no help from the side of the 

companions and other prophets to humans because of the strict system of analysis by God on 

that day. Prophets do not consider themselves totally sinless that is why they will not help them, 

or they direct humans to someone else who has more authority and can assist them in. It shows 
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hidden respect to that authority who is sinless and has the power to ask Allah for the 

recommendation. The text should explain further who is that authority and what this whole 

incident has to do with Waseela.  

 

In the next step of the text the Prophet Mohammad is mentioned as a bona fide helper of people 

regarding fulfilling their desire of recommendation in front of Allah. His authority and his 

purity make him the one and only source of help to these people who have been seeking help 

from all other known sources.  After the Prophet Mohammad is asked for advice, his positive 

reply assures people that he is the one who can assist them in. When he says ‘I am the one who 

can do this’ it explains his confidence and preparation because he knew that people would 

come to him, and he should answer them quickly to make them calm. The incident explains 

the belief of Barelvi Muslims on prophets’ knowledge of the unseen; this is an issue of conflict 

among sub-Sunnis. According to Deobandi and Wahabi creeds, Prophet Mohammad is not 

aware of the unseen, rather he knows what Allah has told him because knowing the unseen is 

an attribute of Allah alone. Barelvi believe it as an attribute of Allah, but they also believe that 

Allah has given the power to Prophet Mohammad to see what no one has seen. It again proves 

the association of the respondent to the Barelvi creed because he accepts and shares this 

incident to explain his religious association. 

 

After talking to people, the Prophet Mohammad starts asking Allah for recommendation by 

going into Sajda273 because this is the proper way to call Allah, it is taught to him by Allah, 

and the Prophet Mohammed taught it to all other Muslims. This paraphrase again incorporates 

in the piety, religiousness and purity of the Prophet Mohammad because he only does what 

Allah told him. The Prophet Mohammad never does anything on his own, which is why he is 

the one who has no fear of God and can talk to Allah because he has been living a life according 

to what Allah taught him. That is the reason that he is the only one who could be used as an 

intercessor to achieve Jannah.274 After calling Allah, the answer comes, and Allah asks the 

Prophet Mohammad to proceed with his request and whatever he will request will be accepted 

through his intercession. The incident clears the importance of Waseela and its use, but it 

considers the importance of Waseela after death only and does not clarify Barelvi perspectives 

of using Waseela in daily prayers. For him, Waseela of a Pir/Fakir is meaningless because of 

                                                 
273 It is a movement during Muslim prayer where the head is bowed on the ground.  
274 An Arabic word for paradise.  
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their hierarchal position. He does not deny Waseela as a practice, but he exemplifies to whom 

it refers. At this point, he shares a different kind of belief regarding Waseela that is not similar 

to the Barelvi practice.  

 

Later in his argument he clearly says that Waseela of an authoritative person such as a Pir/Fakir 

should be given, which indicates his love for the Prophet Mohammad by considering him the 

only source to connect Allah rather than anyone else regardless of their piety and religiosity. 

At this point, he is comparing the status of Prophet Mohammad with a Pir/Fakir and this 

demonstrates his limited knowledge about people who use the intercession of a Pir/Fakir 

because among followers using this intercession do not deny the importance of the Prophet 

Mohammad. They are just using a source which they think is easy to connect to because again 

for them the Prophet Mohammad is such a high authority that people cannot ask him directly. 

To reach the Prophet Mohammad they need an intercession. Until the end of the text, the 

religious affiliation of the respondent changed from Barelvi and ended with a new definition 

of Waseela. That does not belong to any known denomination and sub-denomination because 

he did not deny the fact, but he changed the explanation of Waseela from a Barelvi to another 

point of view that seems quite innovative. It can be concluded from this text that after migration 

the respondent’s belief changes. It is not known whether this respondent had same ideas already 

or changed them after he came to Germany due to many intervening factors. It does not only 

signify the change after migration but acceptance of new ideas regarding core beliefs. 

 

b) Sequence Text 2: 

 

Interviewer: How would you explain the concept of Pir/Fakirs reference? 

Interviewee: There is no problem in it because as far as I understand it, every person has his 

faith and belief according to their rationale. Someone has access directly to the king. Someone 

has access to the Minister, and someone has access only to tax collector. Every person through 

his reference eventually wants to reach Allah. It is only a difference of thinking that he starts 

feeling himself at that level where he can directly reach to Allah then maybe he will drop all 

these references automatically. However, until he thinks he has no access directly to Allah, he 

goes to Pir/Fakir. For example, if I talk about myself, if I am visiting a noble person or the 

shrine of Bahaudin Zikriya Sahab. Whenever I go to Multan, my effort and wish are to go there 

once, and I go there pray for him and pray for myself. I say to Allah that these people are noble, 
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and I am standing in a holy place where people have respected you, and we came here.  (For 

Sequence in Urdu see Figure 17. Sequence Text 2) 

 

c) Sequence Analysis 2: 

 

The question is asked to know the belief of the respondent in sub-denominational issues while 

living in Germany. The practice of using the intercession of a Pir/Fakir indicates the affiliation 

of the interviewee to a particular sub-Sunni denomination. In case the respondent practices the 

intercession, the way to contact his/her holy father is explored in a way to find out the 

transnational perspective in the life of the migrant. This question also looks for the respondent’s 

view on intra-diversity, in case he has a negative opinion towards diversity or whether he 

accepts it. The interviewee stated the answer to the question by mentioning that he does not 

feel any harm in it. He simply said that he does not see any issue in using a Pir/Fakir as an 

intercessor in prayer. Later he explains the reason behind his thinking. He does not have any 

specific view on this practice because he accepts the intra-diversity among people and he states 

that every person has his/her faith based on their own rationale. He wants to say that it depends 

on each if he/she uses the reference of a Pir/Fakir in his/her prayer, but he does not say what 

he himself thinks or practices. He answered the question quite practically by just stating that 

he does not have any problem when others do it. Until now, he does not say if he believes or 

thinks it was right or wrong. He gives a neutral view on this. He clarifies that he accepts 

diversity in religion because diversity is based on each individual’s understanding of religion. 

In the beginning of his answer, he showed that he agreed to the phenomenon of diversity in a 

positive way.  

 

He further gave an example of person’s approach in respect of a hierarchy. He said that there 

are individuals who have access to the king or the minister or then the tax collector. He divided 

people based on their access to the role devised by society in the world. One who has access to 

the king is stronger than the one who has access to the subordinate of the king. He has taken 

an example of social hierarchy and tried to explain the religious hierarchy. The respondent is 

explaining the reference in this perspective that if a person can reach Allah, the person will 

directly ask him and if not, then his prophets. After Prophet Mohammad, they are supposed to 

ask Pirs/Fakirs. He gave the lower rank to Pir/Fakir. Among Barelvi Sunnis, Allah is the 

highest authority then comes the Prophet Mohammad, other prophets, the family of the Prophet 

Mohammad, his companions and then finally a Pir/Fakir. It shows that the respondent wants 
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to direct towards the status of Allah, Prophet Mohammad and Ṫabā' at-Ṫābi'īn. They are called 

the best people from Prophet Mohammad’s generation and those after him.275 In the 

respondent’s belief if a person has access to Allah why would he go to a Pir/Fakir for reference. 

It is possible that he just wants to show that there is a hierarchal division in using an intercessor 

as well. The following text clarifies whether the respondent seeks to give a positive assessment 

on the intercession of a Pir/Fakir or not.  

 

He said that if a person goes any direction, the goal is to reach Allah. It states that the 

respondent may believe in any source that at the end leads to Allah. His focus is to reach the 

highest authority through any means. In this sentence, the respondent makes it clear that it is 

the reason for him not being offended by anyone using an intercessor because he believes that 

they all are trying to reach Allah by different ways. The destination is not mattered the journey 

can cover through any means. Even in religious matters authority and hierarchy are important 

facts for the interviewee. At this point, the greatness and oneness of Allah are shown in Islam. 

‘Allah is the finest authority on all human endeavours, and serving Allah is the purpose of 

life’.276 Among Muslims the dignity and greatness of Allah are incomparable. Until now, the 

explanation by the respondent on using an intercessor also connects a Hadith on intentions. As 

said, ‘Actions are according to intentions, and everyone will get what was intended. Whoever 

migrates with an intention for Allah and His Messenger, the migration will be for the sake of 

Allah and his Messenger. And whoever migrates for worldly gain or to marry a woman, then 

his migration will be for the sake of whatever he migrated’.277 If a person has the intention to 

reach Allah, he can use any source, but the goal should be Allah.  

 

Later the respondent presented a situation in which a person reaches at a level where he could 

access to Allah directly without using any other source. Here he repeated his idea again that a 

person needs other references when he does not have access to Allah. In this sentence, the 

interviewee is not declining the intercession, but he is giving the reason in case the intercessor 

does not have equal importance when a person can reach Allah by himself. The respondent is 

calling it a difference of thinking rather than a difference of belief. For him it is in the mind of 

a person that he cannot reach Allah directly and he needs a reference for it. He does not give 
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any theological explanation to this idea but rather a cognitive or psychological explanation. He 

takes this cognition farther and says that until a person keeps thinking that he has no direct 

access to Allah he will continue using the reference of a Pir/Fakir. Maybe the respondent is 

talking about psychological point where a person feels so close to Allah that he will not need 

any intercession. This concept is taken in a different way among Barelvi Muslims because for 

them no person is so pure that he could reach Allah directly.  Rather it is likely that he uses an 

intercessor to reach Allah.  

 

Further the respondent talks about himself as a visitor of a Pir, but he did not use the term Pir 

but a noble person. Then he said visiting the shrine of Bahaudin Zikriya Sahab. He is 

commonly known as Bahāʾ al-Ḥaḳḳ, a saint who was born in 578/1182-83. He was one of the 

most distinguished Ḵh̲alīfas of S̲h̲ayk̲h̲ S̲h̲ihāb al-Dīn Suhrawardī [q.v.] and is the founder of 

the Suhrawardī order in India. He died in Mulṭān on 7th Ṣafar 661/21 December 1262.278 The 

respondent accepts that he visits a shrine that belongs to a Sufi Shaykh (Pir). It is possible that 

this respondent belongs to the Barelvi denomination. It is rather too early to assume this 

because maybe later, he will say that rather he goes to the mosque, but he does not use that 

Shaykh as an intercessor.  

 

He further said that whenever he goes back to Pakistan and his city Multan, he especially goes 

to the shrine. He does not only visit the shrine but prays there for himself and the Shaykh, 

buried there. Praying for himself and praying for the Shaykh are two different issues because 

when Barelvi visit a shrine, they pray for themselves in the shrines because they believe that 

they are holy places where they should pray. The respondent said that 'I pray for him' is quite 

controversial because among Barelvi they do not pray for the Pir but themselves only. In 

shrines, they go for their own satisfaction and prayer fulfilment. He said that he first prays for 

the Shaykh and then for himself. He is exhibiting a Deobandi trait because for them going to 

shrines is not right because the connection should be achieved directly to Allah. The 

intercession of a Pir/Fakir should not be used, but one should pray for their forgiveness. When 

the respondent is praying for the forgiveness of a Pir, he is also doing the same thing. Until 

now the respondent has shown two traits of being Deobandi first is to reach Allah directly and 

to pray for the Shaykh. Up to this point, his conversation has been a mix of Barelvi and 

Deobandi beliefs. Possibly this change from Barelvi to Deobandi or Deobandi to Barelvi 
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thinking came in the process of migration. Maybe after migration his socio-cultural circle is 

different than it was in Pakistan in respect to denominations that affect his ideologies.  

 

In his next sentence, he explains the way he prays in the shrine. He said that he prays to Allah 

and tells him that he is standing in a holy place where a noble person is buried who respected 

Allah, and that is why we came here. He spoke using the plural form as if there are many people 

buried there and not only he, but other people are accompanying him there. He accepts this 

place as holy and respectable people are buried there, and he is using them as an intercessor 

which explains that he uses a Pir as an intercessor in his prayer.  

 

Second phase (Comparative Analysis) 

 

As stated in the outset, the presence of sub-denominations are explored in this section and by 

factual observations of the sequences the following hypothesis is formed, ‘diverse Pakistani 

Muslim migrants do not hesitate to talk about sub-denominational issues in the German 

diaspora’. The sequence texts are analysed to see if the respondents hesitate to discuss intra-

religious diversity in Germany. This analysis looks at what extent both respondents are 

comfortable or uncomfortable to discuss about sub-denominational practices while exploring 

potential reasons behind it.  

 

When this question was placed to the respondents, they both started their reply in different 

ways. One of the interviewees mentioned an Islamic theological text to explain his idea about 

intercession while the other respondent explained a general idea of diversity. The first 

respondent used a specific Hadith to explain his belief regarding the intercession of a Pir/Fakir. 

In comparison the second respondent mentioned a common social phenomenon to give his 

answer. Later on, the second respondent talked about diversity by mentioning diverse Muslims, 

who believe in intercession in different ways:  some having very strong belief while others 

have just a common practice followed by ancestors. On the other hand, the first respondent did 

not talk about others and their diverse beliefs but rather was focused on what he believes and 

practices in this regard.  

 

It is possible that it is inconvenient to talk about others for the first interviewee, and he feels 

more comfortable to talk about himself, especially when the issue is sensitive for his fellow 
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Muslims. Later on, both respondents openly told about what they believe regarding Waseela 

and if they are using it or will use it. The first respondent said that intercession is necessary, 

and it should not be wasted on daily matters of life rather it should use on the Day of Judgment 

when there will be no other source for Muslims to get Jannah. At that time, only the intercession 

of Prophet Mohammad could save Muslims. He shared his strong belief on intercession, but 

for him it is important where and how intercession is used. While explaining this, the 

respondent gave an example of a hierarchy in Islam where a Pir/Fakir comes after prophets 

and prophets come after the Prophet Mohammad. He supported his argument by using Hadith. 

 

The second respondent said that he would not use any intercession if he can reach Allah 

directly. Besides, he stated that if someone is using a source to reach Allah, it is not an issue 

for him. This indicates that he will not use any intercession to reach Allah for himself but if 

others do he would not mind. It again shows his openness to diverse Muslims around him. It is 

possible that this thinking came after migration. He explained why he will not use intercession. 

He said if he has access to Allah why would he waste time in searching an intercession to reach 

something which he can reach by himself. He is giving an ideal image of Muslims who can 

communicate and contact Allah whenever and however they want. Later on, he mentioned that 

whenever he goes to Pakistan he visits a shrine in his city, but he does not do what others are 

doing there. He just goes there pray for himself and the holy person buried there. Again, he 

explains an idea of different Sunni Muslims who will not consider a Pir, buried in that shrine 

as a source of prayer fulfilment. This analysis shows that both respondents have diverse beliefs 

about using the intercession of a Pir/Fakir, but they both were quite comfortable to talk and 

explain their faith by using theological and social explanations. Both of the respondents did 

not deny or mould the answer indirectly rather their comfort can be seen when they explain 

their views or beliefs about this issue. They did not mention if this subject has brought any 

unwanted situations in their lives after migration. Their response also indicates that both 

respondents could be Deobandi/Wahabi Sunni Muslims. It is equally possible in case of the 

second respondent that he is in process of conversion from Barelvi to Deobandi Sunni Muslim 

or he is in-between these both denominations because he is visiting the shrine, but he is not 

using the intercession of a Pir. The hypothesis, ‘diverse Pakistani Muslim migrants do not 

hesitate to talk about sub-denominational issues in the German diaspora’ is accepted because 

both respondents were open in sharing their practice and understanding about the intercession 

of a Pir/Shaykh/Fakir. It supports the idea of intra-religious diversity in sub-denominations 
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among Pakistani Muslim migrants in Germany as both of them share different explanations on 

the intercession of a Pir/Fakir. (see Table 7. Comparative Table) 

3.3 Conduct of Life 

 

Conduct of life of the Pakistani Muslim diaspora is not merely related to the way people live 

but the ways they conduct they various aspects of their daily lives regarding mosques, religious 

leaders, the way of dressing and raising children. Nökel (2000) used this idea as ‘Islamische 

Lebensführung’ which deals with the aspects of ethics and aesthetics.279 This part of the chapter 

investigates four aspects in the daily living of Pakistani Muslim migrants in Germany from the 

selection of the mosque till the setting of the household. While not attempting to present an 

ideal setting of the diaspora, this section is based on the sequences which are the source of 

sharing the experience of migrants by themselves in their words and expressions. It helps to 

explore the involvement of Pakistani Muslim female diaspora in Germany being a mother and 

an active part of the household. 

 

3.3.1 Significance of organizational structure in Germany 

 

Among Muslims the mosque is not only a place to offer prayer, but it is ‘fundamental element 

of social movement’; one area with multiple functions, as observed at the time of the Prophet 

Mohammad.280 It was used as place of a prayer and worship, but it also served as a political, 

social and moral meeting place. This document explains the significance of Pakistani religious 

organisational structure on Pakistani Muslims in Germany and Pakistan. The sequences used 

in this section dealt with two questions regarding organisational structure; what is the major 

function of this organisation? Moreover, do men and women from diverse denominations come 

to your organisation? These questions were asked of two female Pakistani Muslim migrants in 

Germany to see the function of their particular organisation, and to discover the denominational 

affiliations of the organisation. These issues elaborate upon the role of Pakistani religious 

organisations in the life of migrants in Germany and whether these organisations are gender or 

denominational based. In Pakistan, most male Muslims attend mosque at least once a week, 
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often for Friday prayer, which is compulsory for a mosque to offer behind an imam. This 

section investigates how this practice is undertaken in Germany. 

 

First phase (Sequential Analysis) 

 

a) Sequence Text 1: 

 

Interviewer: What is the major function of this organisation? 

Interviewee: Among us, the foremost task is to do preparation for Muharram and Ashura. 

Second is teaching religion to our children and specifically Ahl-e-Tashia religion. Besides that, 

during the whole year, we often do programmes for example one is coming in May. In that, we 

have a question answer session, and, in this program, we do not only invite Ahl-e-Tashia, but 

there are many Ahl-e-Sunnat among us as well. We are delighted that they come and take part 

in our Mehfils (religious gatherings), and we take part in their Mehfils. We are actively involved 

together in our core programmes for instance Eid Milad-un-Nabi, 13 Rajab and Muharram. We 

sit and talk in a very nice friendly and family atmosphere. (For Sequence in Urdu see Figure 

18. Sequence Text 1) 

 

b) Sequence Analysis 1: 

 

The text started with a question about the primary role of the organisation. It is possible that it 

is a religious organisation of Pakistani Muslim migrants in the diaspora, and the interviewee is 

an active part of this organisation. This question began to examine the function of the 

organisation regarding its denominational affiliation, and to examine the relationship of this 

organisation to other denominations and the acceptance of the organisation in the diaspora by 

inhabitants and diverse Muslim migrants. It is likely that this organisation does not belong to 

any denomination but based on geography. The respondent is seemingly an active member and 

is in a position to answer the question in detail. Similarly, she can explain how this organisation 

works and what are the ideologies of this organisation.      

 

The respondent started by stating ‘us’ which indicates that not only is she associated with the 

organisation but several others as well. It can indicate an association with a specific group that 

can define itself on a religious, ethnic or social basis. The respondent started explaining the 
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major function of the organisation. It shows that the respondent was able to understand the 

question and is prepared to answer it. As the primary role of this organisation is to conduct 

preparations for Muharram and Ashura, it clearly states that this organisation associated with 

the Ahl-e-Tashia denomination.  Ahl-e-Tashia is commonly called Shia in Pakistan. Shia 

followers are those who wanted Ali Ibn-e-Talib to be the first caliph after the death of the 

Prophet Mohammad, People who supported Ali Ibn-e-Talib later on called Shia (Ahl-e-Tashia) 

and those who supported a caliphate of Abu Bakar are called Sunni (Ahl-e-Sunnat).281 

Muharram is the beginning month of the Islamic calendar year and consists of 30 days. 

Muharram is the holy month, a month of mourning among the Muslim community. Muharram 

was called ‘Safar I’ but after the grandson of the Prophet Mohammad and his family were 

massacred in Karbala, this month is called Al-Muharram. As said before this is a month of 

mourning for all Muslims, but Shia followers mourn in public by arranging processions. The 

days of mourning are ninth and 10th of Muharram and are called Ashura.282 Ashura means ten 

days which is the period when Shia community organises programmes about religion and 

collective mourning for the murder of Hassan and his family. During these ten days, Shia 

communities get together at a specific place, called Imam Bargah, for communal prayer and 

mourning.  In Pakistan, processions and grieving are even done on the streets and Sunnis also 

take part in this grief by providing water and food to the Shia believers in processions. 

 

This specific organisation in Germany explicitly organizes preparations for this major occasion 

among the Ahl-e-Tashia community. Beside preparations of Ashura, this organisation is an 

active source of teaching religion to children. The religious teaching is not only based on 

general Islamic doctrines but specific Shia ones. Ahl-e-Tashia considers their religious creed 

different from other Islamic denominations, and they want their children to stay attached with 

their particular religious affiliation in the diaspora. In Germany, this organisation is a source 

for Pakistani denominational teachings and affiliations. The Shia community considers this 

organisation a platform of spiritual adjustment for them and their families in the diaspora. They 

send their children to acquire specific religious education so that they stay attached to their 

parents’ religious beliefs and follow the same creed.  At this point, the role of the organisation 

can be observed being very dynamic and progressive in the lives of Ahl-e-Tashia members. 

