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ABSTRACT
In this article, I discuss a conceptual framework for
supporting Muslim students using Culturally Relevant,
Responsive, and Sustaining Pedagogies informed by a
Collaborative Inquiry approach. The impact of 9/11 and
its consequences on Muslim students’ temporal and social
contexts calls for a critical stance that questions teachers’
assumptions regarding Muslim students. I examine
Critical Pedagogy as the theoretical underpinnings for
employing Culturally Relevant, Responsive, and
Sustaining Pedagogies with the intent of underscoring the
significance of incorporating these pedagogies to build
upon teachers’ capacities in honouring the voices of their
Muslim students and fostering spaces for these voices to
speak up. I explore how teachers can engage in Culturally
Relevant, Responsive, and Sustaining Pedagogies through
Collaborative Inquiry to meet the needs of Muslim
students in ways that acknowledges their narratives and
support them in navigating their social and academic
environments.
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Introduction
Studies have explored how students' attributes and behaviours might impact teachers' views about their
students' competencies (de Boer et al., 2010; Ready & Wright, 2011; Timmermans et al., 2016). However,
teachers’ perceptions and pedagogical approaches to support students from diverse backgrounds remain an
area for further research. There is a need to explore pedagogical strategies that respond to classroom diversity
based on discussions around biases. Biases operate both implicitly and explicitly, as individuals might struggle
to acknowledge and navigate their partialities (Ehrlinger et al., 2005; Niyozov & Niyozov, 2010; Pronin, 2006;
van den Bergh et al., 2010). As a result, rigid notions about students can have serious implications on teacherstudent relationships as well as student well-being, particularly for those from diverse backgrounds (Peterson
et al., 2016; Rubie-Davies, 2010). Teachers' predefined perceptions of Muslim students may be influenced by
biased views about Muslims (Guo, 2015; Niyozov & Niyozov, 2010; Zine, 2001). These biases can foster
relational hierarchies and reinforce conflicting ideas of inclusion and diversity that impact Muslim students'
living experiences (Ali-Khan, 2014; Collet, 2007; Zine, 2000).
In the aftermath of the tragic events of 9/11, a prejudicial discourse on Muslims was reinforced
(Elmasry & el-Nawawy, 2020; Kanji, 2018; Poynting & Perry, 2007). This discourse, however, dates back
several years to ongoing "Orientalism" that places Muslims in a position of subordinate status relative to the
West (Said, 1978, 2003a). In that respect, I critically reflect, as a Muslim researcher/teacher, on the
significance of supporting Muslim students and amplifying their voices by first considering the current social
contexts of Muslims in Canada. Then, I explore a theoretical overview of Culturally Relevant (Ladson-Billings,
1995b), Responsive (Gay, 2002; 2010a), and Sustaining Pedagogies (Paris, 2012) grounded in Critical
Pedagogy and facilitated through a Collaborative Inquiry approach (Borko, 2004; Nelson et al., 2008; Putnam
& Borko, 2000). I argue that this framework presents an opportunity for educators to continuously reassess
their practices and mobilize Culturally Relevant, Responsive, and Sustaining strategies for reaching out to their
Muslim students.
My Positionality as a Muslim Researcher/ Teacher
Being Muslim Arab teacher allows me to engage meaningfully with students and families with similar
backgrounds and worldviews. Some of the exchanges I had with teachers made me realize that teachers'
cultural expectations and fixed beliefs shape common understandings about marginalized groups (Britzman,
2000; Rizvi & Lingard, 2006). These shared perceptions create inaccurate representations that affect
marginalized students' experiences and outcomes (Cummins, 2011). Several scholars argue that dismantling
oppression is not contingent on solitary critical thinking since biases interfere with validating other groups'
power and influence the interpretation of various bodies of knowledge (Britzman, 1998; Ellsworth, 2001;
Kumashiro, 2000; North, 2008). Therefore, I am aware that many teachers' Anglo mainstream positionalities
dictate, to a certain extent, their normative views and the differential power relations that govern their circles
of existence, in similar manners that my experiences as a Muslim women researcher and teacher shape my
interpretations and understanding.
