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LAY ABSTRACT

This research study explores the influence of socio-economic factors, systemic racism, gendered discrimination, colonialism, and patriarchy, post-migration, on the mental health experiences of Indian immigrant mothers in the Greater Toronto Area. Adopting a Global South Indigenous arts-based approach, the study emphasizes the challenges these immigrant mothers encounter, such as economic strain, child-care challenges, cultural adjustment, gendered expectations, social isolation and systemic discrimination. The findings indicate that the economic precarity and social silos laced with the legacies of colonialism and patriarchal norms contribute to feelings of isolation, increased stress, and limited access to support systems. This study advocates for social work policies and practices that recognize these structural barriers and promote culturally sensitive, inclusive and accessible mental health support for Indian immigrant mothers.
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I critically examine the intersection of immigration, socio-economic stability, gendered labour roles, systemic racism, patriarchy, and colonial legacies, highlighting how systemic barriers, cultural expectations, and social support structures shape the lived experiences of Indian immigrant mothers in Canada. I adopted a Global South Indigenous arts-based methodology - 'Kolam' amplifying Indian immigrant mothers' voices in the Greater Toronto Area (GTA), exploring their struggles, determination, and conceptualizations of emotional well-being in the face of economic precarity and socio-cultural transition.
I begin by tracing the historical trajectory of Indian women's socio-political status, from ancient matriarchal traditions to the rise of patriarchal structures and the impact of colonial rule. I examine how patriarchy and colonial ideologies marginalize Indian women by restructuring labour, education, and mobility, confining them to roles of dependence and caregiving. These historical patterns continue to shape their experiences even after transnational migration, reinforcing gendered hierarchies within both Indian diasporic kinship and Canadian institutions.
I used a Global South Indigenous arts-based participatory approach and in-depth interviews grounded in Critical Race Feminism to capture the complexities of Indian immigrant mothers' pre- and post-migration experiences. Twenty Indian immigrant mothers from diverse socio-economic backgrounds in the GTA participated by creating visual art and verbal narratives about their experiences with support. I have used a narrative analysis approach to examine interview transcripts and to co-construct visual analysis of the artwork produced by the participants.
The findings reveal key challenges such as employment insecurity, racialized gender norms, financial dependency, systemic racism, social isolation, and the lack of culturally sensitive mental health services. The study also interrogates the enduring impact of colonial histories on immigration policies, racialized labour markets, and the exclusion of immigrant women from social and economic mobility. By situating Indian immigrant mothers' experiences within the intersecting frameworks of patriarchy, colonialism, and immigration, this dissertation challenges dominant immigration narratives that often overlook the gendered and racialized struggles of Indian Immigrant Mothers in specificity.
This research contributes to social work scholarship and immigrant mental health research by offering a critical analysis of the socio-economic determinants affecting Indian immigrant mothers. By centering their voices, this study advocates for a transformative, intersectional approach to immigrant mothers' well-being, ensuring that policy reforms and mental health services respond to the unique realities of racialized, gendered migration.
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Immigration is marked by profound shifts in identity, Kinship structure, gendered responsibilities, socio-economic roles, and mental health, particularly for immigrant mothers (Arat-Koç, S. 2019; Thobani, S. 2007). Canada's immigration policies project an image of inclusivity; however, it often fails to address the structural inequities embedded in socioeconomic systems, disproportionately affecting racialized immigrant women (Arat-Koç, 2019). For example, while Canada projects an image of inclusive practices, many immigrant mothers face enduring structural barriers in healthcare, employment, and social services (Arat-Koç, 2019, Carranza, 2024). Discriminatory practices in healthcare settings, workplace inequities, and the challenges of accessing social support make it difficult for Indian Immigrant Mothers (IIM) to navigate these systems effectively. Economic vulnerabilities related to precarious labour, caregiving responsibilities, and lack of access to financial independence significantly worsen their mental health outcomes (Kumar, 2023; Statistics Canada, 2023).Particularly, Indian mothers who have immigrated to Canada must navigate multiple intersecting challenges influenced by gender, race, class, and immigration status. The colonial olonial policies and patriarchal in/of/from India further constrains and creates barriers to their economic security, mental well-being, and social belonging for IIM, making their lived realities largely invisible within mainstream policy and research frameworks (Thobani, 2007).
As of 2021, immigrants comprise 23% of Canada's population, with South Asians, which includes India, being the largest visible minority group (Statistics Canada, 2022). The feminization of migration is increasingly evident, as women constitute nearly 50% of all recent immigrants (Baker, 2004; Wlash, 2003). However, Canada's immigration policies, particularly those designed to attract skilled workers, often fail to account for the socio-economic vulnerabilities of immigrant mothers. Policies such as the Express Entry system prioritize applicants based on education and work experience but do not consider the impact of gendered labour divisions, caregiving responsibilities, or the devaluation of foreign credentials (Khanlou & Crawford 2018). 
For instance, many IIM arrive as dependents under their spouse's visa, limiting their access to financial independence and making them vulnerable to economic and mental health decline (Robert & Gilkinson, 2012). Even though programs such as the Lifelong Learning Plan and Canada Child Benefit (CCB) are available to immigrant families, bureaucratic barriers, lack of awareness, and systemic discrimination in financial institutions often hinder access (Khanlou & Crawford 2018). During COVID-19, these policy gaps became more apparent. Immigrant women were disproportionately represented in frontline and precarious labour sectors, including healthcare, caregiving, and retail. Furthermore, many immigrant women experienced economic hardship due to the heightened systemic racism, gendered discrimination, caregiving demands and exclusion from broader economic support systems (Khanlou, N., & Crawford, D., 2018). The lack of targeted, culturally sensitive mental health support exacerbated these vulnerabilities, leading to increased stress, anxiety, and depression among IIM (Haque, 2023).
The economic vulnerability of IIM is compounded by social isolation, a significant but less explored determinant of mental health. Unlike in India, where joint-family systems provide built-in childcare and social support, many Indian immigrant mothers in Canada experience a profound sense of disconnection due to nuclear family structures, geographic separation from extended family, and the challenges of building new social networks (George et al., 2020). Language barriers, lack of community networks, and limited access to culturally sensitive services further inhibit their integration into local communities, with many IIM experiencing exclusions from mainstream parenting groups and social services. This isolation is particularly severe for those on dependent visas, as they are often unable to work or access social benefits, increasing their reliance on their spouse and limiting their ability to establish financial or social independence (Kaushik & Walsh, 2018). The pandemic further exacerbated this isolation, with lockdowns and school closures limiting social interaction and creating heightened stress, anxiety, and depression (Benach et al., 2022).
Mental health decline among IIM is a direct outcome of the compounded effects of economic precarity and social isolation. Studies indicate that immigrant women, particularly those from South Asia, experience higher rates of postpartum depression, anxiety, and chronic stress compared to their Canadian-born counterparts due to significant losses, combined with a lack of social and family support (Khanlou et al., 2017). This has been further linked to maladaptive integration and coping strategies in the acculturation process (Capielo et al., 2015).  The stigma surrounding mental health within South Asian communities further discourages women from seeking professional support, reinforcing cycles of silence and suffering (Guruge & Khanlou, 2020). The devaluation of foreign credentials, workplace discrimination, and an increased burden of caregiving further contribute to their mental well-being decline, creating an environment where systemic inequities are magnified, and access to resources remains limited (Haque, 2023).
As an Indian Immigrant Mother and an emerging scholar, my lived experience informs this research. I have personally navigated the complexities of adapting to a new country while managing the expectations of motherhood, academia, and financial instability. My engagement with other IIM in community settings has further highlighted how structural inequities shape mental health experiences in ways that remain largely unaddressed in Canadian policy and academic discourse. Through a Critical Race Feminist (CRF) lens, this research foregrounds the voices of Indian Immigrant Mothers (IIM), situating their experiences within broader structures of patriarchy, colonialism, and gendered divisions of labour (Crenshaw, 1991; Razack, 2002). The study addresses two key questions: (1) How do socio-economic stressors influence the mental health and emotional well-being of IIM? (2) How do IIM navigate help-seeking behaviours and access mental health and social support services amidst these challenges? By focusing on these questions, this research aims to deepen the understanding of how gendered and socio-economic factors intersect with IIM's mental health, mothering, and resilience in the face of systemic barriers.
This study focuses on highlighting the voices of IIM, which is crucial to ensuring their stories are heard and their experiences understood. Their narratives are essential for a comprehensive understanding of the challenges they face. This research traces their experiences, particularly how they navigated life in India before migration, shedding light on the socio-cultural and economic conditions shaping their trajectories. This includes examining the historical legacies of precolonial and colonial India, specifically the influence of Vedic Brahminism and British colonial rule, in shaping gendered labour divisions, caste hierarchies, and socio-economic inequalities that continue to impact IIM today. Vedic Brahminism institutionalized rigid caste and gender norms that positioned women, especially those from marginalized communities, within deeply entrenched patriarchal structures. British colonial rule further reinforced these hierarchies through legal codifications and the racialized restructuring of labour, contributing to the precarity of racialized and gendered migrant workforces at present. 
These historically embedded ideologies do not dissolve with immigration. Instead, they travel with IIW, shaping how they experience motherhood in Canada. Far from being a private or isolated experience, motherhood becomes a site where intersecting expectations of culture, gender, race, and class converge (Crenshaw, 1991). Many IIM arrive in Canada with deeply internalized notions of “good” motherhood centered around self-sacrifice, caregiving, and cultural preservation only to encounter a colonial society that demands economic participation, individualism, and immediate adaptation (Mohanty, 2003; Narayan, 1997). This is further exacerbated when attempting to navigate the immigrated socio - economic terrain. For example, IIM are expected to raise children in a newly immigrated colonial state while reconciling inherited ideals of mothering with the realities of precarious employment, limited access to affordable childcare, and the absence of extended family support systems  (Bannerji, 2000; Razack, 2002).
	Additionally, this experience is particularly unique for IIM is the enduring influence of caste and colonial histories that continue to define womanhood and caregiving roles in culturally specific ways even after immigration. Indian mothers confront an additional burden of reconciling deeply rooted hierarchies that distinctly shape how motherhood is practiced and perceived across diasporic spaces (Mohanty, 2003; Thapar, 2009 ).
	The intergenerational, cultural, and economic burdens and racism that Indian immigrant mothers face are not merely products of migration rather a part of a longer historical continuum of gendered and racialized control (Chatterjee, 1993; Crenshaw, 1991). Hence, understanding their narratives requires us to trace these inherited structures, and to recognize how deeply they continue to shape the socio-economic realities of motherhood in Canada.
In order to further this goal, the research engages with literature from the Global South, offering critical insights into the ways race, migration, and gendered labour intersect beyond western contexts. These perspectives are essential in challenging the dominance of Eurocentric feminist frameworks and ensuring that knowledge production reflects the realities of racialized women across diverse socio-political landscapes. By grounding the research in CRF and incorporating scholarship from the Global South, it challenges the universal application of feminist theories rooted in white, western perspectives, advocating instead for an intersectional analysis that centers on racialized women's lived realities and epistemologies.
This study further incorporates a unique research methodology, the Global South Indigenous arts-based methodology. Specifically, it uses Kolam, a traditional South Indian storytelling and resistance practice, as a decolonial research tool. Kolam, drawn by women each morning as a meditative and communicative practice, symbolizes resilience and intergenerational knowledge (Anand, 2021). By integrating Kolam into this study, I have created a participatory braver space where IIM was able to visually and symbolically express their migration stories, mental health struggles, and resistance, challenging the dominance of western research methodologies and amplifying non-western ways of knowing.
This research contributes to the fields of social work, migration studies, and gender studies by highlighting the systemic barriers faced by IIM, advocating for more inclusive and culturally responsive mental health policies, and demonstrating the potential of arts-based methodologies in decolonizing academic research. By integrating current immigration policies, socio-economic trends, and lived experiences into this discussion, this study seeks to push Canadian mental health and social service frameworks toward a more equitable, anti-racist, and gender-responsive approach. Centering the narratives of IIM exposes systemic failures that perpetuate mental health disparities and offers pathways toward transformative social change.
Finally, it is important to note that I have used historical references to maintain authenticity and preserve the integrity of historical narratives (Carr, 2001). These sources have provided me with direct insights into past events, cultures, and ideologies, offering a solid foundation for tracing the status of women from ancient to post-colonial India (Carr, 1961; Tosh, 2015). In the Indian context, such references illuminated how the status of Indian women has been interpreted and reinterpreted across political shifts (Thapar, 2002; Guha, 2007).
	Since the Bharatiya Janata Party (BJP) rose to national prominence in 2014, there have been noticeable shifts in the presentation and teaching of history, with certain narratives being amplified while others are downplayed (Ashby, 2011; Jaffrelot, 2019; Nair, 2021). This includes a deliberate reframing of women's roles, particularly emphasizing traditional gender ideals rooted in nationalism, culture, and religion. Under the BJP's cultural narrative, the ideal Indian woman/motherhood is often portrayed through mythological figures such as Sita,or Bharat Mata (Mother India) symbolising devotion, sacrifice, and chastity in Indian education system (Mukherjee, 2020; Nanda, 2009). These representations shift focus from historical women reformers, revolutionaries, or social justice advocates such as Savitribai Phule or Begum Rokeya, who challenged patriarchal norms and advocated for education and empowerment.
A significant dimension of this reframing is the valorization of motherhood, that is the BJP's cultural apparatus frequently invokes motherhood not only as a biological function but as a moral and nationalist duty (Deshpande, 2016). Campaigns like "Beti Bachao, Beti Padhao" (Save the Daughter, Educate the Daughter), while promoting girls' education, are often embedded in discourses that celebrate women primarily as mothers and daughters, subtly reinforcing patriarchal family structures (Deshpande, 2016). This narrative positions Indian women's value in their reproductive and nurturing roles, aligning with Hindutva ideologies that see the family unit as central to nation-building. Women are thus often celebrated not for their autonomy or leadership but for their capacity to sustain tradition, culture, and Hindu identity (Banerjee, 2020; Bacchetta, 2004).
In addition, I have chosen to engage in decolonial citation practices to honour the diverse ways knowledge is produced and transmitted within marginalized communities. This means including the original sourcing, which also demonstrates how much of IIM’s realities have stayed the same. Traditional academic citation practices often privilege Eurocentric, white, and male voices, which can erase or overlook the lived experiences and epistemologies of immigrant, diasporic, and Indigenous peoples. By intentionally citing scholars of color, feminist thinkers, and community-based knowledge sources, I aim to disrupt these norms and align my work with the communities it seeks to represent. This practice is not only a methodological choice but also an ethical commitment to accountability, inclusivity, and justice in knowledge production.
This politicization of historical and social discourse reinforces the importance of older references in maintaining a balanced and critical understanding of the past, one that acknowledges the diversity of women's experiences and roles beyond the confines of domesticity and religious-nationalist identity (Brass, 1994). Thus, including older resources in this thesis is both deliberate and necessary, as they provide invaluable perspectives and details that are increasingly difficult to access through modern, ideologically filtered sources (J.C.H., 2008)
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Chapter 2 presents a literature review examining existing research on immigration policies, socioeconomic status, and mental health among immigrant mothers. It offers a unique perspective by tracing the historical status of Indian women and critically analyzing the impact of patriarchal and colonial constructs in their lives.  Canadian immigration policies often overlook the unique vulnerabilities of immigrant women, particularly in relation to caregiving, economic precarity, and social isolation. 
	Chapter 3 is the theoretical framework that discusses CRF as my lens for understanding the intersection of race, gender, class, and immigration status. This framework was significant in emphasizing the influence of colonialism, racism and patriarchy on IIM's experiences. It 
highlights how CRF challenges the universal application of feminist theories rooted in white, Western perspectives, advocating for an intersectional analysis that centers on racialized women's lived realities and epistemologies.
This is followed by methodology chapter (4) outlining the use of Kolam, a traditional South Indian arts-based practice, as a Global South decolonial research tool. It details the data collection and analysis approach. It emphasizes how Kolam creates a participatory braver space for Indian immigrant mothers to visually and symbolically express their migration stories, mental health struggles, and resistance. This methodology challenges the dominance of western research methodologies and amplifies non-western ways of knowing.
 Chapter 5 is the verbal data presentation that presents and analyzes verbal data from audio and group interviews, revealing the intersectional struggles of Indian immigrant mothers in navigating economic insecurity, systemic racism, gendered discrimination, gendered roles, and mental health challenges within structural constraints in Canada. Themes of credential devaluation, restricted access to support services, social isolation, and gendered caregiving burdens, as well as the loss of self and community networks, are explored.
 	This is followed by Chapter 6, the Art Data Presentation, which presents and analyzes art-based data, focusing on how socio-economic stressors influence the mental health and emotional well-being of Indian immigrant mothers. It examines issues such as strength, survival, hopes and resistance. It also evaluates systemic barriers to mental health services and the lack of culturally sensitive care for Indian immigrant mothers.
Chapter 7 delves into the impact of socio-economic precarity on mental health, examining issues such as credential devaluation, restricted access to support services, social isolation, and gendered caregiving burdens. It also evaluates systemic barriers to mental health services and the lack of culturally relevant care for IIM. It also discusses how Indian immigrant mothers navigate help-seeking behaviours and access mental health and social support services amidst these challenges.
 	Finally, Chapter 8, the conclusion chapter synthesizes findings and advocates for inclusive, gender-responsive, and culturally sensitive mental health services for transformative social change for the well-being of IIM in Canada. It emphasizes the importance of centring the narratives of Indian immigrant mothers on exposing systemic failures that perpetuate mental health disparities and offers pathways toward transformative social change.
[bookmark: _Toc194168602][bookmark: _Toc194168684][bookmark: _Toc194169047][bookmark: _Toc194169883][bookmark: _Toc197429175]Conclusion