The respondent further tells about the function of the organisation and visible religious 
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practices undertaken in diaspora. This organisation not only functions during Muharram but is 

active the whole year by organising different religious programmes. These programs could be 

regarding religious teachings and settling in the diaspora. Again, it can be seen that this 

organisation is fulfilling a constructive and active role in the diaspora. Later on, the respondent 

mentioned an upcoming program in May. That program will be based on spiritual issues. It 

will contain distinct sessions of questions and answers. It is not obvious who will give the 

answers to questions, as the authority of this organisation is still unclear. The imam, who comes 

from Germany or Pakistan, is specially invited to this kind of programme to interact with the 

Pakistani Muslim diaspora in Germany. The organization could be an interactive source of 

thorough discussions with religious professionals.  

 

Among the Shia community in Pakistan, a question and answer session is held during Majalis, 

during which members are allowed to ask religious questions to the imam, which he answers. 

In Pakistan, even Sunni Muslims attend these Majalis to increase their knowledge about Islam 

and especially Shia Islam. Germany has a larger Pakistani Sunni community than a Pakistani 

Shia community. The respondent mentioned with happiness that even in the diaspora not only 

Shia Muslims, but Sunni Muslims take part in religious gatherings and programs. It shows the 

tolerance of Islam in the diaspora and exhibits ethnic plurality. In Pakistan, the Shia and Sunni 

communities have been in conflict from the last 20 years but in the diaspora, this collective 

image proves the tolerance among these two major Muslim groups. There are not many 

Pakistani Muslim organisations in Germany which could be a reason that this Shia organisation 

does not only serve Shia but Sunni Muslims as well. Even though there are some religious 

differences between the Shia and Sunni communities, they both show an easy-going approach 

to each other and stay connected even in religious settings.  

 

The respondent further explains the joy of being connected to each other even after migration, 

for not only are Sunni followers coming and attending Shia religious gatherings, but Shias also 

attend Sunni rallies. There are separate minor festivals among Shia and Sunni communities in 

Pakistan, for instance, Shia celebrate Muharram with huge expressions of grief. The Shia also 

celebrate the anniversaries of Ali Ibn-e-Talib, Fatima and the Prophet Mohammad’s grandsons, 

and other imams who are not celebrated among Sunni at that level. Sunni followers only do 

collective prayers but among Shia, they held special gatherings on these and other identical 

events in Pakistan and the diaspora. There are countless similar minor festivals like Eid Milad-
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un-Nabi (anniversary of the Prophet Mohammad or Mawlid), Muharram and 13 Rajab283.  The 

Sunni community in Pakistan stays tolerant of the processions and Majalis held in the 

neighbourhood and participate in Ashura, and Muharram walks by providing food and drinks 

to Shia members.  

 

During the entire month of Muharram, it is not customary among the Sunni to celebrate any 

happiness like a wedding. Among many Sunni families, the debates of Ashura are heard and 

respected. Among sub-Sunni groups like Wahabi and Deobandi celebrating the anniversary of 

Prophet Mohammad and Muharram at this peak is considered Bid’a (innovation) but it is 

celebrated on a large scale in Pakistan among both Shia and Sunni communities. As mentioned 

by the respondent these festivals are part of migrants’ celebrations in Germany. It is possible 

that being a minority religion in Germany, both these denominations get together and celebrate 

these minor festivals to show a cooperative and tolerant image.  

 

The interviewee further says that the discussions about religion and the celebration of minority 

Islamic festivals are undertaken in a peaceful and friendly atmosphere. This explanation could 

refer to the unfriendly atmosphere seen in Rawalpindi, Pakistan. In 2013, during a Muharram 

procession the collision reached a frenzy and many innocents were killed.284 These kinds of 

incidents portray the negative image of Shia-Sunni relations, but the respondent shows a serene 

and tolerant image of Shias and Sunnis in diaspora. The text presented a detailed explanation 

that Pakistani Shia organisations work very well for Shia migrants in diaspora by not only 

providing them with sacred knowledge and their own sacred place but teaching their children 

about Shia Islam. Similarly, the text demonstrated how a religious organisation associated with 

a specific creed can also be a source of religious adjustment in the diaspora for other 

denominations. This organisation does not prioritise Shia members but welcomes Sunni 

members as well. It is an example of a strong national identity among Pakistani Muslims 

migrants due to the religious organisation.  

  

c) Sequence Text 2: 

 

Interviewer: Do men and women from diverse denominations come to your organisation? 
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Interviewee: We welcome them if they want to come, but there is much opposition. People do 

not come. Other people say to them that they (females) will lead you to a wrong path. Many 

people prevent, many sisters came but later they stopped by saying that we are going on a 

wrong path. It is Satan’s conspiracy. Satan does not want our unity, and he stops us. Qadiyanis 

have great unity because it does not matter for him to arrest them and their unity is sustained, 

but he does not let us unite. (For Sequence in Urdu see Figure 19. Sequence Text 2) 

 

d) Sequence Analysis 2:   

 

The text started with a question about diverse Muslim believers attending the organisation of 

the respondent. The issue is gender-defined: whether both male and female followers come to 

their organisation. The reason to ask this question could be to know which type of organisation 

it is, and whether it is gender-based or not. The role, function and stability of a Pakistani 

religious organisation is explored in the diaspora. Similarly, it looks into the overall structure 

of the organisation by finding out what type of visitors come to it. The question asks whether 

a religious organisation in the diaspora gives rise to denominational differences or collectivism 

and how the organisation accepts these various denominations. The term ‘you’ in this question 

defines that the interviewee is a pioneer or an important part of the organisation.  

 

The answer mentions that respondent and other members of the organisation welcome diverse 

Pakistani Muslims migrants in their organisation. The interviewee does not specify whether 

male or female believers are welcome, but she said that ‘we welcome them’. ‘We’ indicate that 

the organisation is run not only by the interviewee but many other members. It is possible that 

members want every migrant to be a part of this organisation regardless of their gender and 

denomination. Her answer depicts disappointment because there are other Pakistani Muslim 

migrants who do not accept this organisation and would not like to be a part of it. There could 

be many reasons for this opposition such as opposition to female authority, association with a 

specific creed, concern about it possibly being a missionary organisation, more political than 

religious agendas or personal issues.  

 

There is no accurate answer to this opposition but regarding Pakistan, the organisation is not 

accepted when it is based on a specific denomination and teaches them people about a specific 

belief system. It can be the reason among migrants as well. It illustrates no change before and 

after migration in association with religion but denominational organisation. In the case of the 
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diaspora in Germany religious organisations serve as a source of religious learning, socio-

religious adjustment, cultural transfer and formal/informal interaction. This organisation 

welcomes all Muslims or all other people in their surroundings to be a part of it. The respondent 

used the superlative term ‘a lot’ to indicate the intensity of opposition but, she does not directly 

define from whom they are facing this opposition. As the question concerned diverse Pakistani 

Muslims, it can be assumed that she is directing the diversity to them. 

 

The text further explains the cause of opposition, for it is thought that the female organisers are 

incapable of teaching the right path in religion; that they will probably lead the visitors to ‘a 

wrong path’. The expression ‘leading to a wrong path’ is commonly used in Pakistan in the 

Urdu language to indicate wrong belief of others and their ability to change ones’ belief into 

theirs. A conversion within Islam is explained by using these words. In Urdu, it is said ‘Galat 

Raasty par Laga dena’, where, language gender is properly defined for female (gi) and male 

(ga). In this patch sequence, the respondent used ‘Gin’ which is a feminine plural. It is clear 

that this organisation run by females who are supposed to be following the wrong path 

according to Muslims who oppose them. It indicates that even in the diaspora denominational 

religious beliefs hold importance towards Muslims and they select to attend the organisation 

based on their specific creed. The organisation is recognized by German natives in Germany 

but not by migrants. When an organisation is structured in any diaspora the first purpose of this 

organisation is to fulfil the needs of migrants in that country. If Pakistani Muslim migrants 

attend any organisation without thinking about the creed and accept it as an universal Islamic 

organisation rather than Shia/Sunni (Deobandi and Barelvi) organisation, then they give proof 

of unity in the diaspora. One can assume that there is less unity among migrants in the diaspora 

and specifically in that city where this organisation is situated, and thus cannot be applied to 

all other places having Pakistani religious organisations. It could be the one and only place 

where diversity and denomination are more importance than religious pluralism.    

 

The response further explains that people are asked not to go to the organisation. They are 

stopped, and it could be because of force or suggestion. She mentioned that ‘sisters came’. In 

religious perspective, all other females are called sisters with due respect. It seems that females 

were coming to their organisation but later stopped going there. People who stopped them are 

perhaps their relatives, other female friends or husbands. The interviewee is trying to explain 

that a person may try to help people in the diaspora they will not accept help but will stick to 

their own, previous understanding, which demonstrates an internal conflict among Pakistani 
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Muslim migrants in Germany. They do not want to understand others with diverse beliefs. The 

term “wrong path” is confusing because each person who belonged to a specific denomination 

in Pakistan considers others to be following a wrong path. The respondent did not mention the 

denomination of this organisation, but it is definite that it is not a unified Muslim organisation. 

Due to organisations’ doctrinal beliefs, people do not allow females to go there and be a part 

of this organisation. 

 

The interviewee further explains that it is a conspiracy of Satan who does not want Muslims to 

be united. Pakistani Muslims believe that when Satan did not bow his head in front of Adam285 

he decided to go against Muslims until doomsday. It is a way of Allah to check his believers 

when Satan tries to manipulate them onto a non-Islamic path. If they are manipulated by Satan, 

it means that they are not righteous Muslims. The conversion to other denominations and 

religions or being atheist are said to be the paths of Satan. The interviewee states that their 

organisational activities are based on Islamic ideologies which is why Satan stops others from 

coming there. Muslims are supposed to fight the evil and be virtuous. The influence of Satan 

is of high importance to the interviewee as a reason why people change their minds. 

 

Further, the respondent mentions Qadiyanis, commonly known as Ahmadiyya in Germany. In 

Pakistan, legislation under ordinance sections, 298B and 298C declares them not to be 

Muslims. They are not allowed to build mosques or call themselves Muslims. In Pakistan, 

Ahmadiyya is called Qadiyani and Mirzai by the first and the last name of their pioneer Mirza 

Ghulam Ahmad Qadiyani.286 In Germany, there is a significant migrant community of 

Ahmadiyya, and they are mostly asylum seekers with a few of them residing as professionals 

or students. Their organisation is well-known and appreciated by the Germans. Due to their 

active presence and humanitarian activities they are legally permitted by the law of 

‘Körperschaft des öffentlichen Rechts’ to teach their religion in educational institutions and to 

build mosques.287 The respondent knows about the Ahmadiyya presence in Germany because 

possibly she had encountered the Ahmadiyya more than other Pakistani migrants. She says that 

the Ahmadiyya are united because Satan does not disturb them, as they are not Muslims. 

According to her, Satan only disturbs Muslims to stop them from doing good deeds. She says 
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that Satan has no need to go to the Ahmadiyya because they are already on a wrong path. Satan 

is concerned only to those who are on the righteous path. Again, Satan is blamed for the conflict 

and division among Muslims, and he is said to be the source of divisive Islam in the diaspora.  

 

This whole sequence discusses organisational acceptance in the diaspora. By this text, it can 

be concluded that even in Germany, Pakistani denominational organisations are working but 

they do not get acceptance from all Pakistani Muslim migrants, some of whom try to stop 

others from joining these kinds of organisations. It depicts that it is difficult to gain the trust of 

the migrants in religious entities because being a migrant people Pakistanis are already in a 

marginal situation. When they have to face a diverse denominational environment again, it 

becomes more difficult for them to choose to become part of a new organisation that has 

denominational goals. The Muslim organisation in the diaspora does not work as an 

intermediary between diverse native Muslims and other ethnic believers under one roof. The 

function of this organisation provides support to migrants and to the growing female 

participation in religious circles. This organisation accepts diverse Pakistani Muslims at a 

similar level and does not divide them by their denominations and sub-denominations. Other 

successful minority Muslim organisation are seen as a threat to these organisations because of 

their fast growth.  

 

Second phase (Comparative Analysis) 

 

The above texts dealt with the function of organisations, which Pakistani religious 

organisations works with denominational affiliations and what role do these organisations play 

in the life of other migrants. For this purpose, a hypothesis is prepared ‘diverse Pakistani 

religious organisations function without denominational attachment in Germany’. This 

hypothesis is derived from present understanding through a sequence patch. In Germany, 

Pakistani organisations officially associated with a denomination function without any 

denominational priorities because these organisations promote a collective and non-

denominational approach to its members. The sequences explained that one organisation is not 

successful with this method, but the other is quite successful. Both sequence texts are analysed 

to explore if both respondents share the same idea regarding association with the religious 

organisation while looking at similarities and differences. Both sequences are comparatively 

analysed to find out the value of the hypothesis.  
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Both respondents used words like ‘we’ and ‘us’ which determines their group or association 

with specific people. Both sequences started by explaining the function of the organisation 

which shows that both respondents associate with religious organisations in Germany. Both 

respondents are female, one with Ahl-e-Tashia and the other unnamed. The respondent in the 

first sequence mentioned the events related to this organisation, which are specifically 

celebrated by Shia believers. Germany has few major Islamic organisations that operate for the 

integration of all Muslims. The German Islamic Conference (DIK) is one of the significant 

organisations that works as an integration unit between Muslims and the German 

community.288 Other organisations like the Turkish-Islamic Union for Religious Affairs 

(DITIB), the Islamic Council for the Federal Republic of Germany (IRD), the Association of 

Islamic Cultural Centres (VIKZ), the Central Council of Muslims in Germany (ZMD), and the 

Alevi Community in Germany (AABF) are also active in the integration and adjustment of 

Muslim migrants in Germany.289 These organisations are smaller in the number of their number 

of attendants, and have no formal association of its members. The smaller ethnic based 

organisations are mostly active in supporting their own Muslims ethnic groups in their life after 

migration. The second sequence is specially dealing with female Pakistani Muslim migrants, 

in order to increase their knowledge about religion and to help them with integration. The first 

sequence deals with the Ahl-e-Tashia denomination, which promotes unity among Muslims 

because they welcome all types of Muslims to attend their numerous events which contribute 

to teaching others and to enhancing general religious knowledge as well. This organisation is 

endorsed by both Shia and Sunni migrants because they often gather for their denominational 

events under the umbrella of this organisation.  

 

The second organisation rather had a non-denominational approach. It is not welcomed by all 

Muslims because it is blamed to be promoting specific denominational beliefs. However, the 

respondent did not accept this blame and mentioned that, ‘being an active member of this 

organisation, I have never promoted any denominational or diverse issues’. Even after clearing 

their agendas it is hard for this organisation to get regular attendees. The first sequence gave 

examples of the functions of her organisation: celebrating Muharram, Eid Milad-un-Nabi, 

                                                 
288 ‘What Is the DIK’. 
289 ‘Muslim Organisations in Germany’. 
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Ashura, Shab-e-Miraaj, Shab-e-Barat and several other events.290 As the respondent noted, 

these events do not promote conflict. Instead they promote pluralism within diverse 

denominations. The second sequence illustrates that the members of an organisation try to be 

active, but find it is not possible for them due to opposition. The cause of this opposition is the 

presence of female authority figures, as well as religious teachings which deemed as 

unacceptable by other diverse Muslims in organization’s surroundings. It is possible that 

Muslims who live on the periphery of this organisation belong to specific denominations, and 

they affiliate primarily to their own organisation which does not allow them to be a part of this 

organisation. The first sequence elaborates the role of the organisation in the life of migrants 

and it show that the organisation is active during the whole year in the life of migrants and their 

family. This organisation determines to teach religious and denominational teachings to the 

children of its members and solve issues through public discussions with religious leaders and 

scholars.  

 

An interesting fact discovered during the analysis is, that the second respondent has a negative 

attitude towards Ahmadiyya migrants. Because she says that they are out of Islam, and that is 

why they are growing, and they face no problems because no evil power tries to stop them. She 

said that her organisation is based totally on Islamic teachings which is why evil powers try to 

stop it. The opposition of this organisation could be the Ahmadiyya community. The first 

sequence does not report any of these problems, but rather showed an aggregated and 

successful function in Germany. Even after divisive situations between Shia and Sunni 

believers in Pakistan this organisation works collectively in Germany. This sequence does not 

mention anything about Ahmadiyya or their participation in the organisational events. This 

analysis elaborates that both organisations focus on collectivism and try to serve all Muslims 

regardless of their denominational affiliation. The first organisation functions collectively for 

Sunni as well as Shia migrants. Both organisations aim to play a vital role in the life of Pakistani 

Muslim migrants in Germany, which proves the hypothesis that diverse Pakistani religious 

organisations function without denominational attachment in Germany. This analysis 

elaborates the positive role of religious organisations in the life of Pakistani Muslim migrants 

after migration. (see Table 8. Comparative Table) 

 

                                                 
290 These events are denominational based because few sub-Sunni denominations do not 

celebrate few of them. Few events are celebrated by only Ahl-e-Tashia.  
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3.3.2 Significance of religious leader in Germany 

 

This document focuses on discovering the importance of religious leaders in the diaspora 

because a Maulana/imam291 acquires a higher position in the religious hierarchy in Pakistan. 

The opinion and teachings of a Maulana are significant, especially regarding practice and 

learning of Islamic values. The importance can be seen through an incident in Pakistan when 

due to a Maulana, the Pakistani community agreed to provide the polio vaccine to their 

children.292 Khyber Pakthun Khawan293 consists of the orthodox Muslim community who do 

not favour change; the religious leaders help them to understand the social and medical issues 

in terms of religious ideology, which then helps them to adjust to several issues.294 

 

Religious leaders are not only active in social issues but also play a vital role in the religious 

education of children in Madrassahs in Pakistan. Each Madrassah in Pakistan is run by several 

religious leaders who provide religious instruction to children. While children are memorising 

Quran, they acquire a broader religious education as well. However, a Madrassah is considered 

a controversial educational institution in Pakistan because it is said to promotes extremism and 

militancy on the one hand and increasing religious knowledge and morality on the other 

hand.295 Religious leaders are considered as thought builders of Muslims in Pakistan because 

they are the source of religious learning. They need a better understanding of diversity in Islam 

and Pakistan, as A’alim did in 2013 did through the signing of a contract to disseminate issues 

between different confessions. 296  

 

This section attempts to find out the presence and purpose of imams in Germany. The analysis 

explores if the imams possess a similar importance among Pakistani Muslim migrants as they 

do in Pakistan. Imams could be a source of better adjustment in the diaspora if religion is used 

as a source and taught by religious leaders, not simply at the five daily prayer times. Relatively 

                                                 
291  A religious leader who possessed the knowledge of Islam is concerned as a specialist of 

religion. They can be called clergies. 
292 Malik, ‘In Pakistan’. 
293 The northern region of Pakistan. 
294 Malik, ‘In Pakistan’. 
295 Butt, ‘Social and Political Role of Madrassa: Perspectives of Religious Leaders in Pakistan’. 
296 Kalin and Siddiqui, ‘Religious Authority’. 
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speaking, they are a source of recognition of all religious acts in the community. 297 This section 

attempts to discover if the role of religious leaders stays important in Germany or if it changes 

from Pakistan to the diaspora. There can be several variables affecting the importance of 

religious leaders in the Pakistani diaspora: the existence of a Pakistani mosque, a Pakistani 

religious leader and attendance of migrants at the mosque. This question of the role and 

appearance of the imam is not only a source to know of their existence but the perception and 

importance of them in the life of Pakistani Muslim migrants in Germany. 

 

First phase (Sequential Analysis) 

 

a) Sequence Text 1: 

 

Interviewer: Who does imamate and how is the appearance of an imam? 

Interviewee: Appearance, I think the one who is in Duhar Namaz he wears a pent shirt and 

wears, what could it be called a long coat. A piece of cloth which covers your whole body, they 

wear that. They speak Turkish and when they recite Quran we hear but cannot understand 

anything. I have listened that dressing of imams should not be like this. That is why they cover 

here, whenever I have seen it. There is one thing which I liked in this mosque in comparison 

to our mosques in Pakistan. When Adh’an called, we reach at the time of Djamat (the time 

when Salat offered, there is a break between Adh’an and Djmat). However, here people are 

coming even 45 minutes or an hour before and start reciting the Quran in the louder voice, 

fine? It is not only individuals who do it, the imam who has a nice voice he recites Quran in 

the louder voice in loudspeaker. His voice goes in the whole mosque people go there, sit there 

and listen to it. It I found to be right. He does not have a beard I think he has a clean shave. In 

our country, even Maulvis who have beards are of no use. (For Sequence in Urdu see Figure 

20. Sequence Text 1) 

 

b) Sequence Analysis 1: 

 

This sequence asks the question about the appearance and significance of the imam in 

Germany. This question is asked openly by indicating who an imam in the specific mosques is 

and where and how does he appear. This question inquires if an interviewee has any specific 

                                                 
297 Ali and Ushijima, ‘Perception of Men on Role of Religious Leaders in Reproductive Health 

Issues in Rural Pakistan’. 
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mosque where he offers prayers especially Friday prayer because it is performed in the mosque 

among Sunni Muslims. It is seen if he attends the Khutba298 on a significant aspect of 

religion,299 or not because it is also important part of Friday prayer. In this case he is going to 

the Turkish or Arabic mosque, and since he does not know the language it is hard for him to 

understand the Khutba. Similarly, it elucidates how important it is for the respondent to attend 

Friday Prayers and Khutba in a mosque. This question indicates which mosque is preferred by 

the respondent and for which reasons. Furthermore, it elucidates if the appearance of the imam 

is necessary for him or not because there is a specific rule of a person who does the imamate.  