I am also aware of my location as a settler on the traditional lands of the Mississaugas of the Credit,
part of the Anishinaabe Nation, Haudenosaunee, Attawandaron, and the Métis. I am proclaiming the right for
my voice as a Muslim to be recognized, when a reconciliation process demands an acknowledgement of
Canada's settler history and an affirmation of Indigenous knowledge and rights (Truth and Reconciliation
Commission of Canada, 2015). The dilemma of negotiating my position in various networks necessitates a
self-reflexive stance (Britzman, 2000). This stance underscores my moral and ethical obligations and demands
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my acknowledgment confessing that the subjugation to settler-colonial agenda contributes to perpetuating
social injustice falling upon Indigenous peoples (Tuck & Yang, 2012).

Muslims in Times of Turmoil
The ongoing repercussions of 9/11 reduced all Muslims into a single racialized entity that portrayed
them as the "enemy" (Ali-Khan, 2014; Kumar, 2010; Said, 2003b). Such portrayal intensified Muslims'
exclusion process and allowed Islamophobia to thrive (Bazian, 2018; Giroux, 2002; Hanniman, 2008;
Khalema, & Wannas-Jones, 2003). According to Toronto Police Services (2018), Religion accounted for 51%
of all hate crime incidents reported in Toronto in 2018; Jewish and Muslim communities were the two most
targeted, respectively (Toronto Police Services, 2018). The report also indicates that “The Muslim community
was the most frequently victimized group for assault occurrences” (Toronto Police Services, 2018, p. 2).
Recently, tragic massacres in Quebec (Von Hlatky & Ibrahim, 2017) and New Zealand (Stewart, 2019) claimed
Muslim lives in their worship places. The depiction of Muslims as the enemy reflects the portrayal of the
"Orient" as fundamentally different from the West and, more importantly, the tradition of the ‘clash of
civilizations’ narrativizations that continues to dominate identity politics (Arat-Koç, 2006; Bazian, 2018; Said,
2003a, 2003b). Accordingly, 9/11, the events that followed, and media portrayals of those events reinforce
biases and discriminatory views against Muslim communities (Saeed, 2007; Singh, 2016; Schmuck et al.,
2018). These views continue to impact Muslims' ability to negotiate their values within a westernized lens
(Ali, 2014; Dragonas, 2004; Leeman & Saharso, 2013; Niyozov & Pluim, 2009; Younis & Hassan, 2019).
The portrayal of Muslims as the enemy perpetuates apprehension that could prevent teachers from
reaching out to their Muslim students and recognizing their diverse narratives (Guo, 2015). This apprehension
is often accompanied by inadequate preparation for addressing religious and cultural diversity in K-12
classrooms (Guo et al., 2009; Guo, 2015; Kayaalp, 2019). Accordingly, Eurocentric ideologies drive the design
of curriculum, pedagogy, delivery, and evaluation methods frequently used by teachers (Kayaalp, 2019;
Shultz, 2011). Teachers may base their interactions with Muslim students on inaccurate understandings of
Islam leaving Muslim students' voices unheard and delegitimized in class (Guo, 2015; Shultz, 2011). These
factors, among others, emphasize the deficit model that views difference as a shortcoming of the student or
their family and community (Abdi, 1997; Kayaalp, 2019). Clycq et al. (2014) suggested that the deficit model
might lead to "problematization of the home environment" (p. 808), which could further alienate Muslim
families and their children and undermine their agency in affirming their histories. Biesta (2007) noted that
"…the idea of education as a treatment or intervention that is a causal means to bring about particular, preestablished ends — is not appropriate for the field of education" (p. 10). Thus, I question whether traditional
educational frameworks recognize the many ways in which students from diverse cultural and religious
backgrounds claim their stories and draw on their backgrounds to navigate their academic and social school
experiences.
Othering Muslim Students’ Voices
Muslim students can experience injustice on two levels; they may experience preconceived beliefs that
permeate the classroom walls and negatively affect teacher-student relationships (Guo, 2015), while
simultaneously experiencing an educational system that distances their voices and pathologizes their lived
experiences under the notion of inclusion. Consequently, students might react in different ways to
delegitimizing practices (Kumashiro, 2000; McDonough & Hoodfar, 2005; Niyozov & Pluim, 2009). Some
Muslim children and youth could relinquish aspects of their cultural/ religious narratives to fit in (Kayaalp,
2014). Other Muslim students who desire to be part of the dominant collective narrative might overcompensate
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to prove themselves worthy of an environment that restricts their agency in acknowledging their cultural and
religious backgrounds (Hua, 2018; Zhao et al., 2005). Alternately, some Muslim students could resort to
resistive and defiant measures that signal their attempt to legitimize their backgrounds (Collet, 2007; Zine,
2000). Nevertheless, as Kumashiro (2000) noted "…despite the apparent differences between those students
who ‘succeed’ and those who ‘fail’ or simply fail to distinguish themselves, all experience oppression" (p.