In conclusion, my thesis distinguishes itself through several key aspects of originality. Firstly, it foregrounds the voices of the IIM community through a CRF lens, challenging the universal application of feminist theories rooted in white western perspectives. By advocating for an intersectional analysis that centers on racialized women's lived realities and epistemologies, my research offers a nuanced understanding of the socio-economic and mental health challenges faced by IIM. Additionally, adopting a Global South Indigenous arts-based methodology, ‘Kolam’, a traditional South Indian arts-based practice, as a decolonial research tool is innovative. This methodology provides a participatory safe space for IIM to express their immigration experiences and mental health struggles. It challenges the dominance of western 
research methodologies, amplifying non-western ways of knowing. My thesis contributes to the fields of social work, migration studies, and gender studies by highlighting systemic barriers, advocating for inclusive and culturally responsive mental health policies, and demonstrating the potential of arts-based methodologies in decolonizing academic research. This unique approach ensures that the voices and experiences of IIM are not only heard but are central to the discourse on mental health and social services in Canada.
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The interest in studying ancient Indian women’s status started around the 19th and early 20th century when Western positivists saw women as a "conceptual category" (Singh, 2015, p.7). The positivist enquirers completely ignored the varied historical experiences of the ancient Indian women, comparing their experience only with the parameters set by the patriarchal Brahmanical text and failing to take into account various other factors such as education, economic participation, and health (Singh, 2015; Thapar, 2019). Early in colonization, the colonisers translated Sanskrit texts into European languages. Sanskrit was believed to be the only language that reflected all the branches of knowledge and all aspects of Indian culture. It was only late in his life that Max Muller exhorted his students to study the South Indian culture, which had indigenous elements of great beauty, but such studies were quickly designated as worthy of only historical purposes. It took almost one more century before Caldwell researched the Dravidian side of Indian culture. Modern scholars such as Romila Thapar and Parpola believe that Dravidian was the pan-Indian culture, an extension of the Indus Valley culture and the Ganges civilisation. They considered the South as its extension that prospered even before the Aryan descent, the characters of which are known from the literature of Prakrit (Parapola,2015; Thapar, 2002). 
Even though Buddhist texts of the Ganges-Magadha civilization and the South Tamil Sangam literature were written between the 3rd century B.C. and the 3rd century A.D., colonial studies on ancient women's status were devoid of these historical facts and ancient texts (Singh, 2015). Instead, they were done in isolation with traces of Brahminical normative contexts that 
positioned women only within the 'household' and as an extension of the patriarchy (Singh, 2015). The role of gender, particularly in ancient Indian women's history, garnered accelerating attention in the mid-1970s, resulting in disparate and fragmented accounts of narratives surrounding their role and status. The experiences and positions of ancient women were generalized and placed along the lines of Brahminical upper caste texts such as 'Manusmriti,' the Vedas and the epics (Singh, 2015; Thapar, 2019). Here, Indian women are described in terms of 'bi-polarities' by the patriarchal Brahminical texts (Ramaswamy, 2010). They are either represented as 'wives' or 'prostitutes,' 'pious' or 'seductive,' 'fair-skinned and beautiful' or 'dark-skinned and vile' (Ramaswamy, 2010; Thapar, 2021). The position of Indian women in the domestic sphere and the public domain as a contributor to socioeconomic development has become inconspicuous in the Brahmanical texts. They are rarely mentioned as prime social, economic, and political agents (Ramaswamy, 2010).
However, before the advent of Vedic Brahminism, ancient India was an egalitarian society devoid of gender-based inequality, and women played an equal role in the community. The 'Sangam' literature and ancient art indicate that there had been no sexual division of labour, and the interdependency of men and women characterized society (Ramaswamy, 2016; Singh, 2015). This indicates that men and women were different but equal. The ability to reproduce and continue the lineage was revered as a source of power; hence, women were worshipped as 'Mother Goddesses' (Singh, 2015). Men or other women did not control them; thus, this society was 'matristic' (Singh, 2015). However, colonial historians have failed in their attempt to decipher these texts of ancient India and their matrilineal pockets in the societal structure.
Thapar (2019) goes on to say that the colonial histories borrowed from the abundant upper caste Brahminical texts and painted Indian society as a patriarchal, caste-ridden, 'static’ society with no record of social change, thereby completely failing to explore or analyze the rare ancient texts and art in the other languages of India at the time, Tamil, Persian, Bengali, Hindi and Braj Bhasja. Generalizations of the experiences, particularly on the position of women in India through the ages, have been made by looking at the Indian state as a single unit and not as a collection of micro-regions, religions, and languages (Singh, 2015). They have entirely failed to comprehend that early Indian society operated based on the division of labour and a barter system rather than caste and social class (Ramaswamy, 2019). Each tribal pocket or tribe's economic activity was based on geographical zones. For example, the 'Neydal' or the coastal region boasted of economic activities like fishing and hawking fish (dry fish) bartered with the tribe from the 'Mullai' or Pastoral region for grains and paddy (Ramaswamy, 2016). Thus, the colonial historians ignored the varying historical experiences and status of Indian men and women, which influenced ancient India's political and socioeconomic structures.
Consequently, studying the history of Indian women based on the study of Indian history by the erroneously formed three stages of Hindu civilization, Muslim invasion, and the colonial period completely ignores an ancient Indian matriarchal society characterized by an egalitarian spirit expressed in its art and literature (Jha, 2016; Thapar, 2019). This can also be attributed to the paucity of available literature on women as agents of social processes and structure. The ancient Indian women were instead pushed to the periphery of records as a subject to the changing dialogue between men, women, and socioeconomic systems (Ramaswamy, 2016). Many feminist historians have also written much about the absence of women from histories and the continuous exploitation of ancient women's experiences and societal position by distorted inclusions in historical and socioeconomic narratives (Ramaswamy, 2010; Singh, 2015).
Hence, in this section, I have at some length plotted out the equal position enjoyed by women in ancient society in terms of property rights, economic activities, marriage, and motherhood before the advent of Vedic Brahminism that has brought patriarchal values together with the ideology of 'purity.’ Finally, I have attended to the colonial era marked by defining Indian women through the patriarchal lens and the western barometers of women's status in society. This will aid in understanding present Indian women in articulating their self-perception, self-image, position in kinship structure, occupation, and social relationships along the lines of patriarchy and colonialism.
[bookmark: _Toc194168605][bookmark: _Toc194168687][bookmark: _Toc194169050][bookmark: _Toc194169886][bookmark: _Toc197429178]Indian Women in Ancient India
The  literature on the social position of Indian women is based on the upper caste Brahmanical texts written by cultural historians from the nationalist school of thought and is greatly influenced by the colonial and orientalist ideologies (Chakravarti, 2019; Sarkar, 2001; Singh, 2015; Thapar, 2002). Most of the  writings on the social position of early Indian women are entirely in the context of Hinduism and restricted to the Brahminical text (Chakravarti, 2019; Kosambi, 1988; Roy, 2010). These texts are heavily prejudiced against women’s right to hold offices, property, marriage, motherhood, and education (Singh, 2015; Chakravarti, 2019; Nanda, 2009; Mani, 1989). Though it is essential to understand the social positioning of women through readily available Brahmanical texts, this must be done with caution. Singh (2015) explains that the available Brahmanical texts must be cross-verified with the rarely available ancient texts and inscriptions so as not to affect the historical space shared by women in early India. It is vital to understand the nature of agency held by women in ancient India to understand the evolution of social institutions that structure present Indian women. Since the oral transmission of learning dictated early Indian culture, I attempted to cognize the position held by Indian women through the available literature on the ‘Ten Idyllic Poems’ and the eight ‘Anthologies,’ the Grammatical Treatise 'Tholkappiam' of the pre-Christian era and the twin epics 'Sillapathikaram (2nd C A.D) and ' 'Manimegalai' (early 3rd C A.D) of the early ‘Caṅkam’ or ‘Changam’ or the Sangam period. I took this approach because this early literature is based on the culture that dominated South India before the influence of Sanskritic culture from the North.
The Sangam period lasted from the third century BC to the seventh century AD in the southern states of India, mainly Tamilnadu and Kerala (Ramaswamy, 2019). The Sangam literature, which chronicles South India, gives significant insights into the social positioning of early women in South India. According to Ramaswamy (2019), the meagre and scattered inscribed Sangam literature places the early Indian woman in the lines of daughter, wife, and mother and as respected poets, accountants, judges, cultivators, and entrepreneurs. 
Ramaswamy (2016) and Singh (2015) point out that in the 4th to 5th centuries and before the invasion of Vedic Brahminism, the indigenous tribes of India were 'matristic,' where women shared equal space in the socioeconomic arena. The lack of rigid differentiation in the division of labour based on gender characterized this period. Women took employment as poets, priestesses, artisans, fishers, farmers, hunters, business owners, and professional mourners and were revered as goddesses (Chakravarthy, 2019; Mitter, 2001; Ramaswamy, 2016; Singh, 2015). For example, a particular tribe, 'Kurava' and ‘Marava’ in early India, was painted as a matriarchal society in the early Sangam literature (Ramaswamy, 2019). Here, the women earned through their skill in foretelling the future and were celebrated for their medicinal knowledge. Women were also at the forefront of fishing, pearl diving, and extracting fish oil (Ramaswamy, 2016). The fisherfolk women from 'Neydal' or the coastal region were not only in charge of producing and selling 'toddy' or alcohol but were also hard consumers themselves. They were also in charge of dairy farming and selling. The Sangam age also boasted famous women poets like Avai, Antal, Karaikal Ammaiyar and Akka Mahadevi, who contributed to the rich literature and formed a close alliance with the rulers (Chakravarthy, 2019).
Women in early India were worshipped as goddesses and were involved in religious rituals and music. Notably, when the temples were built, ‘Viralis’ (multi-talented women) entered the temple's service during the Sangam age and were extolled for being chased (Mukund, 2019). They had the right to marry and were treated as equal to other temple workers, and hiring them to dance was considered an act of merit (Mukund, 2019). They also officiated religious ceremonies and marriages. In the eighteenth century, when foreigners such as Marathi and Telugu kings who had already taken to the Sanskrit ways began to rule Tamil Nadu, these women were forced to yield to the king and the patrons and were called ‘dasis’ (Thapar, 2019).  
Further, a group of women called ‘parattai’ during the Sangam age cannot be compared to the ‘Kanikai’ of the North. The Kanikai of the North were state-owned and trained in all kinds of arts to appease the carnal desires of the men. On the other hand, the parattai of the south were those who shunned marriage and lived independently, sometimes took an interest in singing and dancing and were never state-owned. Furthermore, Sangam-age women pioneered the field of agriculture and irrigational activities. They were involved in weeding, seeding, and ploughing; the young girls watched over the paddy and courted young men through songs. This romantic dalliance, called 'kalavu,' was a way of social life and indicates that female sexuality was never considered dangerous or something to be controlled (Ramaswamy, 2016).
The ‘Tholkappiam’ epic notes that women had agency in choosing their partner, and premarital relationships and elopement were common in early India (Ramaswamy, 2010). There was no marriage ritual described in the Vedic period. Women also had the agency to reject marriage or renounce a marital relationship (Chakravarti, 2019). They had the right to divorce and remarry and have multiple partners. Polyandry was also practiced by women and  had the agency to celebrate their sexuality (Levine & Sangree, 1980; Singh, 2014). For instance, Levine & Sangree (1980) note that the 'Nayyar' group followed polyandry in South Asia. They followed 'Sambandham,' a simple custom that defines the bond between the man and woman, as the sole reason for satisfying their sexual needs and procreating. It was not a permanent arrangement, and women had autonomy over their sexuality and reproductive rights.  
Pregnant women and mothers were revered and equalled to the goddess and were believed to hold power over 'life and death' (Ramaswamy, 2016; Singh, 2015). A nursing mother or a mother giving birth was painted beside Mother goddesses, and the power to procreate was considered valuable for the community's survival (Singh, 2015). Consequently, the ability to reproduce gave women a significant place as they have the power to continue their lineage. Conception and giving birth did not stop women from participating in all economic activities; however, it placed them close to the deities of the earth involved in generating crops, rain, animals, and fish (Singh, 2015). For example, in early South India, the Goddess ‘Korravai’ was worshipped as the symbol of fertility and warfare (Ramaswamy, 2016). Thus, sexuality was only one aspect of female existence and not something that had to be controlled or owned in early India. Women were not seen as an extension of the family's patriarch; they were equals and co-sharers in all socioeconomic activities and held property through inheritance, gift, and work (Ramaswamy, 2010; Singh, 2015).
Though there is a lack of work done on early Indian women owning property, early Indian society was characterized by the matrilineal pockets dominated by matrilineal inheritance (Thurston & Rangachari, 1909). In this system, the entire property is owned by the matriarch head and is passed on to the daughters (Bhattacharya, 2019; Thurston & Rangachari, 1909). For example, the Nayyar 'tarwad' or joint family system still follows matrilineal inheritance and takes on the matriarch's surname (Ramaswamy, 2016). Additionally, according to Mukund (2019), many inscriptions in Tamilnadu talk about property transactions done by women. These also indicate the elevated status of 'tevartiyars’ who were exalted as the ‘daughters of God’ and held the right to buy, sell and own property (Orr, 2016). This indicates that women had all forms of proprietary rights, which are seen in a few still-existing matrilineal pockets in Tamilnadu and Kerala (Mukund, 2019). It should also be noted that early Indian women also held property through inheritance, not as gifts from their families. Moreover, with land ownership, supervision and control over production were also done by women (Mukund, 2019). 
[bookmark: _Toc194168606][bookmark: _Toc194168688][bookmark: _Toc194169051][bookmark: _Toc194169887]	According to Thapar (1968), women's history in ancient India should elicit more importance than just accumulating data. Social relationships are taking prominence in ancient Indian women's studies. Historical writers like Chakravarthy (2019) have pointed out that women in early India were pioneers in socioeconomic activities. They wielded a high degree of respect and agency and took the central role in structuring communities and identities in early India. Women here held various roles and statuses that require a more in-depth historical explanation. Historical writers need to juxtapose multiple resources and not isolate fragments of texts to understand the position held by women in early India.
[bookmark: _Toc197429179]Indian Women in Pre-Colonial India
	With the advent of Vedic Brahminism in the later 5th century, patriarchy and caste took on a pivotal status in Indian society (Ramaswamy, 2010; Thapar, 2021). The early egalitarian society marked by clan membership based on the nature of work was inching toward a more rigid caste-ridden hierarchy where membership was only determined through birth. The era was characterized by regulating work and production through gender hierarchies and maintenance of 'Varna' or caste (Tyagi, 2016). Dominance over the inferior was asserted through the deprivation and control of resources and knowledge justified through religion and caste (Thapar, 2019). However, Singh (2015) notes that the earlier version of caste was not a rigid system of organizing society, but a simple tool used to rule society more efficiently. 
	Thapar (2019) states that 'Rigveda,' an early religious text, mentions only two sects of Varnas, the 'Arya' and the 'Dasa.' She explains that linguistic and cultural differentiation dominated the division into two sects. The 'Aryas' spoke the Aryan or the Sanskrit language and were presumed to be superior over the 'Dasas,' who did not speak the Sanskrit language and did not adopt their culture. However, this 'Varna' system eventually extended to the division of society based on colour, where the Aryans were the fair-skinned, Sanskrit-speaking upper-caste Brahmins, and the dark-skinned lower-caste Indian indigenous tribes became the Dasa or the others (Singh, 2015). The term 'Arya' demanded respect, whereas the 'Dasas' were subordinated and enslaved. Indian society was divided into fair-skinned, Sanskrit-speaking upper-caste Brahmins wielding power over the dark-skinned, lower-caste Indian indigenous tribes. Eventually, the Varna or the caste system became the normative ideology that legitimized control through ‘purity’ and ‘pollution’ and implemented strict rules over marriage, and any right to change occupation and status was discarded (Thapar, 2019).
	The caste system legitimized genealogical lineage as a means to control and take over resources and territory (Thapar, 2019). The centrality of caste was achieved through the primacy of kinship by ensuring strict rules regarding marriage that controlled women (Singh, 2015). The Brahmanical male concept of purity and pollution was equally reflected among women and the lower caste tribals. The ‘code of Manu’ or ‘Manusmriti’ defines women as bodily beings exuding sexual and moral inclinations that must be controlled (Singh, 2015). It dictates that women must be tamed and domesticated to protect society's social and moral order. Thus, women went from being 'partners’ to ones who must be controlled through the institution of ‘marriage’ (Thapar, 2021). Thus, through the institution of marriage dictated by the 'code of Manu,' men hold the power of sexuality over women (Ramaswamy, 2010; Singh, 2015).
[bookmark: _Toc194168607][bookmark: _Toc194168689][bookmark: _Toc194169052][bookmark: _Toc194169888]	Vedic women also had no authority over themselves or any property. They are identified only through their father, brother, or husband, and their social status is determined in this way (Bhattacharya, 2019). Also, Chakravarti (2019) notes a vivid status stratification among the women of the higher and lower castes in Vedic times. Though subjugated to patriarchal rules, higher- and lower-caste women had different roles and duties. Consequently, I have adopted Thapar's stratification of Vedic women into three categories based on their activities to encapsulate the patriarchal violence inflicted on them. The first is the 'grihaptni' or the upper caste women or the housewife, followed by the 'dasis' or the lower caste women and, finally, the courtesans or 'ganikas' (Dhankhar, 2016; Thapar, 2019). 
[bookmark: _Toc197429180]Grihaptni
	With the enslavement of Indian indigenous tribes or the lower caste group, there was a continuous supply of human as capital or the upper caste (Thapar, 2019). This development has nullified the upper caste women's status as productive members of society (Singh, 2019). Her primary duty was procreation; she was expected to give numerous male progenies to carry on the ritual rights (Atlekar, 2019). She became the housekeeper, was barred from recognition and had minimal to no socio-economic activities (Singh, 2015; Thapar, 2019). She became an economic liability to the family patriarch who controlled her. She lost the right to perform rituals alongside the patriarch, gain education, and work. She was denied the right to choose a partner and was married immediately after reaching puberty. This early marriage with no education proved detrimental to the status of women. Marriage became irrevocable for the woman, even if the husband abandoned her; the 'Smriti' dictates that the woman must revere her husband as 'God' (Atlekar, 2019). On the other hand, the man can divorce and take on a second wife if their first wife has been deemed to be not subservient nor producing male progeny (Atlekar, 2019; Singh, 2015).
	However, Mukund (2019) states that women still had the right to inherit property from their fathers. Nevertheless, this does not indicate that they were seen as the natural heirs to the property owned by the father, unlike the sons who, with their birth, naturally became heirs to their father's property (Atlekar, 2019; Mukund, 2019). However, she still owned her exclusive right to the 'stridhana', which was gifted to the woman at the time of marriage in which her husband did not have any authority, and this wealth would be passed on to her daughter (Atlekar, 2019; Mukund, 2019; Tyagi, 2016). Surprisingly, the ‘Manusmriti’ is void of any information regarding the widow’s property rights (Mukund, 2019).
	The later Vedic age and the invasion of Muslim ideologies further reduced the age of marriage for girls; that is, they were married before attaining puberty (Atlekar, 2019). The 'Purdah' system was the practice of secluding women entirely from public observation, which was imposed on women (Atlekar, 2019). Women were dictated to wear concealing clothing from head to toe, and high walls and screens were erected inside the house to shield them from any male gaze apart from their husbands, brothers, father, and sons. The widows were not allowed to remarry, and 'Sati' or self-immolation through fire after the husband's death became the norm (Atlekar, 2019). Eventually, the property owned by the widow went to the next of her relatives and was no longer exclusive to her daughter. This subjugated status of upper-caste women eventually impacted ordinary families' wives (Atlekar, 2019).
[bookmark: _Toc194168608][bookmark: _Toc194168690][bookmark: _Toc194169053][bookmark: _Toc194169889][bookmark: _Toc197429181]Dasi
	 Moving onto the status of the lower caste women or ‘dasi’ women, the Sanskritization process brought about structural inequity laced with patriarchy through 'Manusmriti', which viewed the dark-skinned tribes as inferior, leading to the enslavement of the tribal (indigenous) women. The 'dasis' or lower caste women were the object of 'dana' or the gift of enslaved people given to men. Possessing enslaved women forms a considerable part of one's wealth (Singh, 2015). These women fetched water, washed clothes, and tended to the patriarch's wife (Chakravarti, 2019; Thapar, 2019). They were also expected to satisfy the master's or his male guest's sexual needs and were given as gifts by men when gambling (Singh, 2014; Thapar, 2019). Such a woman was in the hands of her master and could be only emancipated from her status with her master's consent (Tyagi, 2019). Unlike the upper caste women, the 'dasi' women were not free and did not have a proprietary right to fall back on (Thapar, 2019). They were also a part of 'stridhana' given to upper-caste women during their marriage and endured physical violence at the hands of their mistresses (Chakravarti, 2019). Thus, they experienced physical and sexual violence not only at the hands of their master but also at their mistress.
[bookmark: _Toc194168609][bookmark: _Toc194168691][bookmark: _Toc194169054][bookmark: _Toc194169890][bookmark: _Toc197429182]Ganikas
	Finally, apart from being virtuous dutiful housewives, patriarchy ensured only two options for minuscule Vedic women to be trained as skilled professionals in arts and literature to become licentious courtesans or to become a nun (Singh, 2015; Thapar, 2021). The Brahminical code says that virtuous housewives are needed to have rightful male progeny, and courtesans/prostitutes are needed for the patriarch to control his sexual desires (Shah, 2016). Shah (2016) says these women groups are considered a 'necessary evil.’ The Brahminical code canonized courtesan or 'ganikas'; hence, they cannot be in a marital relationship due to the nature of their work (Dhankar, 2016). They must earn this status through their youth, beauty and charm (Bhattacharji, 2019). They were treated like commodities, and the men donated women for temple prostitution, believing they would grow rich and be set for heaven (Bhattacharji, 2019). They enjoyed considerable status as beautiful young girls who had an education in art and literary work and had the power to name their prices and were employed by the court or the state; however, they have no choice in choosing their clients and were punished and fined if they refused to take on clients (Dhankar, 2018; Shah, 2016). Such a woman also could not hold property and must pay half of their earnings to the state (Tyagi, 2016). She was maltreated, manhandled, mutilated, and murdered at the hands of her clients and was ignored and disregarded by society. The patriarchal 'Manusmriti' denied 'Ganikas' the right to live a respectable life; the men solely enjoyed their body, beauty, and accomplishments as a 'necessary evil' (Shah, 2016). They were ostracised by the same patriarchal values and treated as untouchables.
[bookmark: _Toc194168610][bookmark: _Toc194168692][bookmark: _Toc194169055][bookmark: _Toc194169891][bookmark: _Toc197429183]Indian Women in Colonial India
Moving onto the colonial period, colonial historians attempted to record the past by looking at recognizable recorded histories from the Sanskrit texts (Thapar, 2019). Any study of early India starts with the history outlined by colonial historians who have set aside the data available on ancient India. Being viewed as an ‘alien or the other’ culture by Europe, colonial scholars assume that India had only Hindu and Muslim populations where Hinduism was dominant (Bourassa et al., 2005; Thapar, 2019). European scholars have ignored India's cultural and religious dynamics and past; India was viewed as a static society characterized by extreme poverty, oppressive rulers, and a lack of property (Sharma, 2016; Thapar, 2019). Thus, the current ancient history is dominated by nineteenth-century colonial views, which demanded that pre-colonial Indian history be drenched in obscurantism, which has no progress. 
The colonial historians drew only on the texts the upper caste patriarchy recorded to impose a structure that justified colonial dominance (Thapar, 2019). Though colonial scholars claimed to enlighten rationality in writing Indian history, they imposed a history that justified colonial dominance. The British defined colonial rule in India based on the patriarchal construct and caste lines reinforcing gender violence and inequality, which immensely helped rule this pluralistic country (Buckley, 2015). Subsequently, racism, sexism, and colonialism further marginalized Indian women, whom the patriarchal caste structure had already ostracised. 
Colonialism tends to operate on the principle of 'othering' where the society is divided into two categories: 'the reference group' and 'the other' (Bourassa et al., 2005). Besides, women experience more than one 'otherness' and suffer multiple oppressions, which has a cumulative effect on their socioeconomic and health status. Two significant forms of hegemonizing 'othering' Indian women experienced in the colonial period were the 'nationalist' Brahmanical ideology and the British 'colonialist' patriarchal views. The Indian woman held the legacy of being marginalized by her religious caste-ridden Brahmanical society and colonial society. The racist and sexist notions about women's role were cemented upon the invaded colony by the White European settlers with a patriarchal consciousness (Smith, 2012). The colonialists did not understand the male supremacy dominating their culture and miserably failed to analyze how they had reinforced aspects of male oppression in Indian culture. Thus, they did not see the parallels between the two cultures concerning male dominance (Liddell & Joshi, 1985). 
Further, the British Empire proclaimed a state of non-interference in Indian society's customs and practices but claimed they were a liberalizing force in the colonized state (Buckley, 2015). With this conflicting approach, Liddell and Joshi (1985) state that the colonists experienced varying unwritten Hindu laws across different regional, caste and cultural boundaries clashing with the universal written British law. Moreover, the geographical representation by the colonial scholars has always been the ‘civilized’ and the ‘uncivilized’ and one language; hence, the Indian state was divided into the dominant caste ‘Hindus’ and ‘Sanskrit’ as the state’s language and others were labelled as primitive (Thapar, 2019). Consequently, in 1772 the colonists declared the well-documented Brahminical code as the universal law for all Hindus (Buckley, 2015). This colonial assertion placed all Indian women under the severe restrictions of the Brahminical ideology of purity and the property of their caste (Liddell & Joshi,1985). Subsequently, widow remarriage, divorce, and property rights were forbidden, forcing Indian women to be further marginalized. 
However, Stanley and Kumari (2010) state that Indian women enjoyed much better agency during colonial rule. They point out that colonial rulers abolished sati, infanticide, child marriage and polygamy while encouraging widow remarriage and education. Nevertheless, Liddell and Joshi (1985) argue that though the colonists improved Indian women's position, their social and political interests in Indian women arose from their desire to hold political and financial power over this foreign state. They acknowledge that in the 1800s, the British abolished Sati, widow remarriage, child marriage, and infanticide. They also introduced conjugal rights and encouraged forced prostitution across India marked by unaddressed violence and intimidation (Buckley, 2015; Liddell & Joshi, 1985).
Despite attempting to empower Indian women in terms of their sexuality, the colonists equipped the Indian patriarchs with conjugal rights, where the failure to fulfil sexual obligations in marriage led to prison time (Engels, 1983). This further firmly tied the sexuality of Indian women to the patriarch's control. Additionally, during the colonial period, British authorities institutionalized prostitution to cater to their soldiers by establishing regulated brothels and medical facilities for the treatment of sexually transmitted infections (Buckley, 2015). Social reforms introduced by the British, such as laws around widow remarriage and raising the age of consent, while progressive in intent, often had unintended consequences. For example, many widows and child brides, who were abandoned or ostracized due to these legal changes, found themselves with no means of economic support. As a result, to support themselves, ninety percent of widows and child brides were forced into prostitution, primarily serving British military personnel (Lidell & Joshi, 1985). These examples highlight that though the British colonial rule supported Indian women's agency on some issues, they also imposed a greater degree of constraint and obstructed changes for Indian women. The colonizers were highly selective in contradicting India's liberalizing and non-interference policies, and Indian women’s empowerment was not their priority. British colonists used Indian women’s marginalized position to justify the idea that India was not yet fit for independence (Lidell & Joshi, 1985).
Therefore, it is argued that the colonists acknowledged the Brahmanical patriarchal code to rule the diverse country and did not oppose gender oppression. The British believed that India could be understood through the caste system and that caste as a 'custom’ was modelled into law for colonial rule (Buckley, 2015; Lidell & Joshi, 1985). Through this feat, the patriarchal system was solidified in Indian society by colonial law. Thus, colonial rule failed to unshackle Indian women from the gender oppression that coexisted with caste hegemony.
Moving on to the emerging ‘nationalist’ ideology that firmly binds Indian women to the patriarchal ideology outlined in the Brahminical code, as discussed earlier, one ideology that arose with the advent of colonial rule in India was the ‘nationalist’ movement. With the independence of India in 1947, India's ancient history pungently echoed the European and nationalist voices (Jha, 2016; Thapar, 2019). Influenced by the colonial view of India's past, nationalist Indian historians rewrote Indian history in a way that echoes two extreme 'Hindu' and 'Muslim' narratives reflecting anti-colonial and strong Brahminical ideologies (Sharma, 2016; Thapar, 2019). Chowdhury (2001) states that colonialism devalued the family structure and loyalties to tribal and religious identities by demanding allegiance to the British Empire and introducing western ideas, medicine, and technology through education. These  changes  led to the growth of nationalist identity that resisted colonial rule. Furthermore, the colonial discourses were dominated by the patriarchal treatment of Indian women by the religious scripture the ‘Manusmriti,’ thereby emphasizing the superiority of British women (Chatterjee, 1989; Chowdhury, 2001).
As a response, the nationalist discourse entrenched in patriarchal and masculinist perspectives started to emerge (Chowdhury, 2001). This ideology constructed Indian women's identity along with Vedic ideals of womanhood and defended it on the grounds of modernity (Chatterjee, 1989; Chowdhury, 2001). This reformed tradition framed the new 'Modern Indian Women' (MIW) as superior to Western women, traditional Indian women, and lower-class women (Chatterjee, 1989). The crucial element here is that the MIW must retain the inner spirituality of their Indigenous social life by protecting and nurturing their home. Essentially, MIW cannot lose their spiritual, social, and feminine virtues by accepting Western ideologies (Chowdhury, 2001). The MIW are encouraged to become political players during the fight for independence; they are instructed to play complementary roles drawing on socially constructed gender roles based on 'hegemonic femininity' (Chatterjee, 1989). For example, Banerjee (2003) talks about one such 'hegemonic femininity' that dominated the nationalist ideology: the concept of 'woman as mother,' which was deemed crucial in nation-building. Here, women are expected to give birth to children, especially sons, to protect their motherland and act as primary caregivers by educating them and passing on their culture, rituals, and nationalist myths.  
[bookmark: _Toc194168611][bookmark: _Toc194168693][bookmark: _Toc194169056][bookmark: _Toc194169892]The nationalist movement expects MIW to play multiple roles; they are responsible for training their children in nation-building. It defines 'motherhood' as having vast dimensions extending beyond family to the nation (Banerjee, 2003). It expects MIW to emulate the traditional discourse of women as 'Matri Shakthi' or maternal power for nation-building (Banerjee, 2003). The manipulation and appropriation of ancient gender identities are politically salient in the nationalist movement. The MIW are seen as warriors and are allowed to enter the masculinist political landscape through their motherhood. Thus, the nationalist movement imagined India as a woman who needed to be protected by her brave sons and placed national honour on women’s bodies. 
[bookmark: _Toc197429184]Indian Women in Post-Colonial India
	During independence, Indian women not only fought for India's freedom but also simultaneously worked for their liberation. They became explicitly political through their participation in the freedom struggle by setting up autonomous institutions to analyze further action for women's liberation (Lidell & Joshi, 1985). The women's movement realized that their oppression did not end with the fall of colonial political domination but continued through the patriarchal organization of the family supported by the nationalist movement (Chatterjee, 1989; Lidell & Joshi, 1985). The women's movement recognized this and expressed their demands that would bring forth considerable changes in personal law surrounding marriage and inheritance in the Hindu Code (Chatterjee, 1989). The Hindu Code eventually became law in 1981 and dictated monogamy, inter-caste and inter-religion marriage, divorce, and equal inheritance and adoption rights for women. Although it failed to recognize women's housework as an economic activity and equality in marriage, this law was passed under the sponsorship of Nehru, who believed that, to be worthy of Independence, Indian society needed emancipation from caste and gender problems (Everett, 1981). 
 	Thus, in the 1980s Nehru and Ambedkar reformed Hindu personal laws and gave women the voting franchise, enabling women to marry the person they wanted to, have the right to conduct the ceremony, have the right to divorce a callous and violent partner, and have the right to hold property (Everett, 1981). These changes represented a great struggle against Hindu orthodoxy supported by the nationalist movement. The nationalist movement opposed these demands as they shattered the patriarchal privileges enjoyed in the family system. But this period saw the emergence of Indian feminism with the sole agenda of encouraging women's liberation. It gained momentum by welcoming numerous women empowerment organizations, and men openly supported the movement in many ways, for example, by writing women-centric, empowerment-rich poetry and songs (Everett, 1981). Conferences supporting women's movements with empowerment-centric agendas were organized (Omvedt, 1975). Numerous policies were drawn to improve and encourage women's status in the country's private and public domains. 
	However, sadly, this feministic growth denoted only a theoretically improved status of the women, for the country's focus shifted to partition woes, combating communal violence and territorial fragmentations. Industrialization, illiteracy, and unemployment became the state’s preoccupations (Virdi, 2003). Nonetheless, in the 20th century, there was a slow revival, and Indian feminism developed new shades of feminism specific to the Indian diaspora. The country saw a surge of numerous private and public establishments supporting women's growth. The Indian government sought to establish women's interests, but as these institutions sought more support from the government, ironically, much of the institutions' funding was cut (Pande, 2018). The emancipation of women disappeared from the agenda, and the glorious emergence at the beginning of the century saw a gradual death towards the end.
	In the 21st century, with the ushering of the Bharatiya Janata Party (BJP) rule, the Indian political state focuses on rewriting its history based on communalism and irrationalism. Though most Indian writers are rational and professional, some historians overlay communal myths and argue for the existence of Rama's Ayodhya without any historical evidence (Thapar, 2021). Indian historians, lawmakers, and religious heads wish to move away from the colonial disposition but have failed to research alternate ancient paradigms of India (Thapar, 2019). The BJP party even supports the caste system by ignoring the social inequity stressed by ‘Manusmriti’ and increasingly censures all critical studies of the Brahminical social structure. Manusmriti is posted on the cultural department website and in several state syllabi. The political, religious, and educational system draws its ideology primarily from the Brahminical texts highlighting the role of women as caregivers and dutiful wives. Their position has been sealed by religious literature and through the various discourses set forth by men. The focus is more on political dominance aligning with Vedic patriarchal values.
[bookmark: _Hlk27559075]The BJP government projects itself as a flag bearer of the Hindu culture and has implemented oppressive laws such as legalizing marital rape (Virdi, 2003). Any form of counter-hegemony, for example feminist movements, has become futile or only partially successful because the patriarchal system is embedded in the everyday lives of Indian women through religion, caste, and media to the extent that oppression has become a state of normalcy for these women. Indian Hindu patriarchal views place women's safety below the safety of cows. Indian women's internalization of Hindu ideology with its impenetrable caste system is augmented by the media, political leaders, and the vested castes. 
Consequently, Indian feminism faces various issues pivotal to the Indian patriarchal structure that consider women, their problems, and their rights as second only to their religion, caste, and patriarchal beliefs. The BJP, with its Hindutva ideology, views western culture as an antithesis of Indian culture; hence, Indian feminists and their agendas are resented. When the #metoomovement brought down influential and wealthy sexual predators in the west, the movement had little to no effect on Indian society or even the Indian diaspora. The voices that echoed the movement's sentiment were less covered by the Indian media and slowly died.
 Moreover, only a few elite women fight for their group's emancipation, and these efforts are restricted to only specific sectors. As a minority group, these Indian feminists lack the political and capital support needed to fight issues more significant than everyday conflicts centred on urban problems like wage disparities, sexual harassment, a safe workplace, and equity in urban workplaces. They also face criticism from the unwilling orthodoxy and the conformity of the average or politically motivated Indian women. Experiencing fragmentation and being preoccupied with fighting for the few elites, Indian feminism shifted its focus more toward individual self-interest or organizational self-interest rather than the needs of women's movements, leading to an open display of sectarianism (Kumar, 1989). Competition, schisms, and bitterness overpowered the fight when cynicism and bureaucratic attitudes entered the women's movements, keeping Indian feminists from addressing the dominant power discourse regarding caste, religion, and community-based exploitation (Kumar, 1989). The movement has failed to develop grassroots momentum in caste-ridden rural India, where women are still oppressed and denied fundamental rights. 
Indian feminism also lacked theoretical support, and critical studies are minimal. Any slogan of the emancipation of Indian women is based on marginal freedom. According to the study by Moonzwe Davis and their colleagues, (2014), Indian women can wield decision-making power regarding household matters such as food preparation, groceries, and children's well-being but do not have any power concerning major financial decisions. Verma and Triandis (2000) note that Indian families abide by the collectivist worldview where the priority is the family's well-being, cohesiveness, and unity; in return, the family members are expected to show loyalty and gratitude. Women’s ambitions, individual needs and the notion of privacy are less influential in most collective families (Noor, 2018). Women are expected to sacrifice the most for their husbands and children and are responsible for maintaining and preserving traditional family values. They are the carriers of family honour, which is a patriarchal tool used to control female behaviour. Davis and their colleagues (2018) state that women view this restriction positively, thereby unconsciously accepting and endorsing patriarchal cultural norms. For example, the 'coming of age,' a much-publicized event where the family's patriarch takes pride in his little girl becoming a woman and getting ready to fulfil her primary duty of bearing children, is willingly endorsed by women. Her identity is tied to her fertility and the responsibility of bearing a male child. 
The patriarchal nature of Indian society contributes to women's relative lack of empowerment in mobility, health, education, employment, and social, political, and economic participation (Kantor, 2003). Patriarchal cultural norms and socio-economic factors determine their access to health services and resources. Doyal and their colleagues (2003) explain that occupation and social position are strongly associated with life chances, freedoms, opportunities, and living conditions and significantly influence an individual's health. In the Indian context, as part of the established gender norms, women are expected to have emotional and social functions in the family. Negligence can lead to divorce, abandonment, or returning to their natal houses (Srivastava, 2013). At the same time, their mental health is seldom taken care of due to the stigma associated with mental health issues. While gender plays a significant role in women's lives, their social location, socio-economic status, class, position in the family hierarchy, caste, disability, and age determine the possibility of receiving help for mental health (Pandya, 2014). It is time for mental health research in India to focus on the narratives of Indian women affected by multiple marginalized identities of gender, class, caste, and disability (Addlakha, 2008).
Having established the patriarchal and colonial ideologies acting as structural drivers of gender-based health inequities among Indian women, the following section focuses on how these immigrated women navigate the complex web of Canada's social, economic and health sectors and the ensuing effects on their mental health. 
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	Immigration driven by social, political, and economic forces has played a crucial role in building Canada into a diverse and prosperous nation. From 1867 to the 1960s, the Confederation of Canada welcomed British and Western Europeans and deemed them the most desirable citizens (Guo, 2009). Consequently, the 19th century was marked by massive European immigration to populate and develop western Canada. Also, the Canadian government encouraged the immigration of Chinese workers for railroad building. However, to curtail their immigration, it imposed a Head Tax in 1885 and passed the Chinese Immigration Act in 1923, which was eventually overturned in 1947 (Li, 2003). Thus, in Canada's early history, immigration was coloured with social, racial, and ideological control (Guo, 2009). Nevertheless, in the 1960s, Canada experienced "the greatest postwar boom" in immigration because of its dire need for skilled labour to help build its expanding economy, and recruitment efforts focused on traditionally undesirable Global South countries (Whitaker, 1991, p. 18). 
	In 1967, the Liberal Government of Canada introduced a point system for their immigration process, focusing more on the immigrant's education, skills, and resources than their racial or religious background (Elrick, 2021; Guo, 2009; Hennebry, 2014; Johnston & Lee, 2014). Though the point system was projected as “colour blind,” it drew criticism for excluding the disadvantaged in the Global South countries (Abu-Laban & Gabriel, 2002; Carranza, 2024; Sharma, 2020; Whitaker, 1991, p. 19). Nonetheless, it was successful in favouring an accelerated immigration pattern from Asia and other Global South countries, which were the source of 3.7 million immigrants between 1968 and 1992 (Guo, 2009; Li, 2003). In 2021, of the 1.3 million immigrants to Canada, 62% came from Asia, 11.6 % came from the Americas, and 15.6% came from Africa (Statistics Canada, 2021). The point system brought more human capital into Canada, and highly educated professionals, mainly scientists and engineers, were desired over family-class immigrants and refugees. For example, in 2019, 58% of immigrants came from the economic class, compared to 26% from the family class and 15% with the status of refugee and from humanitarian applications (IRCC, 2020).
Consequently, Canada is called the 'land of immigrants,' as immigrants continue to be integral to the Canadian socio-economic fabric (IRCC, 2011). Despite this, the notion of immigrants is socially and politically constructed in Canada, mainly because the early European settlers’ descendants no longer consider themselves immigrants (Li, 2003; Ng, 1986). At present, the term ‘immigrant’ refers only to people of colour who are considered to have less command over English and work in lower or entry-level jobs (Li, 2003). Ironically, in 2021, Canada welcomed around 200,000 economic immigrants; of those, there was a considerable rise in the inflow of South Asian immigrants (SAI), placing them in the top 25% of the immigrating category (IRCC, 2023). This sudden surge was attributed to the number of economic immigrants to the notion that highly skilled immigrants will contribute to the country’s economy and require less support from government agencies because of their advanced language skills and education (Elrick, 202; Guo, 2009; Sharma, 2020). 
[bookmark: _Toc197429186]The Socio - Economic Construction of IIM and Acculturation
Recent scholarship has emphasized the significance of acculturation expectations and the power dynamics exercised by dominant groups in shaping the resettlement experiences of immigrants. These dynamics underscore how ideological frameworks and state policies inform the relationship between migrants, particularly those racialized or originating from the Global South and their host societies, such as Canada. Berry (2011) highlights that in settler societies, the reception of immigrants is influenced by broader sociohistorical and economic legacies of colonization and dominance, which continue to shape contemporary migration patterns and discourses. He further argues that the acculturation process involves mutual renegotiation of cultural values between newcomers and host societies. Successful or "positive" acculturation is frequently associated with biculturalism, wherein individuals develop competence in both the heritage and host cultures. However, the feasibility of such outcomes is heavily influenced by the host society’s stance on multiculturalism and its openness to cultural diversity. The degree of perceived cultural similarity between countries can also play a role in facilitating acceptance. Expanding on this, Bekteshi et al. (2017) found that integration, often is characterized by the acquisition of language and social norms is shaped by intersecting factors such as immigration status, pre-migration experiences, motivations for migration, gender, and perceptions of social inclusion within the host country.
In their seminal work, Berry and Kim (1988) identified four key modes of acculturation: (a) assimilation, (b) integration, (c) separation (or segregation), and (d) marginalization. These modes describe how individuals navigate the cultural transition process. Assimilation involves letting go of one’s original cultural identity to closely align with the dominant culture of the settlement country. At the other end of the spectrum, marginalization occurs when individuals become disconnected from both their heritage culture and the host society. Building on this, Weinreich (2009) introduced the concept of enculturation, where individuals blend aspects of their original culture with elements of the new one, forming a merged identity. Berry (2006) further noted that these cultural shifts can lead to significant psychological impacts, including acculturative stress, identity transformation, personality changes, and shifts in attitudes. These strategies are not often shaped by personal choices but are deeply influenced by socio-economic systemic factors, including institutional racism, immigration policy, and gendered expectations.  
Acculturative stress refers to the range of challenges individuals face during the settlement process, which can adversely affect their physical, psychological, and emotional well-being (Berry, 2006). This form of stress is not limited to a single event but rather unfolds across the lifespan. Common manifestations of acculturative stress include anxiety, depression, identity confusion, feelings of marginalization or alienation, and increased psychosomatic complaints (Berry, 2006). Berry (1991) identified various factors that influence how acculturative stress is experienced. These include the individual's mode of acculturation, the stage they are in within the acculturation process (ranging from initial contact to conflict, crisis, and eventual adaptation), the sociocultural context of the host society (e.g., whether it is inclusive or assimilationist), group-level characteristics such as gender, and personal attributes like coping strategies and the degree of social integration. Expanding on this framework, Schwartz and their colleagues (2010) noted that perceived or actual cultural similarities between the home and host countries can serve as protective factors, potentially reducing the intensity of acculturative stress.
For example, one of the key dimensions of acculturation is language. In 2021, 92.9% of SAI reported being able to speak English and 5.5% in both English and French, even though many did not have either language as their mother tongue (Statistic Canada, 2021). Even though SAI are tested for language skills before immigration, they are often pushed to take on additional occupational-specific language training before employment (Sparks & Wolfson, 2001). However, SAI have higher unemployment and underemployment rates than their native-born counterparts, where the gaps in employment rates continue even after several years in the country (Galarneau & Morissette, 2008; HRSDC, 2013). They continue to struggle to find jobs that offer minimum survival wages (Samuel, 2009). A first language other than English and/or French increases the annual income of White, Canadian-born persons, but it is detrimental to the annual income of racialized minority immigrants (Banerjee, 2009). This disparity underscores the presence of systemic racism and labour market discrimination, where the value assigned to multilingualism depends not on linguistic ability, but on the racial and immigrant status of the individual. Research shows that though bilingualism or multilingualism is framed as an asset, racialized immigrants are more likely to experience devaluation based on  their accents, cultural backgrounds, and credentials (Creese & Kambere, 2003; Esses et al., 2010). Consequently, through this unequal valuation, language becomes a vehicle through which deeper inequalities in power, race, contributing to acculturative stress (Block & Galabuzi, 2011; Pendakur & Pendakur, 2016). Acculturative stress is a psychological impact experienced when navigating conflicting cultural demands while being denied meaningful participation in the host society. 
For IIW, this stress is compounded by gendered and racialized expectations both from within their communities and from dominant Canadian economic structures (Ahmad et al., 2005; Tummala-Narra, 2004). For example, despite IIW’s work experience holds a high degree of merit in the economic immigration process, it is not as recognized in the Canadian labour market. The lack of Canadian work experience impedes employment for many IIW in Canada (Sparks & Wolfson, 2001). According to Liu (2003), Canadian work experience as a requirement is difficult to overcome as it is challenging to get a job without first demonstrating Canadian experience. He goes on to say that the requirement for Canadian work experience is viewed as proof that the applicant has the language skills necessary to perform in the Canadian work environment. The lack of these skills suggests that the IIW might find it difficult, and they may need more skills or abilities to perform in the Canadian context. In other words, IIW ‘s  social and economic construction uses skin colour and gender as the basis of social marking. This is undesirable, as they are considered culturally and socially incompatible with traditional Canada (Guo, 2009). They receive little credit in Canada's socio-economic construction, cultural movements and essential conversations in the Canadian fabric. This denial and devaluation lead to questioning of identity, a central concept of cultural dissonance, which is the internal conflict or psychological discomfort that arises when a person tries to navigate between two or more conflicting cultural values, norms, or expectations (Berry, 1997). This often leads to  alienation, low self-worth, and erasure of self  (Berry, 1997).
Furthermore, when we look at the social construction of the term ‘immigrant’ places an uneven expectation on the immigrants when coupled with forced assimilation. It forces them to conform to the norms, values, and traditions of the society they are immigrating to, and Jamal (1998) and Spitzer (2020) states that immigrant women are particularly disadvantaged. Ng and Estable (1987) and Bhuyan and their colleagues . (2024) explain that the term ‘immigrant woman’ is bifurcated, denoting their legal and social status. That is, by acquiring permanent residency status, an immigrant woman is conferred many of the legal rights of a Canadian citizen; however, the social construction of immigrant women is rooted in Canadian society's economic and legal processes, which reflect sexist, racist and class biases (Arat-Koç, 2019; Jamal, 1998; Guo, 2009). This is because the concept of immigrant women is constructed at the intersection of immigrant and gender (Arat-Koç, 2019; Ng, 1986). Female migrants have been assigned dependent status during immigration; in particular, South Asian immigrant women (SAIW) find it almost impossible to immigrate as independent immigrants and continue to come as wives, daughters, and mothers to Canada (Jamal, 1998; Sharma, 2020). Despite their higher labour force participation, the notion of SAIW’s dependency on their spouse has dominated Canadian immigration policy. The current androcentric point system accords varying values to education level, income, etc., and sets criteria that are difficult to meet for most Global South women seeking to immigrate in the economic class (Arat-Koç, 2020; Ralston, 1995). In 2019, of the 47% of female immigrants under the economic category, 37% were principal applicants, and 59% were spouses and dependants (Statistics Canada, 2024). In contrast, the same year saw that out of 53% of male immigrants, 63% were principal applicants, and only 41% were admitted as spouses or dependents (Statistics Canada, 2024). 
[bookmark: OLE_LINK2]	These androcentric immigration policies and settlement practices make immigrant women invisible, a phenomenon that can be traced back to the history of migration, where it was believed that women generally accompany their husbands or male family members (Cha, 2009). It was assumed that women migrate only as dependent family members, and the focus was given to the immigration experiences of men, with migration’s impacts on women's lives largely ignored. However, at present, the gender and migration literature has turned its focus on migration experiences from a feminist perspective and calls attention to the experiences of 'trailing spouses' or 'tied movers,' which refers to women who accompany their husbands because they are married (Cooke, 2013). In addition, it is imperative that any study of this kind must be made in the context of race, gender, ethnicity, culture, and class (Arat-Koç, 2019; Crenshaw, 1991; Glenn,1992; Spitzer, 2020). 
Consequently, to avoid cultural essentialism, the focus here is specific to how Indian immigrant women (IIW) navigate Canada's complex web of social and economic sectors and its effects on their mental health. According to the IRCC annual report (2022), of the 198,474 women who immigrated to Canada in 2021, 54,858 were Indian women, placing them at the top of the immigrating women community. However, in the existing literature on immigration experiences, IIW are categorized under 'women of colour' or 'South Asian women,' assuming homogeneity in language, religion, culture, and family values. It should be noted here that the term 'South Asian' is used for collective subgroups that have different geo-political divisions (Bangladesh, Pakistan, India and Sri Lanka). Even though Indian women share a common nationality, they are significant differences among them, as they speak different languages (Tamil, Hindi, Telugu and so on), follow different religions (Hindu, Buddhism, Islamism and so on) and live in different cultures. Grouping them collectively under the term 'South Asian women,' along with Chinese, Japanese, and the like, is doubly problematic. 
Furthermore, when analyzing immigrant women's experience during and after immigration in terms of the process of foreign credential evaluation and navigation of the labour market and health sector, it is crucial to recognize that language, cultural and religious practices, race, class, and gender intersect to shape their experience (Guo, 2009). For example, an IIW came from a patriarchal and colonial tradition and was dictated by 'the Manusmriti' to be a dutiful, self-sacrificing, yet powerful mother and to be the carrier of social and cultural mores to the next generation. Performing this role while handling the hurdles of resettlement in the host country becomes an enormous challenge. The IIW values, culture and role in the household are entirely different from those of their white counterparts. Though there are similarities among all the South Asian countries, it is essential to study them specifically rather than in a general context since each of them has distinct characteristics. Hence, it is of the utmost importance to acknowledge that gender, religion, language, and race are essential constituents in the organization of the socio-economic class of IIW. 
Additionally, gender inequalities colour immigration even at the entry level in these countries since the woman must give up her career for the ‘good of the family’ and to secure immigration status (Waters, 2009). Once immigrated, Ng (1986), Ghosh (2018) and Premji et al. (2014) states that immigrant women assume the position of a unique commodity in the Canadian labour market. Immigrant women face racial, legal and gender subordination that confine them to certain types of employment and wage, which reinforces their exploitation as workers (Ghosh, 2018; Jamal, 1998; Ng, 1986). Because of the demands for cheap female labour in the marginal economic sectors of Canada, the financial security of many immigrant families initially depends on the new immigrant women (Ghosh, 2018; Ng, 1986). Moreover, with the increasing necessity for survival, Canadian families depend on at least two incomes, which means that most immigrant women join the labour force even if it means having a low income (Guo, 2009; Ng, 1988; UN, 2024). Even though there are high rates of immigrant women's labour force participation compared to white women in Canada, IIW face discrimination as their academic qualifications and prior experiences are devalued. For example, in 2021, the unemployment rate was 15.2% for South Asian female immigrants compared to 8% for Canadian-born females (CIC, 2020). Guo (2015) attributes this to the deskilling and devaluation of highly skilled immigrant professionals' work experience and their international qualifications after immigrating to Canada, which is particularly pronounced in the case of highly skilled SAIW.
Consequently, SAIW are expected to update their credentials to even enter the labour force for survival in the host society in their field of specialization (Basran & Zong, 1998; Samuel, 2009). Moreover, among SAIW, there has been a considerable increase in Indian Immigrant Women (IIW), from 19,511 in 2001 to 20,276 in 2016, and about 70.5% of IWI have children (IRCC, 2017). These immigrant mothers' entry into the labour force is complex due to factors such as education, language, childcare, Canadian work experience and credentials. Canada is also witnessing the rise of ‘satellite families’ or ‘astronaut families,’ a testimony to the economic uncertainty faced by racialized immigrants in Canada (Tsang et al., 2003; Waters, 2009). That is, to maintain the family's economic stability while finding suitable work after migration, the family splits geographically, destroying the family system’s fabric. That is, the mother remains with her children in the host country, and the patriarch returns to his origin to continue his career pursuits. 
[bookmark: OLE_LINK1]In many cases, even if IIW find paid work, they still operate within the same gender-power hierarchies, leading to greater dependency and vulnerability. The ideology of male support, underlined by patriarchal and colonial assumptions, is associated with IIW and their country of origin (Jamal, 1998). Eventually, the patriarchal and colonial attitudes that permeate the employers' attitudes influence IIW, who are able to participate only in specific categories of work. Furthermore, in an industrialized country like Canada, the colonialist and patriarchal ideology is employed in categorizing immigrant women into specific economic spaces. This defines the IIW’s job supply and limited access to the labour market and dramatically influences their economic experience in the host country. Therefore, it is necessary to understand that such economic relations embedded in gendered and culturally specific relations offer women of colour  like IIW particular economic roles based on their roles as daughters, wives, and mothers (Jamal, 1998). These uncertainties caused by jobs and financial insecurities after immigration are among the primary reasons for post-migration mental health decline (Ahmad et al., 2005). Many IIW have stated that their health was prioritized less with the rising financial insecurity after immigration, which pushed them to put their health on hold over the welfare of their entire family (Ahmad et al., 2005; Ng-See-Quan, 2005). 
Economic instability and other social factors like family structure and expectations within the host society also influence the lives of immigrant women and their physical and mental health experiences. An Indian woman from a patriarchal family is expected to be a dutiful mother, wife, and daughter-in-law, even while she supports the family economically and experiences the added pressure of helping children retain their native language (Tummala-Narra, 2004). In the host country, along with the burden of playing these predetermined or expected roles, these racialized immigrant mothers also endure instability on the economic front, where they are deskilled and forced into precarious jobs characterized by job insecurity, lower income, and limited upward mobility. They bear a greater share of caregiving responsibility compared to the male members; this proves to be more detrimental to immigrant women's dual responsibility and expectation of both household and paid work. Thus, limited autonomy and financial hardship are detrimental to their physical and mental health (Rao, 2012).
Moreover, social hierarchy and interdependence within the kinship group are essential features of India, which has a collectivist culture where each member's roles, duties and obligations are laid out. For example, in Indian families, the hierarchy is determined by generational status, birth order and gender (Rao 2003). As traditional Indian families tend to be patriarchal with hierarchical relationships between men and women, the extended family and community welfare are often prioritized over the Indian mothers' experiences and ambitions (Rao, 2003). Riaz (2013) talks about the term "Sacrificial motherhood," where the 'good mother' is dedicated to maintaining her household, sacrifices her own needs and desires for the growth of her family, is devoted to her husband and children, and upholds the honour of the family (p.165). Indian women immigrate from a state where motherhood is idealized and revered yet comes with little power or autonomy (Sangha & Gonsalves, 2013). There is glorification without empowerment, and the patriarchal dominant family system defines how a mother should be. The 'Smriti' even prescribes the diet, activities, and actions that the woman should follow to ensure the survival and well-being of the child during pregnancy and infancy (Chaze, 2016). Thus, for these women, resettlement is about adapting to a new life and maintaining lifelong beliefs, practices, and household responsibilities. Hence, the primacy of family comes first, where their sense of obligation is towards the family and the fulfilment of family obligations concerning their roles as wives, daughters, and mothers.
Additionally, SAIW also face many challenges concerning the cultural views of the host country that conflict with their traditional beliefs and values. Berry’s (2005) says that it is particularly common among immigrants who must navigate between their culture and the dominant culture of the immigrated society.  It is important to note here that this is pronounced in the IIM’s experiences as they are expected to preserve their traditional Indian values such as sacrificial motherhood and family honour while also expected adapting to western expectations immediately with very little support (Rao, 2012; Tummala-Narra, P., 2004). This dual role places IIM in a state of psychological liminality; that is, they are expected to adapt to Canadian culture while simultaneously fulfilling traditional roles that resist change, particularly in gendered roles and responsibilities (Rao, 2012; Tummala-Narra, P., 2004). This internal dissonance often leads to identity fragmentation, chronic stress, and emotional exhaustion (Agarwal-Narale, 2019; Bhadha, & Narang, 2002; Costigan & Dokis, 2006). Thus, in this study, it is vital to understand the social system of how gender roles are conceived in the parent culture and re-enacted in IIW families in a society where societal structures are based on western worldviews. 
Immigration, Acculturation and Mental Health in IIM
Acculturative stress, as described by Berry (1997), emerges from the psychological conflict of adjusting to a new cultural environment while experiencing exclusion, discrimination, and cultural dissonance. This is particularly acute for racialized immigrant mothers who experience intersecting forms of oppression in both private and public domains (Yazdani & Doré, 2021). In this context, the compounding stressors faced by IIM are not merely individual struggles but manifestations of broader gender systemic inequities. The intersection of race, gender, and class exacerbates the negative impact of acculturation, particularly for mothers  navigating the double bind of traditional patriarchal expectations and the demands of integration into Canadian society (Tummala-Narra, 2004; Mehrotra, 2016; Guruge & Khanlou, 2022). In addition, the cultural stigma attached to seeking emotional and mental health support which is reinforced within collectivist frameworks that prioritize family honour and self-sacrifice over individual wellbeing (Agarwal-Narale, 2019). This further complicates the process of help-seeking in a western medical model that often lacks culturally sensitive practices and services (Edge & Newbold, 2013; Islam, 2021).
A study by Aisenberg et al. (2007) shows that the depression rate among immigrant women is 17.07% and that 70.5% of women of colour are with children. George et al. (2015) suggest that maternal depressive symptoms increase after childbirth, resulting in serious health issues affecting family status, structure, and functioning. Ahmad et al. (2005) point out that first-generation SAIW underutilize the mental health services provided in Canada due to 'stigma and shame.' They go on to say that, before immigration, SAIW depend on their family and friends for emotional stability against family problems, depression, and discrimination. This lack of family support in the face of unemployment, childcare, acculturative stress and dissonance, macro and micro barriers to accessing health support and language barriers often push these Indian women into social isolation and economic struggle that leads to depression and loneliness. In addition, there is a cultural stigma attached to seeking emotional and mental health support (Agarwal-Narale, 2019). Hence, it is imperative to study the experience of IIW in the specific context of culture, history, gender roles and race and then to adopt a comparative analysis of other Asian women in their respective contexts.
Finally, Canada is experiencing the process of the ‘feminization of migration’ due to a 33% (2006) to 44% (2020) increase among female applicants (IRCC, 2024). In particular, there is an increase in female immigrants entering Canada as economic immigrants or spouses or dependents of economic-class immigrants. This demographic shift underscores the need to reconceptualize acculturation and settlement services through an intersectional lens, recognizing the unique contributions and vulnerabilities of women migrants (Sharma, 2020). More than ever, women are considered highly important in improving the family's lifestyle and economy through direct employment or indirectly supporting the family's finances. However, in the social and political context of immigrant issues, the welfare of these women immigrants seems to be of a low priority, with the argument that they have already achieved social, economic and health equality, resulting in the disappearance of gender-specific programs and agendas (Samuel, 2009). This erasure reflects the assimilationist bias in Canadian immigration and integration policy, which presumes inclusivity yet ignores lived disparities (Abji, 2018; El-Lahib & Wehbi, 2020). The Canadian government has only been minimally involved in charting exclusive services directed to them (IRCC 2021, 2023; Ng, 1988). Only a few statutory services and forms of social assistance fall under the responsibility of provincial governments, which set strict eligibility criteria for accessing those services (Jamal, 1998). In the absence of adequate state support, the burden of acculturative adaptation is shifted onto community based voluntary sectors and informal networks, reinforcing neoliberal models of privatized care and community self-reliance (Kissoon, 2020; Tranjan, 2023). Even today, there is a heavy reliance on voluntary sectors such as family networks and ethnic groups to provide services and information to newcomers. The responsibility for immigrants largely falls under funding voluntary organizations, community resources. This reliance on community-based supports masks structural neglect and contributes to the reproduction of gendered and racialized inequities among immigrant populations particulalr, IIM.
[bookmark: _Toc197429187]Conclusion
Canada’s immigration history is intertwined with the enduring legacies of colonialism, patriarchy, and systemic racism, and these impacts are still experienced today, particularly by IIMs. Due to the demand to assimilate into dominant cultural paradigms, these mothers find themselves pressured to suppress essential aspects of their identity and health. This forced acculturation generates acute mental distress, especially when coupled with language barriers, employment discrimination, and cultural expectations. Their lived experiences are not merely shaped by institutional policies rather it is influenced by their daily struggle to survive trying to by carve out a sense of belonging within a societal framework that has historically excluded and oppressed them. Hence, it is crucial to understand the historical context and its enduring consequences for developing more cultrurally sensitive systems that promote the well-being of all immigrant women, especially those navigating the intersecting dimensions of motherhood, race, gender, and class.
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[bookmark: _Toc197429188]Chapter 3: Theoretical Framework