 

According to Hadith Sahih Bukhari a person who knows Quran and oldest among others should 

lead the prayer. In Islam, there are no specific rules of how an imam should dress or appear. In 

Pakistan, imams have a beard, and they wear a national/regional dress, besides they are 

professionally imams for specific mosques. In Pakistan, Barelvi Sunnis, who are the majority 

of Sunnis in Pakistan follow the teachings of Imam Ahmad Raza Muhadis-e-Barelvi who 

strictly said that shaved person should not do imamate and if someone has offered prayer 

behind the imam without the beard he should offer prayer again.300 There are several issues 

regarding imamate and the appearance of an imam, which brought this question. This sequence 

enlightens how, after migration and from the perspective of respondents, there are changes 

after interacting with diverse ethnic Muslims and attending Friday prayer in other ethnic 

mosques. It also finds out if it is important to go to a specific denominational or ethnic mosque. 

 

The interviewee started his answer by repeating the relevant word of the question ‘appearance’. 

It seems that he understood the point of the question and wanted to answer the question directly. 

It shows that he hastens and gets rid of the question quickly. Then he said, 'I think', which 

indicates that he is sharing his perspective and doubt, because the interviewee is not sure. Later, 

he said that he is talking about the imam who does imamate for Duhur prayer, not Friday 

prayer. It shows that the respondent goes to the mosque not only on Fridays but other weekdays 

as well. Friday prayer has importance in Islam because it does not contain a usual day prayer 

but a special prayer combined with Khutba, also a sermon by the imam on religious issues, and 

several Several Hadith support the importance of Djuma (Friday) prayer for example: 

                                                 
298 Hojabri, ‘Like Parvin, Like Najiba, Like Heba’. 
299 Zia, ‘Religion and Education in Pakistan’. 
300 ‘To Perform Imamat’. 
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‘Whoever makes an ablution, and makes it well, then comes to the Masjid on Friday for Djuma, 

and listens to the Khutba attentively and keeps silent, his minor sins between that Friday and 

the following Friday will be forgiven, with the addition of three more days. But, he who touches 

pebbles (during the Salat or (Khutba) has caused an interruption’.301 The respondent did not 

mention to which ethnic mosque he went. It could be a Turkish, Arabic or Pakistani mosque. 

He said that the imam who is leading the Duhur prayer (noon prayer) wears western clothing:  

either German or Turkish ways of dressing. In Turkey and Germany, men mostly wear a pent 

shirt, which is quite normal. The dressing has more to do with culture than religion in this 

regard. However, the interviewee said that he wears something on top of his clothes when he 

does imamate which indicates his precaution. He wears a long coat. The respondent wants to 

share the name of that cloth worn by the imam, but he is unable to remember, and he said a 

long coat. It shows that the respondent observes the appearance of the imam. 

 

Further, the respondent explained the way that cloth looked which is worn by the Imam during 

the Imamate. It shows the interest of the respondent in the question, as he is trying to explain 

the fabric. He gave an aspect of that cloth that is covering the whole body. It shows that the 

clothing plays a major part in the role a person is playing in the mosque, and then he described 

what they wear. It shows that it is common among Imams of that specific mosque. The 

respondent just presented one aspect of that fabric; he does not explain which colour that cloth 

has. Later, the interviewee explained the language spoken by Imams. They speak Turkish so 

the mosque in question belongs to the Turkish ethnicity. The respondent did not explain why 

he chose this mosque and if he always goes there. It indicates that it does not matter if the 

mosque is Turkish, but the example or appearance of Imam caught his attention and he just 

gave that specific example.  

 

He explained another aspect of their language and accent in reciting Quran. It illustrates that 

the respondent has been listening to the recitation of Quran in that specific mosque, but he was 

not able to understand it because of the Turkish accent. The respondent has given two aspects 

of this Imam: his dressing and his language. Similarly, he said that he has learned that an Imam 

should not put on clothes like the Turkish Imam wears. It shows the respondent’s association 

of appearance of the Imam with Pakistani culture. He is judging the Imam in a Turkish mosque 

in Germany based on his experience with Imams in Pakistan. There is a strict rule of how an 

                                                 
301 Hadith Bukhari, 2:425, Hadith Muslim, 2:582 
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Imam should look and the way, he should dress in Pakistan. It indicates the association of the 

respondent to his homeland after migration. The ethnicity factor comes forth in the explanation 

of this answer because the respondent judges other ethnic Imams based on the rules he learned 

in Pakistan. He did not mention any denominational factor until now. He thinks that the Imam 

in the Turkish mosque keeps the Turkish style of dress, and that is why he covers himself 

whenever he is in the mosque. He gives surety by saying that whenever he has seen him in the 

mosque, he was wearing that coat covering his whole body.  

 

Later on, he mentioned that there is something he noticed and liked in this mosque that he has 

not observed in Pakistan, comparing a Turkish mosque in Germany to Pakistani mosque in 

Germany or Pakistan. The difference could be regarding imam or other factors. It shows that 

the respondent compares his learning and experience of Islam and society of Pakistan to 

Turkish and German settings after migration. He explained what he likes here in Germany: 

when in mosque Adh’an302 is called, he and other Pakistanis go at the time exactly before the 

prayer will be commenced. It means that they do not go earlier to the mosque, but they go on 

specific time where they will just offer prayer and come back. It shows that he and other 

Pakistanis do not prefer to use the mosque as a place where they could sit and recite Quran or 

talk about religious issues, rather they are focused on the major purpose of offering prayer and 

coming back. It indicates that the respondent does it, but he does not like this in himself and 

other Pakistanis. He did not state if he is talking about Germany or Pakistan; this could be at 

either or both places. He gave a comparison of Turkish mosque where people are coming much 

earlier than the time of prayer. Furthermore, they utilise that time by reciting Quran in a louder 

voice so that others can hear as well. At one side the respondent said he does not understand 

when imam recites Quran and then he gives another example where people are reciting Quran 

individually. At the end of this sentence he said ‘fine’ which seeks the assurance of the 

interviewer or it is his way of stressing and showing his interest.  

 

Later, the interviewee said that not only attendees of the mosque come and recite Quran, but 

the imam of mosque recites Quran as well. He used the adjective ‘nice’ to explain the voice of 

the imam. He earlier mentioned that he does not understand when the imam recites Quran due 

to his ethnic accent, but now he is admiring his voice. It means people who do not even 

understand the words like to hear a voice which sounds pleasant during recitation. It indicates 

                                                 
302 Juynboll, ‘Adhān’. 
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a criterion of an imam is a pleasant voice, noting that a person who cannot recite with louder 

and nicer voice cannot be an imam. His voice is a reason for gathering people and giving them 

peace by listening to the recitation. Muslims, especially Pakistani Muslims, believe that 

listening to Quran can heal several diseases and, in several countries, listening to Quran is used 

as a source of healing.303  

 

Erol Pürlü also mentioned in the Deutsche Islam Konferenz (DIK) that an imam should have a 

good voice, if possible.304 It shows that each ethnic community has a particular standard for 

selecting an imam for the mosque. The respondent admires this act of the Turkish community 

or attendees of that specific mosque where people are highly interested in attending in order to 

listen to Quran and stay busy in religious activities that are not compulsory. There is another 

aspect mentioned by the interviewee about that imam. When he is telling this, he is unsure and 

showed hesitation in sharing this issue, but he mentioned that the imam in question does not 

have a beard. In a Pakistani mosque, an imam must have a beard, and he must have a beard 

according to Sunnah. Even among most Muslims, it is compulsory to grow a beard, but it is 

something which is not practised by all Muslims.305  

 

Further, the migrant compared this shaved imam with imams (Maulvis) in Pakistan who have 

the beard noted in Sunnah. However, he does not consider them useful. In this sentence, the 

respondent is comparing the Turkish mosque’s imam with the imams of Pakistan and secondly 

criticising the imams in Pakistan who follow Sunnah by growing beard, but they are do not 

portray a better picture of Islam. Even Maulana Haq Nawaz Jhangvi has formed certain 

religious groups.306 It could be the probable cause of the respondent’s comment that ‘their 

beards are of no use’. The interviewee used the word Maulvi raher than “imam” because in 

Pakistan the imam is not required to recite Quran and call prayer, but he is forbidden to perform 

several other duties. For example, teaching children, counselling, performing funerals and 

reciting Eid prayers, etc. In Pakistan imams stay in the mosque and are mostly available for the 

community. They try to follow Islam by following Sunnah in order to create a better example 

                                                 
303 Suhami, Muhamad, and Krauss, ‘The Islamic Healing Approach’. 
304 Heimbach, ‘Role of an Imam’. 
305 Hadith no 501 of Sahih Muslim reported by Abu Darda. 
306 Rafique, ‘Sunni Deobandi-Shi’i Sectarian Violence’. 
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of Islam in the community. However, as said by the respondent, he does not see that Maulvis 

in Pakistan are doing their job which leaves a negative or questioned opinion.    

 

This sequence explained the experience of the respondent in a specific mosque where he is 

offering different prayers. He mentioned clearly how the imam appeared to be following a 

specific dress code. The respondent did not only offer Friday prayers in that mosque, but he 

tried to offer other prayers as well. It shows that he liked to go to the mosque as much as 

possible. It could be due to other attendants of the mosque who were going to the mosque 

before prayer to read and listen to Quran. He did not mention Friday prayer and the themes of 

Khutba. There is no particular reason for him to go to the Turkish mosque, which he could do 

because of the location or personal preferences. Overall the sequence showed that he keenly 

observed the imam of that mosque. It could be due to an unconscious or conscious comparison 

with Pakistani Maulvis. It is possible that the Turkish ethnicity of the mosque was important 

for the respondent than the denominational affiliation of the mosque. Contrary to this it is 

equally possible that the respondent chose this mosque because most Turkish mosques 

associate with the Sunni denomination.   

 

a) Sequence Text 2: 

 

Interviewer: Who does imamate there? 

Interviewee: There are quite amazing examples. Here the concept of the imam, as it is in our 

countries that the imam should have the beard, imam should wear Shalwar Kameez, and he 

should wear a coat or something. You can understand what I am trying to say. Here, there is a 

person who is wearing the pent shirt, he stands up, takes an extra Chador (the large piece of 

cloth). It happens to Turkish people, and after taking this Chador, he does give Khutba and 

then offer Namaz. I, I instead like this thing that the one who is an imam is one of us he has not 

come from outside of the world. Moreover, they get up from us; even they are wearing ties. It 

is not a shame until your clothes are pure it is fine. It is a lesson for us. Exactly, as far as my 

knowledge is concerned I know they have a criterion of selection to become an imam. Mostly 

imam comes from Turkey after selection. I can imagine that they have pre-selection, but here 

it feels they are one of us. (For Sequence in Urdu see Figure 21. Sequence Text 2) 
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b) Sequence Analysis 2: 

 

The sequence started with a question: “Who does Imamate there?” This question indicates that 

the interviewer wants to know from the respondent that who is the imam of the mosque he 

attends. It demonstrates whether he goes to the mosque or not. Probably, this question is asked 

to know if the respondent paid attention to the Imam in the mosque or if the Imam is easily 

visible to the public. Similarly, this issue indicates if the respondent goes to specific 

denominational or ethnic mosque and illustrates the importance of ethnicity or denominations 

in his life post-migration. It enhances frequency of attending mosque in Germany. The question 

explains if the appearance of the Imam is necessary for the respondent, as one learns in 

Pakistan. This question helps to identify upon which basis he chooses the mosque and what 

role this mosque and its imam plays in his life. 

 

The interviewee started his answer by indicating that normally there are several examples of 

imam, which he found amazing. It demonstrably shows that he has been paying attention to the 

imam in the mosque where he goes. He does not only have one example but several examples 

which he could share. This sentence proposes that he is going to explain the details of the imam 

or other aspects that could exemplify the imam. Further, he speaks of the German concept of 

the imam and then he breaks his sentence and starts talking about Pakistan and other similar 

countries. It shows that before he would explain what could found here, he wants to tell how it 

is in Pakistan. Because he must be comparing the imams in Germany and Pakistan and he 

intends to share those bases upon which he is comparing them. It is possible that this is how he 

expects or differentiates an imam in Pakistan and Germany. He further stated how the concept 

of imam works in Pakistan. He gave few criteria of how an imam is an imam. First is to have 

a beard. It shows that imam without a beard is not accepted in Pakistan besides he should wear 

a cultural dress. The cultural dressing connected to Pakistani culture, which may, of course, 

vary in Germany.   

 

Further, he tried to make sure if the interviewer can understand what he is saying. Maybe, he 

wants to see if the interviewer can associate herself to that example. It represents that the 

respondent wants the interviewer to understand the idea of his example by reminding her of 

her own experience in Pakistan. It could be his way of stressing and proving his point. He 

explains further how it occurs in Germany. First to account for this, he mentioned how it is 

done in Pakistan then he explains how it is in Germany. He first wanted to show the Pakistani 
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example because maybe, for him, it is a too robust or orthodox approach. Then he gives a case 

of an imam in Germany who is modern in his clothing and from the common public he goes 

for the imamate by just putting on a large piece of cloth which could cover his body. Probably 

with these both example the respondent wants to show that rather being in Germany the imam 

takes care covering himself and the imamate can be done without cultural clothes. Similarly, 

this indicates that the imam is not an imam because of his clothes or his appearance. He did 

not mention the beard of imam in Germany, but possibly he does not have a beard because the 

respondent referred to the beard of the Pakistani imam, but not the German one.  

 

Later, he explains that the example he has given about the imam is not at a random mosque but 

belongs to the Turkish mosque. His explanation of the Turkish mosque illustrates two things: 

first is that he visits a Turkish mosque in Germany and the second that he offers his prayer 

behind a Turkish imam, which makes him more or less a Sunni Muslim because most of the 

Turkish mosques associate with the Sunni denomination.307 While mentioning the steps taken 

by the imam to do Khutba308 and offer prayer he mentioned that this imam was in a Turkish 

mosque. After the imam covers his body he goes and fulfils all the duties of an imam by giving 

Khutba and leading the prayer. The interviewee systematically identified the tasks or the 

routine of an imam in a Turkish mosque in Germany. It is possible that the imam does the same 

in Turkey as well. It is interesting to know that the respondent compares a Pakistani imam in 

Pakistan and Turkish imam in Germany. It would have been more interesting if a Pakistani 

imam is compared in Pakistan and Germany. However, there being only 22 Pakistani mosques 

in Germany it was hard for the respondent to give such an example or he wanted to bring out 

the fact that there is an ethnically diverse Muslim population in Germany.309 

 

He said that he prefers an imam, who does not act as an imam in his other duties. An imam 

should make others feel that he is one of them, and he is a part of the same social structure. It 

shows that maybe in Pakistan an imam does not act like a common person but rather he holds 

a different social standing than the public at large. Similarly, this indicates that imam of Turkish 

mosque may not work as a full-time imam, which is why in addition to his other professional 

tasks, he fulfils this task as well. In Pakistan, imams are full-time, and he undertakes all duties 

                                                 
307 Oktem, ‘Religion in Turkey’. 
308 Sermon, debate done before Friday prayer on Islamic topics.  
309 ‘Embassy of the Islamic Republic of Pakistan’. 
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related to the mosque and the community in his neighbourhood. The interviewee is not only 

giving Khutba and leading the prayer, but is also teaching children, leading funeral prayers and 

wedding prayers as well. Besides, he should be available all the time for religious consultancy.  

 

It is possible that all these duties demand a Pakistani imam to be in his role full time. Possibly 

for the respondent, the openness of imam is important than his specific role. That is why he 

was more relaxed and happier in his tone when he was talking about the Turkish imam, and he 

was in a critical tone when he was mentioning the Pakistani imam. The respondent used the 

synonym outside the world to show the friendliness, openness and easiness of the Turkish 

imam. Further, he mentioned that at the time of prayer one of the people sitting around them 

will go and fulfil the duties. It probably shows that there is no specific criterion for choosing 

an imam in the Turkish mosque. The imam is supposed to mingle in public. In both these ways, 

it shows two separate approaches to the role and status of the imam:  that anyone can be imam 

and that the imam is not only designated to offer prayer but also, he is responsible for 

understanding the needs of the attendees of that mosque. The imam has to focus on society and 

religion. In sociology, the presence of an imam among the common public could be called 

participant observation, where he learns about the members of that mosque and may plan his 

Khutba accordingly. The point that the respondent did not focus on the beard of the Imam, but 

rather on his way of dressing. It shows that he wants to compare Pakistani and Turkish imam 

by their culturally associated religious appearance.  

 

Similarly, he mentioned that they he was wearing a tie. It proves that imam could be in business 

clothing as well. His main focus is to explain, that it is not an issue of a person is wearing clean 

clothes, but rather which form it is. The respondent wants to stress the real meaning of clothing 

in his argument, which is that simple clothing covering one's body and is sufficient. It could be 

due to his experience in Pakistan or among the Pakistani imamate where they focus a lot on 

dress rather than focusing on the real meaning of Islam. It shows that a Pakistani imam is less 

flexible in his way of clothing and portraying himself to the public. It could be the reason that 

the respondent wants to take this experience is as a lesson for Pakistani imams. He includes 

himself in supporting the Pakistani approach towards imam. It opens up a new dimension to 

this sequence that maybe it is not the imam who wants to show himself in a specific pattern but 

rather it is the Pakistani public who wants to see him as that avatar all the time. This is a classic 

approach towards the appearance of an imam among Pakistani Muslim society.  
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In the last two sentences of this sequence of the respondents tries to sum up his answer to a 

specific criterion. He said that he knows that there are a few things that are important to become 

imam, but maybe it is not as in Pakistan. Similarly, he mentioned that the imam in Turkish 

mosques in Germany are called from Turkey. In a Turkish mosque, a Turkish imam is 

designated due to language and cultural background. He mentioned that in Turkey an imam 

goes through a selection process and then he is sent to Germany. He explains that he could see 

that there is a process of selection of these imams as well. The interviewee appreciates the 

imam’s behaviour and appearance, which make him feel comfortable and associated with him. 

Probably, this is the main aspect of his selection of a Turkish imam.  

 

This sequence was able to demonstrate the experience of the respondent with a Turkish ethnic 

imam in Germany. This became the basis for comparison of his experiences before and after 

migration. The interviewee goes to a Turkish mosque in Germany, and he pays attention to the 

appearance of imam because the imam gets up from the group of worshippers and performs his 

duties. This sequence does not openly give any information about the denomination of this 

particular mosque. However, the majority of Turkish Muslims belong to the Sunni 

denomination, so it is possible that this mosque is Sunni as well. In this sequence, ethnic 

belongingness of the mosque comes up quite clearly by the respondent when he mentioned 

several times the ethnicity of imam and mosque. It indicates that after migration, the ethnicity 

of the mosque could be a leading factor in choosing a mosque for offering prayer. It clearly 

demonstrates the contrast in the experience of the respondent before and after migration. It 

indicates that the friendly attitude of the imam plays a major role in the understanding of the 

respondent. He wants his country to follow the same path of religiosity. 

 

Second phase (Comparative Analysis) 

 

This analysis strives to proof a hypothesis ‘after migration an imam is less significant in the 

life of Pakistani Muslim migrants’ because due to smaller number of religious organisations 

and Pakistani imams it is possible that the presence of an imam is less important when 

compared to the significance in Pakistan. It explores if an imam has the same role to play and 

significance as in Pakistan. Because as mentioned before imam/Maulana/A’alim is a source of 

religious learning among Pakistani Muslims in Pakistan. As cited by the official website of the 

Embassy of Pakistan in Germany there are more than twenty mosques in several cities of 
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Germany which are maybe enough for 72,000 Pakistani migrants living in Germany.310 This 

section discovers if Pakistani Muslim migrants are attending Pakistani mosques and in case 

they are, who is undertaking the role of imam’s in the mosque. It examines whether the imam 

is brought from Pakistan or chosen from the existing members of the migrant community. The 

major aspect of this section is to find out the significance and role of an imam in the life of 

migrants, because an imam could be helpful on the road to better adjustment in the diaspora. If 

migrants are not attending Pakistani mosques what are the potential substitutes among them? 

If other ethnic mosques are visited instead of Pakistani ones, what are the consequences 

regarding the significance, role and appearance of the imam?  

 

From beginning to end, both sequences showed similar aspects of an imam’s significance and 

his appearance. Both respondents have been attending Turkish mosques in Germany, which 

could due to the majority of Muslims in Germany being Turkish. The selection of a Turkish 

mosque over an Arab or any other ethnic mosque could be due to its affiliation with the Sunni 

creed. They shared the same example regarding the dressing pattern of imams in Turkish 

mosques. They mentioned that imams in Turkish mosques are not identical to those in Pakistani 

mosques especially in the way that they dress and the way they look. In Pakistan, imams have 

a beard, and they wear national or regional clothes which point to the standards of being an 

imam in Pakistan. However, this stands in in contrast to that Germany where the imam is 

dressed in western dress except when he is fulfilling his compulsory duties like anticipating 

Namaz or reciting Quran where he will wear a long coat which will cover his body. Muslim 

females cover their body with Burqa (a long veil which covers the whole body) in public and 

during prayer. It shows that among imams in Turkish mosques in Germany rather than dressing 

“western”, they fulfil the need of covering the whole body during religious practices with an 

overcoat.  