27).
Multicultural Education and the Perpetuation of Otherness
All students carry sets of worldviews constituting their narratives (García, 1991; van Kessel, 2020;
van Kessel & Saleh, 2020); Muslim students are no exception. The idea behind multicultural education is to
recognize and include these diverse perspectives and the variety of ways in which different groups experience
their world (Banks & Banks, 2010). Yet, the educational system often compounds Muslim students'
marginalization by not explicitly addressing the power structures that exclude their narratives and views them
as a subordinate group that needs to assimilate (Amjad, 2018; Guo, 2012). The term inclusion suggests
developing, providing, and revising policies and services to those systematically/pedagogically
excluded. Inclusion, however, is not an unbiased term, especially in communities where dominant groups'
authority influences educational goals (Cummins, 1997; Parker-Jenkins et al., 2017). So, educational structures
should critically examine whether students from diverse backgrounds are being excluded through systemic
processes rooted in misguided notions of multiculturalism and inclusion (Reitz et al., 2009; Ozturgut, 2011;
Sleeter & Stillman, 2005). Kumashiro (2001, p. 5) stated that reliance on inclusion as the sole mechanism to
acknowledge diversity is not enough because: (1) there is no possible way to account for all differences; and
(2) labelling the Other accentuates the boundaries of exclusionary criteria. Educators might be constrained by
boundaries that dictate the interpretations of inclusion and diversity in a society governed by inequitable power
relations (Ainscow et al, 2016). It is, therefore, imperative that educators examine the power dynamics implicit
and explicit in their roles and examine whether their classrooms demonstrate pedagogical strategies that
privilege/Other students, thus maintaining exclusionary boundaries (2001, p. 5).
Considering some of the dehumanizing experiences that harm Muslim students, the role of
multicultural education becomes ever so crucial in disrupting the process of marginalization by viewing
diversity as an asset that brings about social cohesion between different groups in a society (Banks et al., 2001;
McGee & Banks, 1995). Gibson (1984, p. 95) examined five multicultural education approaches: (1) Education
of the Culturally Different, (2) Education about Cultural Differences or Cultural Understanding, (3) Education
for Cultural Pluralism, (4) Bicultural Education, and (5) Multicultural Education as the Normal Human
Experience. Whereas the first four approaches can accentuate the process of labelling students from diverse
backgrounds, the fifth offers an opportunity to emphasize and broaden multicultural competencies that are
transferable between different cultures (Gibson, 1984). Doucet and Adair (2013) further explored multicultural
approaches by examining two educational strategies that underscore the others who are profoundly unlike the
dominant group: (1) the colour-blind approach that focuses on what is common among people; and (2) praising
diversity, which highlights celebrating special days/ months, events and foods that depict diverse ethnicities.
These different interpretations of multicultural education become a part of the dominant culture norms,
thereby serving mainstream Canadian identity and citizenship notions (El-Sherif & Sinke, 2018; Waters &
Leblanc, 2005). However, in the process of validating a cohesive national identity, educational systems create
a dissonance or clash that threatens the relationship between teachers and their Muslim students and alienates
those students from their surroundings (Amjad, 2018; Sahli et al., 2009). When their implicit and explicit
biases guide teachers, they might perceive diversity as a source of strain or additional workload to
accommodate their students from diverse backgrounds (Castagno, 2008; Civitillo et al., 2021; Gay, 2010b;
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Tatar & Horenczyk, 2003; Gutentag et al., 2018).).Therefore, multicultural approaches must acknowledge the
existence of the various hierarchies that govern power relations and the socialization processes in classrooms
and beyond (Ozturgut, 2011; Sleeter & Stillman, 2005). Socialization is especially critical for Muslim youth
who might be struggling to proclaim their voices given the political and social climates that define views of
Muslims in general (Ali, 2014; Ali-Khan, 2014; Amjad, 2018; Khawaja, 2016; Sirin & Balsano, 2007).