[bookmark: _Toc194168615][bookmark: _Toc194168697][bookmark: _Toc194169060][bookmark: _Toc194169896][bookmark: _Toc197429189]Introduction

Under the influence of capitalism, immigration and free markets, the current global economy is witnessing a rapid rise in the cultural and economic commodification of women of colour and minorities (Ng, 1986; UN, 2024). This trend is further fueled by the migration of women to first-world countries, driven by the desire to improve their families' lives (Ehrenreich & Hochschild, 2004; Wing, 2000). Despite the increasing presence of women of colour in North America, Wing (2000) highlights that 'existing legal paradigms under U.S., foreign, and international law [that] have permitted women of colour to fall through the cracks becoming literally and figuratively voiceless and invisible' (p. 2). However, critical race feminism (CRF) has emerged as an empowering academic tool, placing the experiences of women of colour at the center of the study to identify gaps and formulate solutions and policies through critical analysis (Wing, 2000). 
[bookmark: _Toc194168616][bookmark: _Toc194168698][bookmark: _Toc194169061][bookmark: _Toc194169897][bookmark: _Toc197429190]The Transformative Influence of CRF in this Study

Emerging during the third wave of feminism, CRF derived certain aspects from critical legal studies, critical race theory (CRT), and feminist law (Wing,1997). As a dynamic offshoot of CRT, CRF acknowledges the intersectionality of the various oppressions based on race, class, gender, and sexual orientation in any given social situation faced by 'women of colour' (Crenshaw, 1989; Wing, 1997). Like CRT, CRF focuses on issues of power and oppression along with the feminist theory at its core. At the same time, unlike CRT, which is often dominated by the experiences of males, CRF focuses on women of colour's experiences when interacting with a system riddled with white male patriarchal values and racial oppression ideologies (Evans-Winters & Esposito, 2010; Wing, 1997). It is also fed by various feminist theoretical scholarships, mainly Black feminists and multidisciplinary scholars like Patricia Hill Collins, Bell Hooks, Chandra Mohanty, Jacqui Alexander, Angela Davis, Cherri Moraga, Gloria Anzuldúa, and Audre Lorde (Berry, 2014). 
Richard Delgado, one of the forefathers of CRT, coined the term "critical race feminism" and described it as a "theoretical framework or prism with which to view women of colour" (Wing, 2007, p.1). He further contextualizes CRF as a theory that "scholars of colour" used to examine the "intersection of feminism, sexual orientation, and critical race theory," but also to examine "issues of intersectionality...[as] relations between men and women of colour, sterilization of black, Latino, and Indian women, and the impact of changes in welfare, family policies, and child support laws” (Wing, 2007, p. 83). Also, CRF continues to be informed by experiences involving race, class, and gender essentialism in the research literature regarding sexual harassment, employment law, domestic violence, immigration, and criminality (Wing, 2003). It continuously engages with the social, political, psychological, and economic rights of immigrant women who are violated and victimized in Western society. It acts as a praxis that connects theory and scholarship and calls attention to the voices of marginalized women by addressing the ‘multiplicative identity’ or ‘multiple consciousnesses’ (Wing, 2000). Multiplicative identity or multiple consciousnesses refers to the experiences of women living at the margins of society and the oppressions they face due to their intersecting identities of race and gender. Consequently, CRF acknowledges that women of colour need to find their distinct voices in the presence of the hegemonic dominant master narratives. Thus, operating at the nexus of race and gender, CRF is defined "as a body of writing that attempts to integrate the way race and gender function in structuring social inequality” (Dua, 1999, p.50).
CRF has several fundamental principles, but this study focuses on three of its significant tenets and highlights the experiences of the most vulnerable, oppressed, silenced, and chronically traumatized population of immigrant mothers while investigating modes of moving them from the periphery to the center of the host society. The first CRF tenet central to this study is anti-essentialism, which recognizes the multidimensionality of women of colour regarding gender, culture, religion, language, race, ethnicity, and so on (Berry, 2014; Wing, 1997). By acknowledging the multidimensionality of women of colour through CRF, I recognize the varying nature of the experience of self and disregard the monolithic discourse of universal women of colour. Popularized by Crenshaw, the second tenet is intersectionality. I can address the convergence of varying aspects of these immigrant mothers’ identities, such as race, gender, religion, sexuality, nationality, and ethnicity to influence the nature of their dialogues, help-seeking patterns and experience of self. The third tenet of CRF that is used overwhelmingly in this study is the storytelling/counter-storytelling mode by adopting a Global South Indigenous methodology against the hegemonic master narratives that echo the whiteness embedded in the political, social, and economic systems (Berry, 2014).

[bookmark: _Toc194168617][bookmark: _Toc194168699][bookmark: _Toc194169062][bookmark: _Toc194169898][bookmark: _Toc197429191]Anti-Essentialism

Although it has feminism at its core, CRF critiques the feminist notion that dominated the White women’s liberation movement in the 1970s that echoed an “essential voice… that all women feel one way on a subject” (Wing, 2007, p.2). This dominant feminist notion that masquerades as a representation of all women is, in fact, representative of white, middle- or upper-class women. Harris (1990) also notes that the work of feminist legal scholars such as MacKinnon and West relies heavily on “gender essentialism…. the notion that a unitary, ‘essential’ women’s experience can be isolated and described independently of race, class, sexual orientation, and other realities of experience” (p.585). She notes that this gender essentialist feminist notion privileges white women by silencing the voices of Black and other women of colour.
Hence, CRF challenges this liberal feminist notion of universal sisterhood and the assumption that the experiences of white women and women of colour are the same (Evans-Winters & Esposito, 2010; Shih et al., 2019). It constitutes “a race intervention in feminist discourse, in that it necessarily embraces feminism’s emphasis on gender oppression within a system of patriarchy” (Wing, 2003, p.7). It argues that traditional mainstream feminism has paid insufficient attention to the oppression faced by the Black community and women of colour by the Western ideologies held by white men and women.
Furthermore, CRF moves beyond the limiting Black–White dichotomy and accounts for the multiple and fluid processes of identification and affiliations an individual may have with various communities (Hua, 2003). It places a great value on anti-essentialism, not by replacing one voice or experience with another but by highlighting complexities and struggles between the various voices and experiences. Thus, anti-essentialism unpacks the notion of understanding how "women of colour face multiple discrimination based on factors, including but not limited to race, gender, class, able-bodiedness, and sexuality” (Onwuachi-Willig, 2006, p.733). Consequently, in this study, CRF exposes how various identities, such as race, gender, and class, interact within a white male patriarch colonial system and influence the experiences of these women of colour, making them distinct from those of both men of colour and white women.
Further, by having anti-essentialism as one of my study’s core tenets, I emphasize the socio-economic concerns of these immigrant mothers from racial and ethnic minority communities who are also disproportionately poor, thereby influencing their emotional health and health-seeking patterns (Wing, 2003). Also, with CRF’s anti-essentialist standpoint regarding the experiences of women of colour, I argue that race and class produce different experiences unique to these immigrant mothers (Berry, 2009; Wing, 2007). This study fervently supports the significance that people within the same racial or cultural group can have very different experiences and social identities (Harrell & Pezeshkian, 2008). It recognizes that a person belongs to many social groups at once, for example, like being a woman, an immigrant, a worker, and a mother and these parts of who they are all shape their life in unique ways. This challenges the old belief that everyone in a racial group is the same or that people only have one main identity (Harrell & Pezeshkian, 2008).  It focuses on analyzing, deconstructing, and transforming the relationship between racism, gender, and power by placing them in a broader socio-economic spectrum and historical context (Delgado & Stefancic, 2001). It validates that these immigrant mothers, even if they are from the exact same geological location, undergo different experiences based on differences in race, class, socio-economic status, language, and culture (Hua, 2003). For example, the lived experiences of Indian immigrant mothers (IIM) cannot be understood if their race and gender are looked at separately. Moreover, even though IIM come from similar cultures, languages, geographical positions, and political and social institutions, they do not always experience their identities similarly. 
As a theoretical framework, CRF assists women of colour, particularly IIM, in delineating “their multiple identities, (and) examine how those identities intersect to privilege or lead them to face discrimination, and then design multidimensional programs that would enhance their life situations” (Wing, 2000, p.8). It speaks to the increasing number of immigrant and refugee women communities known or assumed to be survivors of psychological, social, and political trauma inflicted by colonial and patriarchal ideologies (Lewis, 2003; Moio, 2006). For instance, for an IIM, her nationality might not be central to her identity in her home country; however, the same national identity may take the central focus of her identity in the host country, Canada, which may privilege her or place her at risk of discrimination. Additionally, a transnational immigrant woman holds two nation-state identities, follows two sets of family values (home and host country), and may be a caretaker and breadwinner across borders (Furnham et al., 1993). Moreover, an Indian immigrant woman’s identity is shaped by the intersection of multiple social identities such as motherhood, ethnicity, gender, religion, race, class, language, and marital status. These overlapping identities carry distinct meanings and often result in layered forms of marginalization. Understanding identity in this way is essential to this study, as it highlights how Indian immigrant mothers' lived realities are deeply influenced by these intersecting identities. Hence, by adopting Critical Race Feminism (CRF) as both theory and praxis rooted in feminist and anti-essentialist frameworks this study acknowledges and explores the complexities and multi-dimensionalities of identity that IIM’s embody as they adapt to life in Canada. 
[bookmark: _Toc194168618][bookmark: _Toc194168700][bookmark: _Toc194169063][bookmark: _Toc194169899][bookmark: _Toc197429192]Intersectionality

Intersectionality dominates CRF because it is vital to look at intersectionality to understand anti-essentialism more clearly. Coined by Crenshaw, intersectionality recognizes that a woman has multiple ways of being and experiences that intersect. Crenshaw (1991) further states that one's intersectional identities, particularly gender and race, intersect and respond to each other, and women of colour are oppressed within both discourses. Intersectionality acknowledges that "each facet of a person shapes the other facets, so individuals in the same 'social group' will have both similarities and differences with others in the group; oppression (and privilege) of members of a group will be shaped by and work through individuals' other facets" (Garry, 2008, p.611). Thus, intersectionality is defined as "the examination of race, sex, class, national origin, and sexual orientation, and how their combination plays out in various settings" (Delgado & Stefancic, 2017, p. 58).
Consequently, as Crenshaw asserts, my study attests to the notion that “to understand the distinctive, the anti-essentialist plight of women of colour, you must look at the intersection of their race and gender" (as cited in Wing, 2007, p.2). Once seen as discrete categories of racialized  groups' identity, this study acknowledges that race, class, gender, age, nationality, language, ethnicity, etc., interact with each other and accurately echo the experience of these immigrant mothers’ positions in the larger Canadian society (Berger & Guidroz, 2009). As explained by CRF, here, I recognize that "gender cannot be used as a single analytical frame without also exploring how issues of race, migration status, history, and social class (that) come to bear on one's experience as a woman" (Samuels & Ross-Sheriff, 2008, p. 5). Moreover, having CRF as my theoretical framework, I focus on the numerous overlapping and reinforcing oppressions, such as colonialism and patriarchy, that immigrant women experience and the oppression they face as racialized individuals and as mothers (Samuels & Ross-Sheriff, 2008). These interlocking systems of oppression are deeply connected to how IIMs construct and negotiate their identities. In the context of immigration, identity is not fixed or singular; rather, it is constantly shaped and influenced by the intersecting factors of race, motherhood, gender, class, language, religion, and immigration status. For instance, a woman’s national or ethnic identity might not have been central in her home country, but in Canada, it can become a dominant identity that exposes her to discrimination. Another layer of complexity is, as IIM navigate the tensions between maintaining cultural values from their country of origin while adapting to new societal norms and expectations. This dynamic process impacts their sense of self, belonging, and social positioning.
Hence, identity in this study is not just about personal self-definition but is intimately tied to systemic structures and lived experiences. CRF allows for a nuanced understanding of these identities by rejecting essentialist notions of woman instead it recognizes the multiple, shifting, and also contradictory realities that shape the lives of IIM. Understanding identity in this way is key to unpacking their experiences. 


[bookmark: _Toc194168619][bookmark: _Toc194168701][bookmark: _Toc194169064][bookmark: _Toc194169900][bookmark: _Toc197429193]Counter – Storytelling

CRF is interested in understanding how domestic and international legal and social policies concerning welfare, education, health, childcare and custodial rights, domestic violence, immigration, and family policy assist or oppress racial and ethnic women (Few, 2007). CRF is also interested in how these themes are researched and expounded using critical and revisionist lenses that address the social justice agenda (Wing, 2000). It is attentive to activist research by encouraging research methods that foster political, social, or economic transformation that benefits the community. It is an instrumental tool in guiding research investigating the experiences of historically marginalized communities (Evans-Winters & Esposito, 2010). Specifically, CRF places women of colour at the center rather than the margins of its discussions, research, and praxis of lives as they co-exist in the dominant culture (Few, 2007). It offers a critical lens and acts as a theoretical framework that not only focuses on including marginalized communities' voices but also addresses the socio-economic, health and political injustices that are not widely explored in CRT (Evans-Winters & Esposito, 2010). Specifically, in health research, CRF questions the production of health inequities caused by disparities experienced by a person of colour (Clark & Saleh, 2019). 
CRF is committed to collective knowledge and prioritizes the inclusion of marginalized experiences and voices. A significant number of CRF studies are shifting their focus to the subjugation of people of colour by colonization, racism, sexism, homophobia, and globalized labour exploitation (Razack et al., 2010). It acknowledges the historical exclusion of racial and minority communities' experiences by dominant communities to legitimize their power (Evans-Winters & Esposito, 2010). The primary objective of CRF is to illuminate the voices of women of colour and construct counternarratives, highlighting their unique experiences influenced by multiple intersections (Clark & Saleh, 2019). To ensure their voices are heard, the CRF framework advocates for non-traditional data collection methods such as life narratives, poetry, fiction, and revisionist histories, which are central to women of colour (Wing, 2000).
Consequently, this study echoes that sentiment by adopting a non-traditional methodology, the exposition of a common art form, ‘Kolam,' unique to Indian tradition to communicate the vital notions of socio-economic justice. This old tradition is central to Indian women, as it allows them to talk about their stories, hopes and experiences. Moreover, this methodology that emulates their cultural value will assist academia in understanding the IIM community’s distinctive voices. This will allow IIM to speak about their unique experiences and oppression from their point of view as well as allow space for “other” voices and avoid essentializing experiences.
In her introduction, Wing (2007) poignantly insists that CRF scholars focus on two central questions that guide the theory's ongoing contributions and development: "What is the legal status of women of colour, whether they are minorities within the United States or Europe or part of majority cultures in the developing world" and "what can this focused theoretical framework do beneficially to affect their plight?" (p.1). With this distinct theoretical perspective, this research focuses on the real concerns of immigrant mothers in the community by demarginalizing them by focusing on the facets of socioeconomic discrimination and health access (Berry, 2009). Thus, this study inches toward this goal by (1) placing the IIM community at the center by including their voices in the study rather than at the margins and (2) recognizing the anti-essential and intersectional nature of various identities of the IIM community shaping their pre- and post-immigration experiences, and (3) finally, this study methodologically adopts non-traditional data that echoes IIM’s realities and reflects their culture. 
[bookmark: _Toc194168620][bookmark: _Toc194168702][bookmark: _Toc194169065][bookmark: _Toc194169901][bookmark: _Toc197429194]Framework-Informed Research Questions

IRM and CRF illuminate the voices and perspectives of marginalized women by focusing on the race, class, and gender inequalities that have contributed to existing inequity in socio-economic institutions. Both emphasize collective knowledge and including the experiences and voices of the marginalized while transitioning the focus to how people of colour are subjugated by colonization, racism, sexism, and globalized labour exploitation (Razack et al., 2010). They offer a critical lens that focuses on the inclusion of these marginalized community's voices and addresses the production of health inequities caused by socio-economic disparities. Hence, I am attentive to adhere to an encouraging research method that fosters political, social, or economic transformation by placing these women of colour at the center rather than the margins of its discussions, research, and praxis of lives as they co-exist in the dominant culture. 
Accordingly, in this study, donning a gendered lens, CRF supports IRM by highlighting the importance of the multiplicity and intersectionality of the IIM identity by theorizing ways to understand and highlight the socio-economic status quo influenced by colonial and patriarchal structures and institutions. Thus, the easy verbalization of traumatic experience and the destabilizing power focus of CRF cohabit in my Global South indigenous arts-based research methodology. 
Consequently, for the participating mothers’ voices to be heard  through the exposition of a common art form, I adopted ‘Kolam,' unique to Indian tradition that vehemently resonates with the IIM community’s culture. It is through this old tradition that my IIM speak about their stories, hopes and experiences. Moreover, this methodology that emulates their cultural values will assist academia in understanding the IIM community’s distinctive voices. Also, this will reinstate and validate the different ways of knowing through knowledge co-production and empowering my community to self-mobilize.
          Further, this visceral art form is significant to Indian women as it reveals the women's needs and wants. Colour symbolism is an essential element of Indian culture, as through colour, these women often express emotions spontaneously every day. Colour carries cultural and religious connotations in India; for example, blue embodies the emotions of love and joy, green denotes prosperity, and orange represents spirituality and luck. Using this form of visual art representing the unique culture of India and specific to Indian women recognizes the conscious and unconscious internalization of the intersecting nature of oppressions of gender, religion, race, class, and literacy during immigration and its effect on these women’s emotional health. Here, I want to acknowledge that the knowledge generated is more than limiting, and arts was a better window than words. Through this methodology, the struggles of these women are seen, felt, and experienced better. It embodies the collective characteristics of these immigrant mothers’ knowledge, experience, struggles, and conviction to be treated as equals. Through this process, these women are empowered through the shared research process by instilling the 'collective' consciousness as this allowed IIM to speak about their unique experience and oppression from their point of view but also allowed space for “other” voices and avoided essentializing experiences (Wing, 2000, p.2). 
        With CRF as its theoretical framework, this methodology effectively aided me in exploring the study’s following research questions:
· How do economic stressors in the context of employment, child care, deskilling, income quartile and education affect the emotional well-being of the IIMs in Canada?
· How do social stressors in the context of family separation, social isolation and language affect the emotional well-being of IIMs? 
· What is the significance level of the impact of the social and economic stressors on the emotional well-being of IIMs?
· How do these women internalize and respond (manage, subvert and resist) to the conditions and impacts of the socio- economic and acculturation stressors?
[bookmark: Inviting_narrators_(Recruitment)][bookmark: _bookmark19]This Global South Indigenous arts-based methodology includes the marginalized sect and resonates with the economic, social and cultural reality of the Indian immigrant women community in Canada. With CRF offering a critical lens, this methodology deviates from being extractive and empowers the IIM community by effectively capturing IIM’s emotional well-being during and after immigration. 