 

An important aspect explained by both migrants was the absence of a beard on imams. It 

garnered the attention of both respondents because there is no imam is without a beard in 

Pakistan. When respondents look at imams in Germany, they compare them with Pakistani 

imams, and they noticed the absence of a beard, though they do not consider this in a negative 

light. Despite not having a beard, both migrants thought these imams seem better than imams 

in Pakistan, who even after having a “Sunnah beard” they are not seen as effective in their acts 

                                                 
310 The number is increasing due to asylum seekers and family reunion applicants.  
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and talks as the Turkish imams in Germany. The first migrant did not only focus on the 

appearance of the imam and his dressing. He noticed the voice quality and accent of the imam 

as well. He said that even though it is hard to understand the accent of Turkish imam his voice 

during the recitation of Quran is incredible which garners his attention, and he comes to the 

mosque earlier in order to hear the recitation. The other migrant was focusing on the behaviour 

of imam, which attracted him because the imam was sitting among all attendees of the mosque 

like any other attendee and was integrated with congregation, which is not common in Pakistan. 

In Pakistan an imam is given a high status because he is considered to have more knowledge 

about Islam than any other person, a fact which also makes him a counsellor.311  

 

The imam is not responsible for anticipating prayer rather he is an individual who has to act as 

a teacher, conductor of ceremonies, and a spiritual and religious guide. The imam in Germany 

is seen to be active in most of these duties, but they are acting as a common person in 

comparison to Pakistan where they provided with higher status.312 The hypothesis is rejected 

because even if migrants are not attending Pakistani mosques the significance of imam remains 

but in an un-similar way to Pakistan. Because as in Pakistan an imam in Germany is a source 

of religious learning, however they are also a source of learning social and religious appearance 

but not entirely the religion itself. Turkish imams are sources of understanding the diverse 

cultural practices associated with the appearance of an imam. Moreover, among both these 

migrants the significance and appearance of an imam has been an important aspect for them 

when they attend the mosque, but he was not responsible for religious teaching.  (see Table 9. 

Comparative Table) 

 

3.3.3 Female diaspora 

 

Among more than 75,000 Pakistani migrants there are about 26,000 migrant women.313 These 

women migrated mostly on family reunion visas after getting married to a Pakistani who had 

settled in Germany. One-third of Pakistani Muslim migrants are women who are not only 

supposed to adjust themselves in a new society, but they have to build a household and raise 

                                                 
311 Ali, Milstein, and Marzuk, ‘The Imam’s Role in Meeting the Counseling Needs of Muslim 

Communities in the United States’. 
312 Ibid. 
313 ‘Die Zuwandererbevölkerung | bpb’. 
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children as well. In the conduct of life of female migrants, the aspect of dressing and raising 

children are important aspects presented in this section, which explores how these migrant 

women adjust their dressing pattern while keeping religious and cultural values. There is an 

equal possibility that they integrate or assimilate into German society, but all these changes 

need to be subsumed under the household setting when the women are married.  

 

3.3.3.1 Dressing pattern 

 

The section is dealing with dressing pattern among female and male Pakistani Muslim migrants 

after migration. This section especially looks at the representation of women, but the perception 

of the male migrant toward dress is equally important.  It investigates the understanding and 

importance of cultural and religious dressing pattern among Pakistani Muslim migrants after 

migration. In case of acculturation the dressing pattern can be a mixture of the eastern and 

western way of dressing based on religious grounds, or the dress pattern has changed to a strict 

religious form of dressing after migration. The dressing pattern does not only show the 

importance and attachment with cultural clothing. Due to deep attachments with one’s culture, 

it is hard to mingle in a new culture after migration. Among Turkish migrants’ headscarves 

have an importance because it is their association with both their culture and religion.314  

 

It is interesting to see whether, among Pakistani Muslim migrants, their cultural or religious 

dressing pattern also has similar importance, or they are flexible in merging to diaspora culture. 

The question about dressing pattern is asked to both male and female migrants to know if they 

both focus on female clothing or on male clothing. This question is asked without mentioning 

any gender to gather a neutral view of both male and female migrants on dressing pattern of 

their own and other Pakistani Muslim migrants. It is possible that the female dressing pattern 

is stressed more because in Pakistan females are mostly following the religious and cultural 

way of dressing that is derived from Islamic traditions for example the Chador, the Hijab and 

the Burqa.315 The question on dressing patterns also identifies the open or closed cultural 

affiliation of the respondents to their cultural dressing. Besides, it demonstrates if both male 

and female respondents have been integrating by accepting Western dressing style and 

                                                 
314 Boucher, ‘The Political Participation of Berlin’s Turkish Migrants in the Dual Citizenship 

and Headscarf Debates: A Multi-Level Comparison’. 
315 Among females in Pakistan these are different ways to cover the body and hair.  
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maintaining their religious values in it. It explains how much the cultural and religious based 

dressing is significant among respondents and how does the dressing pattern identify gender. 

Acculturation is a ‘phenomenon 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’  the second phase of comparative analysis of both male and 

female sequences explores if both respondents have been going through the process of 

acculturation, or by maintaining their culture.316 Similarly, it investigates if respondents 

interact with other ethnic Muslims by keeping their distinct cultural identity, or they stay 

marginalised in Germany. Marginalisation is ‘the process whereby something or someone is 

pushed to the edge of a group and accorded lesser importance. It is predominantly a social 

phenomenon by which a minority or sub-group is excluded, and their needs or desires 

ignored’.317 

 

First phase (Sequential Analysis) 

 

a) Sequence Text 1: 

 

Interviewer: How would you define the dressing patterns? 

Interviewee: Actually, if you will take my view then I will tell you happily that ever since I am 

here, I am wearing my own Shalwar Kameez, and I stay in my national dress. I stay like this 

not even at home but outside also even when I am helping my husband. We are organising 

stalls in the main Bazaar, our clothing and our dressing is very much appreciated. It is 

considered very comfortable and very nice. Even people come to me, Germans come to me 

and ask me from where I buy this dress, where it is manufactured and where from I get it. They 

buy it happily as well. You will be pleased to know that our national dress is adored a lot. (For 

Sequence in Urdu see Figure 22. Sequence Text 1) 

 

b) Sequence Analysis 1: 

 

This question is asked to inquire of the overall opinion and observation of the respondent about 

of dressing patterns. This question was asked in neutral terms by not specifically asking about 

                                                 
316 Bagdoshvili, ‘Turkish Migrants in Germany’, 1–7. 
317 ‘What Is Marginalization?’ 
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Islamic, Pakistani or gender-based dressing patterns. It makes the question open to the 

respondents’ opinion. There are many possibilities for the respondents’ answer: the answer 

could go in the direction of gender dressing differences, Islamic clothing pattern or Pakistani 

dressing pattern. Through this question, the interviewer wants to know if the migrants are found 

to use national dressing pattern after migration. If they focus more on the religious pattern 

because among the major Muslim minority in Germany, the scarf (Hijab), is considered as a 

religious identity but among Pakistanis living in Pakistan, the scarf is not necessary neither an 

element of religious nor cultural dressing. It is interesting to know if the respondent 

differentiates between national, cultural and religious dressing patterns. 

 

The interviewee started to answer the question by mentioning her own idea about the topic. 

Maybe she meant what she thinks about the dressing pattern in overall or especially for herself. 

She started telling about her own clothing pattern, and she expressed that she feels proud to use 

her own clothing. She calls it ‘her own Shalwar Kameez’.318 It shows her attachment to the 

dressing pattern of Pakistan. In Pakistan, the Shalwar Kameez is used for both genders but in 

different patterns. For females, it includes another piece called Dupatta (a big multipurpose 

scarf) which is commonly used to cover the head. The Dupatta, the shawl, varies in its length 

and width but usually it reaches a length of two and a half meters. Mostly the material used to 

make Dupatta is the same one utilised for the Shalwar Kameez, but sometimes it has a thinner 

thread compared to the Shalwar Kameez. It is not only used to cover the head, but also the chest 

and sometimes most of the body.  

 

It is the cultural dress not only encountered in Pakistan but Southern Asia overall. This dress 

fulfils the religious needs of female clothing as well. They not only associate it with the nation 

and culture but also with religion. Islam teaches a female to have long clothes covering most 

of her body so that she can be distinguished from others. Women in Pakistan mostly call it a 

mixture of cultural and religious clothing but in the Pakistani diaspora, most of the female 

associate the pattern of Shalwar Kameez only with culture and that is why when they migrate, 

                                                 
318 The Shalwar are loose pajama-like trousers. The legs are wide at the top, and narrow at the 

ankle. The kameez is a long shirt or tunic, often seen with a Western-style collar; however, 

for female apparel, the term is now loosely applied to collarless or mandarin-collared kurtas. 

The kameez might be worn with pyjamas as well, either for fashion or comfort. Some 

kameez styles have side seams (known as the chaak), left open below the waist-line, giving 

the wearer greater freedom of movement. 
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they easily change their pattern to European dress. They fulfil the demands of the religious 

pattern additionally. In the Pakistani diaspora in the Netherlands, for example, by wearing 

Hijab in a style associated with another ethnic community they succeed in shifting their ethnic 

belonging from one group to the other.319 ‘The clothing of the West sets a good impression on 

others by signifying that you are very much in touch with the world and come from a bright 

background’, therefore they feel confident. Traditional clothing is said to be ‘a cultural identity’ 

and unity.320  It states that Pakistani clothing is not a symbol or religious clothing but rather a 

cultural one. Young people are more inclined to show themselves as open-minded and up to 

date by wearing western clothes. In this text the respondent wants to keep her Pakistani identity 

attached with the way she wears clothes. She further comments that wearing the Shalwar 

Kameez is a symbol of national identity because it is the official dress of Pakistan. She has 

never associated with other types of clothing than her own. After coming to Germany, she has 

never changed her clothing and carried with national clothing with pride until now. She gets 

enthusiastic in mentioning this, maybe because she wants to be an example for others or maybe 

show to the interviewer that there is nothing wrong with someone who is wearing national 

clothes in a foreign country. 

 

For this woman showing her nationality matters, because she names her clothes as national as 

well. She wants to be associated with her home nation through her dressing that can be seen 

and observed very easily. It is possible that the respondent wants to remain attached to her 

original national identity even after migration, and she strongly exhibits this in the diaspora. 

Among the female Pakistani Muslim diaspora in the Netherlands women cover their head by 

using a veil (scarf) the way Moroccan and Turkish migrants do. People who are more attached 

to their culture are found to use a Dupatta rather than a scarf.321 She further mentioned that is 

she is not only a homemaker but also a professional woman. She helps her husband in his 

business and even as a business woman she wears these clothes. Here she shows herself as a 

good example of keeping up with her original culture even in the diaspora. It is one of the ways 

to pass culture to the diaspora while maintaining one’s original culture. She feels honoured 

when she is wearing her national dress while working as well. There can be many reasons for 

staying in touch with the style of one’s clothes:  family, culture or a personal choice. 

                                                 
319 Ivanescu, ‘At Home in My Body’, 43. 
320 Owen, ‘Debate’. 
321 Ivanescu, ‘At Home in My Body’, 40. 
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There could be other reasons for her to stay in her national dress at work. Maybe she is in a 

business where her dressing can appeal more than anything else. For instance, a business based 

on cultural elements demands more attachment to one’s culture in order to appeal to more 

customers of the firm. It contrasts to migrants living in the UK where women who wear a 

religious dress (e.g. a hijab) or traditional clothes (e.g. Shalwar Kameez) face an additional 

barrier to employment and that has increased since 9/11.322 Later on she mentioned what kind 

of business her husband has. She said that they are organising stalls in the main Bazaar in her 

location in Germany. It indicates that they are in textile business, and they are representing 

their business themselves. They do not use any additional style statement rather than their 

cultural dress. She is now not talking about herself but about her husband as well, the word 

‘our clothing’ indicates that not only she but her husband also dresses in Pakistani clothing. 

The respondent shows a very healthy and positive association to her national dressing pattern. 

She said that no discrimination is aimed at them even in their business circle due to their 

dressing style. They do their business among many other multi-cultural and multinational 

people without any negative attitude towards their style of dress. They even get appreciation 

from others by the way they dress. Until this point, the whole conversation shows a comfortable 

national, cultural and religious identity in the life of this immigrant in diaspora.  

 

She further comments on the level of comfort in her clothing style. She says that others think 

that it is quite comfortable to dress the way she and her husband do. It is not clear if people are 

just commenting on the way it is carried by her, the quality of clothes or its stitching. There 

can be many possibilities in calling it “comfortable”. It is not clear if people are calling her big 

scarf (typically carried on the head too) more comfortable than other kinds of scarves. It is very 

common that diverse dressing pattern is appreciated among Europeans because diverse cultural 

dressing patterns are mostly unknown to them. It is possible that most Pakistani women are not 

veiling very strictly: this could be a reason that her dressing perceived as a nice one. The 

dressing is not only appreciated verbally, but Germans enquire about the place where these 

clothes are sold. It shows a keen interest of Germans in Pakistani dressing patterns. It not only 

shows their appreciation, but their interest to carry on this dressing pattern. They also buy it:  

it is likely that they buy it from the respondent or from somewhere else where the respondent 

buys it too. It shows that the cultural textile business can expand in Germany, and the cultural 
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dressing can diffuse in public through its positive image. The interviewee is addressing the 

interviewer and saying that she will feel pleased to know that there is a positive view of 

Pakistani cultural dressing. It is possible that the interviewer does not have the same idea, or 

he/she dressed in European clothing. Use of ‘our’ indicates that the interviewer also comes 

from Pakistan and the respondent wants to make sure to hear that Pakistani dressing patterns 

have obtained an active status in Germany.  

 

In conclusion, the respondent has a positive view of Pakistan dressing patterns and wishes 

others to have the same. There is no gender discrimination seen in the reply of the respondent; 

she stayed neutral in her comments and she also included her husband’s dressing pattern. In 

her mind, the dressing pattern does not propose any gender biased views as commonly 

considered. She has been trying to justify the way she dressed, and her calm and open way of 

answering the question somehow implies that the answer was already known to her. She did 

not feel anxious, emotional or shy in any context but stayed focused and detailed in her reply. 

She shows a very comfortable image of a Pakistani diaspora woman in Germany who is 

continuing to follow her culture in Germany. She has a strong attachment to her original culture 

and tries to merge or practice identically in diaspora. Her public exhibition of her national dress 

shows both her need to be known and to be merged in the culture of the diaspora. It 

correspondingly points to the need of being recognised by the host culture as a symbol of 

emotional attachment to one’s original culture and religion. 

 

c) Sequence Text 2:  

 

Interviewer: How would you define the dressing patterns? 

Interviewee: Do in Rome and Romans do, simple as that. You should be yourself, you have 

your dignity, you have an identity. If you want to lose your identity, the place does not matter. 

For this reason, even in Pakistan by wearing Shalwar Kameez you can appear naked. If you 

want to preserve your identity in Europe, you can wear jeans pant and cover yourself with an 

overcoat. There will be no problem. I believe that it is more a personal matter. I cannot consider, 

as you were wearing the t-shirt I will not like my wife to wear that. However, if she wants to 

wear that I will not stop her because it is her own issue, but I think that you teach people to 

respect you in a way you respect yourself. It merely depends on your own personality. I want 

to say a little saying on it ‘he who apes others will never be himself’. (For Sequence in Urdu 

see Figure 23. Sequence Text 2) 
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d) Sequence Analysis 2: 

 

This question explores whether the male respondent is concerned about female or male 

dressing patterns, specifically if he is concerned with the religious or cultural way of dressing. 

The question determines if the respondent is more focused on dressing pattern after migration, 

or for him, should the type of dress in Germany be identical to the manner in Pakistan, or he 

appreciates the integration even in dressing pattern. This question indicates the visible religious 

or cultural practice undertaken by this respondent. 

 

The migrant started his reply by mentioning a very famous quotation ‘when in Rome do as 

Romans do’. It means ‘when you are visiting another country, you should behave like the 

people in that country’.323 This quotation shows that the respondent is comfortable with the 

idea of integration in any country he visits. It is possible that he has this perception for both 

genders, male and female, because it is quite common among men in Pakistan to wear pants 

and shirt. However, among female, the cultural and religious dressing is admired. It is possible 

that it has been easy for the respondent being a male to adjust in German society especially in 

his dress pattern. It is important now to know if the respondent has an equal opinion about 

women’s dress. If the interviewee talks about women’s dress, that could mean that he has 

different perceptions about male and female dress. It indicates that he has been changing his 

dress pattern for his own better adjustment in Germany, or he has seen others doing it. He calls 

this step a simple thing because according to him it is not difficult to imitate a few things in a 

new society especially the dress. 

 

First, he says, ‘do as Romans do’ and later he gives a counterpoint to that ‘a person should 

never leave his identity’. He started explaining the matter of dignity and identity. From this 

text, he maybe wants to convey that it is fine to imitate others to adjust better, but one should 

not lose one's identity. At this point, he is explaining the borders of imitation. It could mean 

that Pakistani Muslim migrants should dress in a European way, but they should not forget 

their basics, because for him, identity is equally important as integration. It suggests that a 

person should be aware of what he/she is and then merge into the culture, up to the point that 

one still recalls the basics. It could explain in a way that a Muslim should keep their identity 

as a Muslim but should try to merge with clothing style in the new country. He further explains 
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that if a person wants to get rid of his/her identity he/she can do it without thinking about 

clothes. It explains the phenomena of Islamic clothing where it is prohibited to wear skin tight 

or see through clothes. As said in the Quran, Surah 24 Ayah 30-31 that Muslim women should 

cover their heads and bodies and should not disclose their adornments to anyone.324 It explains 

the concept of the respondent, where he says that one should keep Muslim identity but how 

one chooses to do that is up to the individual. He focused on the cultural dressing of Pakistan 

based on the wearing of the ‘Shalwar Kameez’. It explains that he is talking about both male 

and female dressing because in Pakistan the Shalwar Kameez is used for both genders but in 

different patterns. He maybe refers to a style of Shalwar Kameez where it is highly improvised 

and is skin tight., which is a kind of clothing improvisation which eventually loses its cultural 

or religious meaning. For him, the meaning and the identity of a dressing pattern should not be 

lost. 

 

The sequence states that a Pakistani Muslim can preserve his/her identity by following 

European dress style in a way that he/she keeps within religiously acceptable parameters. The 

respondent then gave an example of wearing jeans with an overcoat. If a person is wearing 

jeans which enhance the features of the body, that enhancement can decline by putting an 

overcoat that covers the body parts which are not supposed to be visible. This, he explains 

allows one to keep one’s own identity and integrate into the dominant society at the same time. 

This idea also leads to multiculturalism where several cultures can stay and merge to an extent 

where they all survive within a single setting. Multiculturalism is ‘the co-existence of diverse 

cultures, where culture includes racial, religious, or cultural groups and is manifested in 

customary behaviours, cultural assumptions and values, patterns of thinking, and 

communicative styles’.325  

 

It elaborates that the respondent likes the idea of merging into a new society, but “holding 

hands” with one’s own cultural or religious traditions. It is possible that, according to him, 

merging into a new society by adopting clothing could be a better start because it does not harm 

the strict basis of one’s own culture and a person can be an active part of the diaspora. Later in 

the text, he said that dressing pattern is an individual act, where every person is responsible for 

his/her own dressing style. After giving a whole explanation about how it could be now, he 
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decided to open up a new idea of determining by oneself what is right or wrong. It could be 

directed at the thought of being responsible for ones’ own deeds on earth. He further points out 

the dress code of the interviewer, who was wearing a t-shirt. It demonstrates that he has definite 

patterns of female dress in mind, and that cannot change. It also explains that the male 

respondent has specific measures for female integration in German diaspora where he will not 

like females of his family to wear clothing that shows much skin. Surprisingly, he further said 

that if his wife is willing to wear a t-shirt like that, he would not stop her. It demonstrates that 

he did not like it, but he will never force his point of view onto his wife. It illustrates that both, 

male and female, can have a diverse way of thinking about dressing patterns. The choice and 

perception of clothing could differ from person to person even within the same family. He 

again stresses what he thinks, because his theory of respect is closely connected to the dressing 

patterns of an individual person. Because if a person is not dressing properly, he/she is giving 

an opportunity for others to think about her by his/her dressing pattern. If a person wants others 

to think properly about them, they should consider what other people think as well. It sounds 

quite tricky because the respondent is saying that it is a personal matter at one point, and at 

another point he says that a person should take care what he/she reflects on others about what 

type of person they are, through their dress. It could associate with a common belief that dress 

reflects the personality of the individual or a person can be understood by the way he/she 

dressed. 

 

He again went back to his idea of individuality. He closed his comments by giving another 

quotation which could explain how when a person tries to imitate others, their own personality 

diminishes, and thus cannot reflect what they were and are. This quotation was contrary to the 

opening quotation. Now he said do not imitate because one will lose one's individuality. The 

text showed two different ideas about clothing in the perception of this migrant for whom dress 

is a significant matter. He can understand people through their dress and have explicit criterion 

for dressing, especially female dressing, in his mind, which does not allow him to let his wife 

wear the clothes which are reflective of what he wants it to be. The text leads to patriarchal 

thinking of Pakistani men even in Germany who do not wish to hide what they want or like. 

 

Second phase (Comparative Analysis) 

 

This section compares the differences and similarities between male and female Pakistani 

Muslim migrants in dealing with patterns of dress in Germany based on social, cultural and 
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religious perceptions. This phase of analysis looks to prove a hypothesis: ‘after migration 

Pakistani Muslim migrants tend to integrate by adopting western dressing patterns and keeping 

their cultural and religious values through them, derived from the knowledge acquired in the 

first phase. It is explored if both respondents show the different attitudes towards the question 

of clothing and define them on gender pattern.  