Arguably, there is a need to reframe success and failure discourses in more profound ways than just
rejecting the deficit model. Reframing requires mechanisms that allow educators to address their practices, as
well as an environment in which stakeholders' interests and boundaries are clearly defined, rather than being
ambiguous and open to alternate interpretations that situate Muslim students at a disadvantage. Teachers should
provide classroom experiences that sustain their student's diverse backgrounds and holistically engage them in
their learning journey without jeopardizing their experiences' legitimacy (Cummins, 1997; Paris & Alim, 2017;
Zine, 2002). Importantly, humanizing classroom interactions would allow teachers and students to co-construct
success pathways that redefine students' agency (Paris, 2012). No doubt that some educators engage in these
approaches and actively practice commitment and care towards their Muslim students (Niyozov & Pluim,
2009). Recent reforms, such as the publication of the "Islamic Heritage Month Resource Guide" by the Toronto
District School Board (TDSB, 2017), reflect Muslims' emergent awareness as partners within Canadian
society's fabric. This awareness, however, needs to be translated into proactive measures that center Muslim
students' positions as part of a community that holds the burden of the aftermath of 9/11, at the heart of critical
classroom experiences. These proactive measures suggest addressing the infrastructural and pedagogical
barriers that place students from diverse backgrounds at a disadvantage and limit their ability to establish their
presence in their surroundings (Kohli et al., 2017).

Critical Pedagogy: A Transformative Process
Drawing from Freire's Pedagogy of the Oppressed (1972), the conceptualization of Otherness suggests
subjugating the oppressed through the banking concept of education that strengthen oppressive dominant
structures. In this context, Giroux and McLaren (1987) believed that schools could disrupt the dominance of
"consensual practices" that polarize people into either "us" or "them" (in Darder et al., 2017, p. 11; Giroux &
Giroux, 2005; Mclaren; 2002). Muslim students bring diverse perspectives and histories to classrooms, making
them more than mere spectators who live on the margins; instead, they can make a difference in shifting power
dynamics and disrupting hegemonic ideologies. In respect, Bowers and Appfel-Marglin (2005) explore the
challenging tasks of addressing the dominant educational discourse and prompt educators to evaluate their
beliefs and assumptions in classrooms. How do these views impact what topics are discussed in class in relation
to Muslims? How do educators respond to their Muslim students? In what ways do teachers exclude/ include
under the notion of a democratic way of thinking? McLaren (1992) brings on the complexity of these questions
by stating that "reading about racism and oppression is not the same thing as living as their victim" (p. 8).
Thus, Critical Pedagogy, as conceptualized by Freire (1972), Giroux and McLaren (1987; 1992), gives students
and teachers the chance to engage in a dialect that defies and shifts dominant narratives surrounding Muslims.
When educators approach their classes as an experience of investigation and discovery" (Said, in Viswanathan,
2001, p. 280), they engage in a critical disposition that questions assumptions about individuals from diverse
cultural/ geographical boundaries (Rizvi & Lingard, 2006).
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Is Critical Pedagogy Enough for A Transformation?
No one perspective contains a holistic approach towards addressing the experiences of Muslim
students in Canadian public schools. In its attempt to normalize the other, Critical Pedagogy failed to alter the
concept of normal (Ellsworth, 1989); it still maintained a centralized characterization of Otherness without
attempting to distinguish the backdrops of different subjugating experiences (Darder et al., 2017; Weiler,
1991). This centralization in Critical Pedagogy undermines its attempt to differentiate Muslim students'
voices. In a powerful statement, Roman (in Nieto, 1999) states that “To have knowledge of another culture
does not mean to be able to repeat one or two words in a student's language, nor is it to celebrate an activity or
sing a song related to their culture.” As educators, we must critically examine how classrooms are perpetuating
injustices by discrediting Muslim students' personal experiences considering the discourse surrounding
Muslims. We must question whether we are humanizing Muslim students' stories and histories (Saleh, 2021)
through pedagogical approaches that maintain and authenticate their stories and sentiments (Paris, 2011).