[bookmark: _Toc194168621][bookmark: _Toc194168703][bookmark: _Toc194169066][bookmark: _Toc194169902][bookmark: _Toc197429195]Conclusion

	Wing (2003) says that with CRF as a theoretical framework, researchers can situate themselves, speak of their own experiences, and offer a shift in consciousness through personal narrative in research and law. This importance of dialogue and education is exemplified by Wing's (2000) assertion that the contribution to Japanese women's literature by Taime Bryant, a UCLA lawyer, and Kiyoko Knapp, a Japanese immigrant legal scholar to the USA, "cannot be from the same perspective" (p.3). Delgado & Stefancic (2001) further stress that Black, Indian, Asian, and Latino writers, researchers, and thinkers need to highlight their community's historical experiences to their white counterparts. Bound by this concept, CRF urges researchers to recount their experiences and apply their unique perspectives to assess master narratives. As a member of the IIM community and a researcher, the CRF theoretical framework speaks in a language and dialect I can truly hear and understand. It will orient this research toward a non-essentialist approach to the IIM community in Canada. Finally, in this research, CRF becomes an avenue for dialogue where the IIM community and I, as a researcher, can engage and be involved in the education and learning process.
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[bookmark: _Toc197429196]Chapter 4: Methodology

“Every morning, I grew up witnessing my neighbours and the helpers welcoming the dawn by eliciting blessings through this ephemeral art of Kolam.”
· Pandian, 2024
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This chapter provides an in-depth overview of the methodology I employed in this research on Indian Immigrant Mothers (IIM) in Canada. The primary aim of this chapter is to outline the approaches, methods, and analytical frameworks that guided my exploration of the lived experiences of IIW, centering their voices and stories in the research process. The chapter begins by explaining the logic of inquiry, establishing the philosophical and theoretical foundation that underpins the study. I then introduce the Indigenous Arts-Based Research Paradigm and Global South Indigenous Methodology, illustrating how these approaches informed and guided my work. Following this, the chapter further delves into the specific research design, emphasizing the use of Kolam, a South Asian Indigenous methodology and an in-depth interview process adopted to engage with the mothers. 
Subsequent sections provide a detailed explanation of how data was gathered through culturally grounded and participatory methods, followed by insights into the data analysis process. Finally, I also discuss the ethical considerations involved in respecting participants' autonomy and confidentiality. 
[bookmark: _Toc197429198]Logic of Inquiry 
[bookmark: _Toc197429199]Background
To begin, I explore the conceptualization and thinking about the Global South Indigenous arts-based research method within the converging points that define the narratives of Indian motherhood. Taking up Chambon’s (2008) perspective of social work, we need “alternative ways of questioning and representing, no less reasoned but in a non-rationalistic perspective” (592). Social work research requires tools that enlarge the conceptual umbrella of research and resort to research paradigms that counter the dominant representative forms manufactured by colonialism, capitalism, and neo-liberalism (Barone & Eisner, 2011). To do so, I have engaged with an alternative non-discursive precolonial visceral art paradigm specific to Indian women, called Kolam or Rangoli, to assuage power relations and acknowledge diverse cultural knowledge (Chambon, 2008). Most importantly, through this art modality, I was able to “dissolve the person-society split that is pervasive in the field” (Chambon, 2008, p. 600). This Global South Indigenous art-based method positioned me to address the power differences implicated in research and successfully navigate the researcher/marginalized community binary.
[bookmark: _Toc194168626][bookmark: _Toc194168708][bookmark: _Toc194169071][bookmark: _Toc194169907][bookmark: _Toc197429200]Indigenous Arts-Based Research Paradigm

	Smith (2012) states that on Indigenous subjects, research done by and for Western educators has always been historically linked to Western imperialism and colonialism. Indigenous people’s stories and experiences were told by outsiders in academia, leading to misrepresentation and denying them the right to self-determination (King, 2003; Sylvester et al., 2020). In the world of academic research and knowledge production, the absence of marginalized communities' voices is acute and alarming, as scientific research methodology is employed without critical reflection (Kovach, 2010). Its role and foundational belief is in the perpetuation of a universal truth that applies to all, irrespective of culture, language, gender, religion and so on. The overwhelming positivist presence in knowledge production and the exploitative nature of research challenged the dominant research paradigm in social science. As a result, toward the end of 1970, the research realm witnessed the emergence of three distinct paradigms: the positivist, interpretative, and critical approaches to research (Kemmis, 2001). 
	Of these three research paradigms, critical research rooted in social justice principles is now well-established in social work (Denzin, 2015). Critical research now contributes to social work by acknowledging and addressing power differences in research. It uses research to locate areas for change and activism, brings forth the voices of the oppressed, and initiates changes in the understanding of diversity. Critical research has incorporated emancipatory methodologies such as feminist, participatory, and indigenous methods (Kovach, 2010). Though these methodologies are distinct, they converge when research "seeks to counter the epistemic privilege of the scientific paradigm" (Kovach, 2010, p.30). At present, Indigenous methodologies are gaining momentum in academic institutions because Indigenous research scholars in the Global North are credibly demonstrating that Indigenous values and principles in research can aid academia by addressing the dark colonial history of misrepresentation and the marginalization of Indigenous communities (Kovach, 2010). These scholars are creating new spaces from which resilience and resistance emerge against the Western scholarship that asserts ownership of Indigenous knowledge and denies the right to self-determination (Smith, 2012). Thus, Indigenous methodologies not only counter the epistemic injustice but also as a form of epistemic justice.  
Likewise, guided by Indigenous values, my methodology represents the participants’ community, culture, and social and economic realities, allowing the survival of identities and individual and community healing. Through my Global South Indigenous art-based methodology, I argue for the reassertion and rebuilding of their traditional knowledge and unique experiences through their own voice. My methodology resonates with IIM communities' beliefs, values, and sacred traditions, and acts as a form of practice for articulating their life. Also, this methodology echoes Smith’s (2012) remarks on how Indigenous methodologies approach cultural protocols, values, and behaviours as an integral part of the research. It urged me to align my research with its principles of “the transformative nature of research, the sacredness and the responsibility of maintaining personal and community integrity, and the recognition of languages and cultures as living processes” (Weber-Pillwax, 1999, p.32). 
Moreover, the agenda of my research is to decolonize, mobilize, and work to heal the community of immigrant mothers from the effects of colonization and patriarchy. Hence, this project focused on a methodology that resists colonial philosophies by centering the voices of knowledge production to the participating community. Here, I ardently believed that an arts-based methodology that reflects their way of knowing would bring forth their voices against the dominant master narratives. Further, I trusted that creative art practices aided my research in moving toward decolonization and elicited community participation more effectively.
Furthermore, my arts-based methodology acknowledges experiential knowledge told through narrative and imagery and encourages relationship building, the Indigenous way of knowledge creation, capacity building, and community action. Thus, the core of my arts-based methodology was defamiliarizing dominant knowledge and opening space for critical dialogue by creating holistic and evocative knowledge (Hammond et al., 2018). Hence, by adopting an Indigenous way of knowledge production, I attest to an epistemological position that differs from Western philosophical thought and ways of knowing. Also, the knowledge emerges from relationships and experiences with the lands where these mothers were born and the lands they immigrated to (Smith, 2012; Wilson, 2001). 
[bookmark: _Toc194168627][bookmark: _Toc194168709][bookmark: _Toc194169072][bookmark: _Toc194169908][bookmark: _Toc197429201]Global South Indigenous Methodology 

	Even though most Indigenous research studies are undertaken by scholars from Global North countries like Australia, New Zealand, the USA and Canada, the continuous resistance to colonialism, imperialism, and neoliberalism has also triggered Indigenous voices from the South to call for the decolonization of research (Collin et al., 2018; Sylvester et al., 2020). For example, Mukherji (2005) argued against the assumed universal claim of Westernized social science research methodologies in South Asia. Latin American and African Indigenous and non-Indigenous scholars engage in and encourage a growing dialogue on decolonizing academia (Chambers et al., 2018; Mugwinin 2016; Zevallos, 2024). For instance, the African diaspora has experienced exponential growth in Indigenous studies, identifying and highlighting how hidden Western discourses may influence and distort Indigenous research. Mugwinin (2016) and Chambers et al., (2018)  notes that in the Global South, particularly in the African context, Indigenous researchers constantly reflect on the value of Indigenous studies and approaches that will positively impact Indigenous people’s health outcomes  (Chambers et al., 2018; Ibrahima & Mattaini, 2019; Mugwinin 2016). Thus, the Global South is experiencing a growing theoretical and conceptual discussion about indigenous knowledge and methodologies reflecting local knowledge and values.
	More importantly, in South American Indigenous academia, De Santos (2015) has called for an “ecology of knowledges” that recognizes the importance of the redistribution of power to non-Eurocentric forms of local wisdom and acknowledges the need to hear from voices that are historically and presently oppressed by colonialism and imperialism (p.27). He refers to this as “non-extractivist" methodologies that collaborate actively with social struggles using "methodologies of knowing with" and "being with" (p.27). It opposes the traditional, Eurocentric approaches that "know about" and that "extract information from others, turn this information into knowledge," which misrepresent, objectify, and essentialize Indigenous communities (Santos, 2015, p.27). For example, Joffre-Eichhorn (2017, p.11) talks extensively about how the Memory Boxes initiative, an example of “Epistemologies of the South,” has impacted Afghanistan's struggle for social and cognitive justice. He talks about how this non-extractivist, non-Eurocentric, decolonizing methodology from the South engaged with the “hidden and deep sources of the emergent collective power” of the Afghan people and resulted in the birth of true knowledge and activism (p.11). 
Also, Indigenous researchers and activists from the South resist, through their pioneering academics, Western and colonial researchers’ claims of ownership of Indigenous knowledge, especially knowledge from the South. For example, in 1995, Indian (South Asia) Indigenous medicinal knowledge of turmeric and neem was misappropriated and patented by the University of Mississippi and the Department of Agriculture, USA. The patent was later revoked due to a protest by Indian Indigenous activists and the Indian government. Such colonial tactics and actions of European imperialism of Indigenous knowledge are now being resisted by Indigenous researchers and activists from the Global South who are asking, “Whose knowledge is this? Who is acknowledged to know? And who is not?” (Kilomba, 2008, p.27). Nevertheless, despite this dynamic academic dialogue, fewer studies are available that examine how Indigenous methodologies are applied in the Global South. Hence, one of my goals is to acknowledge that this research, which adopts a Global South Indigenous methodology, would add to the Global South Indigenous research literature, particularly highlighting these invaded women's colonial and patriarchal experiences. 
Finally, as Indigenous academics recognize the Indigenous community as a global heterogeneous group, my research intends to avoid essentializing the participants' experiences (Cunneen et al., 2017; Mallon, 2020). As noted, most Indigenous research studies come from the Global North; however, there is a growing theoretical and conceptual discussion about Indigenous knowledge and methodologies concerning the Global South (Castellano & Reading, 2010). Consequently, to avert any confusion concerning the terminology, I have termed this methodology South Asian Indian (SAI) Indigenous methodology.

[bookmark: _Toc194168628][bookmark: _Toc194168710][bookmark: _Toc194169073][bookmark: _Toc194169909][bookmark: _Toc197429202]Theoretical Underpinnings

Indigenous methodologies and feminism converge in their fight against the oppression and misrepresentation faced by marginalized communities due to colonization and patriarchy (Johnson, & Madge, 2016). Both contest that patriarchy and colonialism are mutually exclusive phenomena but emphasize that they are co-constitutive and must be addressed concerning each other (Olsen, 2017). They further address colonial violence and the patriarchal power operating in the socio-economic and political institutions that produce inequity through exclusion, dominance, and subordination. Also, both approach the knowledge production process and its critical analysis by recognizing embodied experience and are against the essentialization of experiences (Nemani et al., 2023). Both acknowledge and fight for marginalized voices to be heard and their knowledge to be accounted for. Finally, Indigenous research methodology (IRM) and feminist ideologies converge in how they are redefining issues, acknowledging the diversity of experience, and reclaiming knowledge and experiences. Thus, feminism and IRM are unarguably a starting point in research against colonial and patriarchal ideologies by exploring their current, ongoing impacts in creating power dynamics and knowledge production (Chilisa, 2012). 
However, Olsen and Lovett (2016) state that while IRM opposes Western knowledge and its hegemonic master - colonial narratives, it does not give enough critical attention to gender. Although it is placed along the lines of postmodern, post-structural, and feminist techniques, IRM is connected to gender as only a relational oddity or character. Hence, Smith (2012) stresses the need for the inclusion of feminist perspectives in IRM and states that the critical issue “is the restoration to women of what is seen as their traditional roles, rights and responsibilities” (p. 152). Building on this argument, Arvin, Tuck, and Morrill (2013) emphasizes that integrating feminist theory into IRM not only reclaims the cultural and social contributions of Indigenous women but also challenges the patriarchal and colonial frameworks that have historically marginalized their voices. For instance, feminist scholars argue that decolonizing research requires a reexamination of power dynamics within academic inquiry, ensuring that research practices are both inclusive and transformative (Davis, 2014; Hill, 2016). This implies that researchers, when forming the basis of the IRM, should recognize women's defined roles, rights, and responsibilities in their community (Olsen & Lovett, 2018). This is because knowledge production is socially situated, reflecting different political and socio-economic realities experienced by marginalized women; as such, it cannot be studied through a patriarchal conceptual framework. Consequently, when integrating my Global South Indigenous research into feminism, gender was central to the design of questions, terms, and theoretical premises. 
Additionally, as Olsen and Lovett (2016) note, both my Global South Indigenous arts-based methodology and Critical Race Feminism (CRF) share a commitment to decolonization, self-determination, storytelling, knowledge ownership, and critiquing colonial and patriarchal structures. For this study, I focus on three core tenets where Indigenous Research Methodology (IRM) and CRF converge: intersectionality, anti-essentialism, and counter-storytelling.
CRF, grounded in Crenshaw’s (1991) intersectionality, emphasizes that identities like gender, race, and class do not exist in isolation but intersect to shape lived experiences. IRM similarly recognizes how violence and oppression are embedded within gendered, spatial, and historical contexts (Clark, 2016). Together, these frameworks urge me to analyze power and privilege across individual, structural, and community levels (May, 2015). With anti-essentialism as a foundation, this study critiques homogenized representations of women’s experiences by acknowledging diversity within the IIM community, shaped by race, class, language, and other factors (Hua, 2003). I draw on precolonial Indian art passed through generations to challenge dominant narratives and reflect unique embodied experiences. Lastly, CRF’s tenet of counter-storytelling guides my use of Kolam, which is a traditional Indian art form as a culturally grounded, non-traditional method. Kolam becomes a tool for IIM to share their stories on their own terms, affirming their voices while resisting homogenization (Wing, 2000)

[bookmark: _Toc194168629][bookmark: _Toc194168711][bookmark: _Toc194169074][bookmark: _Toc194169910][bookmark: _Toc197429203]Research Design

[bookmark: _Toc194168630][bookmark: _Toc194168712][bookmark: _Toc194169075][bookmark: _Toc194169911][bookmark: _Toc197429204]Kolam – a South Asian Indigenous Methodology 

“One chooses and translates a part of one’s past to make it present to oneself and maybe to others. One comes face to face with it sometimes in faraway places, as I did”
 – Ramanujan 1985, XVii.
[bookmark: _Toc197429205]Context
Indian women in ancient India were associated with several ceremonies marking rites of passage—birth, puberty, marriage, and death (Mitter, 2001). The goddess was the central figure in tribal society, and rituals were performed for and by her (Mitter, 2001; Ramaswamy, 2019). Also, the mothers took pride in teaching their daughters these rich arts to ensure their continuity (Mitter, 2001). Regardless of their position in the community, women were expected to be well-trained in dance, singing, needlework and painting. Also, in the matriarchal tribal society, women used their bodies as a 'site for artistic decoration’ by adorning themselves with elaborate, well-defined silver headdresses, cowrie shell ornaments, and wooden ceremonial masks during dance rituals. The women of the 'warli tribe', for example, practiced painting the walls of their wedding chamber with rice paste and red ochre to celebrate their marriage. Symbolic rites and traditions accompanied the painting process (Mitter, 2001). 
However, during the colonial rule in India, the tribal community could preserve their artistic traditions only until their land was exploited for economic ends by the colonial rulers (Mitter, 2001). The ephemeral tribal arts that did not conform to colonial and patriarchal standards started disappearing from tribal traditions and art. Even though a few tribal art forms flourished, tribal artists increasingly incorporated Victorian illusionist artistic demands and modern techniques to satisfy British Raj trade demands (Mitter, 2001). One tribal female artistic ritual that survived colonial oppression and Western industrial art demands is floor painting (Mitter, 2001). This form of floor painting is a variant of the neolithic Indian art style called ‘Caukat’ that depicts the earth's four corners through geometric shapes and scenery (Mitter, 2001). The floor painting is referred to by various terms: ‘Kolam’ in Tamilnadu, ‘Alpana’ in West Bengal and ‘Rangoli’ in Maharashtra (Mitter, 2001). Here, the history of floor painting is traced through the history of Kolam because its written literature and oral knowledge of it are more accessible. Additionally, I, a South Indian Immigrant mother and researcher, have embodied experience in this daily art ritual. 
The word ‘Kolam’ means “beauty”, “form”, “play”, “disguise”, and “ritual design” in the South Indian classical language Tamil, and its history goes back to the Sangam age (Nagarajan, 2019). Though there were many references to the word ‘Kolam’ in Sangam literature, there is little to no further information on this art form. However, in the 9th century, the Tamil medieval woman saint and poet Antal discussed Kolam in detail as a divine ritual. Hence, she is believed to be the creator of this visceral art form through oral histories passed down through generations (Nagarajan, 2019). Also, thirteenth-century Tamil literature on temples describes Kolam as a domestic routine and honourable task through which the temple women were tasked with depicting the flourishing kingdom and their king (Nagarajan, 2019). Thus, it can be understood that it is not a recent phenomenon but a ritual that has existed for over two thousand years. 
[bookmark: _Toc194168631][bookmark: _Toc194168713][bookmark: _Toc194169076][bookmark: _Toc194169912][bookmark: _Toc197429206]Kolam Through the Indigenous Lens

As noted earlier, Indigenous ways of knowledge differ from the Western positivist approach to knowledge. They emerge from nature, art, and religion and approach knowledge as an embodied experience and view knowledge and its production as dependent on relationships and connections to living and non-living beings. Being cultural and expressive of the vocabularies of the body through bodily movements and gestures, Kolam vehemently echoes this principle of Indigenous belief in knowledge and its production (Nagarajan, 2019). Kolam is a cultural construction holding a plethora of knowledges specific to women. The learning of Kolam has never been institutionalized in the sense that it is not owned or governed by rules but learnt through listening, witnessing, and experiencing the art of older women. It is knowledge passed on from mother to daughter, aunt to niece, grandmother to granddaughter or from an older woman to a young girl. The knowledge here is decentered; knowledge of Kolam and the knowledge created through Kolam is not limited to the privileged few. Instead, it is a gift from the woman to the whole community and a ‘traditional vocabulary’ that denotes the women’s journey of self and culture toward understanding the world (Nagarajan, 2019). Indian Indigenous  peoples believe in the relationship between people, the land, and the spiritual world, and Kolam touches upon women's daily lives, from the practical to the mythological. Every morning, I grew up witnessing my grandmother and the helpers welcoming the dawn and eliciting blessings through the ephemeral art of Kolam. It is through this art that women’s everyday realities are communicated to the land and the community. Even in Indian rural communities, we can still witness Indian women inviting Lakshmi, the Indian indigenous goddess of wealth and good luck, and asking forgiveness from the earth goddess Bhudevi for walking on her. 
As artistic ritual work, Kolam is the geometric painting of concentric squares, interlocking triangles, and a never-touching labyrinth of lines that circle a series of dots, or figurative designs of peacocks, a dancer in blue and bright yellow using powdered rice. Through Kolam, the Indian woman creates a visible sacred space that holds her ‘Sakti’ or the power of her hands, which passes on to the land and the anonymous body through the feet (Nagarajan, 2019). Additionally, the rice powder used to make Kolam feeds a thousand non-human souls, including ants, insects, and small animals. Thus, this visual art is a fluid sign of women's blessings to the community. Hence, ‘Kolam’ as a research methodology is congruent with IIM culture, customs, and values and thus easily privileges the community's knowledge and voices and articulates their realities.
Additionally, Kolam, as the research paradigm, addresses my research axiology by challenging this study to be transparent about gathering and reporting data and emphasizes participants’ rights to reclaim dignity, power, language, customs, and ways of knowing central to their ‘otherness.’ Also, the principles of IRM actively influence me as an academic researcher by constantly aiding in research ethics and assisting in understanding the differing realities of each of the participants. Further, for the participants, this visual and embodied art, which is unique and already practised by all of them, irrespective of their differences, elicited their active participation in knowledge production, buoyed their self-determination and facilitated the forming of a safe space for them. Plus, as an Indigenous ancient art form specific to IIM, Kolam aided in our understanding and sharing about their socio-economic experience without hesitation using powerful metaphors. Thus, this floor art, devoid of colonial directives, assisted the participants in healing, forming bonds and seeking determination. 
[bookmark: _Toc194168632][bookmark: _Toc194168714][bookmark: _Toc194169077][bookmark: _Toc194169913][bookmark: _Toc197429207]Kolam Through CRF and an Art Lens

Eisner (2008) explains that life imitates art, and it is through Kolam that Indian women's realities come alive. Clover (2011) argues that women worldwide have used art to “create knowledge, highlight experience, pose questions, or tackle problems” (p.2). For example, Indigenous women in Canada documented their stories through quilts (N.W.A. of C., 2008). Chilean women created stories in cloth pieces called ‘arpilleras’ and, in this way, smuggled news about the atrocities under the Pinochet regime out of the country to alert the world (Padilha S., 2021). The Chinese women of Jiangyong County of Hunan Province invented a secret language and script called ‘Nushu’ to communicate among themselves (UNESCO, 2018). Accordingly, Kolam is a ‘painted prayer’ that reveals the painter’s and her family’s well-being and emotions of the day. For example, is she celebrating the birth of a child? Are her children getting married today? Has there been a death in the family, and is support needed? Is she simply in a hurry this morning? Each day, this ritual becomes an intimate prayer where an Indian woman creates intricate designs that reflect her emotions, intentions, and needs to Mother Earth and Goddess Lakshmi.
Moreover, as it is ubiquitous in the cultural life of Indian women, Kolam cannot be considered merely functional as part of India's 'social rituals’ (Nagarajan, 2019, p.15). Rather, it is a bodily expression that fuses the woman’s bodily experience with the world she inhabits and a way to renew herself. Therefore, I adopted Kolam as an arts-based methodology grounded in Critical Race Feminism (CRF) to guide my research. Kolam as a  non-linguistic, intuitive, and sensory knowledge aided in embracing multiple ways of embodied knowledge. While valuable literature exists on women of colour and South Asian women in Canada, IIM are often subsumed within these broader categories. This results in IIM being absorbed into a larger group whose specific values, cultural and religious-infused lives, and experiences are often missed or essentialized, leading to misrepresentation and misrecognition. Hence, through this methodology, the struggles of these women have the potential to be seen, felt, and experienced by myself, other participants and the audience. It aims to validate and acknowledge this culturally and historically oppressed community's ways of knowing their collective struggles against patriarchy and colonialism. Finally, this approach will also aid in efficiently disseminating and translating research findings to a broader community
[bookmark: _Toc197429208]Qualitative Study: Interviews
Following Kolam-making, semi-structured group and individual interviews informed by Phenomenological Narrative Inquiry were conducted. Phenomenological Narrative Inquiry was chosen for this study as it allows me to capture and make meaning of the complex, multi-layered experiences of IIMs through their stories (Nigar, 2020). This qualitative approach combines phenomenology, which focuses on understanding the essence of lived experience, with narrative inquiry, which views storytelling as a basic way individuals make sense of their lives within social, cultural, and historical contexts (Clandinin, 2016; Kim, 2021; van Manen, 2016). Thus, when combined together,  this inquiry goes beyond surface-level description by attending to what is experienced. It honours the subjective, emotional, and embodied experiences of IIM, whose voices are often overlooked in dominant colonial discourses. Additionally, it allowed me to access the meaning-making processes of IIMs as they navigate shifting socio-economic realities, cultural expectations, and systemic barriers before and after immigration. Grounded in this philosophical approach, the interview process emphasized understanding the lived experience of individuals, particularly their everyday lives, and how they interpret and make sense of those experiences (Polkinghorne, 2005; Van Manen, 1990). It sought to understand how individuals perceive and make sense of their world, emphasizing the importance of personal perspective and interpretation. In the context of this study, phenomenology allowed for a deep exploration of the subjective realities of IIMs, who often face intersecting oppressions due to their race, gender, class, and immigrant status. This approach was especially important because it facilitated an understanding of how these women experience and navigate their migration journeys, the roles of motherhood and cultural identity, and the intersectionality of their lived experiences. Rather than simply gathering data about what participants did, this method focused on the meanings they attached to those experiences, thus privileging their personal perspectives and their agency in narrating their own stories (Riessman, 2008; Squire, 2008).
By grounding personal narratives, this inquiry method also enabled participants to describe their personal histories and the emotional and cultural dimensions of those histories, which are often marginalized in mainstream academic discourse. Phenomenological Narrative Inquiry provided the space to explore migration's temporal and spatial elements of immigration, allowing participants to reflect on their pasts, present realities, and future aspirations. This approach was consistent with the theoretical underpinnings of CRF and IRM, both of which emphasize the importance of individual experiences within larger social, historical, and cultural contexts, particularly in relation to systemic oppression (Crenshaw, 1991; Smith, 2012).
In this study, the interviews were not merely data collection tools but became relational, meaning-making processes, where participants were encouraged to lead the conversation and share their narratives on their own terms. This created a collaborative and safe space, in line with the principles of Phenomenological Narrative Inquiry, where both researcher and participants co-constructed knowledge, allowing for a deeper understanding of their experiences (Clandinin & Connelly, 2000; Polkinghorne, 2005). By using this approach, the research moved beyond essentialized representations of immigrant women’s experiences and instead honoured the complex and  diverse nature of their stories.
The combination of Kolam-making and Phenomenological Narrative Inquiry allowed for a comprehensive, multi-faceted exploration of IIMs’ lived experiences. The embodied, non-verbal Kolam sessions, paired with the reflective and detailed personal narratives shared through the interviews, produced a rich, layered dataset that centered the voices and experiences of the participants. This methodological synergy provided a platform for the participants to express their identities and struggles in culturally resonant ways, contributing to a nuanced, non-essentialized understanding of IIM’s experiences in Canada.
[bookmark: _Toc197429209]Recruitment 
Purposive and snowball sampling methods were employed to recruit IIMs in GTA Canada, ensuring a diverse representation across age, class, religion, and length of stay (Noy, 2008; Palinkas et al., 2015). The research sites were Hamilton, Brampton and Oshawa due to the concentration of Indian immigrants and for participants’ easy accessibility.  The initial participants were recruited through peer networks and online communities via Facebook, to identify and invite potential participants for this study. Those who initially consented to participate were provided with a recruitment poster (See Appendix 4) to facilitate the dissemination of information among other immigrant mothers.   Drawing on the CRF, IRM and Phenomenological Narrative Inquiry frameworks, this study was grounded in relationality, reflexivity, and a commitment to honouring the participating mothers’ lived experiences through storytelling (Creswell & Poth, 2018; Denzin & Lincoln, 2011).
Central to the data collection process was the integration of Kolam, a traditional South Asian arts-based methodology, which allowed participants to express emotions, histories, and cultural knowledge beyond linguistic constraints. Kolam-making provided a safe and embodied space for participants to reflect on their migration stories, motherhood, and cultural identity ( Cajete, 2000 ; Kumar, 2014). Through the act of creating Kolams, participants were able to make visible the emotional and spiritual aspects of their lives, reinforcing the study's emphasis on Indigenous ways of knowing (Battiste, 2000).
[bookmark: _Toc194168633][bookmark: _Toc194168715][bookmark: _Toc194169078][bookmark: _Toc194169914][bookmark: _Toc197429210]Participants’ Description

	I interviewed 20 pregnant and immigrant mothers aged between 20 and 45 years who identified as mothers. These participants are Indian mothers with one or more children under four years old who migrated to Canada between 2017 and 2024 at the time when the research was conducted. Having three geographically different groups is crucial to understanding the experiences of these mothers from three different cities in the Greater Toronto Area. As noted earlier in this chapter, I aimed to steer away from a positivist approach and adopted an interpretivism paradigm for the analysis of the group discussion and the one-on-one interview process. Though I planned on administering a traditional demographic survey, I restructured the survey in such a way that it emulates this study’s feminist values and the participants were given free rein over attending to the demographic survey, and during our conversations (Appendix 6). I was reflexive and attentive to the labels and identities these immigrant mothers assigned to themselves. Centring around this reflexive praxis, I was also able to understand further the ways and modes by which the participants have consciously and subconsciously imbibed the gendered roles and responsibilities laid down by colonial and patriarchal dogmas. This direction has also helped me understand their socioeconomic experiences and the systemic inequity and dispensations experienced as a result of their overlapping identities defined by their cultural and religious expectations.
	As I noted earlier, though these mothers immigrated from the same geographical country, the table below (Table 1) highlights their diversity. 
Table 1: 
Indian Immigrant Mothers’ Demographic Details
	Category
	Details

	Research Sites
	· Oshawa
· Brampton
·  Hamilton

	Living Arrangements
	· 13 mothers lived with husband, children, and in-laws.
· 5 mothers lived in nuclear families.
· 2 mothers lived with extended families (including brothers-in-law and their families)

	Housing
	· Mostly renting condos and basements 
· Few had mortgaged condos

	Regional Background
	· 5 mothers from North India (languages: Hindi, English) 
· 15 mothers from South India (languages: Tamil, Malayalam, Telugu, English)

	Dietary Preferences
	· 12 mothers identified as vegetarian 
8 mothers identified as non-vegetarian

	Employment Status
	· 14 mothers held permanent, contractual, or student positions in health, education, and Information Technology sector. 
· 6 mothers stayed home/took a career break due to lack of affordable childcare

	Educational Engagement
	· 14 employed participants were pursuing further education in Canada

	Children
	· 13 mothers had at least two children 
· 5 mothers had one child 
· 2 mothers were pregnant with their second child



The participating mothers were primarily conversant in any one of the Indian languages or English; however, a translator from the community was secured if I did not speak the Indian language the participant spoke. The translator was used with the consent of the participants, keeping in line with their comfort and confidentiality.  Finally, each participant received compensation through Tim Hortons gift cards, valued at $10 for participation, $10 for travel, and $25 for childcare for each session.
[bookmark: _Toc194168634][bookmark: _Toc194168716][bookmark: _Toc194169079][bookmark: _Toc194169915][bookmark: _Toc197429211]Gathering Insights: The Process of Data Collection 
To cognize and document the participants’ post-immigration experiences, a series of sessions was conducted. During the initial two sessions, each participant expressed their experiences through their art. Subsequent sessions involved semi-structured individual private interviews, which further elucidated their experiences through their art. The initial proposal of renting a hall was abandoned as the participants let me know that they preferred a more informal, accessible, and secure space for their children to play. Additionally, there was some reluctance among the mothers to have outsiders provide childcare during the sessions. 
Consequently, I arranged to rent the basements of community members, where the elders in the home provided childcare and were compensated monetarily for their assistance. Accommodating these requests led to forming a small community of mothers during the sessions. It was observed that mothers from diverse backgrounds were able to successfully navigate the sessions by providing mutual support and taking responsibility for each other's children.
It was remarkable to observe how these mothers from diverse religions, castes, and linguistic backgrounds effectively collaborated during the sessions, supporting one another while also shouldering the responsibility of caring for each other's children. During the in-person sessions, I was privileged to observe the development of profound and enduring relationships among the participating mothers. The amalgamation of their shared experiences alongside the artistic process established a strong foundation for these relationships. As an active community member, it was truly enriching to witness mothers exchanging their narratives, embracing each other's stories, sharing valuable resources, and providing support that transcended the confines of the study.
From a researcher's standpoint, adopting such a Global South Indigenous methodology and seeing the congregation of these mothers together has provided me with a plethora of information and data, which I believe I would have missed if I had adopted a Western research paradigm. As a community member and researcher, I found it incredibly moving to witness, for example, the participants sharing and bonding over their traditional food. This granted me unfiltered access to their experiences, which may have otherwise remained unspoken during formal sessions.
Consequently, the following sections of this chapter detail the information on the four in-person or online sessions held for the purposes of data collection and my critical reflections during data collection and analysis. This is an integral part of my study. These sections emphasize the activities taking place during the sessions, my self-reflection, and the ethical issues I navigated during the sessions, which are a significant aspect of the study. I have written the following sections in such a way to allow readers from outside this marginalized community to cognize, comprehend, and cogitate the participants’ stories and experiences them both from a community member's perspective and from an academic researcher's perspective.   
[bookmark: _Toc194168635][bookmark: _Toc194168717][bookmark: _Toc194169080][bookmark: _Toc194169916][bookmark: _Toc197429212]Structuring the Sessions 

The structure of these sessions was primarily influenced by my experiences conducting sessions during the pandemic as part of my pilot study and concerns for the participants' time and accessibility. Although all the sessions with the three groups were structured similarly to address my research goal, they varied slightly for each group based on the participants. For example, for the Group 1 (Brampton) participants, sharing a meal after the cultural ritual of ‘lighting the lamp,’ a practice that opened each meeting for all three groups, was a priority that the participants themselves initiated; however, for groups 2 and 3, which were from Oshawa and Hamilton, respectively, sharing a meal and sitting on the floor as a community during the art-making session was a priority. Sharing a meal and sitting on the floor as a community during the art-making session was a priority.  This is because it reflects deeply rooted Indian cultural traditions that emphasize humility, equality, and togetherness. In many Indian households and communities, sitting on the floor to eat is a customary practice and a symbol of grounding, respect, and simplicity. Further, it dissolves social hierarchies, creating an inclusive space where everyone, regardless of age, gender, or status, comes together on equal footing. Additionally, sharing food in this way fosters a strong sense of community and connection, which is essential in creating a safe, trusting space for collective art-making. It also honours cultural practices and brings a sense of familiarity and comfort, particularly for the participants. Despite my initial insistence on providing refreshments, as the participants trickled in, I witnessed them bringing their own cultural foods, and the session began with a communal meal. This helped cultivate a sense of community even before the sessions commenced and allowed me to gauge their interest in participating in this study. It was inspiring to see these mothers, some with their children, forming new friendships through their shared identities and experiences as mothers despite the differences between them. Additionally, this made it easier for me to navigate the power dynamics among participants and the insider-outsider dynamic between participants and myself, as they clearly and confidently accepted me as a fellow community member positioned as a researcher in academia.
[bookmark: _Toc194168636][bookmark: _Toc194168718][bookmark: _Toc194169081][bookmark: _Toc194169917][bookmark: _Toc197429213]Session 1 – Saying Yes to a Safe Space!
 	The initial face-to-face session with each group was carefully organized to ensure the participants felt acknowledged, which was essential to this research. They were provided with comprehensive information about the research that encompassed their rights, the research’s focal point, its implications, the planned dissemination of their knowledge and experiences, the protection of their confidentiality, my duty as a researcher to report, and my role and positionality within the research. Moreover, the session was structured to underscore my dual role as a researcher and a community member. The activities within this session were tailored to align with my objectives as a researcher, which involved providing them with the research's particulars, my academic expectations, and my position and obligations. I felt that this method actively tackled the power dynamics between the participating community and myself by nurturing open dialogue and recognizing the pivotal role of the participants in the research.
This open discussion also provided a platform for me to explicitly articulate what I believed to be my duty toward the community participants, effectively addressing the dichotomy of my insider and outsider perspectives. This approach facilitated an open and dynamic conversation amongst the participants and me. It emphasized my intention to establish a safe and inclusive space where these immigrant mothers could be valued, encouraged, and supported while sharing their experiences.
The first in-person session commenced with a significant cultural ceremony, the lighting of the Kuthuvizhaku (oil lamp), a practice ingrained deeply in the culture of the IIM participants. This ritual, observed prior to the commencement of any religious, formal, or informal gathering across India, symbolizes the invocation of the presence of the Divine. To further honour these women and underscore the impacts of patriarchy and colonialism, I selected the ‘Pavaivizhakku,’ a lamp held by a woman that symbolizes the welcoming of the presence of the goddesses among us. This gesture testified to my respect for our shared culture and dedication to establishing a safe and inclusive space.
Then, we moved on to the introduction and the study’s focus. The participants were requested to maintain confidentiality inside and outside the group session. As the community is very closed, the participants were briefed on the option to maintain their anonymity by using pseudonyms; however, most of the women were eager to tell their stories under their own names to break the cycle of pushing them behind patriarchal demands. Here, the participants were provided with a hard copy of the consent form. I also detailed the written consent form, the participants’ rights, confidentiality, and the honorariums. The participants' questions were answered, and they were asked for their signed consent to participate in the study. 
[bookmark: _Hlk50457682]Further, during this session, the participants and I brainstormed the meaning of colours (Appendix 7), the interview guide (Appendix 6) and symbols; this helped them streamline their thoughts for the art session, which was the next step in the data collection. I oriented them to the art materials that would be used in the following second session (Appendix 7). No research data were collected in this first session, but only information regarding childcare needs and travel requirements was collected. As noted, the decision was made for each group to have elders provide childcare. Any further clarifications were discussed and answered.
[bookmark: _Toc194168637][bookmark: _Toc194168719][bookmark: _Toc194169082][bookmark: _Toc194169918][bookmark: _Toc197429214]Session 2 –Making of Kolam/Rangoli 

For each of the three groups, the second session was pivotal; some were held in person and some online, typically the next day or shortly after our first session. The time gap between sessions was usually between five days and one week and was intentionally based on the mothers’ availability. This flexible scheduling respected their roles and responsibilities as students, caregivers, or workers, and ensured that participation did not add to their stress or disrupt their daily routine. Further, this gap also allowed participants time to reflect on the previous session, process emotions, and  deepened participants' engagement in subsequent sessions. By prioritizing their schedules and well-being, the participants were actively engaged  in the sessions, which remained participant-centred, and an accessible research process.
 In session two, the mothers were tasked with creating Kolam pieces that encapsulated their socio-economic experiences during and after immigration, shedding light on the patriarchal and colonial ideologies they encountered. In this shared space, I observed a small new community, one that was actively supporting and assisting each other. While I refrained from direct participation, I conscientiously journaled these instances, recognizing the profound significance of the art pieces and the process of making the art as a testament to their experiences as mothers during and after immigration.
Some of the participants needed more time than the session allowed. Hence, they were encouraged to finish their art in the comfort of their homes, and I collected the finished product at the designated place decided by the participant. All the required materials were provided to them on the day of the second session. Additionally, a hard copy of the document containing details of the free immigrant women's counselling services available in their region was given to the participants. Indian snacks and water were provided throughout the session, and childcare was provided by an elder on site. Further, when given a choice between keeping the art or allowing me to use it for research and sharing the study findings, all participants willingly gave me their art, as they believed it would convey their experiences directly to their audiences.
The second session concluded with a twenty- to twenty-five-minute group discussion, which gave the mothers a platform to collectively share, compare, and highlight their experiences. This post-session activity was crucial to understanding and comparative analyzing the experiences of these mothers from three different cities in the Greater Toronto Area: Hamilton, Oshawa, and Brampton.		
[bookmark: _Toc194168638][bookmark: _Toc194168720][bookmark: _Toc194169083][bookmark: _Toc194169919][bookmark: _Toc197429215]Session 3 –Conversations and Making Meaning with the Participants

As noted, the study involved twenty participants, with eighteen indicating a preference for Zoom meetings and two preferring in-person interactions for session three. These sessions involved individual meetings with each participant. Considering their preferences, thirty- to forty-five-minute Zoom meetings were scheduled on convenient dates and times to administer demographic questions (Appendix 6) and the interview guide (Appendix 6). The sessions were audio recorded with participants' knowledge and consent, further ensuring their control over the research process.
These interviews were held only after the art was finished by the participants, and these sessions were guided by my asking preliminary questions on how participants’ socioeconomic experiences impacted their emotional health. I also encouraged participants to share any particularly significant experiences portrayed in their art. I was attentive to their discussions of identity and belonging, such as the social and cultural networks they belong to and their influence on these mothers’ help-seeking patterns. In session three, I strived to foster an inclusive, supportive, empowering, and safe space that allowed their stories to naturally emerge. Despite this, two participants faced discouragement from their in-law families and were demanded to withdraw from the study as they feared the information shared by these women, their daughters-in-law. Despite their families’ demands, these two participants wished to continue participating anonymously, and each requested an in-person meeting for this session without their families' knowledge. These requests were accommodated.
Finally, I also journaled my reflections to capture the shift in my own knowledge on the research focus throughout the inquiry. I was also reflexive on the challenges and ethical issues I faced during and after data collection and the impact of my social positioning and interaction during and after the inquiry. I attended to this process diligently as I was aware of my position as a community member and researcher. Further, I believe that this practice helped me analyze the art and the verbal data as I was navigating the insider-outsider tension. 
[bookmark: _Toc194168639][bookmark: _Toc194168721][bookmark: _Toc194169084][bookmark: _Toc194169920]Follow up. After transcribing the audio-recorded data and conducting a preliminary analysis, where I speak about this below of  each participant’s art and interview, I contacted each participant via email or phone to gauge their interest in a follow-up online or in-person interview. These follow-up interviews aimed to validate their transcript, clarify any discussions, and delve deeper into the critical emerging themes that needed further focus such as sense of identity, experiences of isolation or belonging, and the ways in which art-making facilitated sense of belonging and healing.The participants were also asked to review my analysis about their art and the interview guide and validate if the narrative had all the elements they wanted to express through their art and interview guide. This entailed sharing with them a summary of key themes I had drawn from their art and interviews, including direct quotes, interpretations of symbolic or visual elements in their art, and emotional undertones. The participants were requested to confirm, clarify, or challenge my interpretations and guide how their stories were represented in this study. This ensured that their voices remained central to the research. These sessions were also audio-recorded with their consent and at the end of the session. The participants were asked about their preference for the final session to share the study’s findings, which would take place after the submission of the final thesis to McMaster University.
[bookmark: _Toc197429216]Session 4 – Saying Thank you! 