 

The female respondent was more focused on her idea and experience in her reply compared to 

the male respondent who shared a quotation. It is possible that the male respondent wanted to 

sum up his view in a shape of a reference because it could be sophisticated, or he actually 

practices that idea. Both respondents focused on their time after migration, but the male 

respondent also compared Pakistani and German societies to specify his point. Pakistani 

dressing is derived from Islamic values, so it can fulfil Islamic criterion of Purdah and display 

its specific cultural aspect as well. Both respondents mentioned the Shalwar Kameez when they 

talk about Pakistani dressing patterns. The female respondent was relatively connected with 

Pakistani clothing and wears it in Germany. However, the other respondent did not comment 

on his own dressing pattern in Germany. He talked more about others’ dressing patterns and 

mentioned negative aspects of the female cultural outfit and current fashion in Pakistan. He 

focused on religious values associated with the Shalwar Kameez. He also mentioned that 

females are not fulfilling religious value when they wear tight and see through clothes. The 

first respondent concentrates more on the cultural dressing, but the second respondent gives 

importance to religious values associated with Pakistani dress. The male respondent also 

showed flexibility because the same religious ideology can be found in other cultures as well. 

However, the first respondent is attached to her cultural clothing and does not want any 

substitute even after migration. The flexibility of the second respondent shows that he is open 

to a mix and match situation where others could adopt German cultural dressing and still keep 

their religious values.  

 

The respondents demonstrated a different association of dressing patterns with gender. The 

first sequence explained dressing style in both genders, but the second sequence focused on 

female dressing patterns only. As the question did not specify any gender-based clothing, but 

the male respondent directed his answer exclusively to female clothing. It could be due to his 

knowledge of Islam and his experience of Islamic practice in Pakistan. Where the female is 

obliged to take care more about Purdah because according to Pakistani Muslim, Islam gives 

more free choice to men than women. The typical patriarchal social understanding could be the 
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reason for his answer when referring to female migrants, especially his wife. It shows that even 

after migration and being flexible, what one learns from one’s socio-cultural settings cannot be 

put aside or forgotten.  

 

Both sequences show that for one respondent, her nation is more important than religion or any 

other factor, which is why she stays attached to it after migration through her wearing of 

national dress. Her association with her national dress can be explained in another way:  

religion is more important than ethnicity among Pakistanis living in Pakistan,326  but perhaps 

this changes after migration. For the male migrant his religion is more important than his 

nation, which is why he allows his wife to dress in a western fashion, but only after maintaining 

some religious characteristics in her dress. The female migrant also mentioned the comfort of 

clothes, which she said, does not exist in any clothes other than the Shalwar Kameez. In 

comparison, the male migrant did not focus on the comfort of clothes. This could be because 

of his exclusive focus on female clothes of which he is unable to imagine the level of comfort 

or discomfort. Freedom to choose what the female migrant wants to wear gives her a better 

feeling because clothing is not only to cover oneself, but also builds personality and freedom 

of thinking, especially in the diaspora.327  

 

The first respondent did not talk about religious aspects in her dressing, in comparison the 

second respondent focused on the religious dressing but without mentioning scarf, veiling or 

Chador. Possibly, the respondent wants his wife not to follow the religious rules strictly but 

follow the basics of covering herself as much as she could. There are several forms of Muslim 

dressing, and it is possible that this respondent does not want to label his wife’s dressing as 

religious, but it should come under the religious circle.328 Perhaps, his wife is not the person 

deciding on her clothing as observed in Germany among other female migrants where they 

choose a different style of dressing at different ages. In Germany, there are several Muslim 

ethnicities who define Islamic dressing in various ways, possibly this definition is by a 

Pakistani migrant who wants to merge with Western dressing but also wishes to keep religious 

values. Because, the way people dress varies from one culture to another and there is no 

particular or uniform way of dressing among all Muslims around the world. In the second 
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sequence, it is seen that the respondent believed in the ideology of covering oneself but did not 

specify by what and how.329 It is a kind of ‘personal Islamization’ that allows this respondent 

to fit the Islamic dressing pattern by his perception.330 Female dressing has always been a 

controversial issue, but it is not seen as such in these two sequences. Both respondents were 

open-minded regarding in female dressing. One relates it with the nation and other with 

religion. It presents two diverse associations of dressing pattern but not controversy. For the 

first respondent, her culture/national identity is important because German culture does not 

influence her own culture. Probably, changing her dressing from Pakistani to German could be 

a way of crossing Pakistani borders, and maybe dressing is a way in which she can maintain a 

visual affiliation to her home nation.331 Throughout the sequence, the male migrant did not 

mention anything about male dressing rather he was concerned about female dressing. Contrary 

to him, the female respondent mentioned herself and her husband which means that she 

considered the aspects of both genders while explaining her idea about clothing. Both 

respondents see the pattern of dressing as a source of better adjustment in the social and 

business sector. The first respondent considers her cultural clothing necessary because of her 

occupation in the textile business.  

 

Her cultural dressing is perhaps a method to show a demonstrative connection with her 

occupation. As far as the second respondent is concerned, he cares about social sector, and that 

is why he allows his wife to wear western clothes because of the cultural adjustment. It shows 

that the respondent’s family could merge well in German society through adaptation of cultural 

clothing. Both sequences shared a distinctive Pakistani understanding of dressing, in respect of 

patriotism and religious ethics. The second sequence ended in the similar way as it started. The 

respondent shared a quotation quite contrary to what he said at the outset, which sums up the 

idea of keeping oneself in charge and not doing what others do only for the purpose of doing 

it. The female respondent ended identically to how she started, applauding her national dress 

and speaking positively about it. In conclusion, it shows that the hypothesis is rejected in the 

first sequence because the female migrant did not adopt western clothing, but rather she stayed 

attached with her national dressing openly even in German society. In the case of the second 

sequence, the hypothesis is partially accepted because he allows his wife to wear western dress 
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as long as she keeps a religious aspect in it, but he did not consider the cultural aspect necessary 

which makes the hypothesis not completely acceptable. (see Table 10. Comparative Table) 

 

3.3.3.2 Religious upbringing of children 

 

A majority of Pakistani men who migrated to Germany for higher education, stay in Germany 

after getting an employment and settle down with Pakistani women. In Pakistan, the basic 

development of children is focused on religious teachings. Both parents are said to be equally 

responsible for education for children. But the duties are divided on the role and status of 

mother and father in the household. In each household setting it is different but in Pakistan it 

is usually patriarchal.332 This section deals with the idea of responsibility of Pakistani Muslim 

migrants as parents in the religious upbringing of children after migration. It helps to 

investigate the role division of mother and father. It explores if raising children is identical to 

Pakistani gender divisions or if it changes after migration. Both sequences present two different 

respondents and their experience in the upbringing of children in Germany. Similarly, it shows 

if there are specific strategies the respondents have to deal with German religious associations. 

It presents whether respondents faced any problem in bringing children up as Muslims in 

Germany. Besides, it shows the division of role among parents based on their socio-economic 

roles in Germany. There is a specific gender division among male and female Muslim migrants, 

where a male is householder, and a female is responsible for domestic chores.333 In Muslim 

cultures, a female is liable for domestic chores, but she is the one who passes on religious and 

cultural norms to her children. Women are proud of this responsibility, and they associate their 

importance and their active role in society for being a household mother. For active 

motherhood, they focus more on teaching their children rather than doing domestic chores.334 

The comparative analysis explores the same phenomenon among Pakistani female Muslim 

migrants during motherhood. It explains the importance of the question, ‘who has more 

responsibility for the religious upbringing of children in the diaspora: the mother or father?’.  

It is learned through the existing literature that motherhood among Muslim migrants is also 

political.335  
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First phase (Sequential Analysis) 

 

a) Sequence Text 1: 

 

Interviewer: What do you think of both parents who have more pressure and responsibility of 

children’s religious upbringing in the diaspora? 

Interviewee: While living here as you see: as your child, as my kids are grown up now, there 

are two different worlds in and out of the house. If you, you want to give Islamic education or 

whatever, your effort will be to give it at home. In this case, the best way is if both parts I mean 

male and female provide education together and take care of things. There is nothing better 

than this if both mother and father do it together. Unfortunately, if the father is working the 

whole day, the responsibility of a mother increases towards the child because he goes out to 

school and to his friends, he founds a different atmosphere at every place. That is why the 

responsibility of parents increases twice than in Pakistan to teach their children religion and to 

bring them near to Islam. Moreover, other adverse effects of this society and culture, the wrong 

affects you can call them because there are many things allowed in this culture, and you have 

to inform your child about it. (For Sequence in Urdu see Figure 24. Sequence Text 1) 

 

b) Sequence Analysis 1: 

 

The text started with a question about the responsibility of a family in the religious upbringing 

of a child. This question tries to discover the role of parents and specifically the role of a mother 

in the education of children especially in the diaspora by explaining the difference between the 

homeland and the new country. Terms like “dominant” and “non-dominant” culture in respect 

to migration will appear in this text. The interviewee is a female and the interviewer want to 

observe whether she feels more conscientious in the diaspora as in the homeland. It is possible 

that the father is particularly accountable in Germany in comparison to Pakistan. In Pakistan, 

the ratio of female workers is around 29%336 which is a small percent of the whole population. 

Due to male householders, females mostly stay at home while taking care of children and the 

household. The text could be an outcome of females’ lives in the diaspora and how their role 

being mother is defined here. Religion is said to learn in the lap of a mother and mother is 
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considered as a first teacher of a child in Pakistani culture. It gives a huge pressure on mothers 

to be active in providing religious education and academic education to children. 

 

The respondent stated the answer in confused terms, by mentioning the interviewer then his/her 

children and her children. It seems that she is unable to find words to explain what she wants 

to say, but it shows that she has a lot to say on this theme. Finally, she gathered the words and 

stated that it is different in the diaspora for any Pakistani Muslim migrant children. The 

difference could be the religious or social environment of Germany. The interviewee stated 

clearly that her children have been growing up in Germany and are now adults, so she can 

explain her role of being a mother in their lives. She sums up the childhood of Pakistani migrant 

children in Germany as confused because there are ‘two different worlds’. It could mean in 

social or cultural settings or a particularly supportive setting of people in Pakistan and 

Germany. While raising children the respondent mostly observed two different types of the 

environments:   inside the house and outside the house. Parents may have been giving their 

kids a Pakistani and Islamic atmosphere at home but when they go out it is completely altered. 

There is a probability that children are more adaptive in the world outside the home. It is likely 

that the interviewee wanted to direct the attention of the interviewer about biased attitude of 

Germany towards Muslims in Germany as in a survey in 2004 showed that 93% of Germans 

associate ‘Islam’ with ‘oppression of women’ and 83% with ‘terrorism.’ Similarly, there have 

been reports of communal discrimination.337 It demonstrates that maybe the respondent or her 

family has faced discrimination, but she does not wish to talk about it openly. This sentence of 

the interviewee illustrates that maybe they are afraid of not providing proper religious 

education to their children when the outside environment is non-Islamic, and they take it as 

their failure. 

 

The social, cultural and religious settings of Germany are not similar to those in Pakistan. There 

cannot be a comparison in industrial settings and infrastructure between Pakistan and Germany. 

The major aspect in respect to the religious setting that could be different for Pakistani children 

in Pakistan and Germany is religious practice. Germany has about a 58 % Christian population 

in various denominations and Muslims are about 2.6 % of the whole population.338 In the 1960s 

Islam was introduced into Germany with Turkish migration but Islam never had the parallel 
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understanding among all people. Still nowadays few organizations are working against Islam 

in Germany. Turkish Muslim migrants have made it easy for other Muslims to discover Islamic 

lifestyles in cities having a large Turkish population. In Pakistan, Islam is a part of daily life 

practice. Islam is the state religion of Pakistan and 96.68 % population is Muslim.339 It is easier 

in Pakistan to raise children in an Islamic atmosphere as not only family, but the overall society 

supports to give religious teachings to children. It is easy to find religious schools and private 

teachers in Pakistan to provide religious education. In Germany, it is uncommon to obtain 

Islamic education in schools,  which is why the responsibility of parents increases because 

Islam is still an outsider because ‘it has recently been introduced to the country through 

immigration, for example, in the past three or four generations, and practised by a small 

proportion of citizens in the country’.340 It could be the reason for the respondent mentioning 

the term ‘two different worlds’ because it is likely that being Pakistani Muslim migrants they 

try to give an Islamic atmosphere to their child at home but when he goes out he sees more of 

a Christian environment or no religious environment. The respondent is not only referring to 

her own children but all Pakistani children living in Germany. 

 

It further explains that if people want to provide religious education for their children, it is 

common to do so at home. It shows that the respondent is knows about other Pakistani Muslim 

migrants in Germany who will give religious education at home rather than in an institution. 

Among the Shia community in Pakistan, Imam Bargah (Shia mosques) serves as an institution 

of religious schooling. However, in Germany there are not many Imam Bargah. In comparison, 

Sunni Muslims send their children to mosques for religious education. The ways of providing 

religious instruction are not identical among Shia and Sunni Muslims. Home is the best place 

to provide Islamic education as said by the respondent; which could be due to the fact that 

parents are better role models for their children. Children learn quickly from their parents by 

seeing and imitating them, which puts additional responsibility on parents to be religious, 

because if a home is used as an institution parents have to be teachers. Managing social, 

economic, cultural and religious life parents have to be active so that they can achieve what 

they want for their children in religious matters. 
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The respondent gives the recommendation that it would be best if both parents give religious 

education to a child, because a child will have two teachers to provide education. As in Islam, 

there are diverse ways for male and female Salat and religious matters and it is better for both 

parents to be active in the case of male and female children. Male Muslims should attend 

mosque for each prayer and especially for Friday prayer, but it is not same for women. If the 

father is not practising proper Islam, it is hard for a child to learn and practice the same. The 

same applies to mothers.  In case mothers are not Muslim they cannot be an ideal model for 

their children. For the interviewee, religious education given by parents is the best type of 

education. Here the migrant is speaking regarding both Pakistani and German society. In 

Germany, it is not possible to have an Islamic atmosphere all around but even in the few areas 

where other Muslims are living it is easier to provide an Islamic environment to children. The 

interviewee is not only focusing on the role of the mother but also the role of the father in the 

religious upbringing of children. It indicates that female is concerned about their husbands 

becoming an active parts of their children’s religious upbringing in diaspora. It is not only the 

role of women to be more responsible, but the respondent stated that both mother and father 

have an equal duty to how they educate their children in the homeland and the diaspora.  

 

Furthermore, the respondent gives another condition of the employed father. It should be 

significant here that the interviewee did not provide an example of a working mother because 

most of the females are not employed in jobs outside the home in Pakistan and are homemakers. 

In Pakistan, most working women are attached to agriculture which is not likely in the diaspora. 

In Germany most, Pakistani migrant men are working, and women stay at home doing 

household work and raising children. Among them, relatively fewer females are studying or 

working. The interviewee said ‘unfortunately’: this seems that she is feeling sorry in case the 

father is not equally participating in the upbringing of children. It is understandable because if 

the father is not at home, the responsibility of a mother increases towards children. At this 

point, the respondent is not considering Pakistani female migrants working in Germany. This 

problem does not examine the case if both parents are working and are able or unable to provide 

religious education for their children. The responsibility is not only to take care of a child at 

home but in the outside world as well. The increase in liability is due to a dominant European 

culture that is not identical to Pakistani culture. Inside house family members can try to provide 

religious environment but not outside of the house, because they cannot stay attached to their 

children all the time. 
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The interviewee concludes that obligations to teach one’s children religion and especially Islam 

increases in Germany because the dominant German religion is not Islam. It is customary 

among Pakistani Muslim migrants to go back to their country after few years especially for 

better children’s religious education. In Oslo it is observed that ‘mothers usually returned with 

their children, while their husbands remained abroad earning a living to support the family’.341 

In Germany the respondent did not mention anything like this. Maybe there is no example of 

people going back for the upbringing of children, or those examples are not known to the 

migrant. In case, migrants do not prefer to go back, and it is required for them to provide equal 

education while living in Germany.  

 

Later on, the respondent is not only concerned with religious elements but cultural elements as 

well. She could mention adverse effects of German society, but she stopped and called them 

wrong. The shift from negative to wrong illustrates her hesitation about German culture; it is 

possible that she is not pleased with this culture and wants children to stay away from it. For 

her, the cultural and social environment affects children more than religious teachings. She said 

that there are many socio-cultural perspectives permissible in Germany but not in Islam or 

Pakistan that could destroy children. Because for the interviewee, Islam is not only a religion 

but also a code of conduct that tells a person how to live, behave and move in society. In case, 

a child is open to other cultures it is hard for them to understand the difference between right 

and wrong. At this point, parents are supposed to support their children in deciding a better 

option for their lives. Parents are guidelines in this whole text. The role of both parents is 

important. Based on rational thinking, when the father has not enough time for children it is 

the mother who has to take care of their children and teach what is right for them. The decision 

of right and wrong is, of course, related to the religious beliefs they have, and they want to 

transmit to their children. Children are not the only priority but coming generations in the 

diaspora as well, because they are a source of preserving their religion in the diaspora. It is 

important to teach the religion to children so that they can teach it further to coming 

generations. It is a cycle of religious transmission that goes from generation to generation.   

 

As mentioned above regarding returning migrants, they exchange a given moment to their 

homeland to give their children an idea of an Islamic and Pakistani environment and cultural 

milieu. As among the Hindu diaspora in Antwerp, while religious festivals are sources of 
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transmitting religion among Pakistani Muslims it is also important to transmit Islam through 

religious celebrations and daily practices of worship. The female role is illuminated through 

this text concerning the Pakistani diaspora in Germany. Women have added responsibility in 

the diaspora because of the dominant European culture. A mother is supposed to be responsible 

for the upbringing of children. The difference between the diaspora and the homeland is about 

religion, cultural and social dynamics. Religious education becomes important in Germany 

because of the different religious majority among migrants. In respect to this text, the overall 

situation in Pakistan and Germany is in great contrast, and it requires a more active role of 

parents in the family regarding children’s education. This text also explains that the 

denominational perspective is not necessary, but religion is critical for all Pakistani Muslim 

migrants in Germany. It is understandable because when religion in not dominant in the 

diaspora, followers are concerned about providing basic religious teachings to children rather 

than being worried about denominational differences. 

 

a) Sequence Text 2: 

 

Interviewer: What do you think of both parents who have more pressure and responsibility of 

children’s religious upbringing in the diaspora? 

Interviewee: Mother’s, because a child spent more time with his mother because the husband 

is out of the house. Now he could train a child in this matter or earn money. If he is out of the 

house from morning till evening, a mother will not wait that yes as soon as his father will come 

will teach him, so I am not supposed to do anything. According to me even as a teacher, it is a 

duty of a mother how she trains her child. Mother has a major role in it. I mean as soon the 

child starts understanding things, at that point start explaining them what our religion is. It is 

our book, and we should read it. The important thing is when you offer Namaz by yourself or 

recite Quran the child knows that my mother is reading, and I should do the same thing. Now 

in Ramadan as I use to offer five times Namaz, and recite Quran, she knew that, and she used 

to sit on Namaz rug with me until I finish my prayer. She sat with Dupatta on her head, so this 

scarf used to be hers. She always asked me that give me scarf I want to put it on. Children 

follow. For example, the daughter of my sister in law (Jaithani) she just got six years old and 

she knows the whole Namaz by herself. Her mother takes on Hijab, and she does also, even her 

mother has not asked her to do so. She liked and started putting it, means while going to school. 

She knows MashaAllah whole Namaz. When she was three and a half years old she used to 

pray prayers before sleeping, night prayer and prayer of the journey before sleeping. I consider 
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that it is in the hands of the mother. Mother is doing the most, and when the mother does not 

teach, you cannot blame anyone else. (For Sequence in Urdu see  ) 

 

b) Sequence Analysis 2: 

 

This sequence text started with a question about the responsibility of Pakistani Muslim 

migrants’ parents in raising their children religiously in Germany. This question is asked in 

order to know the role of parents as individuals and a couple in the religious upbringing of their 

children. This question determines if parents pay attention to the religious education of children 

even after migration and to what extent they try to deliver Pakistani Islamic teachings to 

children. It explores if it is easy for parents to fulfil their child rearing tasks and who does the 

bulk of these tasks:  mother or father. Similarly, it shows what are the common ways among 

Pakistani Muslim migrants to deliver religion to their children. For example, by giving them 

religious education at home, sending them to religious schools/mosques or bringing a tutor to 

the home. The interviewee explains her experience in this regard. This question asked to those 

Pakistani Muslim migrants who are parents so that they can share their personal ideas and ways 

of teaching religion to their children in the diaspora.   

 

In Pakistan, it is rather easy to provide religious education to children especially when they are 

sent to imams in mosques or small Madrassah342 to learn Islam, offering Salat, reciting Quran 

and other small prayers. Besides, Pakistan is a patriarchal society where a husband is bearing 

all the cost and the wife is raising children especially when they are toddlers. In Pakistani 

society, it is usual that children will get their first idea of religion by seeing their parents and 

other relatives performing religious activities at home. When a child goes out, he could observe 

a Muslim society where Islamic religious activities are common. Later on, children are sent to 

the mosque, Madrassah or a small institution of a Qari343 where they could get religious 

education. Even nowadays a tutor comes to the home to deliver religious education to children. 