Failure to distinguish these backdrops could lead to a disengagement from differing bodies of
knowledge and the power these entail. This disengagement could contribute to a status quo that
renders experiences of Muslim students invisible. Gur-Ze'ev (2005) noted that Critical Pedagogy is becoming
"decreasingly relevant to the victims it is committed to emancipate" (p. 10). Efforts to create a universal change
that fits every context are inconceivable (Biesta, 1998). Imposing the alternatives would ultimately bind us to
the oppressors as our histories and prejudices shape our future visions. Educators who consider assimilation
and resilience the only alternatives for creating change that includes Muslim students' voices fail to consider
the temporal and social contexts in which Muslims live. Without exposing and challenging context
complexities and power relations, Critical Pedagogy alone cannot change the relationship between teachers
and their Muslim students. As educators, we must reconstruct knowledge in a way that admits to the multiple
perspectives that this knowledge entails. We must also acknowledge our biases and fears if we are to grow into
this new knowledge and incorporate it into school interactions that impact Muslim students. A self-reflection
that questions the power we derive from our different perspectives is necessary to admit our prejudicial beliefs
and apprehensions. This introspection remains an area of self-discovery as we engage in Culturally Relevant,
Responsive, and Sustaining Pedagogies in our classrooms.

Towards a framework for Culturally Relevant, Responsive, and Sustaining Pedagogies
Culturally Relevant, Responsive, and Sustaining Pedagogies offer other channels through which
emancipatory education could capitalize on Muslim students' backgrounds and perspectives and provide them
with the opportunity to validate their identities. Culturally Relevant Pedagogy (Gloria Ladson-Billings, 1995a,
b) asserts the right of culturally and linguistically diverse students to achieve high academic achievement while
upholding their cultural identities. Similarly, Culturally Responsive Pedagogy (Gay, 2002; 2010 a) facilitates
classroom practices that embrace but also empower diverse forms of knowledge instead of allowing them to
exist on the margins.
As such, Culturally Relevant and Responsive Pedagogy (CRRP) (Kugler & West-Burns, 2010) is
based on Gloria Ladson-Billings' (1995a, b) Culturally Relevant Pedagogy and Geneva Gay's (2002; 2010a)
Culturally Responsive Pedagogy to promotes equity and social justice in Ontario's education systems and their
teacher professional development mission. Paris (2012) further expands on the terms Relevant and Responsive
by offering the notion of Culturally Sustaining Pedagogy that requires "…more than responsive of or relevant
to the cultural experiences and practices of young people—it requires that they support young people in
sustaining the cultural and linguistic competence of their communities while simultaneously offering access
to dominant cultural competence" (p. 95).
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Culturally Relevant, Responsive, and Sustaining Pedagogies emphasize the recognition of students'
contexts as vital contributors to their well-being (Doucet, 2017; Kugler & West-Burns, 2010; Paris, 2017).
When Muslim students are situated in an environment that does not recognize their distinctive narratives, this
may lead to a disconnection between their lived experiences and their cultural or religious identity (Zine, 2006,
2006). Moreover, this disconnection is exacerbated when Muslim students feel that their experiences are not
authenticated by the normative scripts that define them (Amjad, 2018; Zine, 2003, 2012). Such alienation
might even prompt students to detach from their home-culture and school environment if they sense the power
dynamics that situate them at a disadvantage (Fillmore, 2000). Ultimately, Culturally Relevant, Responsive,
and Sustaining Pedagogies offers the chance to disrupt dehumanizing views about Muslims by empowering
educators to engage in a process that brings about a sense of solidarity and acknowledgment of the diverse
ways of being in and experiencing the world.
What is Culturally Relevant and Responsive Pedagogy?
Culturally Relevant Pedagogy warrants incorporating students' backgrounds within their learning
experience beyond focusing on celebratory approaches that exotify the "Other" as subordinate (LadsonBillings, 1995b; 1998). Such approaches take the stance of praising differences to divert attention from the
embedded systems that alienate Muslim students. Affirming cultural/religious diversity should be fortified by
critical conversations that allow students to voice their perceptions and concerns (Doucet & Adair, 2013).
Accordingly, educators should be aware of the socio/political contexts in which these conversations occur and
not be apprehensive about integrating them explicitly into conversations (Ladson-Billings, 2014; Maged,
2014). Socio/political contexts could serve as a vehicle through which students and teachers disengage from a
binary mode of thinking and recognize differential power relations patterns (DiAngelo & Sensoy, 2014). Per
se, teachers should recognize that their positionalities impact how students envision their prospects and the
worth of their backgrounds (Cummins, 2001).