This session will happen in person or online after the end of the research study, that is, after the successful submission of the thesis to the Social Work Department at McMaster University. It would take place only if the participants wanted the summary of the findings shared with them orally. If participants wished to meet in person, a hall would be identified based on the participants' preferences. Otherwise, these meetings would be held online. The priority of this session is to share the study's findings, further plan for disseminating findings, and thank them for their participation.
If the participants prefer, only the study summary and a thank you card will be provided by mail or email.
[bookmark: _Toc194168640][bookmark: _Toc194168722][bookmark: _Toc194169085][bookmark: _Toc194169921][bookmark: _Toc197429217]Confidentiality Concerns

In the course of my data collection process, one of the primary ethical considerations revolved around privacy and confidentiality, mainly due to the small size of the participant group. To uphold the privacy of the participants, I made it a point to emphasize with the participants the importance of maintaining each other's confidentiality during recruitment. I also prohibited the use of photography, audio, and video recordings by the participants during the sessions. While I could not guarantee complete anonymity, I encouraged the participants to use pseudonyms on the consent forms and also on the art, and I refrained from capturing their images. Furthermore, I ensured that their personal information and the interview transcripts were securely stored on a password-protected computer to safeguard their identities. For instance, to protect the identity of a participant who wished to remain anonymous, I stored their information as Participant #1.
Additionally, for those participants who desired to use their own names in the thesis, presentations and publications, I provided detailed information about how their data would be utilized once the research was published in journals and conferences. This approach aimed to empower and respect their decisions in the research process.
At the study's outset, a comprehensive briefing on privacy and confidentiality was conducted, and the participants expressed the significance of these concerns. Taking their concerns seriously, I obtained signed consent from each participant outlining their privacy and confidentiality preferences, thus fostering their trust and confidence in the research process. 
[bookmark: _Toc194168641][bookmark: _Toc194168723][bookmark: _Toc194169086][bookmark: _Toc194169922][bookmark: _Toc197429218]Ethical Considerations and Reflections

Leavy and Harris (2019) point out that a critical aspect of any research with a marginalized community is recognizing the researcher’s social and ethical roles and responsibilities when determining the research paradigm, conducting the analysis, and in the presentation of the findings. Here, the narratives in research have diverged from the idea that the researcher is just an observer; instead, the researcher is understood to be embodied throughout the research process, from determining the research paradigm to the analysis process (Leavy & Harris, 2019). This thought has influenced my study; I have constantly questioned and reflected upon how my experience as a first-generation immigrant mother, a second-generation colonized woman, my shared culture with the IIM community, and my theoretical orientation are embedded within my methodology and in the process of analysis of both the visual and verbal data.
Further, with this in mind, I was determinedly focused on a research process that would deviate from being extractive, which would challenge the status quo of the IIM community in the existing research. To achieve this, I focused on developing a paradigm that was inclusive of the participating community and that I felt resonated with the social and cultural reality of these IIM. I wanted this paradigm’s primary virtue to address the communication barriers rising out of the conventional forms of colonial expression (Cannella & Manuelito, 2008).
My primary research goal was to democratize research by blurring the roles of the 'researcher' and the 'subject' (Peltier, 2020). In data collection, the conversations, expressions, and dialogues between the researcher and the participant are considered a 'situated construction' influenced by spatial and temporal discourses (Blix, 2015). Therefore, before becoming involved in the data collection process, I reflected on whether my shared cultural, gender, ethnicity, and racial identity with the IIM community could contribute to knowledge co-production. Second, I contemplated whether my research study's aim to democratize and co-create research with the participants depends on a successful negotiation addressing power dynamics and being reflexive of my academic position. Finally, I was also constantly critically reflexive about the involvement and acknowledgment of the community participants' cultural ceremonies in the project and whether they would help produce valuable knowledge grounded in these women's experiences.
On this note, the following section records how the cultural expectations of my community participants became a non-negotiable aspect for me as a researcher and community member while navigating the data collection process and analyzing visual and verbal data. 
[bookmark: _Toc196045731][bookmark: _Toc197429219][bookmark: _Toc194168643][bookmark: _Toc194168725][bookmark: _Toc194169088][bookmark: _Toc194169924]Approach to Analysis
[bookmark: _Toc194168644][bookmark: _Toc194168726][bookmark: _Toc194169089][bookmark: _Toc194169925][bookmark: _Toc196045732][bookmark: _Toc197429220]Analytical Approach to Decoding Narratives

We all engage in continuous dialogic interactions with others and ourselves, weaving our experiences into a narrative. Across cultures, storytelling is a conduit for knowledge, experiences, and problem-solving (Zellermayer, 1997). Polkinghorne (1988) asserts that an individual devoid of a narrative is non-existent, as we are constantly immersed in a sea of narratives. In the realm of social science research, narrative analysis is gaining traction. It is through this method that narrative researchers collect data on how human beings experience the world, transforming these experiences into stories and narratives (Gudmundsdottir, 2001). 
Narrative research has been extensively explored as a method of analysis; however, I found that the focus of narrative research often disperses in various directions, necessitating clear guidance on how to use this analysis method. Some qualitative and interpretative researchers categorize narrative analysis as a research genre within the qualitative or interpretive research family (Gudmundsdottir, 2001). Conversely, others view it as a frame of reference, a producer and transmitter of reality (Heikkinen, 2002). My perspective aligns with understanding a narrative approach as a reflective tool during the analysis process and a medium for presenting the research study. Below, I present three fundamental underpinnings of narrative analysis rooted in Vygotsky's (1978) developmental approach to studying human beings and Bakhtin's (1986) ideas on dialogue.
Vygotsky (1978) states that human learning and development transpire in socially and culturally defined contexts. Individuals are influenced and moulded through their experiences in the social contexts in which they have participated and the everchanging historical contexts that shape and influence their experiences, narratives, values, beliefs and approaches. These two everchanging and instrumental contexts influence an individual's learning and development opportunities. Thus, Schribner (1985) explains that the human mind and experiences cannot be considered as a fixed category as they experience continual change and development. Vygotsky (1978) was also critical of research that studies individuals as fossilized, static products.
Furthermore, Bakhtin (1986) states that the basis of all human action is dialogue, where we converse with our surrounding social and political planes and with ourselves. This means that everything we speak, listen to, write, read, or think does not occur in a vacuum. Bakhtin (1986) was primarily concerned with voices that create, influence, and understand meaning. He explains that meaning and understanding are not transferred but instead created when different voices engage in dialogue with each other. Thus, Vygotsky (1978) and Bakhtin (1986) argue for the need to go beyond studying the individual as an isolated event when seeking to understand a community’s development and functioning.
Chase (2011) emphasized the co-constructed nature of narratives, underlining the importance of considering the researcher-participant dynamic in shaping the data. Through ongoing reflexivity, I remained attentive to how my own experiences and worldview influenced both the narrative construction and analytic process. This approach allowed me to stay responsive to the nuanced, lived realities of Indian immigrant mothers, whose stories were situated within broader socio-political and historical contexts (Chase, 2011).
Bearing this in mind, I now turn my attention to narrative research. In Latin, 'narrario' means a narrative or a story, and 'narrare' means telling or narrating (Heikkinen, 2002 p.16). Thus, a narrative is a story articulating a sequence of events that is significant for the narrator or the audience. As the narrator, the participants tell their stories; they are not isolated and independent of their social, cultural, and political contexts. Instead, their stories must be analyzed and understood from the narrator's setting (Wertsch, 1991).
Consequently, narrative analysis effectively captures both the narrator and the context more meritoriously (Riessman, 2008). This methodology took a turn from positivist modes of inquiry and master narratives. It aided in understanding complex and fluid power relations and sociological concepts through everyday life events (Riessman, 2008). Likewise, in literature, the narrative research approach holds three fundamental underpinnings. The first is that human beings organize their experiences of the social, cultural, and political plane as narratives. Second, for narrative researchers, the stories shared depend on the participant's past and present experiences influenced by the participant's cultural, societal, and religious contexts (Reissman, 2005). The third underpinning is the multiple voices present in the stories told. Thus, narrative analysis aims not to generalize to the population but to initiate cognitive reorganization, that is, ‘meaning-making,’ a process through which individuals construct and reinterpret meaning from their lived experiences (Riessman, 2008). In narrative inquiry, context is integral as a backdrop to experience and a constitutive element of storytelling and meaning making (Riessman, 2008). Context encompasses the historical, cultural, social, political, and relational conditions that influence the experiences, stories' content and how they are told (Riessman, 2008). This perspective aligns with Clandinin and Connelly’s (2000) three-dimensional space of narrative inquiry, which includes temporality, sociality, and place that highlights the dynamic interplay between time, relationships, and situational contexts. The socio-economic realities of immigration, shaped by colonial and patriarchal forces, were a central focus in the IIM’s stories. These influences are not static but evolve over time, influencing personal experiences and broader societal structures (Clandinin & Connelly, 2000).
In this study, I adopted the inductive thematic analysis approach to explore the socio-economic impacts on the mental health of Indian immigrant mothers. Inductive thematic analysis is a qualitative research method that allows researchers to identify and analyze patterns or themes within data without being constrained by preconceived notions or theories (Braun & Clarke, 2006). This flexible approach allows themes to emerge directly from the data rather than being imposed or coded based on existing theoretical frameworks (Braun & Clarke, 2006). The focus on induction emphasizes a bottom-up approach, where patterns are identified and interpreted in relation to the participants' lived experiences. 
As Riessman (2005) notes, thematic approaches are valuable in analyzing what is said across different narratives, supporting both theory-building and comparative insights without losing sight of individual voices and meaning-making. Additionally, thematic narrative analysis, especially when informed by phenomenological narrative inquiry, enabled a deeper engagement with how participants make sense of their socio-economic realities through storytelling. The inductive thematic analysis illuminated the multifaceted ways in which socio-economic stressors impacted mental health, emphasizing the need for a holistic understanding of these intersecting challenges within the context of immigration and gendered expectations. 
In analyzing the data, themes related to childcare responsibilities, the devaluation of both professional and domestic labour, the loss of self and identity, motherhood, and mental health challenges emerged organically. These themes reflect the direct impact of socio-economic contexts on the participants' mental well-being. Rather than adhering to fixed coding categories, I allowed these themes to emerge inductively, guided by the recurring issues participants shared. The socio-economic conditions of post-immigration life were inextricably linked to their experiences of mental health struggles, as they navigated the complexities of immigration, racialization, and gender expectations (Andrews, Squire, & Tamboukou, 2013).
The use of themes aligned with my guiding frameworks of CRF and the IRM helped to foreground the intersecting impacts of race, gender, class, and immigration on participants' experiences. When grounded in a strong theoretical framework, seemingly insignificant everyday actions can be contextualized within broader social change processes (Riessman, 2008). This perspective highlights the interconnectedness between personal narratives and structural transformations, illustrating how individual experiences contribute to and reflect larger socio-political dynamics. By focusing on the intersecting influences of colonialism and patriarchy, I analyzed how socio-economic conditions before and after immigration shaped their lived experiences. These frameworks, informed by existing literature and my positionality as a racialized immigrant woman of colour, served as interpretive lenses or contexts through which the data were examined. Braun and Clarke's (2006) six-phase thematic analysis not only guided me in understanding the socio-economic impact of immigration on IIM but also in identifying the underlying ideas, assumptions, and ideologies of patriarchy and colonialism. This approach enhances the credibility and validity of my research. 
[bookmark: _Toc194168645][bookmark: _Toc194168727][bookmark: _Toc194169090][bookmark: _Toc194169926][bookmark: _Toc196045733][bookmark: _Toc197429221]Unfolding Conversations: The Stages of Verbal Data Analysis
Since I was analyzing the data in socio-economic contexts, I adopted Braun and Clarke's (2006) six nonlinear analysis processes. This includes familiarization with the data, generating initial codes, searching for themes, reviewing themes, defining and naming themes, and producing the report (Braun & Clarke, 2006). In phase one of familiarizing myself with the data, I engaged deeply in the individual interview and group discussion transcripts, participants' art narratives, and my journal notes. By closely reading these sources, I identified early signs of themes with regard to the socio-economic contexts and psychological impacts of immigration. I noticed how the participants reflected on their experiences before and after migration and how colonial and patriarchal structures shaped their understanding of self and motherhood.












Figure 1
Flowchart of Thematic Analysis Process
Note. Adapted from Braun and Clarke’s (2006) six-step thematic analysis. 
In phase two of generating initial codes, I coded the data based on the patterns and meanings I observed, focusing on key socio-economic and emotional experiences that were significant to the participants. The three main codes 
were 1. how patriarchal and colonial Influences experiences of gender roles, power dynamics, and kinship before migration; 2. The emotional and psychological toll of migration, including losses and struggles with identity; 3. how the participants defined their roles as mothers and how their self-perception was affected by immigration and societal pressures.
Following this, in phase three of searching for themes, I organized the codes into broader themes. This included identifying the intersections of patriarchy, colonialism, and migration, and how these experiences influenced participants' mental health and sense of identity. The primary themes that emerged were: 
1. Life Under Patriarchy and Colonialism Before Migration -This theme captured the pre-immigration experiences of the participants, focusing on how patriarchal and colonial structures shaped their lives in their home countries. It provided context for understanding the participants' mental health challenges and perceptions of self and motherhood before migration. 
2. Socio-economic Challenges After Immigration and Their Impact on Motherhood and Self-Perception. This theme delved into the socio-economic difficulties that IIM faced after migration, and how these challenges influenced their roles as mothers and their self-concept. 
3. Finally, the third major theme is Navigating Loss and Finding Support in Their Conventional Circle. This theme focused on how IIM found support in their traditional networks, such as family and community, to cope with the losses they experienced. It examined the importance of these conventional circles in helping participants navigate emotional and socio-economic challenges.
In phase four of reviewing themes, I reviewed and refined the emerged themes, ensuring that they accurately captured the depth of participants’ experiences. I revisited the coded data to make sure that the subthemes were distinct yet interconnected. This process also involved ensuring that the themes fully represented the intersectional nature of participants’ struggles, particularly the interplay of gender, motherhood, immigration, and socio-economic stressors.
Following this, in phase five, I defined and named each theme and subtheme to ensure clarity and coherence. The definitions captured the core elements of the participants’ experiences and provided a succinct description for each theme. The final themes and subthemes were: 1. Life Under Patriarchy and Colonialism Before Migration, 2. Socio-economic Challenges After Immigration and Their Impact on Motherhood and Self-Perception. The sub-themes under this second primary theme are a. Losses due to Immigration: The Convergence of Migration, Precarity, and Emotional Well-being, b. Navigating Motherhood and Downward Mobility, c.Am I a Good Mother?  d. The Loss and the Erosion of Self. The final third primary theme is Navigating Loss and Finding Support in Their Conventional Circle
In the final phase, I produced a concise report incorporating the themes and subthemes, using data extracts to illustrate the depth of participants' experiences. The report connected the findings to the research questions, providing a narrative that reflected the socio-economic, psychological, and cultural complexities of IIM’s post-immigration experiences. Each theme and subtheme were supported by direct quotations and narratives, highlighting how IIM navigate the pressures of migration, motherhood, and identity in the context of their socio-economic realities.
[bookmark: _Toc197429222]Unfolding Narratives: Approach to the Analysis of IIMs’ Kolam/Rangoli Art
         In this study, I sought to explore Indian Immigrant Mothers’ stories of immigration. I employed the visual and embodied art practice that is unique to Indian women called 'Kolam/Rangoli,' where the art is created using grounded colourful powders on a canvas. Colour symbolism is a crucial element of Indian culture, and through colour, emotions are often expressed spontaneously by these women every day. Colour carries cultural and religious connotations in India; for example, blue embodies the emotions of love and joy, green denotes prosperity, and orange is for spirituality and luck. The end product of this practice as used in this project is a Rangoli/Kolam artwork created by each participant that reflects their immigration experiences specific to socio-economic factors and its detrimental impact on their emotional health.
             I adopted this visual art as a transformative tool for the women to share their stories and experiences related to racism and subjugation by colonial patriarchal values, which are often difficult to verbalize. It is by using this form of visual art, which is unique to Indian culture and specific to Indian women, the Indian Immigrant Women participating in the project can express, and we, the viewers can recognize the intersecting nature of oppressions of gender, religion, race, class, and literacy that these women have consciously and unconsciously internalized during and after immigration. This art-based methodology's primary virtue is to address the communication barriers arising out of conventional forms of colonial expression. The materials used to make this art were felt-tip markers, pencil crayons, and colourful fine powders applied on a white canvas. 
          Additionally, in the Art findings chapter I present my observations and analysis of the visual imagery created by twenty young moms and their responses to the discussion prompts that were shared with the moms before and after they made their artwork.
[bookmark: _Toc196045734][bookmark: _Toc197429223]Contextual Considerations of Art Making
In addition to the knowledge acquired through verbal and art analysis, it is imperative to reflect upon the knowledge that emerges from the academic researcher's observation of the participant's experience during the art-making process and the contextual factors that were at play that may have had an influence on our conversations and the art pieces. This necessitates a focus on group interactions during the art-making process, the space in which the work and conversations were conducted and their interaction with their art and each other during the art-making process. Consequently, the following themes are discussed in the art-making process. The themes are the participant interactions with time, space, and art materials.
[bookmark: _Toc197429224]Time
The theme of time encompasses aspects relating to the sense of community, shared experiences, and the therapeutic joy of creating art. The participants found solace in forming new friendships, indulging in their traditional art far from home, and finding time to heal. One mother shared, "I am doing this after a long time…when I started making it… I am happy." Similarly, another mother said, "I used to do this with my amma (mother)… I never had time or thought of doing this here...so far away from home." Another young mother expressed, "Being a mom of three, I never had time for things like this. Being here among these women and doing this…half of my worries just went away…hmm it's therapeutic. I am happy I decided to take this time for myself."
Discussions surrounding time also revealed the complexities experienced by the participants, including the urgency to complete their art in order to manage their responsibilities at home, the distractions posed by their childcare, and their reflections on their difficult experiences during immigration that took place during artmaking. Most notably, the mothers expressed concerns about exposing their children to their challenging experiences during artmaking and interviews, as well as apprehensions about being vulnerable in front of their spouses and in-laws. 
[bookmark: _Toc197429225]Space 
 One significant aspect of my study is the provision of a safe space (refer methodology Chapter) for these mothers to share their experiences, listen to and support other immigrant mothers, and foster a sense of community. The artmaking was carefully chosen to be in a community elder's house or basement, and the interviews were conducted in the comfort of the participating mother's house, an indoor play area, or a friend's place. These spaces were selected to cater to the participants' needs, some being large for group interactions, some having spaces for children to play, and some having smaller tables. Some spaces had no furnitures as was intended by the mothers as they wanted to respect their goddess and so sat on the floor. A few mothers requested, "Can we sit on the floor…we want to send these as prayers to ‘BhumaDevi’ (Mother Earth), tell her our stories and get her blessings."
Moreover, it is also important to note that each mother's comfort with various spaces differed. Some mothers were comfortable doing the art and interviews in their homes as they favoured familiarity with their surroundings and had easy access to things to manage their children and household responsibilities though risking the family’s witnessing of art making. Some mothers preferred other spaces, such as a coffee place or friends' home, to minimize the likelihood of their children or family members witnessing their art or listening to interviews.
[bookmark: _Toc197429226]Materials
Similar to the themes of space and time, accessibility to art materials was crucial as it directly correlated with self-expression, accessibility, and sense of agency. The sessions started with lighting the 'Kuthuvilavku' (lamp), a traditional symbol of welcoming divinity and enlightenment in the IIM's culture.  This is followed by providing instructions and sharing communal food. I laid out all the materials for the mothers to choose from in front of the lamp. The mothers engaged in discussions articulating their initial vision, determining which material and colour powders would best capture their experiences.
Figure 2
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Description automatically generated]Some of the Materials Participants Engaged With.
Here, it is essential to note that artmaking has become a shared process between the artist, the fellow mothers, the materials, and the researcher. This interaction provided the mothers with agency eliciting embodied cultural experiences of making the art in their home country. A young mum commented, "I don't know what I want to say…. I usually do it on a floor…hmmm this is on a canvas; I am just letting this (Kolam process) take over". Another young mum quickly chirped in, advising, "Just tell your story; that's what matters. Let it be messy or clean… let's tell our story." While a few mothers were discussing their difficulty in engaging with the materials initially, other mums were able to easily and more freely engage with the materials and produce the art based on their experiences and knowledge. This indicates that the end art, shared experience, and knowledge underpinning it can be meaningfully articulated in relation to the materials, space and time available to the artist.
[bookmark: _Toc194168646][bookmark: _Toc194168728][bookmark: _Toc194169091][bookmark: _Toc194169927][bookmark: _Toc196045735][bookmark: _Toc197429227]Reveries and Voices – Crystallization as Methodological Framing
This study adopts crystallization as a methodological strategy to guide data analysis and interpretation. Rooted in the post-structural critique of objectivist paradigms, crystallization resists the traditional positivist notion of triangulation as a means of validating findings through convergence (Denzin, 2011; Richardson & St. Pierre, 2005). Rather than aiming to confirm a single, coherent truth, crystallization acknowledges the partial, fractured, and multifaceted nature of meaning (Denzin, 2011). As Denzin (2011) writes in The Qualitative Manifesto: A Call to Arms, crystallization "replaces triangulation, offering a more complex, multi-dimensional approach to truth" (p. 82). It values the interplay of diverse voices, contexts, and expressive forms, recognizing that knowledge is always contextually situated, relational, and constantly shaped by power relations.
In his earlier work, Denzin (1978) identified three types of data triangulation: time, space, and person, which still offer a useful typological foundation. However, in his later work (2009, 2011), Denzin moves away from the positivist use of triangulation as a tool to validate findings, instead calling for more interpretive, performative, and politically engaged approaches to qualitative research. Drawing on Denzin's later work, I incorporated varied forms of expression (data) and temporal-spatial engagements, not to establish objectivity, but to look at IIMs’ experiences through multiple lenses for richer insights and completeness.
Implementing Time, Space and Person Crystallization
I implemented crystallization by integrating semi-structured interviews, participants' art narratives, group discussions, and reflexive journal notes. Rather than trying to confirm one clear version of the truth, I was more interested in how different forms of expression could add richer insights, raise new questions, or show tensions within their experiences. For example, participants' art often offered more metaphoric and emotional insights that were absent in their verbal accounts (interviews and group discussions), prompting further interpretive engagement rather than simple thematic confirmation.
Time Crystallization. In line with this, data were gathered across different stages of participants' post-migration experiences, capturing evolving perceptions, coping strategies, and shifting identities. 
Space Crystallization. This was reflected in the variety of interview settings including virtual platforms, the elder's house, and informal group spaces like coffee shops, participants' friend's houses, each shaping the comfort, disclosure, and nature of dialogue. 
Person Crystallization. Finally, this crystallization was present in both individual and group formats, aiding me in seeing how personal reflections connected with, and sometimes differed from, the shared stories that emerged in a group setting. 
These layers allowed me to capture multiple dimensions of meaning across different times, spaces, and relational dynamics, enriching the overall texture of the study. This approach did not aim to confirm the emerging themes in my study; rather, it assisted me to engage with the complexities and contradictions within IIM's narratives. Crystallization, therefore, functioned as a process of sense-making rather than validation in this study rather it embraced ambiguity, allowed room for dissonance, and respected the emotional, economic, social, and symbolic dimensions of participants' lives.
By looking at the data through this crystallized lens, the approach allowed me to stay mindful and reflexive of power,  and the bigger socio-economic issues at play, while acknowledging and honoring the voices and diverse voices of IIMs. It positioned my research not as a means of extracting truth, but as a collaborative and interpretive process, generating insight into how socio-economic, patriarchal, and colonial forces influence mental health, motherhood, self and identity in the immigration contexts.
[bookmark: _Toc194168650][bookmark: _Toc194168732][bookmark: _Toc194169093][bookmark: _Toc194169929][bookmark: _Toc196045736]Conclusion
	In this chapter, I have at length plotted out the rationale behind adopting a Global South arts-based Indigenous methodology and how it is aligned with the tenets of my theoretical framework, critical race feminism, in particular anti-essentialism, intersectionality, and counter-storytelling. I have also indulged in detail with my arts-based methodology, highlighting its origin and its pivotal role in the lives of the participants. This methodology has not only been a tool for data collection but has also served as a means of empowerment and self-expression for participants. I have discussed the rationale behind the research design and how it responds to the focus of my study. Additionally, I have detailed the data collection sessions and my reflections throughout the data collection process. Finally, after attending to my approach to analysis, the following two chapters will outline the findings from both the verbal data and the art.