Due to the small number of Pakistani mosques in Germany, parents can send their children to 

Turkish or Arabic mosques to learn religion but due ethnic differences it is not easy for children 

to learn Islam the way it is practised in Pakistan. Cultural differences influence religious 

settings too. 
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The respondent started to answer by simply stating ‘mother’s’. Her precise and complete 

answer shows that she is convinced of her additional responsibility to raise children in the 

diaspora. After a slight pause, she said ‘because’, which shows her urge to explain why she 

said, “mother”. It indicates that she gives further reasons of her conclusion by explaining the 

economic needs of a family where a father is the householder, and he stays most of the time 

outside the house which then puts most of the responsibility on the mother. It could be her 

unusual family setting or perhaps she is representing other Pakistani Muslim migrants’ parents 

as well. As mentioned before, in Pakistan the patriarchal setting is commonly found and 

understood as a better practice in most households. Her explanation could direct to the 

patriarchal household even after migration. In her sentence, she mentioned the role of mother 

and husband instead of a father. 

 

Her explanation is identical to Somali parenting, where ‘in Somalia fatherhood was a simple 

task. The wife and the children knew that the father was the head of the family and had the 

authority, and everybody had the natural respect for him and his role. His duty was to go to 

work and bring money home to feed the family; it was not to take care of or bring up the 

children as this was perceived as the woman's role’.344 The Somali community also put 

responsibility on the mother but after migration to Finland the responsibility becomes equally 

distributed to the father as well. In the Somali case, it changes the household from patriarchal 

to more ambiguous.345 It is not observed in this sequence until now because the migrant applies 

an identical phenomenon in Germany as learned in Pakistan where the female is responsible 

for up-bringing of children and the male takes care of economic matters. She also states that a 

child spends most of the time with its mother, so she should play a vital role in his upbringing 

by being a role model all the time. The continuous interaction of child and mother makes the 

relationship more impressive and efficient.  

 

The respondent said that if a father has to choose between earning money or training children, 

he will decide to earn money. It might be due to the presence of non-occupational females 

among Pakistani Muslim migrants. It is not common among women in Pakistan to be a 

householder like a man. During this research, it was commonly seen that the female 
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respondents mostly stay at home, and a few who are still studying do not have children. In case, 

any respondent who is a student and has a child is taking a break from her studies, and as soon 

as the child starts going to kindergarten, they resume their education. There are several 

situations and household settings among Pakistani Muslim migrants in Germany. Further, the 

interviewee said when a father is not with children from morning till evening because of his 

professional duties, it is not natural for a mother to be with the kids the whole day and not teach 

them social, cultural and religious manners. It would not be appreciated if she did nothing and 

simply waited for the father to come home and teach manners to children. She does not put the 

whole responsibility on a father for a mother can do the same thing. At this point, she does not 

take in account the working women who are unable to give time to their children. However, it 

is possible that she is just talking, keeping her own situation in mind. Her explanation shows 

that she is not putting too much of a burden on a father. It could be a division in the household 

where the father earns money and mother raises the children.  

 

Later she explains that it is the duty of a mother first as a teacher of religion to children. She 

did not specify what type of teacher she was talking about; it could be a religious teacher or 

formal school teacher. She says that a mother first builds the base for children where a teacher 

could construct it further. She probably wanted to say that even if children are supposed to 

learn religion from teachers, it is the mother who will first build a base for children about 

religion which is then further expanded by teachers. In Pakistan and Germany children go to 

school at a specific age and before going to school they stay at home or go to nursery schools. 

Possibly she is afraid of not acquiring comprehensive religious education in a European school 

that is why she should first play her role and teach them the basics at home. This fear could be 

seen among Somali communities in London and Toronto where they are afraid of not giving 

Islamic instruction to their children as they wish to.346 The respondent explains it in a grave 

and emotional way that shows how convinced she is with this ideology of building a proper 

base in children. She speaks about young children who are probably not able to go to school 

yet and before they go to school they prepare for it. She again stresses the role of mother. A 

study by Moghissi et al. (2009) said that, ‘in any case it is the mother who is often given credit 

– or blamed – for the moral conduct of children’.347 She accepts this thinking and wants to 

leave a positive impact on her children and family by being prepared beforehand. 
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She further explains how a mother could play her vital role even in the diaspora because she 

has a more important role or greater priority in raising children than her husband. She focuses 

on the role of a mother which could be ideal or the way she believes she or other females should 

play in the diaspora. There is no clear distinction if she is explaining her experience or an ideal 

case. She further says that as soon as a child starts understanding things, they should be given 

a religious education. It shows her perspective towards the age of religious learning among 

children. It indicates a known fact in Pakistan that a child starts learning from the lap of his 

mother. Pakistani mothers understand that the duty of a mother as a personality builder of her 

children begins much earlier than the duties of any other person. Informing children about the 

basics of religion is common among Pakistani Muslims in Pakistan and the same is explained 

by this respondent who said that children should be informed about the religion. It displays 

how important it is for this migrant to inform or teach children about their parent’s religion. 

 

She further mentioned the religious book and its recitation. It demonstrates that is not just 

enough to know the holy book, but one must read it as well. She took the book of the religion, 

the Quran, as a major aspect of Islam because it sums up the religion and all of life in it. It is 

possible that she wants her children to know things which she knew while being raised in 

Pakistan. It shows the expectation of a Pakistani Muslim migrant mother who wants her 

children to be educated at a young age in the basics of Islam. The respondent talks in a way 

where parents want their kids to learn and know Islam at a young age. Probably this respondent 

wants to inform her children about the rules and regulations of religion, but she will not impose 

her choice on them. Moghissi et al. (2009) said that in Canada a father does not want his 

daughter to be a fanatical Muslim but to know what Islam is and how people practice it. He 

also said he would not impose Hijab on his daughter anytime because it is an open choice of 

an individual.348 It indicates that as a mother the respondent wants to train her children before 

they interact the outer environment in Germany because this interaction with different cultures 

and religions could weaken their belief system if they are not informed enough about their own 

religion. 

 

She noted that when parents are practising religion, it increases the interest of children to follow 

them. Children learn by seeing the practices of their parents, and they imitate them afterwards. 
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The concept is proven by French (2007) that ‘active learning mediated through first-hand 

experiences engages the baby, toddler and young child in following their personal interests and 

goals, individually, in pairs, in groups, in families, and community contexts in making sense 

of their world’.349 It explains the way children mostly learn and gather information at a young 

age. The respondent states her point that the duties of parents increase when a child grows 

because children experience new actions and feelings by their role models (parents) during 

their growth. Watching parents are children’s first active experience. She tells how it works 

when one of the parents undertakes religious activities in the presence of children and how they 

will learn it. Again, she focuses on a mother who will recite Holy Quran, which will teach 

children to do the same and imitates her. Her focus throughout is on the duties and role of a 

mother because of her daily interaction with her kids. 

 

She explained the concept of passing on religious teachings through the example of her 

daughter. She explains the real facts from her life which indicate that first she was referring to 

an ideal situation, and then she gives a practical example. She gave her example in order to 

expand her answer and concept. She said that when during Ramadan (Islamic month of fasting) 

she used to offer prayer five per day (Namaz) and recite Quran, her daughter would accompany 

her until she performs these practices on her own. It proves that her idea of doing and teaching 

is successful because it worked with her daughter who not only observed her but copied her 

actions. Sitting on the rug (prayer mat) shows the interest, curiosity and the association of the 

child with her mother and her activities. For children all new things are attractive, and they find 

it a positive activity when they see their parents doing it. It is due to the trust children have in 

their parents. By keeping this factor in mind, it is not necessary which religion one wants to 

teach one's children. If parents are a role model for children, they will imitate them without any 

knowledge of what they are doing. 

 

The imitation was not only to repeat what she did in her movements but the way she is dressing 

during prayer as well. She even used to have a special scarf while sitting with her mother on a 

prayer mat. It states that her daughter used to have a special scarf which is most probably 

brought by her parents. It indicates the effort of parents to teach religion to children by 

increasing the curiosity and then providing them the essentials to perform these activities. It 

also explains that children do not only observe and imitate the actions of parents, but the 

                                                 
349 French, ‘Children’s Early Learning and Development’. 



 161 

surroundings as well. Probably a child does not have accurate knowledge of what he/she is 

doing but by experience, they learn it and can keep this learning even when they grow up. By 

the explanation given by the respondent, a cycle is constructed to see this entire process of how 

children learn. In this cycle, it can be seen clearly that the first step for children’s learning is 

seeing or observing. The second phase goes by imitating or doing what they have seen. By 

doing so, they learn and memorise that action.  

 

She concludes that this process is one of following the parents and she says that children will 

follow whatever their parents are doing. It could apply to all activities done by parents in front 

of their children which are observed and imitated by them. Parents are the greatest source for 

children to know the world and its aspects. Meltzoff (1999) concludes: ‘it is not just a 

behaviour, but a means for learning who we are’.350 The respondent gave another example of 

the daughter of her sister-in-law in Pakistan. Choosing this specific example from Pakistan 

shows the attachment of the respondent to Pakistani society or her extended family in regard 

to religious teachings and the substantial factor of the nation. It indicates her association with 

the household and upbringing in Pakistan too. She takes the other children in her family as an 

example for the education of her children in Germany. She does not talk about the new cultural 

and religious environment of German society, but rather she focused on her role in passing 

religion to her children. She talks about her niece in an impressive and enthusiastic way because 

at such a young age that girl has learned and practices the basics of Islam in her daily life (see 

Figure 26. Mechanism of Transmission) 

 

The respondent does not only appreciate the girl, but she believes it as a success of a mother 

when a child could follow what parents wish. The perfection in her niece perhaps pressures her 

to make her children similar to other kids in her family in Pakistan. It explains a pressure which 

is built up on her while being a member of a religious family in Pakistan. Probably being a 

mother, she has a fear of the adjustment of her children, especially daughters, in her extended 

family during frequent visits to Pakistan. She mentioned another aspect of a female child who 

is taking Hijab at a young age:  an act of imitation by seeing her mother wearing Hijab. The 

interest of the respondent in religious education and better parenting in respect to religion 

shows how much she observes the things around her. 
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The interviewee gave the example of a female child but not a male child. It could explain her 

concern with her daughter or her expectations and duties regarding this. She mentioned a scarf 

in her daughter’s example and her niece’s example as well. It might be due to her personal 

affiliation to Dupatta, scarf or Hijab. Maybe she has been practising this by seeing her mother 

and she wants the same for her daughter. The respondent repeatedly compares her religious 

and other children’s religious upbringing with her daughter’s upbringing. It illustrates her 

comparative approach towards religious settings in the diaspora. Maybe she believes that it is 

enough to pass religious knowledge on to children at home, and it will be preserved in them. 

They cannot forget or disregard their parent’s religious associations when they grow up. It 

shows that she wants there to be a long-lasting impact of her education on her children and 

hopes for better parenting. By keeping this process of religious teaching as a reference, it is an 

interesting aspect to know how the situation changes or remains similar during 5-10 years’ 

assimilation process of children in the German culture. The text is not only a source for learning 

about the status of Pakistani Muslim migrants in Germany but other ethnic Muslims as well. It 

explains a relationship and bond between mother and child without religious or cultural 

associations too. 

 

She further said that her niece used to do small and daily Islamic practices even when she was 

at the age of three and a half. She stresses the role of a mother in children’s religious 

upbringing. Fagan (2006) said that, ‘when mothers and their children share the same level of 

religious practice, they experience better relationships with one another’.351 It indicates and 

enhances the idea of having a better relationship with mother and child in case of being 

religious. It supports the argument of the respondent that it is in the hands of the mother to 

make the relationship better and teach children religious traditions. She closes her comment by 

saying that if a child is not behaving well or being un-religious, it can be explained as an 

improper role of a mother in his life. It states that if a child is good or bad grown up it is due to 

his mother because she was her first teacher and did her job perfectly or imperfectly which 

result in the good or bad adulthood. It illustrates the understanding and the way the respondent 

thinks about raising children in the diaspora.  

 

In conclusion, this text explained the role division of parents in the upbringing of children in 

Germany, in particular through reference to this respondent’s personal experiences. It showed 
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that religious education has importance among Pakistani Muslim migrant parents, and they 

want to educate their children in religious practices and understandings. The text did not 

determine whether the family of the respondent is keen to go for denominational teachings. 

Probably they just want their kids to know Islam without any denominational affiliations. There 

is a clear division in gender roles in the household of this respondent where the mother is more 

responsible for raising children than the father, because he is in charge of the financial aspects 

of the family. The common way used by the respondent to teach religion to her kids by 

practising it in front of them and creating an example for them. This question was successful 

to bring out personal experience and case to know the actual situation was going on among 

migrants. 

 

Second phase (Comparative Analysis) 

 

Both sequences have shown a few similarities and differences. To treat them at a parallel level 

a hypothesis is prepared that ‘female migrants feel more responsible for the religious 

upbringing of children in Germany’. This assumption compares both sequences at one level to 

bring forth the differences and similarities between the perception and experience of both 

female migrants. The first respondent has adult children and the second respondent has a young 

child. They both live in different cities of Germany (Stuttgart and Munich). The first respondent 

was a bit confused in collecting her words to show her expression. It could be due to her 

hesitation, or multiple ideas are coming in her mind. In contrast to this the other respondent 

was certain and precise by just saying ‘mother’.  

Both respondents talked more about their experiences in Germany, but they periodically 

compared Germany with the situation of raising children in Pakistan. They talked about 

Pakistani culture and about their close relatives. It is common among the Pakistani diaspora to 

stay connected with their Pakistani society because their children will often visit Pakistan to 

learn the culture. Moreover, it allows them to get in touch with a society where their parents 

were born, especially in the case of second-generation migrants. Both respondents compared 

the situation in both Pakistan and Germany. The first respondent compared it in respect to the 

level of difficulty, and the other did in respect to reference of her relatives, in the way they are 

raising their children. The second respondent was more focused on female children; this could 

be due to her daughter. The respondent’s comparison to Pakistani society shows that mothers 

in diaspora use that as a guideline to teach religion to their children. The second respondent 
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referred to her sister-in-law in Pakistan who successfully teaches religion to her children and 

she tries and expects the same success in her own household. The connection with Pakistan 

regarding referring to the motherhood is more or less similar to the concept of ‘long distance 

nationalism’ of Tezcan (2002).  

Werbner (2013) presented a concept of household and lifestyle in a diagram (see Figure 27. 

Life Style and Conjugal Role) in her article. It shows that the second respondent had the same 

house as presented by in one section of that diagram. It indicates that females are staying at 

home and males are working out of the home.  It is identical to a standard South Asian family 

where the male is dominant, and female has to be responsible for the household. The first 

sequence showed another image where both are working and building their social network.   It 

does not only indicate the household but explains the division of role in the household as well. 

The first migrant showed equal responsibility to both parents in children upbringing but if a 

father is working outside the home, it is the mother who is more responsible. It indicates that 

according to her, it is better that the duties are equal for both, but it can only be justified if both 

are working or not working. In contrast to that, the second respondent said only the mother is 

responsible for childcare. This response could be due to her patriarchal household where she 

as a mother feels more responsible than father. Both responses showed that the setting of the 

family has an effect on the gender division in the religious upbringing of Pakistani children in 

diaspora. 

In both sequences, it is seen that religion is not only a way of staying attached to parent’s 

religion but also it is a way to teach daily habits, behaviour, right and wrong to their children. 

It is a way of protection from European society. Through Islam, mothers try to teach their 

children Pakistani culture as well. As observed among Somali migrants who hope their children 

will adopt and respect Somali culture while being Muslims.  Similarly, Islam brings out a 

pattern of the living, being migrants and minority in Germany. To women in Islam a ‘code of 

behaviour, norms and values’ are given so that they can teach children and sustain their lives 

on ‘the right track’.   

The second sequence has given a specific pattern to teach religion to children which sums up 

the ideology of ‘learning by seeing’. When children watch their parents practising a religion 

they observe it, practice it and then it becomes theirs. The second migrant focused on giving 

religious education to young children before they start going to schools. Both respondents 

wanted to provide religious instruction to their children at home because the atmosphere in 
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Germany is different from that in Pakistan. There are several reasons for this attitude, for 

instance: less trust in the religious education given in German schools, the scarcity of places of 

Islamic teaching and collective Muslim schools that places more responsibility on the family 

to teach religion to their children. Both respondents try to teach religion as much as they can 

at home, perhaps because they have to fear that after interacting with European society their 

children could get become religious.  

That is why, it is important for both mothers to keep the religious atmosphere at home. Possibly, 

they are afraid that their children will forget their values if they stay longer with other nationals.  

Both respondents did not emphasize the education of mothers as they are going to be first 

teachers of their children in contrast to the importance of mother’s education.   

The first respondent presented a slightly negative perception of European culture regarding 

religious upbringing. The respondent used the words ‘negative effects of this society and 

culture’, which illustrates the fear of the respondent being a mother when she was raising her 

children in Germany. She took care when her children interacted with German society and 

culture. In contrast, the second sequence did not record any comments regarding German 

culture and society. It shows that both mothers have different attitudes and perceptions in 

raising their children in Germany. Neither sequence mentions the role of any religious 

organisation in giving religious education to children. It could be due to their focus on teaching 

them by themselves because it is more traditional in South Asian societies.   

 

The second respondent gave a specific period when children are taught at home, and that is at 

the “lap of the mother”. Similarly, she said that they should be given as much religious 

education as possible before interacting with German society when they go to school and so 

on. While mentioning about learning by seeing she explained the way her daughter learns and 

imitates her in religious practices. She passively mentioned wearing a headscarf regarding 

offering prayer. The Hijab is a source of controversy in several countries, but it is not recorded 

in the second sequence, because the respondent explained Hijab a positive way. Probably, this 

represents her freedom in Germany where she is by herself and her daughter later can wear a 

headscarf. After analysing both sequences, it is concluded that the hypothesis ‘female migrants 

feel more responsible for the religious upbringing of children in Germany’ is partially accepted 

because first sequences focused on both parents to be equally responsible for the religious 

upbringing of children in Germany. The second sequence focused more on role of a mother in 
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the religious upbringing of children based on household division. Both sequences have shared 

different aspects regarding gender division, raising children in the diaspora, household, 

strategies of teaching and expectations of parents. (see   

) 

CHAPTER 4: CONCLUSION 

 

4.1 Introduction 

 

This chapter outlines the findings and presents the concluding summary of this work. The 

summary is based on the objectives of the study as presented in the first chapter of this 

dissertation. It also concludes all the findings of this research drawn on the basis of analysis 

and results. This chapter enhances the presence or absence of intra-religious diversity among 

Pakistani Muslim migrants in Germany while looking into their perception of diversity in daily 

life. This chapter’s purpose is to discover if Pakistani Muslim migrants find themselves diverse 

in their social, religious and cultural living style in Germany. Both male and female segments 

of the migrant society shared their experiences regarding the perception of diversity and 

conduct of life while being Muslim migrants in Germany. The forthcoming conclusions and 

key findings could be a point to see the presence of religious diversity among Pakistani Muslim 

migrants in Germany. The chapter sought to precisely sum-up all the major findings, while 

explaining them regarding their relation to three main objectives of this research. The chapter 

aims to focus on the areas of future research work based in this field.  

 

4.2 What has changed? 

 

This study focused on whether there was ‘change in socio-religious life of Pakistani Muslim 

migrants after migration’. It sought to compare the sequences taken from field research on the 

depiction of change. Pakistanis, both male and female, Shia and Sunni, were targeted to explore 

the change. Two sub-fields were introduced to measure the change among Pakistan Muslim 

migrants: 1. The perception of diversity. 2. Conduct of life. 16 sequences were comparatively 

analysed on 9 sub-field adhering the change in perception of diversity and conduct of life. The 

three parts of this section intend to explain the presence of denominations and practice of Islam 
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among Pakistani Muslim migrants, and the role of religious institutions and religious leaders 

indicate the organisational settings of Pakistani Muslim community in Germany. Dressing 

patterns and religious development of children is also described as part of the conduct of life 

of Pakistani females in Germany. 

 

4.2.1 Denominational differences and religious practices among Pakistani Muslim 

migrants: 

 

The first section of this objective explored the presence of different denominational settings in 

Germany. They reveal if Pakistani Muslim migrants show collective or separate religious 

identities. After migration the fundamental understanding of religion did not change, because 

it is ‘a way of life’ for both migrants in both sequences. The presence of diversity blurs after 

migration: one respondent was still attached to the denominational aspects of Islam, but the 

other respondent did not believe it. Religion, in one way or other, increased in its significance, 

as mentioned by the interviewee, that after migration to Germany only religion is a source of 

adjustment for the female migrant, it is possible that she considered no other way to be 

associated with her roots than religion. In contrast to the female respondent, the male 

respondent identified several religions: Islam, Christianity and Hinduism, with their diversity. 

It explained that the perception of religion is universal or limited for both male and female 

migrants. The aspect of gender could be a source of difference as well, but not exclusively. It 

indicates that from person to person the observation of religion changes after migration, but it 

does not eliminate the fundamental understanding of Islam. Social and moral aspects of religion 

can cause the distinctive presence of religion among different genders of Pakistani Muslim 

migrants in Germany, and without losing its importance. As observed in Pakistan, the resilient 

denominational division of Islam is not recorded in these cases. It can be an example of the 

presence of religion in diaspora without strict diverse associations. 