Geneva Gay (2002; 2010a) proposed the notion of Culturally Responsive Pedagogy that employs
students' knowledge repertoire as a medium through which teaching-learning occurs. Students' lived
experiences and hybrid identities become the premises upon which critical conversations are brought up in
class (Gay, 2002). Delpit (2006) points out how being a "model teacher" who conforms to dominant
instructional approaches could refute their students' knowledge, which reproduces different delegitimizing
perspectives. Similarly, Cummins (2001) reminds us that when educators relay the message that their students'
backgrounds are significant, students will sense that their knowledge is valuable and are more likely to use it
as a foundation for their knowledge. Teachers should recognize that students come into the class with
previously formed understandings, which shape their school experiences. Educators do not give their students
voices; instead, students already have voices, and teachers should provide them with a place and means to
speak up. Through CRRP, classrooms would become places where students showcase their knowledge and
different identities, but importantly, practice their agency in claiming their histories and lived experiences. As
George Dei (2006) advises, "inclusion is not bringing people into what already exists; it is making a new space,
a better space for everyone"
Extending CRRP into Culturally Sustaining Pedagogy
Paris (2012; 2017) drew on CRRP by adding the concept of sustaining pedagogies for multicultural
competence that acknowledges student's distinct backgrounds and fosters them alongside the prevailing
cultural and linguistic proficiencies. As such, Culturally Sustaining Pedagogy strives to establish schooling as
part of positive transformation that nurtures linguistic, literate, and cultural pluralism. (Paris & Alim, 2017, p.
1). Interestingly, Delpit (1998) recognized that for students to acquire dominant competencies, they must
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establish codes of participation, autonomy, and governance, which, in turn, make it possible for them to
participate in cultures of power and declare their narratives. Hence, in a manner, sustaining pedagogies
acknowledges that curriculum comes with "unwritten codes" that have an impact on students’ ability to access
equitable opportunities in their learning environment (Dei, 2016). The curriculum, itself, becomes a tool by
which dominant power reproduces itself (Dei, 2016). To redistribute power equitably, we need to validate
students' cultural repertoire and foster it beside dominant multicultural competencies to ensure that students
from diverse backgrounds access equitable learning experiences (Lee & Walsh in Paris & Alim, 2017). Among
these experiences are storytelling, critical dialogues, and teachings that openly address issues of equity and
justice and allow for “fluid understandings of culture” (Ladson-Billings, 2014, p. 74).
The fluidity of this understanding paves the way for a plurality of competencies that are reflective of
Muslim students' voices and perspectives. In relation, a significant aspect of Culturally Sustaining Pedagogies
is the involvement of families and communities, as these provide a medium for the transmission of
intergenerational cultural practices (Lee, 2017, p. 166) These practices are part of Muslim students' cultural
and religious competencies that bridge the diversity in their backgrounds to the learning environment.
However, such a pedagogical asset can only be developed if educators are willing to foster these connections
and admit to their relevance.
Ultimately, a framework of Culturally Relevant, Responsive, and Sustaining Pedagogies works
towards breaking barriers to Muslim students' active engagement in their learning experiences and
acknowledging that the school climate reflects a broader societal climate that still grapples with the echoes of
9/11. In effect, this struggle shapes the authenticity of reaching out to Muslim students and is likely to
undermine Muslim students' narratives and their ability to successfully navigate school experiences.
Developing Culturally Relevant, Responsive and Sustaining Pedagogies facilitates Muslim students'
empowerment by legitimizing their discourses; it enables school systems to recognize the differential pathways
of students' learning and adjust the learning environment accordingly to maintain those pathways. In such a
way, recognition holds the essence of individualization of the learning process, and the acknowledgment of
Muslim students' temporal and social locations, given that some might be still contending with
misunderstandings about who they are and what they can do following the 9/11 event (Lebowitz, 2016). These
misunderstandings might not be communicated explicitly; nevertheless, they negatively impact Muslim
students, as biases and discrimination hinder equitable representation in education. Ultimately, recognition
admits that "human relationships are at the heart of schooling" (Cummins et al., 2005, p. 42) that honours
students' identities and embraces their backgrounds as sites of empowerment and cultural pluralism rather than
disintegration (Paris, 2012).