[bookmark: _Toc194168651][bookmark: _Toc194168733][bookmark: _Toc194169094][bookmark: _Toc194169930][bookmark: _Toc197429228]Chapter 5: Verbal Data Findings 

[bookmark: _Toc194168652][bookmark: _Toc194168734][bookmark: _Toc194169095][bookmark: _Toc194169931][bookmark: _Toc197429229]Introduction

	In this chapter, I highlight how race and gender are interwoven in these mothers' stories, providing a deeper understanding of their experiences of patriarchy and colonialism by adopting narrative analysis to the Indigenous methodology. This aided me in illuminating the stories, reflecting and reinforcing the participants’ way of knowing and resisting colonial narratives (Friedland, 2013). 
In what follows, I have weaved in my analysis of my conversations with the immigrant mums and highlighted significant and impactful phrases across the themes. The effects of patriarchy and colonialism were foregrounded by these mothers  with regard to their socio-economic experiences post immigration. I have at length attended to how these two dogmas have consciously or subconsciously affected their decisions concerning each theme that has emerged from these mothers' stories.
[bookmark: _Toc194168653][bookmark: _Toc194168735][bookmark: _Toc194169096][bookmark: _Toc194169932][bookmark: _Toc197429230]Context: Life Under Patriarchy and Colonialism Before Migration

As shared by the participants, this first theme explores the multifaceted roles Indian women play, deftly balancing domestic responsibilities with societal expectations. It is important to note here that despite encountering gendered restrictions shaped by patriarchal and colonial norms, many participants reflected on the vital role of familial and social support they had received in India, particularly in childcare, household tasks, and financial stability. These support systems enabled them to navigate gendered expectations with ease. What is unique in the case of IIMs  is that these supports are deeply interwoven with extended family structures and caste-based community networks that do not fail to transfer after immigration. In Canada, the absence of such networks is compounded by active barriers such as unaffordable childcare, rising systemic anti-Indian immigration racism, and government policies that hinder the development of cohesive immigrant communities. As a result, the support structures that once buffered these mothers against structural oppression are largely absent, intensifying their sense of isolation and burden in the host country.
 Bearing this in mind, even though their rights and responsibilities have changed with varying socio-economic environments across India, patriarchal and colonial expectations persist that influence the lives of many Indian women today. For instance, as one young immigrant mother, speaking about her life in India prior to immigration, shared, "I will cook and clean before I go [to work] at 9 o'clock in the morning." Another mother added, "I come back only at 8 or 8.30 pm and take care of my kid. I was always tired, but it's normal." 
	These statements highlight that an Indian woman is still under immense societal pressure and is tightly bound by longstanding patriarchal and colonial ideologies. These dogmas dictate that Indian women are the primary caretakers of the family who are responsible for their children's well-being, household chores, and the family's economic stability. A young mother of two children shared how, "Back home, though my father-in-law was against me working, you know ….I had to work for a better lifestyle." This societal and familial pressure was a significant factor in their lives.
Additionally, a few participants also addressed the restrictions and rules set forth by their in-laws, often the father-in-law, who is considered the head of the family. As one young mother remembered, "Honestly, my in-laws were restrictive about what I do. I have an MBA, but I couldn't work. My father-in-law was against it, but I was allowed to take tuition at home to support financially." This limits the autonomy of these women and confines them to primarily the roles centred around their home and family. 
This dynamic was further exemplified when one of the young mothers was called back by her in-laws in the middle of the art session, owing to the nature of conversations held by the participating mothers. I noted the agitation, anger and angst expressed by her father-in-law. Before leaving, the young mother sadly said, "I am so sorry, I have no choice." This experience demonstrated that even after immigration, the in-laws, often the patriarchs, are still upheld as the primary decision-makers (as will be discussed more in the discussion chapter). 
	In the absence of the father-in-law, the husbands dictated the role of the women in the family. Another mother expressed, 
"My husband didn't want me to work, and my parents supported it. I wanted to work…. hmmm. I was a classical dancer, so I started taking classes at home. My husband let me because I was able to juggle the household and contribute financially." 
When I asked her if she was happy with the decision, she immediately said, "No…. but isn't it my duty? I mean… who will take care of the house if I am also gone? Ummm… it made sense then."
Despite the gendered roles expected of Indian mothers, their ability to manage such challenges was underscored by the societal support they received. One mother shared how, “On weekends, I had certification classes; my mother usually came home to help with the household during that time.” When I asked her if her husband would help her during those days, she quickly replied, “It is my duty.” This statement substantiates the earlier discussion on the pervasive influence of patriarchal and colonial ideologies resulting in the dictated gendered roles and responsibilities that these mothers have been socialised. 
	As discussed above, it is evident from these phrases that the familial and social support they received is a testament to the efficacy of these support systems. However, it is also important to note that the experiences shared by these women highlight the intersection of gender roles, social support, and the impact of patriarchy and colonialism in shaping their experiences, as established in my literature review. Also, it is crucial to note the specific terms these women use, such as “allowed,” “my duty,” “no choice,” “it’s normal,” “worry about,” and “told to,” that are indicative of the conscious or unconscious internalization of the gendered roles dictated by patriarchy and colonialism. During these conversations, I observed the sense of normalcy and acceptance exuded by these mothers concerning these responsibilities and restrictions, and perpetuation of gender inequality was clear. 
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Under this second major theme, I delve into the deep-rooted socio-economic challenges  faced by IIM and their influence on their definition of motherhood and the self-perception the IIM hold after immigration. I have further categorized this theme into four sub-themes: 1) Losses due to Immigration: The Convergence of Migration, Precarity and Emotional Well-being 2) Navigating Motherhood and Downward Mobility 3) Am I a Good Mother? and 4) The Loss and the Erosion of Self. 
The first sub-theme, “Losses Due to Immigration: The Convergence of Migration, Precarity and Emotional Well-being,” chronicles the patriarchal and colonialism-dictated roles and responsibilities these mothers had to juggle post- immigration in the absence of familial, social and community support and its impact on their emotional well-being. The following second sub-theme, “Navigating Motherhood and Downward Mobility”, unravels the specific economic spaces that have been assigned to these immigrating mothers by devaluing their credentials and experiences, thereby pushing them into precarious living conditions. 
The third sub-theme, "Am I a Good Mother?" examines the participants’ conversations about post-immigration motherhood in the context of economic stressors, specifically emphasizing childcare, employment, and lifestyle in the context of patriarchal and colonial constructs. This specific section highlights the impact of the choices these women were forced and expected to make for the well-being of their children and family.
Finally, the fourth sub-theme, "The Loss and the Erosion of Self," explores the intricate process of construction of self-identity by the IIM in the face of social stressors and patriarchal and colonial dogmas. This sub-theme sheds light on the complicated interplay between individual identity and external socio-economic influence. Acculturation further complicates this identity negotiation, as IIMs are often caught between preserving cultural expectations of self-sacrificing motherhood and adapting to western norms that prioritize productivity and individualism, often at the cost of their own well-being.
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The unaffordability of childcare, lack of subsidies for daycare, long daycare waiting periods, and lack of familial and social support were common challenges for all twenty participants. This further complicated their career, education progress or things as simple as running errands. A young mother recounted her struggle to meet her motherhood responsibilities while struggling financially. She said, 
“When I came here, my son was three years old, and I called every other daycare, and they said my waiting time was one and a half years. One and a half years...what is the point? When will I prepare to get a job? How can I go to an interview? I don't have that time. I stayed back to care for my son. I wasn’t good at both.”
Similarly, another mother said, 
I couldn’t work then….I searched for childcare and jobs (even minimum wage). I failed at both. He struggled a lot.. hmmm…(he) was trying to adapt to everything around him without friends and family. It was difficult to watch…. If I had gotten a job earlier, I could have given my son a good daycare. “
Another mother of a 2-year-old pointed out that for her son to acclimate to the host (Canadian) culture, she had to send him to daycare, even though it was expensive. She noted, 
"A huge part of the money my husband earned went to daycare. We gave it to daycare so that he (son) could have experience in school. I did not want him to cry when he progressed in school. I gave it to daycare so that he would not struggle." 
	These statements encapsulate the experiences expressed by all the mothers who have immigrated with children; they emphatically stressed the significance of childcare despite its expense, underlining its crucial role in their emotional well-being. What is particularly unique in the experiences of these IIMs is how these challenges are exacerbated by anti-Indian immigration sentiment and forced assimilation.  Unlike some immigrant groups, they often confront both racialized and cultural scrutiny that devalues their traditional caregiving roles while simultaneously expecting immediate adaptation to western parenting norms. This creates a profound sense of cultural dissonance, where their efforts to preserve aspects of Indian motherhood are viewed as barriers to integration, further marginalizing them within the broader socio-political landscape. During our group discussion, most of the participating mothers across the three groups pointed out that even with a single income, they sent their kids to expensive daycare in the hopes that their children would have opportunities for social interaction, they would have time job for a hunt or they could further their education. 
	 Further, without familial and social support, having their child in daycare helped the mothers juggle their responsibilities more efficiently. However, it also considerably contributed to their inability to save money and afford other necessities. While most participating mums – even those with single income sent their children to daycare, while some participants were unable to do so. For instance, a young mother discussed her inability to afford daycare for her child due to having a single income and deliberated on how this affected her career growth. She talked about how staying home to care for her child increased her employment gap and made her entrance into the Canadian job market more difficult. Another stay-at-home immigrant mother talked about her difficulties with running errands or managing to an emergency because she had difficulty finding someone to babysit her child. She said,
 "Even when I am going for groceries, I can't leave him at home, and you know, I had to wait for my husband to complete his office work, and then I could leave. Otherwise, I can only leave on the weekend. I didn't know anyone who could care for the child even for a minute. So, I had to be there for my child 100% of the time. It was exhausting."
All twenty of the participating mothers substantiated that they cannot have any savings and sometimes cannot afford the bare necessities with a single income. One of the participating mothers highlighted the challenges of affording transportation and housing due to the high cost of living and rent. She emphasized the difficulty of distinguishing between necessities and luxuries. She said, 
“We had to differentiate between what was a necessity and what was a luxury. We could not afford a car because I had to send my child to daycare. Again, we have to rely on our TTC or something like that completely, so I have to stay near my work which is in Toronto. Again, the cost of the rental or everything else is expensive, which was the most difficult part. So, the luxuries, like a vacation or something like that, were even out of our mind.”
Most of the participating mothers expressed that they are contemplating returning home as they struggle to navigate the basic needs they can provide for their children. During our group discussion, the sentiment of immigrating here has hung in the balance among these mothers who cannot afford extra classes for their children. For instance, one  mother emotionally recounted, 
"My daughter had been asking for this Christmas tree for a couple of years consecutively. When she told me only, I recollected that I had told her last year also that our finances were bad. She asked me when our finances would ever get better. We have literally been stagnant, haven't we? Then what's the point of coming here?"
	In the same conversation, a young mother elaborated on her ordeal of being unable to pay for her child's extracurricular activities or even attend birthday parties because they cannot afford to spend money on fees or gifts. She noted, 
"We cannot plan and put her in certain classes that can be helpful for her. That she aspires to learn. Be it a sport, an instrument, or anything, we are having to break our heads about how we can do that or if we can really do that. In a way, I feel I have messed it up for her by coming to this country. I would rather have stayed there. I would have probably been able to do what she wanted because I would have also increased my earning capacity. I would have been able to provide for her in a better way."
	These sentiments were shared among all the participants, leading to a contemplation of being a good mother as they feel that the culpability of the economic instability as a whole has affected their children more. An immigrant mother remembered, "I still remember the day my child cried for her friends and family back home. She had no friends because we did not hold [or attend] any playdates or birthday parties. We couldn’t afford it only with my husband’s salary." 
This deep concern for their children's well-being underscores these mothers' unwavering commitment to their children's happiness, leading to questions about their sense of failure as mothers. Another mother who immigrated when she was pregnant emotionally reflected on the impact her economic status during pregnancy had on her emotional health after she immigrated to Canada. I noted her anxiety and tension as she tearfully recounted her experience. She said, 
"This [unaffordability], even for basic needs, made me constantly worry about my delivery here. I will not be able to afford hospital bills (with my husband’s salary) if I have a preterm delivery. You know, I am eligible for OHIP only after three months of landing! This took a significant toll on my mental health and made me question my decision to stay here….".
These experiences illustrate the substantial strain experienced by these IIMs due to the heightened demand for childcare services and social support and the associated financial burden leading to emotional distress and economic inequity.
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Another prominent theme that emerged during the analysis is that these young mothers are forced to take any job they can find due to the lack of recognition of the credentials and experience they acquired before migrating to Canada and are forced into specific economic spaces. Consequently, these mothers take on any job they can find to mitigate their financial burden and be able to provide a better lifestyle for their children. An immigrant mother of two discussed how her desire to start working had been thwarted due to the deskilling of her skills, the requirement for Canadian experience, and the inevitability of saying yes to any job she comes across. She said, 
When I started working, I took up anything that came my way. I had to accept that I would not get a job in my stream, and my experience would not be valued here. I started working as a collections officer at the Royal Bank (RBC). I had to study something here; at that time, the biggest challenge was everything was money. I must pay money to apply and get a professional license, and there are a lot of possibilities that they can reject my application. I didn’t do it because I cannot afford to gamble on $300.”
	Similarly, a young immigrant mother of two children under four spoke about her demoralizing experience of being advised to work at call center jobs by the Canadian government’s employment services. Despite holding an MBA from India, she remembered, 
"I was asked to apply for call center jobs, or I had to work for an internship without any pay, or I had to do some online certifications. These were the options given to me by a government employment service. This broke me." 
She pointed out that she had no choice but to take on the call center jobs to survive. She added,
 "Even then, I was getting lower pay, but it broke when I had to talk to clients who do not bother to talk to me as soon as they hear my name or accent. This affected not only my mental state but also my livelihood. Every day, I go back home with a very heavy heart, and every day, I fail to be a good mother."  
Another stay-at-home mother from Hamilton said that even though she was able to secure a minimum-paying job, she found out that she was passed on for a position and eventual salary hike. She said, 
I quit the job that day…(pause) it was humiliating. I never took a day off and picked up extra shifts…. I was solely relying on this promotion for my family to eat better and afford childcare. They told me I did surpass their expectations, but I was passed over because I didn't study here…. I had to stay at home with my kids. It was either food or childcare.”
These stories indicate that these mothers questioned their perception of themselves as they had to reevaluate their experiences, education and values, which they had held very high and of utter importance.
Furthermore, coming from a patriarchal Indian kinship, the participants said that they have naturally taken on the role of primary caregivers and are responsible for nurturing and raising children in line with cultural and religious views, along with the responsibility of securing economic stability and adhering to western societal norms.  It is important to note that IIMs also face the unique challenge of balancing the process of adapting to a new culture while adhering to traditional ideals of motherhood that are deeply rooted in their culture and transcend into the immigrated country. This often results in acute cultural dissonance as they struggle to reconcile the collectivist family values from their home country with the individualistic expectations of Canadian society. A young mother recounted, 
“I was like a one-man army. I was the only one in the project (at work) and in the family. I had to cope with my child's mental health and household duties. I had to learn all those new things and adapt to them because I had to sustain myself over here. I didn’t have time to breathe. I mean… we have to survive, right?”
	She said that the lingering financial struggle and lack of support substantially added to the motherhood duties dictated to them by patriarchal ideology and affected her emotional well-being. It is imperative to acknowledge that these choices, which were imposed on these mothers that detrimentally affected their mental well-being. Furthermore, it is crucial to understand the normalcy demonstrated by these mothers in assuming the sole responsibility of child-rearing and making sacrifices to their career, education, and experience for the betterment of their family.
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	When writing this particular section, I continuously contemplated the choices these mothers had and how they were forced into silence for their family's well-being, as chronicled in the previous sections. These young mothers had to let go of their family, friends, career and simple pleasures in the pursuit of being a good mother as prescribed by the patriarchal and colonial dogmas. In balancing the responsibilities of these two dogmas, these young mothers have continually struggled with their role as mothers due to stress, economic instability, a lack of support, and juggling household responsibilities.  
One young mother has continually contemplated her fear of failure, leading her to question her decision to immigrate to Canada and particularly her uncertainties about being a good mother; she said, 
"Because of the stress and anxiety and the constant juggle, I was feeling inadequate as a good Amma (mom). I was at times, even we used to feel like, should I go back home? Would I be a good mom if I left now? Is this a good decision?". 
	Similarly, another new mother recounted a distressing conversation with her child, reflecting on the ongoing impact it has had on her emotional health; she said, 
"I could not afford her [daughter's] football class; it was either my son's childcare or her class. So, I pulled her out. She was so angry that she called me a bad mother. Hmm... what is the point of struggling? What is the point of coming here? Still, it haunts me during every decision I have to make concerning my children."
	Additionally, a young mother recollected her traumatic experience of admitting her newborn at The Hospital for Sick Children, Toronto for a failure to thrive. She remembered, 
"I had no help at home. I went to my family doctor, who deemed that my child was not thriving properly. He directed me to the emergency where the nurse simply asked me to breastfeed the baby properly. He was not taking it, and I sat there for 3 hours crying with a weak child in my hand, blaming my inability to feed him. I thought he was going to die." 
She attested that this specific experience pushed her into a deep depression, which resulted in her experiencing vertigo. Here, I observed the intense tension, sadness and hopelessness she exhibited as a young mother by constantly reaching out for water. This emotional breakdown was exacerbated by the lack of familial support, which is often a challenging reality for immigrants. For example, the absence of traditional kinship support networks that would have been available in India resulted in this mother facing   her health crisis alone along with the burden of her gendered roles and responsibilities. This absence of requisite support system  highlights how the process of acculturation, particularly integration into Canadian society, can often leave these mothers without the necessary support to fulfill both cultural and practical expectations. The deterioration of her mental health reflects the compounded stress of isolation, cultural dissonance, and the pressure to conform to an ideal of 'strength' within both Indian and western maternal discourses. When I offered her a tissue, holding her tears back and politely turning it down, she said, "I cannot be this weak...I cannot afford to cry. I need to be strong...a good mother does, right?."
	Conversely, another mother spoke about her days of deep emotional stress when she had to say no to her child who was asking for simple one-dollar snacks. She added how her inability to provide healthy meals to her child had made her question herself as a mother. Another participating mother tearfully noted, 
"I feel bad that I'm not able to provide for her as a mother. In a way, I think this whole system beats us a lot because we must be caring and providing mothers. It is always the mothers who are crushed between the family and the government. Canada has a lot of mandates about how children must be treated, how they have to be provided for, and to be taken care of. I feel all of that is hypocrisy with the kind of challenges economically and socially they impose on immigrant mothers like me."
 She added that this emotional struggle and the constant need to balance and calculate have significantly impacted her emotional health, which resulted in acute coughing that still lingered during our conversations. These experiences  underscore the compounded stress of parenting under financial constraints. This is made more intense by acculturation pressures and adapting to unfamiliar norms and expectations in a new cultural landscape, often without any support or direction. Further, for many IIM, this includes navigating different parenting styles that is moving from a collectivist, discipline-centred model to one that emphasizes individualism, open dialogue, and child autonomy. This shift demands a continuous process of unlearning, relearning, and negotiating their roles as mothers within a hybrid cultural context, often leading them to exist in a constant state of cultural dissonance.

	These statements evidently point out their constant struggle due to the patriarchal and societal expectations of motherhood and the lack of support for immigrant mothers. Phrases such as “I need to,” “I cannot afford to,” "I failed," "broke me," "constantly worry," "I would have been," and "unable to" highlight the significant toll of this struggle on these young immigrant mothers' mental health and also the potential erosion of their morale. Their inability to afford basic needs, such as healthy meals, classes, and childcare, along with educational devaluation and being pushed into certain corners of economic spaces, not only led them to question their decision to immigrate but also their ability to be a good mother.
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Coming from a collectivist society, the young mothers in this study emphasized their experiences of loneliness and isolation, particularly during the initial six months after landing when they had to stay at home alone with their children. They attributed this feeling of isolation to a single income and the unaffordability of transportation, entertainment, subtle racism, heaving familial gendered responsibilities and socializing. 
 Recalling her first harsh winter, a young mother said that her depression set in due to loneliness, social isolation, and the absence of community functions and connections. She shared that being an unemployed new mother with a child is isolating, especially during winter, which significantly contributed to her depression. She said, 
“I was a new stay-at-home mom, it was very difficult, and I still remember December 2018, depression was slowly creeping in. I couldn't go out or meet people; the climate was very harsh, and we couldn’t afford a car or public transport. Apart from doctor visits, I had nothing to look forward to…. I was very social (in India).”
When I asked her if she still is social, she hesitantly answered, “hmm… I don’t think I am anymore.”
Additionally, it is crucial to understand the difficulty and challenges of socializing, as most young mothers described difficulties with extending their social network outside their community. One young mother vividly remembered her initial days of immigrating to Canada, beginning her process of acculturation that emphasized the sense of isolation and the struggle to connect with others outside her community. This aligns with the concept of social acculturation in the literature, where participants experienced segregation or marginalization finding it challenging to integrate into the broader society while trying to maintain their cultural identity. As a result, these mothers’ opportunities for social support and engagement beyond their community were severely limited. She expressed her struggle with loneliness and helplessness while attending to her responsibilities and waiting for her husband to return from work. These narratives highlight important elements of acculturation stress, which arise from the loss of familiar social structures and the challenge of navigating new networks in a different cultural environment. These often result in emotional isolation and shifts in identity. The differences between their pre-immigration social selves and their current realities underscore the psychological impact of adjusting to a new culture, often without adequate and appropriate support systems.
Additionally, she recollected the challenges of reaching out to neighbours and the difficulty of social interactions, saying, “They [neighbours] were cordial but kept to themselves. It was lonely and depressing”. 
 	As a shared experience among the participating mothers, socializing with mothers from other cultures was a significant challenge, even through EarlyON and Library Services. A young mother's experience with mothers from different cultures in EarlyON significantly demotivated her from going out. She attributed their cold and dismissive behaviour to her ethnic dress by saying, 
"Even if I initiated, they avoided engaging or talking to me; they kept me out of  their circle. Probably because they would not have liked that I was wearing my ethnic dress. I stopped taking my son. You see, I loved getting dressed".
 When I asked her, “What about now?”. She said, “Hmmm…….(a long pause) I don’t anymore.”
	Similarly, the mothers highlighted the significant influence of financial instability on their social lives. One of the participating mothers casually spoke about the normalcy of going through a period of suffering for immigrants, particularly for immigrant mothers. She said that even though she has a community of friends and relatives, her lack of time, financial instability and responsibilities as a mother and wife have stalled her socialisation. She continued to state that as an immigrant mother, she prioritizes providing for her family and striving for economic stability. She said,
 "To be honest, it is more about [the] job and work at home. So, in this struggle, my social life lags. I came here to settle down and for a better lifestyle, but this life is more stressful. I don’t know what I need anymore.” 
These mothers reported struggling with a heightened sense of loneliness and isolation, leading to depression. Attesting to this, another mother said, "Neither the money nor the people are there. I have had to battle loneliness and anxiety here big time." 
	Another participating mother recollected the initial days of not being able to think about what she needed or wanted. She stressed that her days were spent more on juggling between her job and child and taking care of her husband. She recounted,
 “Back home, I used to have some space and time for myself; I completely miss that here. Next thing, I had to juggle between work and housework with no help and the kid. I had no time for myself; I was always on the run and had a maximum of 3 hours of sleep. I was emotionally stressed and ended up getting sicker…. I had no option but to keep going.”
When I asked her, “Did it get better?” She said calmly, “Not yet…. I don’t think it will ever. Hmm, I am tired and worried all the time… I was a competitive shuttle player…. It’s been 6 years since I touched a bat…. So yeah…. it doesn’t get better.”
These statements not only indicate the loneliness and overwhelmingness these women experienced but also highlight the constant struggle within themselves as to what defines them, all the while having to navigate their added motherhood and familial and economic responsibilities after immigration and during the acculturation process. This acculturation process of  balancing the preservation of their cultural identity with adapting to the host society’s norms and expectations, intensifies this struggle, further complicating their sense of self and belonging.
	Further, for these women, when trying to socialize in the hopes of finding a supportive community and friendships, they were often met with disdain and subtle intolerance. Although fluent in English, fifteen out of the twenty participants found it difficult to communicate outside their Indian immigrant community because of difficulties comprehending the accent and jargon, especially in their professional setting. For instance, as one young working mother described, 
"They constantly make fun of my accent, but I am trying harder to be better by watching their movies, particularly sports. But what bothers me is that I am being overlooked. I mean I am good at my work, that’s all should matter, right"
When I asked her, “Does this affect you?” She said, “Back home, I was proud of what I was doing; I was on top of my game…. Hmm, here…. honestly…. I don’t know what I am anymore.”
After this, I noted that this young mother wanted a break as she said, “I need to think. Can we start tomorrow?” I sensed disappointment, anger and contemplation of self in the participant’s voice (tone) and eyes. The experience of this young mother implies the systemic racism and prejudice resulting in this mother’s breakdown of self, which still manifests in her ongoing silent struggle with her emotional well-being.
	 Furthermore, during the interview, another mother emotionally recounted her struggle to find herself, her purpose, and her role as a woman, mother, wife and daughter. She vividly remembered the emotional turmoil she experienced when she was not able to attend her parents’ last rites in India. It is important to note that her inability to continue our conversations indicates her lingering questioning of herself as a daughter. The inability to fulfill the last rites, a crucial cultural and religious ritual in India, has pushed her into deep emotional turmoil and a constant struggle with herself. This mother indicated that her identity as a daughter was very important to her and considerably altered how she viewed herself. When we continued, she tearfully reflected on her decisions, particularly herself. She recalled, 
"After my parents passed away, I remember sitting in the apartment alone; I shifted from can-do to what-if. I was a can-do person. Anything can be done; anything is achievable. Now, the first thing that comes to my head is, what if it doesn't work out? What if I don't clear it? What if I don't do well? It kind of altered the way I think about myself, and it percolated my family."
	Similarly, another mother shared her struggle with her identity as a career woman, particularly in her child's eyes. During our conversations, she recalled how proud she was of being a successful career woman and how this has changed since immigration. She described how she was pushed to be just a woman who caters to the gendered role; she said she was “just being a housewife and mother” after failing to secure a job post-immigration. She grieved, 
"As a mother, I have felt very bad when my child said ‘Dad goes to job and Mom cooks at home’. Cooking and homemaking are not a bad thing if it is by choice. But again, that's not what I wanted to be identified as. I wanted to be a career woman. I felt broken when she didn't remember all the years I worked back home. She's looking at me now, saying this, and role-playing that in her daily play. Hmm…I am not being the role model that I wanted to be to my daughter." 
She revealed that her struggle with identity has led her to question her ability to make the right choices, significantly impacting her confidence and leading to insecurity and constant irritability. She recounted, 
"This is not me; I lost myself after coming here. I am still struggling in silence. You know… this is the first time somebody has asked me this; being a stay-at-home mum, they all (her family and friends) assumed that I am blessed. Hmmm…but this is not me; I want to work… at least do something that makes me proud.”
She said that her confidence in facing challenges has been diminished by immigration, leading to only depression and anxiety. 
	These statements indicate the constant struggle these mothers face with themselves and the choices they had to make after immigration. These mothers undergo excruciating stress and anxiety caused by their inability to secure a job. That is compounded by feelings of cultural dissonance that is the tension between the values and expectations of their home culture and those of the host society.  They have left a part of themselves back home, where they could grow and successfully navigate the patriarchal and colonial constraints with readily available support systems. They constantly struggle to go beyond being wives and mothers to being successful career women and role models. This internal struggle is further intensified by economic insecurity, where the pressure to contribute financially to the household amplifies their feelings of inadequacy. The constant balancing of family, cultural expectations, and career aspirations, along with the lack of culturally responsive mental health support, leads to heightened mental health impacts, such as depression and anxiety. These layers of stress ultimately hinder their ability to thrive in both personal and professional spheres.
I reflected on the difficulty of attending to this particular section, as it addressed the participating young mother’s persistent questioning of self and constant struggle with motherhood as defined by Indian patriarchal and colonial constructs. For example, it is crucial to note that phrases such as “this is not me,” “just,” “what if,” “no option,” and “have to keep going” powerfully describe feelings of hopelessness, loss, isolation, sadness, self-directed anger and worthlessness when they tried to understand who they are beyond their dictated gendered role of being a wife and a good mother. Further, with the lack of information on available mental health services and culturally grounded services, these women are forced to suffer in silence. 
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The conventional circle of support for these young immigrant mothers included various people, relationships, and societal and political institutions that provided emotional, social, financial, and practical support throughout their lives before migration. This circle primarily reflected their family, friends, and colleagues, with whom they often connected daily, providing these mothers the help they required for their personal and economic growth. For instance, before migration, a young mother complained about the support she received at work after giving birth, 
“I had to support my family, so I had to go back to work within 3 months of giving birth…umm I was told to feed the child…It was my boss who let me go breastfeed my child in between my work”.
Contributing to this, another mother said, “Even after returning to work from my maternity leave, I was given leverage to go home early or take breaks because I was still breastfeeding my child.” These experiences signal that workplace support encompassed their employment and community support. Similarly, other mothers also noted the support from the community that has helped them carve out their careers and further their education. This comprehensive, relational support facilitated their ability to thrive and effectively manage their careers along with their roles as mothers with less emotional duress.
One of the most critical aspects is the support from their families, friends, and society, particularly in childcare, which emerged as one of the critical factors contributing to these mothers' mental well-being. An immigrant mother said, “I had a lot of support from our families, our parents, to look after our kids. And I always knew they were safe, ummm…. I always had somebody.” This type of support included planned and unplanned support, such as if the child was in pre-school and had to be picked up in the middle of the day. These acts of care are core to the role of the family and community in supporting mothers. For example, a pregnant immigrant mother said,
“So, it’s not like I am talking about daycare or anything like that, but then, even like babysitting in India, I had my family support as well as my husband’s family support. So, there, I did not have much tension or stress about looking after my child, even if I went to work. I had my parents, in-laws, and friends leave him and go, and they will take care of him. So, again, for the pre-school, they can pick up and drop him off as well, and he will come by the half-day, which I don’t have to worry about again.”
Another young mother spoke of the support she had from her friends during her pregnancy and while navigating her early relationship with her in-laws. She said, “We often met over celebrations, family functions or just dinner. Ummm… we met almost every day, which helped me a lot with handling my problems.”
When I asked her if she received the same support for the birth of her second child in Canada as most immigrants, she immediately, without a thought, replied, “It was a blessing that I miss now. I never had to worry about the child or myself. They (her mom and sister) took care and taught me everything.”  
All the participants echoed this sentiment about having readily available familial and social support. Also, even in the absence of family, the ability to afford and manage childcare easily and with flexibility at work enabled these mothers to balance their work and familial obligations before migration.  
Nonetheless, after immigration, in the absence of such a conventional support circle, these young mothers had to rely on the services and programs provided by the Canadian government. However, these young mothers stated that their frustration and stress stemmed from the lack of readily available information on accessible mental and physical health services, especially for immigrant women and mothers in Canada. These mothers reported feeling overwhelmed and often resorted to relying on informal community networks or personal coping mechanisms to navigate these healthcare challenges. Some participants engaged with self-help resources, such as online forums and instructional videos, to seek information and support. In contrast, others drew upon their cultural values and religious practices as sources of strength to navigate the overwhelming challenges they faced.  A few mothers also withdrew socially, feeling isolated due to the lack of cultural understanding in healthcare. Additionally, Others sought informal support networks, friends, or fellow immigrants for guidance and comfort. While these coping strategies were helpful in the short term, they underscored the ongoing struggle to navigate a complex system without adequate resources and support.
 Most participants echoed that the information on accessing primary healthcare and finding a family doctor or specialist was unavailable upon landing. A young mother echoed this sentiment by saying, 
"I had information on applying for SIN, bank, and driving license as soon as I landed but never on any medical information for mothers or children…both for physical and mental health… now only I know that doula services are free. Do you know how this small information could have saved us from stress and debt?”
	Further, most of the participating mothers unanimously concurred that they had difficulty understanding the process and accessing family physicians for general health care. They expressed a profound sense of isolation due to the lack of knowledge of mental health services for immigrant women. A young mother effectively pointed this out by saying, 
"Neither my doctor [family physician] nor the hospital staff gave me any resources regarding the free counselling services. My doctor never once asked about my mental health; I just came across only one mental health helpline flashed across the small screen but never about the free services."
Another young mother remembered her difficulty in communicating aspects of her culture and religion with her nurses and doctors, which put her under much pressure. She said, 
"I tried my level best to communicate my religious and cultural views to my OB and family doctor. I was under a lot of pressure during my pregnancy, especially during my delivery. I was praying for someone who could understand me; I was happy when I finally had to leave the hospital. I know English, but at that time, I wished that I hadn't been asked to repeat it again and again. I could see the nurses getting tired of me, but I tried my level best. This put me under a lot of pressure."
Despite her proficiency in English, she struggled to convey her needs, which exacerbated the challenges of accessing adequate healthcare services. This particular experience reflects how cultural sensitivity in healthcare remains limited, where understanding a patient's beliefs and values is as critical as understanding their language. This mother's narrative demonstrates the emotional toll of cultural misrecognition, and the invisibility immigrant mothers often feel within these colonial spaces. It also highlights the acculturative stress due to systemic gaps and the subtle, repeated invalidations that occur when cultural identity is not acknowledged or respected, particularly in care settings.
          Additionally, one of the common themes was regarding the culturally grounded and accessible support for pregnancy and child-rearing. For example, mothers who had their children in Canada without any familial support confirmed that they had to learn everything independently as the free parental classes were not culturally appropriate. 
Furthermore, it is essential to note that some of the participants, even when they came to know about the services of their own accord, encountered difficulties in accessing them owing to their operation on selective dates and excessive waiting periods. They found it difficult to access the services owing to household responsibilities, unavailable childcare, transport, social support, and weather. A young mother of two said, 
"I couldn't afford proper winter clothes or boots. So, I must rely on my husband to even go for walking so that I don't fall. We cannot go to these services even if they are free because they are far away and open on days and times when my husband cannot accompany me, and we cannot afford to lose his job."
Consequently, with little to no choice, most of the participants attested that only with the help of their newfound friendships and religion were they able to manage their emotional well-being as they navigated their motherhood. Attesting to this is the experience of a young immigrant mother. She said, 
"I called the doctor's office a lot of time for the lingering pain after my delivery; I was depressed and couldn't enjoy my baby. But the only thing I would say that helped me was my friend. She taught me a lot of things; she was the one who gave baths, cut nails, and everything for my son. Her [friend's] support helped with my depression and pain a bit."
Another mother remembered being home alone with a newborn and loneliness creeping in during winters. She said, 
"Thankfully, I had a friend who was able to help me without even me asking. If not for her, I don't know how long it would have taken to cross that stage. Even after that period, I would always get that relapse or the triggers again.….my friend has her own struggles; how long can she help me? I turned to my religion…. I go to a temple nearby and just sit there; it gives me a few minutes of freedom from it (depression)… this country also doesn't give you the luxury of succumbing; you're forced to keep moving on."
However, these participating young mothers stated that they sought family help but abstained from sharing about their struggle with their mental health to avoid a conflict with their family's religious and cultural sentiments. Along with the unavailability of mental health service information, they also stated that seeking mental health services was not encouraged as an option. A young mother remembered that seeking mental health services was never discussed as she was advised by her mother to stay strong for her child. She tearfully said, "Nothing or no one here helped me. Only my parents back home did; I call my mother every single day…. but I never told her the full extent of my mental struggle…she wouldn't understand too."
These narratives highlight how, in the absence of knowledge of accessible mental health services, they turn to their religious practices and family and friends' support for temporary respite and solace. Also, these narratives underscore the complex dynamics of seeking and receiving support, limiting to only a few aspects and not revealing the full extent of the struggle owing to a burden or fear of comprehension due to cultural and religious influences.  
[bookmark: _Toc194168660][bookmark: _Toc194168742][bookmark: _Toc194169103][bookmark: _Toc194169939][bookmark: _Toc197429237]Conclusion 
In this chapter, I shared the findings from the analysis of the arts-based interview and group interview transcripts, which concentrated on socio-economic status after immigration, the losses these young immigrant mothers faced due to immigration, and the ways they sought out emotional support. The impact on these mothers’ bodies and mental well-being due to the lack of acknowledgement of their credentials, being forced into specific economic spaces, a lack of social and community support, and racism and prejudice can be understood from the findings.
Furthermore, each stage of the analysis was a co-constructed process with the young mothers as they shared and navigated their perspectives as I shared statements and synthesized themes interwoven with the young mothers’ statements. I have engaged in such a way with language and its interpretation, where narrative analysis provided the freedom to understand the significance of the metaphors used by the participants. It helped me focus on the 'what' content of the interview, not just the language. Finally, I have also actively reflected on my position as an academic researcher and a community member and have thus continuously included excerpts that reflected both my theoretical knowledge and embodied experiences. 