 

The second aspect of this objective observed the hypothesis of change in the perception of 

diversity from individual to pluralistic. The perception of the denomination was identical, 

because both respondents accept the denominational diversity in Islam. One of the respondents 

even mentioned the denominations ‘Shia and Sunni’ while the other respondent used symbolic 

items to explain diversity in Islam. The way to explain diversity is unique in the second case, 

because the interviewee wanted to show the extent of diversity among Muslim denominations 
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without using their names. For him, the co-existence of the diverse denominations was not 

possible. In comparison to that, other migrants accepted diversity, but explained it in a positive 

way that lead to a better co-existence of these denominations in one place. Both these cases 

present two aspects of diversity: tolerance and intolerance. It shows that after migration 

Pakistani Muslim migrants still have the perception as possibly attained in Pakistan or it may 

have changed after migration. However, none of the respondents mentioned any sub-

Sunni/Shia denomination. Pakistani Muslim migrants did not bring their sub-denominational 

differences to Germany. At one point it was recorded that both migrants mentioned the positive 

aspect of diversity that leads to pluralism, because diversity does not necessarily mean conflict. 

It can only bring conflict when it becomes primarily individualistic and self-biased where one 

individual start comparing his religion connotation with others and try to prove it right. This 

effort of proving oneself right causes unrest and conflict in the society. As mentioned by the 

respondent this kind of individual who caused unhealthy situations cannot be labelled as 

Muslim because the religion teaches peace. It indicates that both migrants have identical views 

on diversity that may have changed after migrating to Germany. 

 

The third section dealt with the presence of diversity based on the type of religious discussion 

undertaken by Pakistani Muslim migrants in Germany. After knowing the type of religious 

discussion, it was possible to analyse whether diverse issues are considered significant after 

migration. In this section two female respondents, adhering to Sunni and Shia denominations, 

were analysed, because it is relatively easier for Pakistani male Muslim migrants to have a 

religious discussion in a mosque, formal and informal gatherings. However, as women do not 

regularly attend mosques in Pakistan, they have fewer chances to discuss religion. This section 

deals with those females who have been undertaking religious discussions in the mosque or 

any other social settings in Germany. Nevertheless, the place of discussion was not recorded in 

the interview. Both respondents said that they have religious discussions, but not often because 

not every aspect of Islamic traditions needs discussion, e.g. pattern to offer prayer. It shows 

that both respondents understand matters of religion, which is why they were chosen and 

discussed.  

 

Possibly, they value their religious knowledge or want to increase their knowledge only on a 

few important aspects of religion. The Sunni female respondent mentioned the issue of ‘Shirk 

(polytheism)’ to be most important for her, and it could be important for discussion as well. 

The reason is because she feels responsible for making other Muslims aware of what is Shirk 
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and how to avoid it. It indicates the interviewee’s confidence of knowing Shirk which makes 

her able to spread it to other Muslims. The matter of Shirk is a sub-Sunni denominational issue. 

It illustrates that her discussions are done within Sunni and sub-Sunni communities. The Shia 

respondent focused on Shia and Sunni diversity issues that cause problems between them. She 

discussed these issues in order to eliminate conflictual results that have no solid background, 

because the issues of diversity between Shia and Sunni are not root based rather they are issues 

of minor practice. According to the Shia interviewee, these problems can be easily avoided, 

and one can have peace between both denominations. It indicates that her discussion could 

have been with both Shia and Sunni community, because she focuses only on denominational 

issues. Nonetheless, both respondents proved that after migration the perception of diversity at 

the denominational and sub-denominational levels is present in context to bring an integrated 

socio-religious community. 

 

The fourth aspect of this objective was to identify the image portrayed by Pakistani Muslim 

migrants. This image could be Pakistani Muslim or only Muslim in association with other 

ethnic Muslims in Germany. The first migrant did not observe the association of Pakistani 

Muslims with Islam or Pakistan, because according to the respondent Pakistani migrants are 

unable to leave their denominational associations. This result in a Shia or Sunni Muslim image, 

rather than collective Pakistani or collective Muslim one. It indicates that Pakistani Muslim 

migrants are concerned with their denominational affiliations and want to be identified by their 

denominations. In comparison to the first respondent, the second respondent was not clear 

about the identification of Muslims with Islam or Pakistan. He observed a mixed image that 

showed association to Islam and Pakistan. On the other hand, the second respondent also 

mentioned that few migrants were not in association with other Pakistanis. It can be understood 

as collective Muslims identity or no identity at all. These responses illustrate a complex picture 

of Pakistani Muslim migrants in Germany that is not clearly Pakistani Muslim or simply 

Muslim. It is possible that more in-depth detail in this question can clearly define the 

association of Pakistani Muslims migrants in Germany. 

 

The last section of this objective explored the perception of sub-Sunni diversity by asking the 

question of association of Pakistani Sunni Muslim migrants with religious entities like, a 

Pir/Shaykh/Fakir in Germany. This association can be defined as an approach of the 

intercession of Pir/Shaykh/Fakir in religious practices among Sunni denominations. Sunni 

Muslims are the majority (75%) in Pakistan among whom about 50% are Barelvi Sunni 
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followed by 20% Deobandi/Wahabi, 4% Ahl-e-Hadith, and 1% are mixed.352 (see Figure 28. 

Sub-Sunni Denominations in Pakistan) These sub-denominations are diverse in their school of 

thought, belief and practice. Barelvi Muslims believe on the intercession of a Pir/Shaykh/Fakir 

and their practices are near to Sufi Islam. In Pakistan, a common practice is to visit the shrine 

of a famous Pir in the vicinity and pray in that specific physical setting while using that Pir as 

a Tawassul (intercession). Both respondents shared their belief on the intercession of a 

Pir/Shaykh/Fakir, which is not completely similar to the intercession belief and practice of 

Barelvi Sunni Muslims.  

 

The first respondent mentioned that intercession of Prophet Mohammad should be used as 

mentioned in Hadith. His reference to the theology of Islam shows that he believes in 

intercession, but not of a Pir. It differentiates him from Barelvi thinking and from Deobandi 

belief on intercession. There is a possibility of an innovative, in-between, sub-Sunni 

denomination inspired by both Barelvi and Deobandi beliefs. As far as the second respondent 

is considered, he does not consider using any source to reach Allah because he can reach Allah 

without using any intercession. At first, he completely rejects the idea of intercession and later 

he added that he respects a Pir as a pious person and visits his shrine.  

 

However, he will never use his intercession rather he will pray for the Pir whose grave is in the 

shrine. It is again entirely different from the belief of Barelvi Sunnis. The explanation of not 

accepting the intercession is similar to the Deobandi/Wahabi creed but visiting a shrine is not 

found in Deobandi/Wahabi practice. The second case also opened up the presence of a complex 

and in-between sub-Sunni denomination based on the Deobandi/Wahabi denomination and 

with an essence of Barelvi belief. This complexity is understood as a conversion within the 

Sunni denomination, where a person is converting to the Deobandi/Wahabi creed from Barelvi. 

In this transformation, a person starts believing in the Deobandi/Wahabi denomination and still 

has few practices associated with Barelvi denomination. These responses illustrate that 

Pakistani Muslim migrants understand and practice the sub-denominational diversity in 

Germany as well. It is contrary to what found in the second section of this objective, which 

again shows a complex and diverse picture of Pakistani Muslim migrants in Germany that can 

be diverse in their daily practices but are plural in the understanding of Islam. 
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4.2.2 The role of religious institutions and religious leaders in life of Pakistani Muslim 

migrants: 

 

This objective deals with the conduct of life of Pakistani Muslim migrants in Germany while 

exploring the role of religious organisations and religious leaders. The first section deals with 

the type and function of religious organisations associated with Pakistani Muslim migrants and 

what role they play in the adjustment and integration of Pakistani Muslim migrants in 

Germany. In the result of analysis, it is seen that one of the Pakistani religious organisations is 

officially a Shia organisation. Both organisations have different purposes and target audiences. 

The other organisation has no denominational affiliation and is developed only for female 

Muslim migrants to increase their religious knowledge. The respondent mentioned that this 

organisation has no association with any denomination. In comparison to that, the Shia 

organisation functions as a mainstream religious organisation for all genders and ages. It 

functions with Shia belief and practices but is plural because it has both Sunni and Shia 

attendants. Even being non-denominational the other organisation has fewer attendees because 

this organisation is blamed for being controversial and being.  

 

The respondent concludes that the opposition of her organisation is gender-based, because the 

heads of this organisations are female Pakistani Muslims. The Shia organisation plays a major 

role in the life of migrants, because it functions throughout the year while celebrating extended 

Muslim festivals that are similar among Shia and Barelvi Sunnis, for example, Eid Milad-un-

Nabi, Shab-e-Miraaj and Shab-e-Barat. It shows the pluralistic approach of this organisation. 

Besides, this organisation also provides religious education to Pakistani migrant children and 

religious discussions for adult Muslims. This organisation functions successfully and fulfils its 

expectations as perceived by the respondent. In comparison to this, the other organisation 

without denominational affiliation fails to run successfully because of its surrounding and the 

attendees’ family members. Both respondents showed the diverse picture of Pakistani religious 

organisations in Germany. It also elaborated that none of these organisation support conflict 

among Muslims rather they support a pluralistic approach to all types of Muslims in Germany. 

 

The second section of this objectives elaborates the role of religious leaders in the everyday 

life of Pakistani Muslim migrants in Germany. In Pakistan an imam/Maulana/A’alim acquires 

a critical status in the religious life of Muslims. They are seen as religious teachers because of 

their Islamic education and knowledge. However, not all imams are considered equally 
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significant because they are also blamed for being the source of extremism in Pakistan, 

especially imams who are teaching in religious schools (Madrassahs). Both cases in this regard 

presented a specific aspect of Pakistani Muslim migrants who are not attending a Pakistani 

mosque rather they are going to a Turkish mosque, which could be due to the fact that there 

are a large number of Turkish mosques in Germany353 compared to other ethnic Muslims or 

respondents preferred Turkish Sunni mosques354 over other mosques. The appearance of an 

imam has been a point of interest for both respondents because imams in Turkish mosques 

dress differently and they do not have specific rules for wearing a beard. In Pakistan, an imam 

should have a beard similar to the Prophet Mohammad. It is one of the important aspects of 

being an imam in religious organisations and institutes in Pakistan. There is no specific dress 

code for an imam in a Turkish mosque, but as mentioned by one of the respondents before 

anticipating the Salat (prayer), imam puts on a long coat that covers his body. When both 

respondents mentioned these aspects of the imam, it indicated that both compare the visage of 

the Turkish imam with a Pakistani imam. One of the migrants also mentioned the voice quality 

of the Turkish imam, because he particularly liked his pattern of Quranic recitation. Other 

characteristics of the imam included his integration with all attendants because he was sitting 

among attendees as a common man. It indicates that a Turkish imam in Germany is notable in 

public relations as well and that this could be one of his duties. Both Pakistani Muslim migrants 

showed that the significance of an imam remains in their life. The role of an imam is not as 

significant as in Pakistan, because in Germany the religious leader is not completely 

responsible for the religious issues of these migrants. 

 

4.2.3 Pakistani Muslim female migrants: 

 

This objective focused on the presence of the Pakistani female Muslim diaspora regarding their 

dressing pattern and the way they raise their children in Germany. This objective seeks to find 

out the change after migration in the daily lives of female members of the diaspora and observe 

the presence of religious traditions in both aspects of the female diaspora. Pakistan is a 

patriarchal society where the male is dominant and holds power. He even decides on all 

household matters that also includes the dressing pattern of females.355 Females are supposed 
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to be ‘a good woman, wife, daughter-in-law, mother and daughter’, this explains her role as a 

mother who educates and raise her children in the best way she can.356 

 

The first section of this objective dealt with the dressing pattern of both males and females in 

the diaspora. It sought to find out if migration causes any change in the clothing of Pakistani 

Muslims in Germany or do they prefer to stay attached to their traditional ways of dressing. 

Two responses of male and female migrants were analysed in this section. The first woman 

migrant was comfortable, confident and attached to the Pakistani female clothing of the 

‘Shalwar Kameez’ after migration. In comparison to that, the male migrant was moderate and 

accepted the mix of West and Islamic way of clothing for females and especially his wife. He 

was in favour of wearing all kind of clothes as long as they follow the need for Purdah (to 

cover) in Islam. It shows that his religious traditions are important than his national/cultural 

way of dressing. Muslims from all over the world are living in Germany, and their dressing 

patterns are influenced by their culture as well. It could be a probable reason for the male 

migrant to be open to any dressing that fulfils the meaning of Purdah.  

 

Another reason is his dislike of female modern clothing in Pakistan that is tight, and that one 

can see through (transparent up-to some degree). The male respondent was focused only on 

female clothing in comparison to the female respondent who mentioned Pakistani dressing for 

both men and women. The female respondent and her husband both are attached to their mode 

of dressing, because of their social and professional duties, working with textiles and exhibiting 

their national dress to express their patriotism. It revealed that the female migrant is attached 

to her national and cultural dress after migration because of her personal attachment and for 

professional reasons. The male migrant accepts the change and integration into Western society 

by adapting a Western way of dressing. However, he is not completely in favour of female 

Western dressing, because he does not want females to show their body. He prefers those 

Western clothes which cover the body, illustrating that he is attached to the Islamic concept of 

covering body but only for female migrants. He avoided discussing his own way of dressing 

or possibly he did not change his dressing pattern, because currently it is common among 

Pakistani males to wear Western clothing in Pakistan, especially t-shirt and jeans.  
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The second section of this objective elaborates on the aspect of the religious upbringing of 

Pakistani Muslim children in Germany and enhancing the role of parents in providing religious 

traditions to them. Two female migrants’ responses were analysed for this purpose where both 

Pakistani female migrants shared different role divisions in the household. One migrant said 

that both parents are equally responsible for the religious upbringing of children, but it is only 

possible if both parents give equal time which is not always possible, particularly if the father 

is responsible for providing financial needs. The other migrant said that the mother is more 

responsible than a father, because she is a homemaker. Due to her husband’s employment, he 

cannot stay with children all the time. She did not give any example of a shared household, 

where both parents are employed or unemployed. Both migrants stressed that children should 

be given religious education at home. The first respondent stressed it more, because she is 

afraid of the negative aspects of German society that can only be avoided if children already 

know their religious values taught by their family. The other migrant gave a specific pattern 

and age to teach religion. She explicitly mentioned toddlers, because they will learn by seeing 

their parents as role models. The interviewee provided an example of her daughter, who 

imitates her when she is performing religious duties. The responses showed that from 

childhood until adulthood both Pakistani female migrants feel responsible for the religious 

upbringing of their children. They fulfil this duty by doing what they have learned in childhood 

and how their relatives are doing it in Pakistan. Pakistani society is an illustration for these 

females to become good mothers and give education to their children that are remembered 

afterwards. The male is also responsible for raising the children in religion, but due to their role 

division in the household, it is not possible for him to be an active parent in a child’s religious 

development. Mothers being homemakers are expected to do it more than fathers because they 

are staying at home with the children and spending more time with them. 

 

4.3 Summary 

 

In Germany, Pakistani Muslim migrants change their perception of diversity and conduct of 

life in the process of migration. The association with Shia and Sunni denomination is recorded 

among migrants without conflictual relation caused by any sub-Sunni or sub-Shia division, in 

contrast to what is found in Pakistan. In one case where the issue of intercession was explored, 

it was learnt by the belief of Sunni Muslims that sub-Sunni confessions are practiced in 

Germany, but Pakistani Muslim migrants do not want to be associated with them. Pakistani 
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Muslims in Germany perceive Islamic diversity as a positive phenomenon, but when it gets 

customised individually, it can cause conflict and extremism. Pakistani migrants practice their 

religion in public and also discuss it in daily discourse. They stay associated with the Pakistani 

Muslim community, but also integrate and interact with other Muslim ethnicities in Germany. 

The organisations linked to Pakistani Muslims are served as a platform for all Muslims without 

dividing them denominationally. However, not all organisations are successful in achieving the 

position of a religious institution among Pakistani migrants. Due to the smaller number of 

Pakistani religious organisations other ethnic organisations e.g. Turkish origin, are visited to 

fulfil the needs of daily religious activities. After migration, the change is accepted by male 

migrants when they visit other ethnic mosques and offer Salat (prayer) behind a non-Pakistani 

imam who are dissimilar to the imams in Pakistan. Nonetheless, after migration the purpose of 

religious practice is the main focused compared to the surroundings of religious leaders and 

institutions. The migrants constantly compare the socio-religious conditions of Pakistan with 

Germany. It mostly results in an improved position of religion in Germany, especially in the 

appearance of an imam. The traditional role division of the female diaspora is observed among 

Pakistani women in Germany where they stay attached to their cultural and religious way of 

dressing. Sometimes female migrants get a chance to decide the pattern of dressing, but the 

partner has a higher influence in it which makes them a decision maker. In Germany, the 

patriarchal division of household was recorded where Pakistani Muslim females are 

responsible for homecare and raising children while husbands have to take care of finance. The 

importance of religion in the upbringing of children is identical to Pakistan. The importance of 

Islamic and Pakistani religious values and practices is increased because Germany consist of 

multi-religious and multi-ethnic communities. 

 

4.4 Future Research 

 

In Germany, the continuous arrival of Muslim migrants and refugees from diverse ethnic 

backgrounds opens up challenges of integration and adjustment. This research provides 

opportunities for future research as follows: 

• The research findings are a source to know more about diverse ethnic Muslim 

communities in Germany and can be used as measures of integration.  
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• This research only dealt with Pakistani Muslim migrants to explore the change, yet it 

provides an insight into the perception of these migrants and enlightens several 

impending capacities for investigation in a broader context.  

• If the same methodological approach is applied to Muslim migrants coming from other 

countries, it can enhance and help to deepen the understanding of diverse ethnic 

Muslims.  

• The understanding of Pakistani Muslim migrants in integrational perspective can be 

utilised for integration of diverse Muslims in Germany.  

• The aspect of transnationalism was not explored extensively, which can be a source for 

learning more about the social, religious and cultural aspects of Pakistan among 

Pakistani migrants in Europe.  

• The comparative study on South and East Asian Muslims can also be a productive focus 

for further research in comparative cultural and religious study. 

• This research was not able to cover all types of Pakistani Muslim migrants in Germany, 

especially asylum seekers and Ahmadiyya migrants. The intensive study of these 

Pakistani Muslim migrants can open other insights into the perception of change after 

migration.  

• However, the efforts and results of this research can be employed as a foundation for 

further studies in the field of sociology of religion, migration, South Asian migration, 

Pakistani immigration and Muslim migrants.  
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Figure 1. In-coming migrants’ statistics in Germany from 2010-2014 

 

 

 

Figure 2 Diverse Muslims in Germany 
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Figure 3 Map of Pakistan  
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Figure 4 Religious Division of Pakistani Migrants in Germany 

 

 

Figure 5 Division of Pakistani Muslim Migrants in Germany 
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Table 1. Types of State Religious Relations 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

Figure 6. Components of Qualitative Research Design 
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Figure 7. Urdu Questionnaire 
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Table 2. List of the respondents 

 
Sr. N Denomination Age City Marital Status Occupation 

1 Sunni 30 Bonn Single Master Student 

2 Sunni 32 Bonn Married Employee 

3 Sunni 32 Bonn Single PhD Scholar/Employee 

4 Shia 47 Stuttgart Married Business (textile) 

5 Sunni 27 Stuttgart Single Master Student 

6 Shia 35 Stuttgart Married Homemaker 

7 Sunni 58 Frankfurt Married Homemaker (Teaching) 

8 Shia 54 Berlin Married Graphic Artist 

9 Sunni 29 Munich Single Employee 

10 Sunni 32 Munich Married Homemaker 
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Figure 8. Sequence Text 1 

 

 

 

Figure 9. Sequence Text 2 

 

 

Table 3. Comparative Table 

 

Category Text 1 Text 1 

Gender Male Female 

How did the text start? The male respondent began by 

mentioning the terminologies and 

started to explain what religion is and 

what a denomination is. 

The female respondent started by 

directly explaining what she thinks 

and continued in a specific way of 

explaining religion. 

About which time laps they 

talk more and how? 

There is no clear division. She talks more about Germany. 
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Did they mention 

denominations? 

Yes, he did it when speaking of 

religion 

No, she did not even mention them. 

Did they talk about all 

religions or only Islam? 

Overall, all religions, and Islam as 

well, but with a more holistic 

approach. 

Overall, did not mention Islam even 

at once. 

Was the respondent open or 

hesitated (clear or not clear)? 

Explanatory and confident. Explanatory and strategic in her 

answer. 

Did the respondent give any 

definition or general idea? 

He gave specific definitions of the 

terms. 

She shared several definitions. 

Explanation: theological or 

general? 

General, but with theological 

examples of Islam and other religions. 

General, no theological explanations. 

Individual explanation or 

group? e.g. me, my life or 

our, we Muslim and so on. 

The collective way of explaining with 

‘our’ and ‘we’. 

Both collective and individual with 

‘me’, ‘we’, ‘mine’ and ‘ours’. 

What was the focus of their 

answer? 

His focus is to define religion, not in 

the context of Islam but other religions 

as well. 

Her focus is basically on defining 

religion. 

How did they end? He ended the way he started by 

mentioning the differences between 

religion and denominations. 

She ended her answer by mentioning 

the importance of religion. 

Was the hypothesis rejected 

or accepted? 

The hypothesis is accepted. The hypothesis is accepted. 

 

 

Figure 10. Sequence Text 1 
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Figure 11. Sequence Text 2 

 

 

Table 4. Comparative Table 

 

Category Text 1 Text 2 

Gender Male Male 

Did they accept the existence of 

denominations? 