Critically, educators should reflect on the notion of obligation to care for those in need, thereby
perpetuating a charity model, rather than the authentic belief that Muslim students have an equal right to be
represented and their voices heard. Such distinction needs to be perceptible because it underscores the societal
structural inequalities that are not explicitly addressed. Cummins (1997) notes how policies and reforms have
partially failed to address inequitable educational opportunities because of the impact of powerful ideologies
that create our mindsets and dictates our perceptions of the others (p. 650). We can set policies and reforms
that inform educators how to implement certain strategies, but education is more than a process of knowledge
exchange, it is a process governed by beliefs, ideas, and actions. These beliefs are partially the product of a
general socio-political climate that is centuries in the making. Roberts (2015) stated that “every time a teacher
steps into a classroom or any other educational environment, he or she carries with him or her an implied set
of ethical and political preferences. The teacher’s role is not to deny these preferences but to reflect critically
on them and to allow the students opportunities to do the same with other ideals” (p. 382). This strain between
our preferences and those of our students is essential in our journey to engage in transformative pedagogies
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that legitimizes the narratives of Muslim students. In exploring these tensions, teachers should consider
building an inquiry process into Culturally Relevant, Responsive, and Sustaining Pedagogies, which not only
provide the space for Muslim student voices, but also gives Muslim students opportunities to maintain their
agency in representation.

Culturally, Relevant, Responsive and Sustaining Pedagogies through Collaborative
Inquiry
Collaborative Inquiry (CI) is a channel through which educators can engage in Culturally, Relevant,
Responsive, and Sustaining Pedagogies to work towards developing classroom environment that supports
diverse perspectives (Delpit, 1998; DeLuca et al., 2015). CI provides educators the opportunity to explore
specific areas of their practice, reflect on these practices and beliefs, and formulate new understandings about
their theories of pedagogy to design responsive practices that employ their students' competencies (Donohoo,
2013; Lee, 2009). Fostering Culturally, Relevant, Responsive and Sustaining Pedagogies through CI is
fundamental for revealing barriers affecting Muslim students' experiences and educational attainment. These
systemic and attitudinal barriers invalidate Muslim students' perspectives and hamper their ability to reconcile
their various histories and identities with the environment (Ali, 2014; Amjad, 2018; Castagno, 2008; Sahli et
al., 2009; Zine, 2006; 2012). By engaging in a critical analysis of their pedagogical discourses, CI serves the
purpose of empowering educators to employ Culturally, Relevant, Responsive, and Sustaining Pedagogies and
create holistic learning experiences that acknowledge Muslim students' voices.
The approach for engaging in CI is inspired by the "First Nation, Métis and Inuit Focused Collaborative
Inquiry (CI)” that was part of the "Listening Stone" Project (Dion, 2016).1 The project focused on building
successful relations between First Nations, Métis and Inuit communities and schools, as well as delivering
educational prospects that support the participation of First Nations, Métis and Inuit communities in a manner
that warrants legitimacy of their histories, perspectives, and knowledge (Dion, 2016). As such, CI attends to
the temporal locations and historical factors that situate Muslim youth and their families in a disadvantaged
position. These factors include facing Islamophobia considering the socio/political variables that delineate
Muslims and render their image the adversary. No doubt that 9/11 cast its shadows on Muslim youth's
experiences in schools; hence, CI would allow educators to question their assumptions considering Muslims'
socio/political narratives and how these narratives impact their relations with their Muslim students.
In that respect, humility should be part of the inquiry process through which teachers admit to their
privileged position as part of the dominant group (DiAngelo & Sensoy, 2014). Humility opens new possibilities
of critical thinking and active engagement with students (Lund, 2006). When educators see their role as
fostering social justice and equity, they are more likely to create forms of transformative pedagogical practices
that reframe their teacher- students’ relations and sustain students’ identities (Giroux & McLaren, 1987; Paris,
2012; Zine, 2012). Adopting Culturally, Relevant, Responsive, and Sustaining Pedagogies also necessitate a
"culture of professional development" whereby educators are involved in the continued process of building
and developing their competencies to support their students (Kugler & West-Burns, 2010). CI would serve this
goal by supporting communities of practice that broadens teachers' capacities to extend the effect of Culturally,
Relevant, Responsive, and Sustaining Pedagogies across and beyond school sites through community
engagement (Deppeler & Ainscow, 2016; Nelson et al., 2008). This commitment allows educators to question

“The Listening Stone Project” in 2014 uncovered findings that included evidence of discomfort experienced by
teachers, which is partly driven by insufficient knowledge. The project recommended sharing experiences across
districts to maximize opportunities for learning between different communities of practice.