[bookmark: _Toc194168661][bookmark: _Toc194168743][bookmark: _Toc194169104][bookmark: _Toc194169940]
[bookmark: _Toc197429238]Chapter 6: Contours of Emotion- an Analysis of the Artists’ Experiences

[bookmark: _Toc194168662][bookmark: _Toc194168744][bookmark: _Toc194169105][bookmark: _Toc194169941][bookmark: _Toc197429239]Introduction

	In this chapter, I aimed to present and represent, retell and re-story, to aid for multiple interpretations of participants' experiences through showing the participants’ art. The participants’ Global South Indigenous visual art was a lived experience for the participants and the researcher. Through this section, I aim to enable the discovery of new truths in the research project data by being reflexive, where rather than focusing on imposing meaning on the reader, the participant's art and the text can become a place for garnering the audience's interpretive ideas. Hence, the following chapter speaks to the verbal data to support its statements and fill the gaps in the verbal data. My decision to do so is because art speaks volumes as it holds the embodied knowledge of the participants when words eluded them.
[bookmark: _Toc194168663][bookmark: _Toc194168745][bookmark: _Toc194169106][bookmark: _Toc194169942][bookmark: _Toc197429240]Stories of Migration - Colours and Elements Weaving the Stories of Indian Immigrant Mothers 
I first present five examples of completed individual analyses of artwork. For each, I include selections of what the participant shared about the artwork, followed by a brief summary of my analysis of it.  I prepared such a summary for all 20 (Appendix 11) of the art pieces created by the women participating in this study. Because the visual analysis of a large number of images is lengthy, I included only five examples in this dissertation to be succinct and provide the reader with an understanding of the process that shaped the thematic analysis of the twenty summaries of the analysis of visual images. 
                The five images are accompanied by direct quotes from the artists, selected by me from their transcriptions and vetted by the artists themselves. These captions, shared with me in the mothers' own language, eloquently represented their stories and challenge the colonialized way of knowledge production. However, to ensure the reader's understanding, the captions are loosely, by me, translated into English. The descriptions of themes were derived using narrative thematic analysis (Ross & Green, 2010), which played a significant role in shaping the findings by highlighting the experiences of these young mothers during and after immigration through visual images and participant stories. I  present and discuss  five artworks followed by discussion of two themes that emerged from by thematic analysis of the full twenty visual images (Appendix 10). Included in the section are two other pieces of art created by participants. I then address various contextual factors that were at play.
[bookmark: _Toc194168664][bookmark: _Toc194168746][bookmark: _Toc194169107][bookmark: _Toc194169943][bookmark: _Toc197429241]








Colour, Form and Narratives: A critical Analysis of Five Artworks
Figure 2
Stuck in a Web of Struggles
[image: A drawing of a butterfly on a spider web

Description automatically generated]
  “I came here with hope and positivity like a butterfly but eventually got caught in all this web of struggles. I still look forward to a hand (the government) to guide and give me hope so that I, a young immigrant mum, can soar high"  

Note. Illustration adapted from participant artwork. Used with permission.
"நான் ஒரு பட்டாம்பூச்சி போன்ற நம்பிக்கையுடனும் நேர்மறையுடனும் இங்கு வந்தேன், ஆனால் இறுதியில் இந்த போராட்டங்களின் வலையில் சிக்கினேன். நான் இன்னும் இரு கைகளை (கனேடிய அரசாங்கத்தை) எதிர்நோக்குகிறேன், எனக்கு வழிகாட்டவும் நம்பிக்கையும் அளிக்க, இதனால் நான், ஒரு இளம் தாய், உயர பறக்க முடியும் ” [footnoteRef:1] [1:  The other participants were able to converse in English and expressed that they did not want their experiences to be lost in translation] 

Participant. This participant was a young mum. She described her art as, “The butterfly is me; the colours on the butterfly are the hope that I can balance and prosper economically while I am still doing what is expected of me (religious and cultural expectations).” “Even after three years in Canada, I am still stuck in the same place due to my health, childcare, and economy.” “I am still struggling economically, and I am not able to focus on my health.” One of my greatest fears is that all these things I am supposed to do as a woman is going to swallow me… that is why it is everywhere.” “The small hands are this government (Canadian government), I am still hoping that they will lend me help.” 
Connection to the Study.  The above artwork represents the participant's lingering struggle while navigating the socioeconomic aspects and health after immigration. In this artwork, the young mum narrates her struggles with childcare, employment, social isolation, family, language, religion, and health. The mum recollects her traumatic experience from her pregnancy, her scare of having a premature baby before she was approved for Ontario Health Insurance Plan (OHIP), the long waiting period to get a family physician, the lack of cultural empathy among her health care providers, and the unaffordability of access to emotional and health supports stemming from being isolated at home with a newborn.  The young mum recounts her story of being trapped in all these struggles but she is still not losing hope for her future.  This artwork represents an immigrant mother's hope to survive and fly high with the Canadian government's guidance and assistance, and acceptance from her adopted society.




Figure 3
Cycle of Hope and the Reality
[image: ]“They (Canada) promised a better life and future but didn’t mention the cost of getting there. It cost me peace, happiness and health. They [Canadians] all tell us to go back, but I just can’t. I want to, but I cannot, but it will prove that I am a failure, and we don’t have anything there anymore. If we go there (India) again, we must start from scratch, and I am tired and broken. I am still here that someday, at least, my children will get to live that life. Those tears are the woman I wanted to be, the lost woman.”
Note. Illustration adapted from participant artwork. Used with permission.
Participant. When asked about the art, the young mum explained, “It actually is my life now of financial instability, stress and declining morale.” “On the left side of the picture, I drew what they (the Canadian government) promised.” I mean the free health care, childcare, good life, and education.” “The green color as the background (left side) is the untold truth of unemployment and financial decline after coming here. They don’t tell the struggle and the money we need to access all their (the Canadian government) promises.” “I mean, everything is money, and the right side is the dark reality of not being able to afford the basic needs.” “I cannot find a job that I am qualified for and am underpaid at my current job.” “Eating outside once a month has become a luxury. I have to plan to buy oil to cook food now.” “It is the rejection of jobs I applied to; I am qualified for; they always say I don’t have experience from here (Canada).” “I still rent a one-bedroom basement for five of us; that’s all we can afford.” “There is no family morale; my children hate living like this. “The constant planning and calculation makes me feel like a failure.”
Connection to the Study. The above artwork is a powerful representation of the participant's enduring struggle and experience navigating the socioeconomic aspects of post-immigration. Through her art, the young mum represented her economic struggle with childcare, employment, health, and the ability to afford even basic needs. The artwork effectively conveys how these necessities have become a luxury after immigration. The mum shares her continual emotional turmoil stemming from the challenges of affording food, employment, and housing. She tearfully tells her story, a stark reality of being unable to afford a livable house and the constant struggle with herself. The two sides of the art depict her ongoing struggles, leading to self-questioning and acute emotional duress.   This art encapsulates an immigrant mother's struggle with herself amidst the struggle of her and her family's survival in Canada post-immigration.






Figure 4
Intersection of Unrealized Dreams and Religious Refuge[image: ]
“This is me, a mother still with courage and strength, hoping that one day I would be able to realize the dreams that Canada promised me. The freedom to be myself, to be happy and just be able to live a normal life.” 


Note. Illustration adapted from participant artwork. Used with permission.
Participant. When asked about the art, the participating mum explained, “The orange bubble indicates the dreams and hopes I had when I came to Canada.” “Everything I drew in the bubble still remains a dream even after six years.” “I drew the arrows to show that I am constantly thinking of all of this, even if I am at home with my kids or in a park.” “If you see closely, my eyes are tired, but I still have a smile.” “I am tired of all this, but I still have hope, at least for my kid’s future, that always brings a smile.” “I am able to be this strong because I took refuge in my religion.” “I wasn’t very religious, but when everything failed, I had to have hope, and I held on to my religion, which is the yellow.” “I know it’s (religion) a bubble that can break, but for now, it protects me.” “I hope that one day I don’t need to rely on anything but myself and be able to be the woman I hoped I would be when I came here.”
Connection to the Study. This art poignantly represents the immigrant mother's struggle for survival and her finding refuge in her religion. The young mother effectively encapsulates her immigration hopes of a better future concerning childcare, employment, health, and providing a better life for herself and her children. However, these hopes have become a luxury and are still an unattainable reality after six years post-immigration. Moreover, the artwork powerfully conveys the mother's refuge in her faith for strength and emotional stability amidst her struggles. This art effectively captures an immigrant mother's emotional and psychological toll, particularly the precarious nature of her family's survival, a poignant theme. Overall, the artwork is a compelling portrayal of the complexities of an immigrant mother's life and the enduring pursuit of hope amidst precarity living.
Figure 5
The Vanishing Act: Navigating the Elusive World of Support Systems.
[image: A drawing of buildings and a person

Description automatically generated]
“Everything looked new and scary. No one was there to help me in this jungle. I was so lost and still I am. They said that they offer a lot to mothers like me, but why is it so unreachable for me?.” 
Note. Illustration adapted from participant artwork. Used with permission.
Participant. When asked about the art, the mum described, “The art is very simple, I made it that way… I want them (the community and the politicians) to see what mothers like me go through.” “I drew each thing as tall buildings to say that even though it is there, it is still unreachable.” “I didn’t colour the CN tower…. hmm, it means they (the government) call us, promising a better life, but once we land, all the promises just disappear in the background.” “The small building next to the CN tower is my home… my dream of having a home and a happy family.” “I didn’t colour that too because it is still a dream, but just that it is also disappearance day by day.” “I didn’t colour myself or my baby girl…we are also disappearing …you see, living has become a daily struggle for us.”
Connection to the Study. Post-immigration, Indian Immigrant Mothers face a unique set of challenges. They are required to navigate the new socioeconomic landscapes, manage the inherent instability, and balance the responsibilities of raising children while juggling their gendered roles and responsibilities. These Immigrant mothers often feel a pronounced sense of isolation and even a sense of ‘disappearing.’ This sentiment is effectively articulated by this young mum through her art, which illuminates the erosion of their identities and aspirations post-migration. As these mothers strive to achieve stability for their families, they are confronted with the complexities of maintaining their individual identities within the context of their new socioeconomic realities.




Figure 6
Expectations and Realities: Life After Immigration
[image: A drawing of a green and black and a black and a yellow face
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“It’s been more than four years I landed… It has gotten only worser. All of the reasons I moved to Canada became a dark reality for me. All those dreams never hatched…it has gone bad because I have lost hope in them”

Note. Illustration adapted from participant artwork. Used with permission.
Participant. When asked about the art, the participant explained, “I am very bad at drawing…I tried to draw an egg that was full of promises (before immigration) which has gone bad after immigration.” “The green egg was the promises they offered…what I believed I can achieve if immigrate here.” “All the promises of job, health, free education…everything they promised when we were immigrating”. “The black egg is what I really got…my family is broken, increasing mom guilt, stress to provide for my kids… it keeps clipping my wings”. “Hmm That's what I wanted to say…. I can fly higher here but they keep clipping up…. Give me a chance… just a small help is enough.”
 Connection to the Study. This simple artwork by another young immigrant mum effectively encapsulates the multifaceted challenges confronted by immigrant mothers. The ‘green egg’ symbolizes prosperity, indicating the hopeful promises of a better life and opportunities for jobs, education, and health care promised by the Canadian government, which motivated this young mother to immigrate to Canada. This egg embodies the optimism and aspirations tied to the notion of a prosperous future if they immigrate. Conversely, the ‘black egg’ represents the current lived reality of this mother, which also mirrors the experiences of many Indian immigrant mothers. This current stark reality characterizes the ongoing struggle to secure necessities, which is compounded by intense feelings of mom guilt and a lack of social and familial support. The dichotomy between the two eggs highlights the discord between the expectations set by the promises made by the Canadian government and the harsh socio-economic and health realities these mothers face. Thus, this art poignantly serves as a visual interpretation of the challenges these immigrant mothers face when navigating the Canadian socio-economic environment while grappling with motherhood's emotional and physical demands.
[bookmark: _Toc194168665][bookmark: _Toc194168747][bookmark: _Toc194169108][bookmark: _Toc194169944][bookmark: _Toc197429242]Thematic Analysis of Summary Paragraphs for Visual Images 
	In the above, I have attended to five visual analyses of artwork created by the participating mums in detail. In this section, I have shared two synthesized themes: 1) The Balancing Act of Gendered Responsibilities and 2) Eluding Dreams that have emerged during my analysis of all twenty visual images (Appendix 11). The thematic analysis stages discussed in the verbal findings chapter directed the development of these two themes, presented below with accompanying participant’s artwork and references to participating mums’ stories that support these findings.

[bookmark: _Toc194168666][bookmark: _Toc194168748][bookmark: _Toc194169109][bookmark: _Toc194169945][bookmark: _Toc197429243]Theme 1 – The Balancing Act of Gendered Responsibilities
One of the themes emerging during the analysis of the artwork is that the majority of the participating immigrant mothers depicted the dynamic and ongoing burden of silently balancing their gendered roles and responsibilities along with the added socio-economic instability. They poignantly captured their challenging and oppressive embodied experiences due to the interplay of patriarchy and colonialism and the added immigration challenges arising due to their racial and ethnic identities. For most mothers, while migration opened new opportunities, it also reinforced the previously existing patriarchal and colonial dogmas they had experienced through the further solidification of traditional gender roles, especially those required for cultural preservation. The gendered responsibilities previously shared by the other women in their families have now disproportionately fallen entirely on these mothers, turning them into jugglers of their roles as wives, mothers, friends, daughters-in-law, counsellors, and employees. This is strengthened by the lack of culturally grounded policies and programs that consequently work to confine these mothers to only specific economic spaces. This, in retrospect, demands that these mothers push their own well-being to the back, resulting in acute and rapid declining of their physical and emotional health. The complexities of these intertwined responsibilities, when combined with the choices and resources available, limit their capacity and ability to imagine a future beyond the dictated terms because of these invisible shackles. 



Figure 7
A Juggler:  Perfect Wife, Daughter-in-law, Mother and an Employee
[image: A child's drawing of a person
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Note. Illustration adapted from participant artwork. Used with permission.
Participant. “I cannot make mistakes. I have to be extra cautious so that I don’t lose my job. I have to be everything at home…a cook, a nurse, a teacher, a cleaner, an alarm clock…even a diaper changer. I must always be on my toes, or everything will fall apart. I have no time to go to a doctor regarding my migraine …I don’t have the strength or money to think about my mental health.” 
Connection to Theme. This artwork captures the multitude of roles and responsibilities that have been thrust upon the mothers, leading to negligence of their needs and health. The patriarchal and colonial gendered expectations, with added economic instability and lack of social support, have led these mothers to have no choice but to ignore their own health. The mum who created this artwork did not colour the eyes purposefully to highlight her exhaustion amongst the expectations of a woman, wife, and mother that have been thrust upon her.
[bookmark: _Toc194168667][bookmark: _Toc194168749][bookmark: _Toc194169110][bookmark: _Toc194169946][bookmark: _Toc197429244]Theme 2 – Eluding Dreams
Upon immigration to Canada, these mothers more often must solely carry the weight of their families’ holistic well-being. When this is coupled with stresses of immigration, patriarchy, and colonialism, usually their hopes and aspirations are severely affected. Being uprooted from their familial and social support system forces them to navigate the new culture, socio-economic challenges, discrimination and racism on their own. All the participating mothers had to leave behind their established, well-supported lives, sacrificing their ambitions to ensure better opportunities for their children. Further, the mothers said that they experienced pressure to immediately adapt and thrive in the new country by prioritizing their husband’s and children’s needs over their educational, career or leisure ambitions.
Furthermore, patriarchy and colonialism add another layer of challenge, where these mothers are thrust upon the gendered roles, systemic racism and inequalities, and hindered access to resources like education and healthcare. These mothers are expected to be primary caretakers of the children, and household responsibilities limit their ability to seek opportunities for themselves. Also, coming from colonized countries, these mothers are faced with historical inequalities and barriers to resources, education, and opportunities, leading to disruption in family dynamics and social systems. Consequently, these mothers had to become the backbone of their families, juggling multiple roles in isolation and unsupported, leading to a loss of agency. Finally, these mothers’ hopes, aspirations, and dreams were not just deferred but became impossible at the intersection of these forces.
Figure 8
Dreamer: Lost Past, Hopes and Dreams
[image: A close-up of a drawing
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Note. Illustration adapted from participant artwork. Used with permission.
Participant. “I was a classical dancer; it was who I am. I had to forego that so that I could provide for the basic needs of my family. I lost the identity I proudly held…all for what, I still don’t know. It didn’t change anything for good; even our basic needs are still a distant dream.” 
Connection to Theme. This young mum, who once had the means to provide for her family and pursue her passions, now finds that her dreams seem out of reach. The metaphor of the 'bubble' represents her shattered dreams of continuing her dance, achieving professional recognition, and maintaining a happy, united family, all of which were a part of her life before immigration. This experience has caused her to question her identity beyond the roles of motherhood and wife. It's important to note the small 'bubble' at the bottom represents the life she left behind, now a distant and alien home for this mother.
[bookmark: _Toc194168669][bookmark: _Toc194168751][bookmark: _Toc194169112][bookmark: _Toc194169948][bookmark: _Toc197429245]Conclusion
In this art analysis chapter, I present the findings that have been collaboratively constructed alongside the participants. I have shared some of the Rangoli/Kolam art created by the participating IIMs, along with their interpretations of their art. Additionally, I provide a comprehensive analysis and thematic exploration pertinent to my research focus. In the following discussion chapter, I connect the verbal and visual data findings and highlight the similarities and contradictions. Finally, I have attended to how these two data forms mutually reinforce each other and explore the relationship between them. This ultimately reveals the socio-economic systems that impact these mothers’ emotional health in this study.
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[bookmark: _Toc194236716][bookmark: _Toc197429246][bookmark: _Toc194168671][bookmark: _Toc194168753][bookmark: _Toc194169114][bookmark: _Toc194169950]Chapter 7: Discussion of Findings
[bookmark: _Toc194236717][bookmark: _Toc197429247]Introduction
In this chapter, I discuss how socioeconomic factors impact the emotional well-being of IIM. I begin by discussing the intersecting socio-economic factors that significantly influence the mothers’ choices through the patriarchal and colonial lens. I further discuss the impact of intersecting identities such as gender, culture, language, race, and motherhood on the mothers’ emotional well-being by grounding my analysis in CRF’s principle of intersectionality. Following this, I discuss the methodology by grounding it in CRF’s anti-essentialism and counter-storytelling principle through knowledge coproduction. Finally, I address insider/outsider tension and the challenges and limitations of the study. 
[bookmark: _Toc194236718][bookmark: _Toc197429248]Interpretation and Contextualization of Findings 
[bookmark: _Toc197429249]Intersecting Realities Through a CRF Lens, Post Immigration.