First said no, and later mentioned 

denominations. 

He accepted the presence of 

denominations. 

Which denominations did they 

mention? 

Shia and Sunni None 

The perception about 

denominations. 

He said that denominations are 

diverse, but not wrong. 

He said that denominations are 

diverse, but not all can be right. 

Did the respondent have an 

affiliation with a denomination? 

No, because being attached to a 

denomination means conflict 

No, he did not affiliate himself 

with a denomination 

Has diversity cause conflicts? Yes, but only when a person 

decides to talk about others beliefs.  

Yes, but only when each person 

wants to prove themselves to be 

perfect. 

The connection between Islam and 

extremism. 

Diversity brings conflict in 

Pakistan when people start a 

massacre. 

People who are extremist are not 

Muslims. 

Expressive and comfortable in 

talking about Muslim diversity? 

No, he was hesitating. Yes, he was expressive and 

defended his view. 

Was the hypothesis rejected or 

accepted? 

Accepted Accepted 

 

 

 intra- religious diversity

end of the day

end of the day 
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Figure 12. Sequence Text 1 

 

 

 

Figure 13. Sequence Text 2 

 

 

 

 

 

 

 

exactly

most of the time I try to avoid

debate topic generally

participate variations topics

most of the time point of view 

basically diference conclude debates

difference

preach

mostly 

conclude



 203 

Table 5. Comparative Table 

 

Category Text 1 Text 2 

Gender Female Female 

How did the text start? She accepted that she holds 

discussions. She focused on her 

performance ‘I do’. 

She also accepted that she holds 

discussion. She did not focus on 

herself but in the discussion, ‘it 

happens’. 

About which time laps did they 

talk more, and how? 

After migration. After migration. 

How often do these discussions 

take place? 

It happened several times, but it 

depends on her and the issue of 

discussion. 

It happened several times. 

What are the themes of 

discussion? 

Only Polytheism (Shirk). Several, but basically on 

denominational issues (Shia and 

Sunni differences). 

The importance of intra-

religious diversity. 

No importance of denominational 

issues.  

Denominational issues are important 

because they separate Muslims. 

Did the respondent have 

theological knowledge of 

Islam? 

Yes, she showed her deep 

knowledge on sensitive issues, 

especially polytheism.  

Yes, she showed her deep knowledge 

on intra-religious issues.  

Which issues are important: 

Islamic or denominational 

ones? 

The Islamic issues, not 

denominational differences. 

The denominational issues are 

important. 

What was the role of female 

diaspora? 

Active, especially to enhance the 

knowledge of other female 

Muslims on the fundamentals of 

Islam. 

Active and focused on a division in 

Islam. 

Was the hypothesis rejected or 

accepted? 

Accepted.  Accepted. 
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Figure 14. Sequence Text 1 

 

 

Figure 15. Sequence Text 2 
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Table 6. Comparative Table 

 

Category Text 1 Text 2 

Gender Male Male 

How did they start? He started with a laugh. He started by giving his idea. 

About which time laps did 

they talk? 

He talked about before and after 

migration. 

He talked about after migration. 

What was diversity?  It was the reason for the divide. The diversity was a source of 

pluralism. 

Did the respondent refer to 

Pakistan? 

Yes, and identifying the migrants 

with the Pakistani community.  

Yes, and compared both societies. 

Did the respondent observe 

any change? 

No, he does not observe any change.  It changes the way religion is portrayed 

as an explicit phenomenon. 

What is the role of religion? Religion is important, but as a 

denomination. 

Religion helps to adjust and enhance 

the way of thinking. 

How is integration 

explained? 

There is cultural integration, but no 

religious integration.  

There is only cultural integration. 

How can religious affiliation 

be observed? 

During debates among diverse 

Pakistanis. 

During the discussion with other 

religious and ethnic people. 

Is there an importance of the 

nation factor? 

No, there is no nation factor among 

them. Yes, at the time of catastrophe 

in Pakistan it is exhibited. 

Yes, it has importance. Ethnicity is 

more important than religion. 

How do they end? He ended with the question about 

national identity. 

He ended with information that 

Pakistanis do not prefer to stay in the 

Pakistani community. 

Was the hypothesis rejected 

or accepted? 

Rejected. Rejected. 
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Figure 16. Sequence Text 1 

 

Figure 17. Sequence Text 2 
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Table 7. Comparative Table 

 

Category Text 1 Text 2 

Gender Male Male 

Did the respondent refer to 

Islamic literature? 

He referred to the Hadith. He gave a common man’s idea. 

Did the respondent mention 

diversity? 

He did not talk about diversity. He focused on diversity and presented his 

explanation on how diverse Muslims 

deal with the same thing differently 

Did the respondent mention 

his beliefs or other beliefs? 

He answered the question by 

referring to his beliefs. 

He focused more on other beliefs. 

Did he mention his beliefs on 

Waseela (intercession)? 

He believes in Waseela, but after 

death.  

He does not believe in Waseela. 

Did they mention any 

hierarchy? 

He mentioned that social hierarchy 

is based on religious hierarchy.  

He said that religious hierarchy is based 

on social hierarchy. 

Who has the higher authority 

in Waseela? 

Prophet Mohammad has the 

highest authority in Waseela.  

Allah is the highest, that is why there is 

no need for Waseela to reach him. 

What could be the 

respondent’s sub-Sunni 

denomination? 

His religious text selection and 

talk until now shows that he is a 

Barelvi Sunni. 

His rejection of Waseela is similar to that 

of the Deobandi/Wahabi Sunni 

denomination. 

What is the religious goal of 

the respondent? 

For the respondent, the most 

important thing is to achieve 

Jannah by using the proper 

reference at the proper time. 

He concentrates on the goal of reaching 

Allah. 

Did the respondent talk about 

Pakistan? 

No, he did not mention Pakistan. He mentioned Pakistan and his visit to 

shrines. 

Is there any new practice 

among the respondents? 

He did not present any new idea. He talked about praying for the Pir while 

visiting his shrine. 

Was the hypothesis rejected 

or accepted? 

Accepted  Accepted  
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Figure 18. Sequence Text 1 

Figure 19. Sequence Text 2 

 

 

Table 8. Comparative Table 

 
Category Text 2 Text 2 

Gender Female  Female 

How did the sequence start? She talked about the purpose of the 

organisation in respect to its events. 

She talked about how the organisation 

works regarding diverse Muslims. 

Did the respondent mention 

genders? 

She did not differentiate between 

genders. She talked collectively. 

Yes, she talked about female 

Muslims. 

Did this organisation have an 

association with a specific 

denomination? 

Yes, this organisation had an 

association with the Ahl-e-Tashia 

denomination.  

The respondent did not mention any 

directly, but indirectly it shows that 

the organisation has an association 

with a specific denomination. 

welcome

unity

unity unity unity 
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Does the Pakistani Muslim 

community visit this 

organisation? 

Yes, both Ahl-e-Tashia and Ahl-e-

Sunnat Pakistani Muslim migrants 

visit this organisation.  

No, only a few Pakistani females visit 

this organisation. 

What is the main work of this 

organisation? 

This organisation organises Muslim 

celebrations, teaches religion to 

children, and it is a forum for 

religious discussion. 

There is no specified role of this 

organisation, but a common purpose 

is to enhance the religious knowledge 

of its members and attenders. 

Did other ethnic Muslims 

visit this organisation?  

Yes, diverse ethnic Muslims 

attended this organisation. 

There was no regular attendance of 

diverse ethnic Muslims, but 

sometimes they visited. 

Did the organisation promote 

any denomination? 

Yes, when the children got a 

religious education, the focus was 

on Shia religion. In other aspects, 

there is no denominational 

promotion. 

The respondent mentioned that there 

were no denominational promotions 

in this organisation.   

Did diversity cause conflict? No, it is pluralised. Yes, especially among attendants. 

What was the tone and 

emotion of the text in 

general? 

Her reply was calm and focused. She was angry, taunting, and blaming 

others. 

Was the hypothesis rejected 

or accepted? 

Accepted.  Accepted. 

 

Figure 20. Sequence Text 1 

 appearance                

 Appearance

45

speaker

clean shave

 appearance                

 Appearance

45

speaker

clean shave



 210 

Figure 21. Sequence Text 2 

 

Table 9. Comparative Table 

 

Category Text 1 Text 2 

Gender Male Male 

About which time laps did the 

respondent talk? 

He talked about both, before and 

after migration.  

He also talked about before and after 

migration. 

Which mosque did the 

respondent visit? 

He visited a Turkish mosque. He also visited a Turkish mosque 

Did he take an interest in the 

appearance of an imam? 

Yes, especially in his dressing 

pattern, language, voice and beard. 

He takes interest as well, but more or 

less only in his clothing and beard. 

Did the respondent compare a 

Pakistani imam with a Turkish 

imam? 

Yes, he compares him with 

Pakistani imams referring to his 

dressing pattern and beard. 

Yes, he also compared the imam with 

a Pakistani imam on clothing, beard, 

his behaviour, and the way he is 

selected to be an imam. 

What are the duties of an imam? He did not talk about duties 

directly, but he mentioned the 

recitation of the Quran and 

anticipating Salat (prayer).  

Yes, the respondent talked about the 

duties of an imam and his attitude. 

Did the respondents mention the 

clothing and beard of the imam? 

Yes, the respondent said that the 

imam wears a coat on top of his 

clothes during prayers, and he is 

shaven. 

Yes, he also said that the imam wears 

a coat on top of his clothes and has no 

beard. Sometimes the imam could be 

wearing a tie.  
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Did the mosque have any 

association with a 

denomination? 

The interviewee did not mention it.  The migrant did not mention it. 

What were the other uses of the 

mosque? 

The mosque was not only used for 

prayers, but for other religious 

activities as well. 

The respondent did not say anything 

about the mosques uses.  

Did the respondents criticise the 

imam in Pakistan? 

He criticised the appearance of 

imams in Pakistan.  

He criticised the behaviour of the 

imam in Pakistan. 

Was the hypothesis rejected or 

accepted? 

Rejected.  Rejected. 

 

Figure 22. Sequence Text 1 

Figure 23. Sequence Text 2 
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Table 10. Comparative Table 

 

Category Text 1 Text 2 

Gender Female Male 

How did the text start? The female respondent started by 

mentioning her views. 

The male respondent started his text 

with a quotation. 

About which time lapse did the 

respondents talk? 

She talked about Germany and did not 

compare the situation with Pakistan. 

He talked about Germany, but he 

kept comparing the situation with 

Pakistan. 

Did the migrant mention both 

genders dressing patterns? 

Yes, both male and female (she and 

her husband). 

He mentioned only the female one. 

Did the respondents compare 

cultural dressing with religious 

identity? 

She said that the nation is more 

important than religion here. 

He said that religion is important 

than the nation. 

Did the interviewee accept the 

western style of dressing? 

No, she did not talk about it. She just 

mentioned Pakistani dressing. 

Yes, he accepts the western way of 

dressing but only if it is in keeping 

with the religious values. 

What was her concept of 

identity? 

She has a strong concept of national 

identity 

He is concerned about religious 

identity. 

Was dressing said to be a way 

of better adjustment? 

Yes, it is, especially at her level of 

official interaction. 

Yes, it is a way of better adjustment. 

Did the migrant have the 

Pakistani ideology of dressing? 

Yes, distinctively. Yes, distinctively, but only for 

females. 

How was the overall reply of 

the respondent? 

Her reply was calm and focused. He was emotional and confused. He 

talked about two contradictory 

aspects at the same time. 

Was the hypothesis rejected or 

accepted? 

Rejected. Accepted.  

 

 

 

 

 

 

 

 

 

 

 

 



 213 

Figure 24. Sequence Text 1  

Figure 25. Sequence Text 2 
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Table 11 Comperative Table 

 
Category Text 1 Text 2 

Gender Female Female 

How did the text start? She began the text with her life in 

Germany. 

She just mentioned ‘mother’.  

About which time lapse did 

they talk more, and how? 

She talked about Germany and 

compared the situation of Germany 

with Pakistan. 

She also talked about Germany while 

comparing it with Pakistan. 

Who was said to have more 

responsibility for raising 

children? 

The respondent said that both parents 

have equal responsibility. 

The interviewee stated that the 

mother has more responsibility than 

the father.  

Is religious education 

important in the diaspora? 

Yes, it is vital. She also said that it is imperative. 

Did the respondent compare 

German society with the 

Pakistani society? 

Yes, she said that Pakistan has an 

Islamic environment, and there it is 

easy to follow a religious upbringing. 

Yes, she focused on her extended 

family’s children and compared them 

with her children. 

What was the role division in 

the respondent’s household? 

Both parents are equally responsible. 

If the father is the breadwinner, then 

the mother has more responsibility. 

She gave a picture of a clear role 

division wherein the male is 

responsible for the finances and the 

female has to take care of the house. 

Was there any specific 

method for teaching 

children? 

No specific method just focus on 

teaching them religion. 

Yes, she mentioned a specific way to 

teach religion to children. She said to 

practice religion in front of them and 

they would follow. 

Did the respondent mention 

any specific age to teach 

religion to children? 

She said nothing particular about this. The female respondent said that 

children should be taught soon after 

birth.  

How did they end the 

answer? 

Her final comment was on the way of 

handling the German society.  

She ended with the same idea that the 

mother plays an important role in the 

children’s upbringing. 

Was the hypothesis rejected 

or accepted? 

Rejected. Accepted. 
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Figure 26. Mechanism of Transmission 

 

 

Figure 27. Life Style and Conjugal Role 
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Figure 28. Sub-Sunni Denominations in Pakistan 
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AIDS Acquired Immune Deficiency Syndrome 

ATIB Avrupa Türk-İslam Birliği 

CII Italian Islamic Confederation 

COREIS Islamic Religious Community 

DITIB Turkish-Islamic Union for Religious Affairs 

FM Frequency Modulation 

IGGiÖ Islamische Glaubensgemeinschaft in Österreich 

IGMG Islamische Gemeinschaft Millî Görüş 

KRM Koordinierungsrat der Muslime 

NWFP North-West Frontier Province 

PSA Pakistani Student Association 

SIC Sunni Ittehad Council 

SSP Sipah Sahaba Pakistan 
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SVP Swiss People’s Party 

UCOII Union of Islamic Communities of Italy 

VIKZ Association of Islamic Cultural Centres 

ZMD Central Council of Muslims in Germany 

 

Glossary 

 

A’alim An Urdu language term used for a religious leader who studied 

Islam. 

Adh’an An announcement for prayer. 

Ahl-al-Bayt The family of the Prophet Mohammad. 

Ahl-e-Hadith A sub-Sunni denomination in Pakistan. 

Ahmadiyya An organised religious community established by Mirza Ghulam 

Ahmad. 

Allah An Arabic language word for God. 

As’haba The companions of the Prophet Mohammad. 

Asar The afternoon prayer among Muslims.  

Ashra The ten-day period of mourning among the Shia community. 

Ashura The day of mourning for the Shia community when the grandson 

of Prophet Mohammad (al-Ḥusayn b. ʿAlī b. Abī Ṭālib) fell 

fighting against the caliph Yazīd b. Muʿāwiya. 

Asool-e-Deen Pillars of Islam among Shia community. 

Barelvi A sub-Sunni confession in Pakistan, influenced by Sufism. 

Bhagwan A Hindi language term for God. 

Bid’at Innovation in Islam. 

Bismillah The short form of ‘biʾsmi llāhi l-raḥmāni l-raḥīmi’, it means to 

pronounce the [divine] Name. 

Burqa An outer garment worn by female Muslims in Pakistan to cover 

most of their bodies. 

Chador An Iranian outer garment or open cloak. It is a scarf worn by 

females in Pakistan to cover their body. It is also called Chadar. 

Da’wa Islamic missionary. 

Deen An etymology for religion. 
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Deobandi A sub-Sunni denomination in Pakistan, also called Wahhabi. 

Dhikr Remembrance of Allah, a common practice of Sufi Islam. 

Djamat, Jamaat It has two meanings: a group and anticipation of Salat. 

Dajjal A figure in Islamic eschatology, who will appear before the 

‘Day of Judgment’. 

Djuma A Friday prayer. 

Duhur The noon prayer among Muslims. 

Dupatta A veil in the form of a scarf, mostly used by South Asian 

women. 

Durood An invocation said by Pakistani Muslims by saying specific 

phrases to compliment the Prophet Mohammad. 

Fakir It is a synonym of Pir. He is the one who neither owns anything 

nor engages himself in any avocation. 

Fatiha A prayer for the dead practised among Southern Asian Muslims. 

Fatwa An opinion based on Islamic law. 

Fiqh The Islamic science system and Islamic jurisprudence. 

Furuh-e-Deen The practice of Islam among the Shia community. 

Gurdwara A worship place of Sikh believers. 

Hajj, Al-Hajj A pilgrimage to Mecca and Medina. 

Halal It refers to all permissible acts in Islam.  

Hanafi  It is one of the most practiced Sunni schools of thought in Islam. 

Haram It refers to all non-permissible acts in Islam. 

Hijab An Arabic terminology of scarf used by Muslim females to 

cover the body. 

Hindi An Indo-Aryan and Indo-European language spoken in India.  

Hoca It refers to the Turkish terminology for a leader or a teacher. 

Imam  It has three meanings: one is the leader or guide, the second is 

the religious leader, and the third refers to 12 imams among the 

Shia community. 

Imam Bargah A worship place of the Shia community in Pakistan. 

Isha An evening prayer. 

Islamische 

Lebensführung 

Islamic lifestyle with ethics and aesthetics. 
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Ithna Ashari A sub-Shia denomination, also called ‘Twelver’s’. 

Kafir An infidel among Pakistani Muslims.  

Kalama, Shahada, Al-

Shahada 

It refers to witnessing the oneness of Allah and Prophet 

Mohammad as the last Prophet. 

Karbala A place in Iraq. Among the Shia community, it refers to the 

location of death and burial of Prophet Mohammad’s grandson. 

Khalifa The successors of Islam after Prophet Mohammad died, and the 

leader of a Caliphate 

Ḵh̲ānaḳāh A shrine and a magnificent building where separate 

accommodation is provided for all inmates and visitors 

Khutba An Islamic sermon usually held before Friday prayers (Djuma). 

Körperschaft des 

öffentlichen Rechts 

A public corporation law of legalised activities. 

Madhab A term for religion, a way, a manner or a mode. 

Madrassah An Islamic religious school founded in Southern Asia.  

Maghrib A prayer soon after sunset. 

Majalis Shia religious gatherings. 

Makrooh It refers to the acts that are disliked in Islam. 

Masha Allah The will of God (Allah). 

Maulana, Mulla A religious title for respected Islamic scholars.  

Maulvi A terminology used in Pakistan for religious leaders. 

Milad, Mawlid, Eid 

Milad-un-Nabi 

The celebration of Prophet Mohammad’s birthday. 

Minaret The towers or pillars of mosque. 

Muharram, Al-

Muharram 

The first month of the Muslim year, among the Shia community 

it is a month of mourning. 

Musalla, Musallayat A prayer hall where a Muslim prayer is performed. 

Mushrik A person who does polytheism.  

Namaz An etymology used for prayer among Muslims in Southern Asia. 

Noor The light refers to the spiritual light or Prophet Mohammad. 

Pandit A Hindu religious scholar. 

Pir It is a Murshid, or a spiritual director to its followers. He is also 

called Shaykh/Fakir. 
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Puja A daily ritual or worship among Hindu believers. 

Purdah A Southern Asian expression of the Islamic veiling of women. 

Qari A person who recites the Quran with the proper rules of 

recitation. 

Qawwali A Sufi devotional music highly practised in Southern Asia in 

shrines. 

Qaza It is a compensation for missed prayers among Muslims. 

Quba A special design for the shrine's roof. 

Quran The religious book of Muslims. 

Ramadan  An Islamic month of fasting. 

Salat, Al-Salah A Muslim etymology for prayer. 

Sallalallah -e-Alaihi 

Wasallam 

A supplication among Southern Asian Muslims, it is said 

whenever the name of Prophet Mohammad is mentioned. 

Sawm, Siam, Al-Sawm, 

Saum 

Islamic term for a fast.  

Shab-e-Barat An Urdu terminology for 15th of Sha’ban. It is the night of the 

fortune decider and the birthday of the Imam-Mahdi for Shia 

community. 

Shab-e-Miraaj It is the night when Prophet Mohammad went to meet Allah. 

Shaheed An Urdu etymology for martyr. 

Shalwar Kameez A traditional Pakistani piece of clothing with a loose trouser and 

a long shirt. 

Sharia The rules and regulations of the Muslim lifestyle.  

Shaykh A Sufi mystical term used for a master or a leader. 

Shirk The association of someone with Allah. 

Sirat-e-Mustaqeem An Urdu etymology for a right path. 

Sufi Tariqat A way of Sufism. 

Süleymancis An Islamic community in Turkey. 

Sunnah The way Prophet Mohammad lived his life. 

Taba at-Tabai’in The coming generations after Prophet Mohammad. 

Tawassul, Waseela The use of intercession to reach God for the forgiveness of the 

sins of sinners. 

Umma An Arabic etymology for the Muslim community. 



 221 

Urdu The national language of Pakistan. 

Urs An anniversary of a saint in Pakistan. 

Wahhabi A sub-Sunni denomination, they are also called Deobandi in 

Pakistan. 

Zakat, Al-Zakah Alms, tax or charity, given by Muslims. 

Zawiya A Sufi institution. 
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