1
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their understandings and privileges, and approach their practices as an opportunity to learn from and with their
students (Guo et al., 2009; Sensoy & DiAngelo, 2014; Tuncel, 2017)
Still, attitudinal barriers might prohibit educators from active engagement in CI. A proactive approach
in Culturally, Relevant, Responsive, and Sustaining Pedagogies taps into people's internal belief systems and
confronts their mindsets (Brown, 2004). These beliefs are not only influenced by the type of knowledge or
practice educators acquire, but their positions also shape them within their local/global socio-political systems
(Britzman, 1998; Lin & Rice, 2008; Van Den Bergh et al., 2010). What remains debatable is whether
Culturally, Relevant, Responsive, and Sustaining Pedagogies plays a genuine role in modifying teachers'
attitudes towards Muslim students and supporting positive learning experiences that push back against central
power structures. Educators need to admit that stifling some voices is sometimes intentional and partly stems
from the comfort of common understandings (Kumashiro, 2001). However, Guishard (2009) states that
discomfort should be considered "…space to understand and not retreat from social consciousness inquiry” (p.
103).
Though CI could yield discomfort (Ainscow et al., 2016), educators should distinguish between
discomfort and safety (Sensoy & DiAngelo, 2014). Safe environments can be uncomfortable because they
expose the power undercurrents that regulate social relationships. One would argue that discomfort is essential
because it indicates a conflict between entrenched beliefs and social justice and equity principles. Such
discomfort might urge educators to critically question rooted views and foster more inclusive practices that
signal a shift in their mindsets (Deppeler & Ainscow, 2016; Sensoy & DiAngelo, 2014). Hence, Culturally,
Relevant, Responsive, and Sustaining Pedagogies through CI requires schools to become areas that provide
safe environments for educators and students to voice their opinions and take risks in developing alternative
ways of thinking and acting (Kugler & West-Burns, 2010).

Conclusions
Approaches that cultivate Culturally Relevant, Responsive, and Sustaining Pedagogies through CI can
uncover power relations in classrooms while transforming teachers' work into pedagogical practices that
support Muslim students' academic attainment and legitimize their narratives. Implementing Culturally
Relevant, Responsive, and Sustaining Pedagogies through CI centralize the question of "what do our students
already know and experience?" to dismantle structures that silences Muslim students and trivializes their
discourses; it allows students and teachers to become collaborators in deciphering the otherness, thus, allowing
for new forms of knowledge to be created (Solorzano & Bernal, 2001). These forms of knowledge admit to
the lived experiences of Muslim students in the aftermath of 9/11 and affirms their rights in accessing equitable
educational opportunities and outcomes while upholding their religious/ cultural backgrounds. DiAngelo and
Sensoy (2014, p. 9) state: “As instructors, we are embedded in and facilitate complex relations of power in the
classroom, and we want to address that power in intentional, strategic, and critical ways.” Teachers' approaches
to learning about the lived experiences of their Muslim students impacts how these students view their
backgrounds and envision their futures. By implementing Relevant, Responsive, and Sustaining Pedagogies
through CI, educators can provide safe spaces for their Muslim students to share their narratives and recreate
knowledge in ways that frame these narratives as powerful representations of thinking and experiencing the
world.
Ideally, education would work towards bringing about social justice and providing an equal standard
of living to everyone. Fair and unbiased opportunities in learning help students become proactive and
independent within their surroundings. This level of engagement strengthens societal unity and enhances the
student's sense of belonging to their community without jeopardizing their religious/cultural background
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(Banks et al., 2001; Gardner & Toope, 2011). When schools are part of a network that recognizes Muslim
students and their experiences, the risk of alienation is reduced. Teachers can build bridges that minimize fear
between different groups of society and safe routes of connection and continuity. These bridges can be
achieved through pedagogical approaches that honour, respect, cherish, and support students' identities;
through pedagogies that are Relevant, Responsive, and Sustaining.
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