As a Hindu-majority country, India still maintains the definition of motherhood held up by its Vedic ideology as tradition-bound, dutiful, self-sacrificing, and respectful, which was further solidified by colonialism (Chatterjee, 1990; Sinha, 2006). These cultural expectations position mothers as the carriers of social and moral values to the next generation. Prior research has highlighted that this model of motherhood does not pose significant challenges for mothers when supported by extended families (Dasgupta & Dasgupta, 2018). 
However, the intersection of these deeply embedded gendered motherhood responsibilities with the demands of resettlement in a new country presents significant challenges, which aligns with studies on immigrant women’s experiences (Banerjee & Phan, 2015; Thapa, 2020). The compounded effects of racism, gender bias, and class disparity create a unique set of challenges for immigrant mothers, which are central to this study’s exploration of their lived experiences (Razack, 1998; Berman & Allen, 2007). These intersecting factors further exacerbate the pressures on immigrant women, influencing both their emotional well-being and their ability to navigate the Canadian labour market and societal expectations. Post-immigration, the nuclear family system, challenges due to the intersection of gender, race, ethnicity, and culture, household duties, child-rearing responsibilities, systemic racism, a lack of community and familial support, devaluation of experience and credentials, and employment burdens constrain these mothers.  
Successively, these immigrant mothers, when faced with intersecting challenges such as socio-economic and cultural dissonance, language barriers, and traditional gender roles alongside the expectations of their adopted society, experience feelings of inadequacy as they navigate life in Canada. Research on immigrant motherhood suggests that the absence of extended family support exacerbates emotional distress as women struggle to balance adaptation and cultural preservation (Berry, 1997; George & Rashid, 2014). Further, for IIM, the pressure to integrate into the immigrant-dominant Canadian society, while maintaining strong ties to their traditional Indian roles and values, pushes them into marginalization or enforced separation, especially when combined with socio-economic inequities (Berry, 1997; Tummala-Narra, 2004). This is further exacerbated by economic instability resulting from barriers to employment recognition (Bauder, 2003; Man, 2004). However, it is essential to note that despite these challenges, in my research the participating mothers demonstrated adaptability and the strength necessary to gradually find ways to reconcile with their intersecting identities as mothers, women, wives and employees at the cost of their emotional well-being. This finding supports the existing literature that examines the duality of struggle and resilience among immigrant mothers (George et al., 2010).
Coming from a traditional patriarchal kinship structure, the participating mothers emphasized that they are naturally assigned the role of primary caregivers who are held to be responsible for childrearing in alignment with cultural and religious expectations. These findings align with gendered labour divisions in South Asian immigrant family literature, where the participating mothers’ narratives reinforce the argument that immigrant mothers bear the burden of passing down cultural traditions, particularly in the absence of extended family (Das & Kemp, 1997). A young mother’s dedication to teaching her son their language, rituals, and religious songs during weekends exemplifies this reality, as she stated, "It is my duty, not my husband's." This sentiment, echoed by all participants, reflects a broader pattern in immigrant communities, where caregiving and cultural transmission remain gendered responsibilities (Espiritu, 2001; Olfman, 1994).  
When analyzed through the lens of CRF, these narratives highlight the deeply embedded patriarchal, cultural, and racialized structures that shape immigrant women’s experiences. The expectation that caregiving and cultural preservation are women’s responsibilities while men engage in the public sphere (e.g., career) reinforces the gender hierarchy within immigrant households (Mohanty, 2003). A participating mother’s decision to leave her job to take on household responsibilities underscores how these patriarchal ideologies are internalized and reproduced within specific cultural contexts by the mothers. As prior research has argued, in South Asian cultures, the expectation that women should prioritize their husbands and children over their personal aspirations is often framed as a cultural or traditional norm, which ultimately sustains gender oppression (Abu-Lughod, 1998; Dasgupta, 2007).  Viewed through CRF, these “cultural norms” are not neutral but are manifestations of systemic power structures that racialized immigrant mothers must navigate, resist, or internalize (Razack, 2008).
The economic and social implications of these oppressive gender norms are significant. For instance, the decision of one participating mother to resign from her well-paying IT job reflects how patriarchal and colonial ideologies continue to shape immigrant women’s economic stability and independence. Research has consistently shown that immigrant women from patriarchal societies face significant barriers to economic mobility due to cultural expectations of domesticity (Hondagneu-Sotelo, 1994; Man, 2004). By reinforcing the notion that caregiving is a woman’s ‘natural’ role, these ideologies limit IIM’s access to economic opportunities and perpetuate gendered labour inequalities.  
Subsequently, while analyzing the economic impact on immigrant mothers, a recurring theme was the influence of patriarchy and colonial dogmas on their choices and struggles. When the participating mothers sought employment to mitigate their economic instability in Western society, their education and experience often needed to be recognized by their employers, and they were often deskilled. Their skills were not recognized particularly in the non-IT sector. All the participating mothers recognized the difficulty of entering the Canadian job market due to the requirements for local work experience and education. This deliberately pushed the participants to get Canadian credentials to procure employment, which might alleviate their economic struggle; however, in the face of failure to achieve these credentials, they were pushed into more debt in Canada. These systemic pressures are not only a product of policy and market dynamics but are also reinforced by societal expectations that position education and professional success as key to upward mobility in Canada. However, the disproportionate burden placed on these mothers to obtain Canadian credentials, despite the challenges they face in doing so, underscores the intersection of race, gender, and class within these structural systems. This cycle of pressure and failure can exacerbate their economic vulnerability, limiting their ability to achieve financial stability and further entrenching their marginalized position in Canadian society (Razack, 1998; Berman & Allen, 2007). 
Overwhelmingly, all these immigrant mothers experienced the requisite demand for Canadian experience, deskilling, and the devaluation of their educational and professional backgrounds, which has considerably widened their employment gap, adding to their difficulty in entering the Canadian job market. This, when coupled with the lack of familial support and inaccessible childcare, regressed or stalled the IIM’s career post-immigration, further highlighting the emotional strain experienced by these women. The sacrifices they made and the inherent struggle of having to depreciate their merit and value to ensure a better future for their children and spouses. For example, a young mother encountered challenges when probable employers demanded Canadian work experience, attesting to systemic barriers in the job market experienced by immigrant women. This demand forced her to rebuild her career from the ground up in Canada. The requirement of Canadian experience effectively nullified her prior experience and education, compelling her to pursue certificate courses to enhance her desirability to employers. 
The emotional strain the participants experienced was also a prevailing narrative that emerged during the group discussion and individual interviews. Much of the conversation centred around the significant challenges these immigrant mothers face due to the devaluation of their education. One immigrant mother expressed profound disillusionment, describing this as her lowest point, where she was forced to accept a call center job to make ends meet. Also, another participating mother, an experienced engineer who worked for more than five years in the top IT industry in India, recounts her ordeal concerning the devaluation and lack of recognition of foreign credentials in Canada. However, even after achieving a Canadian education, the financial burden and uncertainty regarding employment prospects compelled these mothers to prioritize providing for their families over pursuing further education, highlighting the economic strain they experience, a primary cause for their emotional duress. Additionally, many participants highlighted employers' demand for Canadian education as a prerequisite not only for an entry level job but also for any career advancement or permanency. These lived realities of the marginalized immigrant mothers highlight structural inequities they faced and their consequences. When analyzing this through the lens of intersectionality, one of the central tenets of this study, it exposes how these immigrant mothers were marginalized at the intersection of their gender, immigration status, ethnic identity and class. While the emotional strain experienced by these women is certainly a significant aspect of their narrative, the economic strain fueled by barriers to recognition of foreign credentials and subsequent underemployment is equally central (Berman & Allen, 2007; Razack, 1998).
Firstly, the systemic disregard for education and professional experience from outside Canada reflects the ‘racialized gatekeeping’ present in the labour market (López-Sanders, 2017). With this devaluation of credentials and experience, the knowledge and experience of non-global northerners are deemed inferior or irrelevant, perpetuating economic and social injustice and inequity. 
Secondly, in addition, these mothers’ narratives revealed the denial of career opportunities, aligning with their experiences, forcing them to occupy only specific economic spaces characterized by underpaid, unrelated work and precarious employment. This experience reflects the entrenched gendered structural racism that exists in the Canadian labour sector, where racialized immigrant women are systematically excluded from professional employment despite their qualifications and experience (Bauder, 2003; Shan, 2013). The stark mismatch between the participants’ career aspirations, their relevant experience and the reality of their employment options in Canada takes a substantial toll on their mental health and overall well-being, reinforcing feelings of alienation, inadequacy, and frustration. For example, a young mother with multiple master’s degrees and professional certifications regretfully expressed how she found herself working in a warehouse job despite her qualifications in biomedical science. Her experience is emblematic of the deskilling of immigrant women, a phenomenon widely documented in literature that examines the intersections of migration, gender, and labour market exclusion (Man, 2004; Ng & Shan, 2010). The cumulative effect of economic disenfranchisement is evident as these women navigate employment precarity alongside their gendered caregiving responsibilities.
More broadly, the participating mothers’ narratives underscore how Canada’s neoliberal, racist, and exploitative economic structures systematically marginalize immigrant mothers, particularly women of colour, under gendered racial capitalism (Ferguson, 2020; Mohanty, 2003). This capitalist economy disproportionately benefits from racialized immigrant women’s labour while simultaneously devaluing their skills, positioning them as an expendable, low-wage workforce and pushing them to occupy only specific economic spaces (Cohen & Caxaj, 2022). This aligns with Canada’s historical reliance on racialized migrant labour, where policies shape and confine immigrant workers into specific sectors, limiting their economic mobility  (Arat-Koç, 1999; Sharma, 2006). The demand for Canadian credentials and experience is often presented as a neutral employment demand that functions as a racialized gatekeeping mechanism and systematically excludes skilled immigrants from professional employment (Slade, 2015). Consequently, despite their expertise, highly educated immigrant mothers are often relegated to precarious jobs in fast-food centres, call centres, cleaning services, and warehouse jobs, where their work is undervalued, forcing their career aspirations to go unrealized (Sethi, 2020).
It is important to emphasize that the exclusion of immigrant women from professional employment is not incidental; it is an outcome of neoliberal economic policies prioritizing profit over social equity (Teeple, 2000). Canada’s immigration system actively attracts and recruits skilled workers under the pretense of economic opportunity, yet structural barriers such as non-recognition of foreign credentials, a lack of access to professional networks, and systemic discrimination confine immigrant women to low-wage and precarious employment (Banerjee & Phan, 2015; Guo, 2015). This structural deskilling disproportionately affects racialized mothers whose careers are interrupted by gendered expectations of caregiving, forcing them into informal or low-paying jobs that lack security or mobility (Creese & Wiebe, 2012). This aligns with broader neoliberal trends that shift responsibility from the state to the individual, placing the burden of ‘integration’ on immigrant women while simultaneously denying them access to employment opportunities (McDowell, 2009).
The economic instability caused by structural racism in the labour market has profound consequences on mental health, emotional well-being, and long-term financial security (George et al., 2010; Premji & Shakya, 2017). For many immigrant mothers, the inability to achieve career advancement despite their qualifications creates a cycle of economic precarity that affects their families' overall stability (Block & Galabuzi, 2011). Additionally, their narratives highlight how racism, gendered expectations, and labour exploitation intersect to systematically disadvantage them within the Canadian workforce (Esses et al., 2010). Without substantial policy interventions to address foreign credential recognition, employment discrimination, and racialized economic disparities, the Canadian labour market will continue to function as a site of gendered and racialized exclusion, denying immigrant mothers the economic stability necessary for their well-being and that of their families.
Further, it is imperative to understand that this mismatch between career aspirations, experiences, educational qualifications, and employment reality impacts their economic stability and emotional and physical health. The financial strain and consequent decline in emotional health explicitly highlight the effects on their professional lives, family dynamics, and financial well-being. For example, a participating mother noted that her guilt about being unable to provide for her child’s extracurricular and social needs, compounded by the pressure to navigate her child’s cultural transition,  exacerbated her mental health challenges. This often leads to struggles with regulating their emotions and, in turn, feeling inadequate as mothers, leading to depression and withdrawal from community participation. 
 Further, the decline in their emotional health negatively impacted their physical health, leading to vertigo, acute migraines, and bulimia. This reflects how systemic inequities often manifest in these mothers’ bodies as sites of resistance and oppression (Sutton, 2010). From the CRF perspective, the racialized and gendered bodies of immigrant mothers are not only marked by systemic surveillance and regulation through state policies, health care systems, and labour market expectations, but also serve as powerful sites of agency and resistance (Crenshaw, 1991; Razack, 1998). For instance, by continuing cultural practices, resisting dominant norms of “good” mothering, or navigating systemic barriers while prioritizing their children’s well-being, these women challenge neoliberal and Eurocentric narratives that often pathologize them (Amoyaw & Abada, 2016; Thobani, 2007). These embodied acts of survival and care represent forms of everyday resistance that assert identity, dignity, and strength in the face of systemic marginalization. Hence, immediate and effective interventions are needed to ameliorate the financial struggles experienced, particularly by immigrant mothers, and mitigate the resultant impacts on their mental health and overall well-being. However, despite this economic pressure of entering the paid workforce, these women are also solely responsible for the housework. In most cases, the spouse does not share in the workload because participating in household chores and child-rearing rarely fits into the value system of South Asian men, resulting in an increased workload at home. The demands of patriarchal traditional gendered roles transcend Canada and continue to place the double burden of household responsibilities on these mothers. That is, these roles are not left behind upon immigration but are instead carried across borders, shaped by transnational cultural expectations and reinforced in the Canadian context (Mohanty, 2003; Abu-Laban, 2002). As a result, IIMs often are forced to navigate the pressures of both their cultural traditions and western gendered expectations, bearing the dual responsibility of unpaid domestic labour and economic participation in the workforce without support (Das Gupta, 1996; Arat-Koç, 2006). This ‘double shift’ requirement, where these mothers are expected to excel in their careers and take on household responsibilities, leads to increased stress, burnout and limited and missed opportunities for personal and professional growth (Mckinsey & Company, 2021).
Additionally, analyzing the intersecting nature of social determinants such as social isolation, social position, cultural beliefs, communication barriers, childcare, and labour market exploitation reveals how they significantly influenced the emotional health of the IIM. In particular, the cultural identities of the IIM played a crucial role in their acculturation and in their choices in accessing health services. For instance, a young mother vividly talked about the apparent lack of cultural considerations in the Canadian health sector by pointing out her difficulty in communicating with her pediatrician: the mother and her child are vegetarians, yet the pediatrician thrust a meat-based diet upon her child. This particular mother’s experience reflects the intersection of gender, religious identity and her role as a parent, highlighting the negligence of Canadian medical institutions and professionals’ lack of cultural sensitivity, leading to a failure to understand and address the nuanced cultural needs of individuals from culturally diverse backgrounds. This marginalization is not only due to religious dietary practices but also the undervaluation of such practices within mainstream medical discourses. 
This also further highlights cultural imperialism, in which the dominant Western cultural norms are often considered the best and are imposed throughout colonial institutions (Koshy et al., 2022). For example, here, the mother’s culturally and religiously rooted vegetarian practices were widely disregarded by her pediatrician, embodying cultural imperialism. It is essential to note that the mother’s knowledge, which is rooted in her cultural and religious framework, was devalued or ignored, undermining her ability to make informed choices for her child by cementing the belief that Western medical norms are universally applicable, dismissing the lived realities and values of marginalized groups.
Moreover, a new immigrant mother pointed out the challenges faced when accessing perinatal and postnatal care, highlighting the lack of cultural sensitivity and recognition in the government's free classes. She also said that another reason for her failure to access postnatal care is motherhood and her home responsibilities, which were thrust upon her naturally, resulting in minimal time to care for herself post-immigration. When looking across the narratives shared by the participating IIMs, the intersecting forces such as racism, sexism, and immigration status do not operate in isolation but collectively shape how these women experience social exclusion, economic hardship, and cultural displacement in Canada. For example, the lack of understanding of this immigrant mother’s religious and cultural practices aptly demonstrates how healthcare systems, policies, and programs prioritize Eurocentric norms, often rendering immigrant mothers’ needs invisible. This highlights the new immigrant mothers’ struggle, reflecting how their intersecting identities shape their experience with healthcare access. 
Further, this mother’s experience highlights the heightened societal, familial and cultural expectations around child rearing experienced by all the participants, and which for this participant has considerably restricted her ability to prioritize self-care or seek postnatal support. This can be attributed to the classes and health care services designed from a mono-cultural perspective, completely disregarding the diversity of cultural and religious practices of immigrant populations, mirroring cultural imperialism, which erases non-dominant narratives and centers Western ideals of perinatal and postnatal care. This systemic neglect, achieved by excluding the immigrant mothers’ cultural ways of knowing and healing, perpetuates alienation and feelings of inadequacy in this community.
Additionally, this feeling of inadequacy is heightened due to institutionalized motherhood, as critiqued in CRF, which disproportionately affects immigrant mothers (Miller, 2019). For example, coming from a collectivist Indian society, the social disconnectedness that occurs post-migration significantly affects the emotional health of IIM. The dramatic change in the family system after immigration, coupled with the lack of social networks and increased social isolation, is a grave concern, especially during winter. The participating mothers attribute this to the lack of familial support, the unaffordability of transportation, restricted social networking and the societal expectation that they should prioritize their family and home responsibilities over their own well-being. 
Likewise, from analyzing all the participants' data, it became evident that the participating mothers’s social networking has consciously and unconsciously been limited to only mothers from a similar culture background due to racial bias and language barriers .One  mother effectively pointed out her experience of being ignored while approaching mothers from other cultures and languages to network in the park. She says, "Canadians are polite but not very social when it comes to us."  This particular narrative reflects a subtle form of racial microaggression, in which a polite exclusionary attitude limits immigrant mothers from building meaningful and respectful relationships outside of their community, forcing them into social silos.It echoes the hoax of multiculturalism and the bandwagon of equity, diversity, and inclusion (EDI) philosophy that is widely celebrated in Canada, yet fails to translate into genuine social integration for immigrant women, particularly for visible minority mothers.
While in Canada, multiculturalism is often presented as a model of inclusive diversity, research scholars argue that it is too often a surface-level framework that fails to challenge more profound, systemic inequities. According to Kymlicka (2011), multiculturalism emphasizes coexistence over assimilation in its current form, where the focus is on celebrating differences without addressing the social dynamics. This particular critique is mirrored in the participating mothers’ lived experiences, as they have been isolated from cultural and social networks despite Canada's rhetoric of diversity. These mothers’ grief, isolation, and identity loss emerged not solely from individual emotional struggles but were deeply entangled with the ongoing processes of cultural transition and acculturation. This adds nuance to Berry’s (1997) acculturation framework by demonstrating how intersecting structural inequalities compound these vulnerabilities post-migration.
 Additionally, when not coupled with efforts for social justice, multiculturalism often becomes a form of "culturalism" that ignores the inequities between groups (Parekh, 2000, p.82). The discriminatory networking observed among participating mothers highlights the influence of interpersonal biases and racialized perceptions that continue to limit true social inclusion. These biases of polite avoidance or social distancing are often subtle yet pervasive and exacerbated by a lack of inclusive social spaces, citing linguistic differences and cultural unfamiliarity as rationalizations. This perpetuates systemic inequities and racialized hierarchies in everyday social interactions that cannot be easily addressed through formal policies alone.
	In this context, while well-intentioned, the multicultural narrative promoted by Canada is actively perpetuating true belonging.  That is multiculturalism, while celebrating diversity on the surface, can mask systemic inequalities by encouraging symbolic inclusion without addressing deeper structural barriers such as racism, xenophobia, and labour market exclusion (Bannerji, 2000; Thobani, 2007). This narrative pressures immigrant mothers to adapt to dominant norms, particularly white, middle-class ideals of parenting and womanhood, while their cultural identities are marginalized or commodified (Razack, 1998). As a result, rather than cultivating a sense of belonging, multiculturalism can create conditional acceptance, where inclusion depends on conforming to dominant societal expectations. The hoax of multiculturalism becomes evident when immigrant groups, despite their visible presence in society, continue to face exclusion from meaningful social interactions and networks, but face increased racism in everyday conversations and social media (Bannerji, 2000; Thobani, 2007). Moreover, research by Fleras (2014) and Abu-Laban & Gabriel (2002) highlights how racialized immigrants are frequently included symbolically but excluded materially, especially in the realms of employment, housing, and social integration, while facing heightened surveillance and xenophobic discourse, particularly in digital spaces. Furthermore, the bandwagon of EDI is challenged when such initiatives fail to address these daily, lived, subtle, yet profoundly impactful experiences of exclusion. These findings highlight how exclusionary policies and an inadequate socio-economic support system contribute to the institutionalization of socio-economic precarity for immigrant women in Canada. While multiculturalism is publicly celebrated, these mothers’ everyday realities expose the racialized and gendered exclusions embedded within Cananda’s immigration and settlement policies and frameworks. Therefore, we urgently require a nuanced approach and understanding of multiculturalism and EDI and must actively dismantle systemic and interpersonal barriers to inclusion, particularly for immigrant mothers.
These limited connections outside their community reinforce barriers to integration  and equal participation in the host society. Particularly, immigrant mothers with young children already have limited connections outside their community owing to their caregiving demands, leading them to heavily rely on culturally similar groups. Also, these immigrant mothers significantly rely on their religion, friends, and family. They have been an influential part of these immigrant mothers’ cultures and lives, particularly during and after pregnancy and, at present, in their parenting, providing a sense of belonging and shared identity that helps them survive the isolation they experience after immigration. Therefore, it is safe to assume that after immigration, faith and newly formed friendships in the same community are a source of security for these women during their most emotionally tumultuous periods. Also, these women tend to connect with culturally similar groups in the host country, which aids in easy socialization while preserving their cultural identity, acting as a form of cultural resistance against assimilationist pressures (Callan, 2005). It is by forming relationships with their communities that these mothers create a space for belonging, thereby avoiding the erasure of their identities, a mode of survival in the host society made possible by facilitating knowledge-sharing and mutual aid. 
While culturally similar social networks ease acculturation, they also simultaneously perpetuate the segregation of these mothers from other social networks in the host country (Chira & Belkhodja, 2013). Further, it is crucial to note that they can also perpetuate the oppressive patriarchal values of Indian culture in their domestic sphere, which can significantly affect these women’s health. For example, a young mother who suffered from depression echoed the cultural sentiment of the tremendous pressure to be happy and not burden her child, husband, and family back home. Another young mother said that even though she experiences a certain degree of freedom here, she is constantly reminded of her socially defined gendered role when conversing with her family in India and her social network in Canada. She added that even though her husband takes up specific responsibilities, they are always limited to India's socially expected obligations from men. Still, she said she is happy about this despite being minimal and limiting. This highlights the gravity of patriarchal expectations that persist across geographical boundaries, where cultural norms followed in India continue to exert significant influence through familial and community networks even after immigration. 
Consequently, these IIM participants are burdened emotionally and physically as they are still bound by India's patriarchal culture, even when exposed to the western ideology of independence and individualism. Through the lens of CRF, this tension reveals how these mothers navigate the intersecting oppressions of gender, race, culture, and class that do not dissolve upon migration but are instead reshaped in the Canadian context (Crenshaw, 1991; Razack, 1998; Thobani, 2007). Moreover, cultural norms, societal expectations, precarious jobs, the demands of new precarious employment (for example, they cannot afford to miss work), and restricted childcare restrict women's access to healthcare services or delay them from seeking medical attention, further exacerbating their health challenges. Particularly, looking at these intersecting barriers through the concept of intersectionality highlights how systems of oppression limit immigrant women's autonomy and access to essential resources (Collins, 2000; Das Gupta, 1996).
All the participating mothers substantiated their struggle for socio-economic stability, pushing their emotional well-being aside. These immigrant mothers prioritized staying strong in front of their children, thereby losing sight of the identity they had created before immigration or wanted to create for themselves after immigration. This reflects a process of identity erosion and self-silencing, where immigrant women suppress their own emotional needs and sense of self to embody the ideal of the strength, self-sacrificing mother within a precarious socio-economic context (Ahmed, 2017; Muzik & Borovska, 2019; Hanley & Skinner, 2021). A young mother conceded that as a working mother, juggling household responsibilities in addition to financial instability have significantly increased her stress and anxiety, particularly during the COVID-19 pandemic. She added, "I am looking forward to the day when I can become my old self." This particular narrative reveals a profound struggle with their pre-immigration identity and the demands stemming from immigration. The phrase “become my old self” poignantly reflects the erasure of self and personal aspirations and declining mental health amidst the weight of caregiving and economic pressures.  This is an experience that CRF emphasizes as central to understanding how racialized women’s bodies and identities are sites of both oppression and resilience.
For these IIM, the culture laced with patriarchy's demands dictates the domestic sphere, and colonial ideology mandated that Western society place women in economic spheres characterized by laborious economic advancement, effectively setting the stage for their mental health decline. One mother said that despite having a highly demanding job, her children and home responsibilities fall on her rather than her husband, who struggles to find employment. She ascertained that economic instability, with the added burden of childcare, domestic responsibilities, and precarious employment, is considerably affecting her mental health. This, when compounded with the pressure to ‘stay strong’ for their families to avoid being a burden to their spouses and children, reflects the internalized patriarchal norm that encourages women not to prioritize their own emotional and physical well-being. 
In summation, immigration to a Global North country has encouraged the gradual shift from familial and social support to a more nuclear family for these mothers. They are now balancing their dictated traditional gender roles with their work having to contribute to both the household income and household responsibilities. Additionally, structural barriers such as limited access to affordable childcare, precarious employment, systemic gendered discrimination, racial discrimination and a lack of culturally responsive mental health services further exacerbate their struggles (Arat - Koç, 2006; Berry, 1997; Das Gupta, 1996; Thobani, 2007) . These socio-economic and structural barriers not only constrain their ability to seek support but also reinforce gendered expectations, making it even harder for them to navigate their dual responsibilities. The cumulative burden of negotiating complex social expectations, overcoming systemic challenges, and struggling for economic stability has a significant impact on their mental health, leading to chronic stress, anxiety, and emotional exhaustion. 
However, it is also important to note that amid these structural barriers, these mothers have also demonstrated profound agency and strength. By participating in collaborative, arts-based study and sharing their experiences and stories across linguistic and cultural boundaries, they resisted invisibility, actively re-authored their identities, and reclaimed their space within this research process. Their contributions in this study highlight the power of relational, decolonial methodologies in social work research that honour resistance and foster healing. Thus, it is imperative for academics, policymakers, and social workers to address the intersection of child-rearing, household responsibilities, racism, structural inequities, and women's health to promote holistic well-being among IIM in Canada.
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The literature review for this research has alerted me to the gradual change in the status of Indian women and their critical self-governing attitude, particularly since the 1980s, as socio-political shifts and feminist movements within India and globally have contributed to increasing visibility and agency among women. These changes are closely tied to the evolving roles of women in the workforce, education, and public life, despite the persistence of patriarchal structures (Vijayalakshmi, 2006; Sangari, 2011). This shift reflects a critical self-governing attitude, a concept that encompasses women's growing capacity to critically engage with and challenge patriarchal and colonial narratives that have historically defined and limited their roles. In this context, their agency is not only about self-determination but also involves an active questioning and transformation of traditional gender roles and power dynamics (Basu, 2016; Nussbaum, 2003). The women’s critical self-governing attitude is seen in their efforts to reconcile cultural expectations with personal aspirations, and in some cases, to disrupt these traditional roles by asserting their rights and voices in both the private and public spheres. 
However, this attitude is also shaped by the residual impact of colonialism and its continuation in global and local structures, where Indian women are often essentialized in western research on health.  and development, representing a one-dimensional, homogenous experience (Mohanty, 2003; Spivak, 1988).Often, the IIM’s experiences and realities are subsumed under the health literature on South Asian immigrant women and mothers and parents. Therefore, much of the literature on IIM is bound within the broader spaces of South Asian women’s experiences. Though the literature is well articulated, critically reflecting their realities by being grounded within the intersectionality of gender, race, language, and other social positions, the research fails to capture IIMs’ experiences in the context of their past social histories and current realities.
Even when it is attended to, the current dominant understanding of Indian culture, tradition, democracy, and religious views has been predominantly defined as 'universal truths' ever since colonization of the Global South by the Global North and the East by the West (Fuchs, 1993). The European male assumed the "right to represent" the colonized state through military dominance, misrepresentation and an inaccurate definition of the colonized state's culture and values (Cannella & Maneulito, 2008, p. 50). Moreover, this misrepresentation has been recorded by and integrated into imperial European research institutions through the accounts of the “so-called” research travellers (Spivak, 1998, p. 275). These individuals were not adequately trained researchers but were rather adventurers who upheld the Eurocentric views of a India’s colonized citizens, in particular, the colonized woman as a fascinating exotic relic (Cannella & Maneulito, 2008; Smith, 2012). These research travellers' accounts was not inclusive of the colonized societies' voices but merely comprised of stories constructed through the lens of white men's perspectives and views, reinforcing colonial power dynamics (Smith, 2012). These accounts, often written by explorers, anthropologists, and missionaries, shaped Western perceptions of non-Western societies by excluding Indigenous or colonized people's perspectives and reducing their cultures to mere objects of study. Furthermore, in these travellers' narratives, colonized women were frequently construed and portrayed as "exotic erotica"  (Cannella & Manuelito, 2008, p. 48). This representation reduced women of the colonized world to sexualized, passive figures, perpetuating the imperialist gaze that constructed them as both "other" and subordinate. Such portrayals contributed to the racialized and gendered stereotypes that persist in Western understandings of non-Western women, perpetuating their marginalization in academic, political, and social discourse. 
For the participating immigrant mothers, their identity is still deeply influenced by colonial and patriarchal narratives, which continue to portray them through the stereotypical lens created by colonial powers. For instance, the idea of the exotic or submissive Indian woman, which is often perpetuated by colonial scholars and media, continues to affect how they are perceived both in their home countries and in the west. When these mothers immigrate to Global North countries like Canada, they frequently find themselves having to prove their worth as women, wives and mothers according to Western standards. At the same time, their rich cultural knowledge, lived experiences, and expertise as mothers are often overlooked.
These immigrant mothers are often expected and rushed to adopt “modern” Western approaches to things like child-rearing, gender roles, and family structures. However, they also strive to maintain their traditional practices that value family and community. This conflicting demands create a challenging dynamic, especially for their children, who often must navigate these competing cultural expectations and who may sometimes are also influenced to gravitate towards Western ideals of independence and individualism. As a result, the immigrant mother is expected to occupy a unique role as a 'gatekeeper' of culture while also facing the challenges of having her practices undermined or misinterpreted by the host society
Particularly for mothers from countries with colonial backgrounds like India who are often misrepresented in western culture as passive or exotic, the legacies of colonialism continue to shape their experiences through the complex intersecting lenses of race, gender, and immigration status. While colonialism refers to the historical period of European powers' direct control and subjugation of colonized nations, post-colonialism refers to the ongoing impacts and residual effects of colonial rule, even after formal independence. These legacies include continued racialization, cultural appropriation, and the persistence of western-centric narratives that marginalize non-western identities. The intersection of race, gender, and immigration status for these mothers is shaped not only by the history of colonial exploitation but also by the ways in which post-colonial societies continue to navigate the aftermath of colonial domination (Said, 1978; Spivak, 1988).Their multiple roles as employees, caregivers and cultural bearers are frequently undervalued, and the struggle to balance traditional cultural and religious values with the pressure to conform to western ideals leads to constantly having to redefine their own understandings and practice of motherhood. Further, in this process, their mental health is often overlooked by themselves, their family and the systems that fail to fully understand the intricacies of their multiple identities.
However, despite these challenges, the immigrant mothers participating in my study actively resist the remnants of colonial frameworks by preserving their cultural traditions while navigating their newly immigrated social and economic spaces. Their stories of emotional and cultural labour reveal the invaluable contributions they make to their families and communities, challenging dominant narratives and reclaiming their agency among the colonial power dynamics in which they find themselves.
              Consequently, this study  demonstrated the ongoing colonization of racialized women from formerly colonized countries, challenging the universality of epistemologies and ontologies that have traditionally supported women's and children's rights, as well as individual and collective rights, in ways that reflect and prioritize the experiences of white women. Further, this study is oriented with an ontology attendant to the multiple axes of oppression, such as sexism and racism, experienced by immigrant women of colour. As such, the research focused on the IIM community, while having migrated from an oppressive, collective habitus to a more individualized, colonialist country continues to face oppression both at home and in society.
    	Furthermore, drawing on Critical Race Feminism (CRF), this study validated that different groups of women experience oppression differently worldwide, depending on intersecting factors such as race, class, and culture (Crenshaw, 1989). Most earlier feminist theories focused primarily on gender, basing their critical analysis on the notion of a 'universal woman' - a taken-for-granted assumption that women form a culturally homogenous group (Mohanty, 1988). This essentialist thinking reduced a complex phenomenon, womanhood, to a singular, defining characteristic. These theories often focused on achieving systemic change in the social, political, and economic spheres, advocating for equal distribution of resources and power based on a generalized understanding of women's needs (Jordan & Lenschow, 2010). Moreover, feminist analyses of the family tended to reflect the experiences of white, middle-class women, limiting the understanding of ‘family’ to that context. These analyses often examined how roles within the family shifted due to economic changes and the evolving degree of male dominance, ultimately locating the source of women’s oppression in the material structure and dominant ideologies surrounding the family.
Furthermore, drawing on CRF, this study validated that different groups of women experience oppression differently worldwide, depending on intersecting factors such as race, class, and culture (Crenshaw, 1989). Most earlier feminist theories focused primarily on gender, basing their critical analysis on the notion of a 'universal woman' - a taken-for-granted assumption that women form a culturally homogenous group (Mohanty, 1988). This essentialist thinking reduced a complex phenomenon, womanhood, to a singular, defining characteristic. These theories often focused on achieving systemic change in the social, political, and economic spheres, advocating for equal distribution of resources and power based on a generalized understanding of women's needs (Jordan & Lenschow, 2010). Moreover, feminist analyses of the family tended to reflect the experiences of white, middle-class women, limiting the understanding of ‘family’ to that context. These analyses often examined how roles within the family shifted due to economic changes and the evolving degree of male dominance, ultimately locating the source of women’s oppression in the material structure and dominant ideologies surrounding the family. 
Consequently, my study was centred on the perspectives of contemporary feminists, such as Deniz Kandiyoti, Chandra Talpade Mohanty, and Caroline Ramazanoglu, who argue that feminism's central concern should be 'difference' rather than 'equality,' and 'specificity' rather than 'generality’ (Ramazanoglu, 1989). These scholars challenge ontologies that portray women as a singular uniform category, arguing that the 'essentialists' overlook the impact of race, religion, culture, motherhood, age, sexual orientation and other social divisions upon gender relations (Ramazanoglu, 1989). The study consciously acknowledged that in North American contexts, women's experiences of belonging to minority groups are entirely ignored in analytical frameworks (Ghosh, 1981). Consequently, it is based on the social reality of the IIM community, post-immigration, in the context of race, gender, religion, and culture, emphasizing the need for a more inclusive feminist theory.
Furthermore, knowledge and research have always been methods of wielding power over the colonized. The ways of gathering and producing knowledge through the western-approved research paradigms were deemed to be the universal standard and as a universal references, a process that wholly violates and invalidates the colonized state's knowledge and experiences. Through Western research paradigms, the researcher is the all-knowing scientific 'self,' and the research subjects -women, children, the Indigenous community, and the colonized community -become “the other” (Cannella & Manuelito, 2008, p. 45). The Western research paradigm denies community ways of knowing and multifocal knowledge production and endorses a single linear process. Nevertheless, for the West, too often it is believed that the social world can be objectively studied through the lens of positivism, which heralds the systematic observation of social reality through structured steps and logical thinking (Neuman, 1997). Though this inquiry paradigm evades the influence of distinct experiences, emotional fragments, and the intricacies of social reality, it has become 'the science' for the colonized Indian state (Neuman, 1997). At present, colonized communities are seeking and taking control of knowledge production and research paradigms, pushing self-determination and the ownership of research. This development has sanctioned more creative and inclusive approaches when working with marginalized Indigenous and women of colour.
      In India, as a colonized state, the Western research paradigm has been institutionalized, not just for the academy but beyond. For example, this paradigm has been legitimized by it used in gathering information to draft social policies for the culturally diverse state. The Indian academy absorbs, teaches and practices by boasting of its embedded whiteness, where knowledge is collected about its people, culture, and tradition through colonial ways (Smith, 2012). This embedded whiteness continues to influence how Indian mothers perceive and evaluate themselves, both before and after immigration (Mohanty, 2003; Smith 2012). The internalized expectations derived from these colonial structures often follow these mothers to Canada, creating added layers of pressure and dissonance as they navigate unfamiliar social systems and parenting norms ( Bannerji, 2000; Thobani, 2007).
[bookmark: _Toc194236720][bookmark: _Toc197429251]Knowledge Co-Production and Power Dynamics

Power is not concentrated and is not a commodity that can be held, divided, or distributed; instead, it is a ubiquitous and decentered force (Foucault, 1975; Smith, 2012). Not inherent to an individual, it continually operates through a complex network of discourses, practices, processes, and relationships that structure day-to-day social, economic, and political realities (Clegg, 1989). Though intrinsically unstable, power appears to be constant when the knowledge and practices that foster inequalities continue to be reproduced (Kesby, 2005). This axiom is well-positioned in Western academics and research, where the researcher and the researched 'other' are placed in a well-defined hierarchical power relation (Smith, 2012). Here, critical feminist research reorients the way knowledge is produced and the role of power in framing master narratives that perpetuate systems of oppression (Caretta & Riaño, 2016; Smith, 2012). 
Echoing this particular feminist thought, this study is a testament to the power of disrupting traditional hierarchies. It acknowledges the power created through one’s social and academic positionality but also emphasizes the empowerment of the researched community. In this research, the participants and I, the researcher, learned from one another, achieving what I believe to be a non-hierarchical, reciprocal relationship. We were both empowered by actively engaging the participant and their culture in the research methodology through dialogues in all stages of knowledge production, from identifying the research problem to the conception of the methodology and, in the latter phases of data collection, analysis, and the dissemination of knowledge. Hence, drawing from both IRM and CRF, this study recognized that knowledge production must be collaborative, relational, and rooted in respect and reciprocity. Both perspectives aim to disrupt dominant colonial and Eurocentric epistemologies by valuing lived experiences and community knowledge over hierarchical, extractive forms of research (Kovach, 2009; Ramazanoglu & Holland, 2002; Smith, 2012). From this standpoint, participants from the IIM Immigrant community were more than just subjects of study; they were active knowledge holders, holding equal status within the research process and subverting traditional hierarchies of knowledge and power. This was achieved by acknowledging the voices involved during knowledge production, thereby questioning and reflecting on the presumed authority of myself, the researcher, as the 'all-knower' (Reinharz & Davidman, 1992).
Subsequently, in this study, non-hierarchical knowledge was only produced through the creation of an inclusive research space as encouraged by the participatory arts-based research method (Caretta & Riaño, 2016). It supported my feminist aim to co-create knowledge with this marginalized and oppressed community by challenging dominant power structures in knowledge production. This involved decentering traditional academic authority and instead valuing the voices of these mothers, acknowledging their alternative and multiple ways of knowing (Smith, 2012).
 	This research paradigm emphasized and pushed against excluding these women's voices and knowledge on their socio-economic and political realities by shifting the lived experience of this marginalized group to the center of knowledge production. Throughout this study, I have addressed power dynamics through knowledge co-production by adopting three fundamental tenets: first, I emphasized and reconstructed the researched as collaborators or co-researchers, thereby emphasizing power sharing in research; second, I honoured the embodied experience and knowledge of the community participants; and third, I made a commitment to social transformation through collaboration. 
Furthermore, this research study was grounded in the culture of the IIM community, eroding the concern of speaking for 'the other' (Smith, 2012). The visual art produced by the community thus reveals their socio-economic reality more vehemently than researcher-centered and western dominant knowledge frameworks, as it is their voice articulating their experience (Chilton & Leavy, 2014; Finley, 2008; Smith, 2012). This study paid attention to the nuances present in the various voices of the IIM, and it does not essentialize or assume homogeneity of experiences. Here, the IIM rewrote their own experiences and history by penetrating the dominant master narratives through their art. As Evans (2004) states, power, relations of power, and the multitude of ways power enters any research study cannot be eliminated. However, by acknowledging and navigating my shared cultural, gender, ethnicity, and racial identity with the IIM community, I facilitated knowledge co-production and minimized power hierarchies.
[bookmark: _Toc194236721][bookmark: _Toc197429252] Knowledge Co-Production and Reflexivity
It is essential to acknowledge the concept of reflexivity in research, which pertains to the influence of the researcher's ‘Self’ on data collection, analysis, and representation (Jenssen, 2005). Reflexivity is crucial in challenging dominant narratives and knowledge systems, highlighting the researcher's impact on the research process and the resulting knowledge (Enria, 2015). As a researcher, I have grappled with the notion of being a neutral observer and recognize the influence of my background and experiences on the research process. Embracing reflexivity has prompted me to be mindful of the perspectives I bring to the research and to critically examine the power dynamics at play. This led me to reconsider the traditional view of knowledge production and acknowledge the subjective nature of understanding the social world through individual lenses.
Embracing feminist ideology, I integrated Wilkinson's three concepts of reflexivity -  personal, functional, and disciplinary reflexivity – into my research framework. Personal reflexivity led me to acknowledge and leverage my identity as a mother, an immigrant, and an academic feminist researcher, recognizing the impact of my experiences and cultural background on the research process. This study, which focuses on IIM navigating Canada's socio-economic and health sectors, is inherently informed by my personal experiences while striving to balance subjectivity and objectivity.
Functional and disciplinary reflexivity prompted a critical examination of the research process, including methodological choices and interpretation, in light of my values, cultural background, and social positioning. As a committed feminist researcher, I continuously reflected on my role and ideological influences, seeking to align the research process with feminist objectives and actively working toward social change. Collaboration with the community was integral to the reflexive process, aligning with feminist principles of co-production of knowledge and the empowerment of participants. This collaborative approach I feel transcended the limitations of traditional knowledge production and fostered a more inclusive and participatory research environment.
In conclusion, reflexivity was my guiding principle. It informed my approach to knowledge production and encouraged a critical and inclusive perspective that embraces diverse voices and experiences, avoids essentialism and creates embodied knowledge against the master narratives.
[bookmark: _Toc194168676][bookmark: _Toc194168758][bookmark: _Toc194169119][bookmark: _Toc194169955][bookmark: _Toc197429253]Challenges
Feminist participatory research focuses on co-producing knowledge by concentrating on the participants and their lived experiences. It encourages the researcher to do inclusive research to address power hierarchies embedded in research. Critical and interdisciplinary perspectives of feminist, Indigenous and participatory paradigms have assisted in understating power and facilitating more equitable partnerships within my research. However, as Flinders et al. (2016) highlight, the knowledge co-production process was also a rhetorical concept that hid power and social inequities. Hence, as I reflected on the intertwined dimensions of power that were prevalent during my study, I discovered that visible power was present through my academic institution and resources. Also, hidden or invisible powers such as agenda-setting and voices dominated the decision-making processes. 
The visible structural aspects of power were the academic and funding policies and the consequent access to resources; I employed an arts-based indigenous methodology and focused on collective knowledge production. As Kesby (2005) argues, participatory paradigms focusing on empowerment must be seen as spatially embedded; I looked for ‘other spaces’ characterized by discourses and narratives not present in the participant's daily life. I brought the IIM together and encouraged them to share their stories through art in a more inclusive, equal, and courageous space where these women would be encouraged and empowered through each other’s experiences. This space of ‘togetherness’ was characterized by equity, free speech, and collaboration, where the academic privileges of the researcher did not silence the participants. This space also allowed the participants to disentangle the complex web of everyday demands of patriarchy and colonialism.
I wanted the process to be more than just collecting data; I wanted these women to share their unique experiences and information and form unbreakable bonds through this process However, the attainment of these goals was impeded by the academic ethics guidelines and funding policies regarding conducting research and contacting others online. During the interviews, the participants were sometimes forced to converse about their experiences and realities in the restrictive environment of their homes. These women communicated their experiences through their art and the online interview that followed with the fear of reliving their realities amid their families, friends and children. Consequently, I lost a plethora of knowledge that could have been more clearly expressed in a private space. Also, the embodied knowledge produced here could have been more accessible in a collaborative, communal space. 
 Further, Lenette et al. (2019) refer to the possibility of researchers being subjected to the pressures of the expectations of competitive academic institutions when they create spaces of equality and try to share power with their participants. True to this idea, as an academic researcher, the pressures of my university guidelines and research priorities set forth by my coursework significantly impeded my study’s aim to co-produce knowledge embedded in the participants’ realities. For example, the time constraints of my study did not allow me or my participants to not engage in the process on days they did not want to. Instead, influenced and perhaps pressured to meet the academic guidelines, I exercised my power over my participants by deciding on the agendas of time, space, and resources. Further, the interviews with my participants were restricted and limited due to technological and spatial disadvantages. Though I acknowledge that power hierarchies are intrinsic in research processes, the hidden (invisible) aspects of power that operated through my language and relative knowledge in the decision-making processes were overwhelming.
Although I was particularly interested in creating an empowering space for their knowledge to be shared and acknowledged, the struggle for power between the participants and me was evident. One of my participants was constantly vocal about her struggles with time, space, and childcare availability demands. She expressed unhappiness with her child being exposed to her overwhelming emotions while making her artwork in the face of childcare limitations. Though I acknowledged her experiences, the restrictions of my academic and government rules influenced me to communicate with her from my position. However, she understood my academic demands and focused on finishing her artwork without further questioning my agenda.  
In this context, I remember discussing Foucault's concept of governmentality or biopower in my first-year class about how the power of patriarchy and colonialist beauty ideals operate through Indian women’s self-governing conduct. Within the constellation of patriarchal and colonial powers, these women acted as self-policing agents of critical self-analysis and positioned themselves as fine participants within the study’s boundaries. Thus, the demands of my academic expectations, even though they translated into requests, influenced and forced the participants, making “empowerment through participation tantamount to what Foucault calls subjugation” (Kesby, 2005, p.2042).
	Further, as I reflect on these experiences in line with Foucault’s perspectives (1980) , I perceive how our every act is infused with power that is hard at play in every action, observation, comprehend, critique, and challenge and that transforms us. Throughout the study, I continuously reflected on ways to address the hierarchy and bring experiential lived experience to influence the knowledge production process to make the knowledge produced more empowering and implementable. I acknowledge that inequalities that emerge while sharing power amidst the embedded hierarchical relationships, rules, and demands of academic institutions are an obvious challenge in knowledge co-production. As I experienced the gap between knowledge co-production principles and practice, I recognized that “even the most internally democratic small collectives cannot, in fact, achieve equality of power” (Mansbridge, 1996, p. 54).
Nevertheless, though I could not mitigate this power completely, I attempted to assuage the power balance in my research through continually engaging in critical reflexivity and constantly giving attention to fluctuating power relations and questioning the engrained culture and accepted ways of doing things (Farr, 2018). Also, as Kesby (2005) states, I do not claim that power was avoided entirely or overlooked. However, with the indigenous arts-based methodology, I navigated power more efficiently by encouraging active participation from the IIM community. Also, approaching power through a feminist perspective that believes power is a non-static force influenced by the intersections of gender, age, social class and so on helped address power more effectively (Cotterill, 1992). Consequently, the convergence of our shared socio-economic and political goals and gender, race, cultural and religious values helped address the research’s power so that this study could become a process of coming together to contribute to the mental well-being of the IIM community in Canada at large.
[bookmark: _Toc194168677][bookmark: _Toc194168759][bookmark: _Toc194169120][bookmark: _Toc194169956][bookmark: _Toc197429254]Limitations
One of this study's significant limitations is the sample size of only twenty Indian immigrant mothers within a relatively narrow geographical scope in the Greater Toronto Area. Consequently, expanding and diversifying the sample size and the geographical locations leads to the enriched representativeness of the findings and a broader understanding of the immigrant mothers’ experiences.
Additionally, the study design included a single in-person art session, one in-depth interview held in person or online based on the participant’s preference, and a brief meeting over the phone to validate the findings. However, extending the duration and frequency of these sessions could yield more comprehensive insights into these immigrant mothers’ experiences. This would allow for a more nuanced exploration of their challenging experiences, the impact of socioeconomic factors on their health, and the complexities of navigating the healthcare system over time in Canada.
Finally, it is essential to note that the interview process was tailored to accommodate the participants’ needs due to time, money, and space constraints, which led to specific sessions being conducted online. This significantly limited the depth and quality of the conversations due to the reluctance of participants to share their specific experiences in the presence of their family and friends, which impacted the richness of the data collected. Addressing these limitations in future research would be essential to capture the multifaceted experiences of immigrant mothers more effectively.
[bookmark: _Toc194168678][bookmark: _Toc194168760][bookmark: _Toc194169121][bookmark: _Toc194169957][bookmark: _Toc197429255]Conclusion
There is always a lingering issue of representation and presentation in any interpretative research. The experiences shared by my participants were often intricate and compelling, and the findings from each participant's analysis are highly complex and extensive, making it difficult to edit and bracket stories, extracts, and analysis. Additionally, the second pressing challenge I faced during analysis was focusing on writing in such a way that it effectively captures the emotions and experiences of my participants and, simultaneously, is compelling to my audience. This relates to my concerns about balancing the data presentation and the visual art with the participant's interpretation because too much data raises the issue of how the reader interprets the data, which may only sometimes be in tune with my interpretation. These two decisions constantly tailored how my research arguments can be demonstrated and substantiated. They also influenced my decision on how to present the participant's story while taking into account the ethical considerations of how a participant's experience is edited, contextualized, and interpreted.
[bookmark: _Toc194168679][bookmark: _Toc194168761][bookmark: _Toc194169122][bookmark: _Toc194169958]Nevertheless, at the same time, it is also my duty as the researcher to seek, analyze, and explain the significance of these metaphors in my participants' experiences. While emerging from my experience and incorporating myself into this research study, I focused on making my voice less intrusive and less centered while echoing my participants’ experiences. I could achieve this by being reflexive of my position and intrusion concerning this research. 

[bookmark: _Toc197429256]Chapter 8: Conclusion


This study focused on understanding the emotional health of IIM post-immigration in light of their collectivist patriarchal culture and religious values and the demands of immigration to a more individualistic, colonial state, Canada. To understand the impact of immigration on the emotional health of IIM, the study explored how the IIM community's socio-economic reality and family saw a dramatic change in the after immigration. Before immigration, the extended family structure helped distribute household duties and career development; after immigration, the nuclear family system placed household duties and employment burdens on women. The notion of participating in the household chores and child-rearing rarely fits into the value system of South Asian men, resulting in an increased workload at home for IIM. This is analyzed through patriarchal Indian culture's eyes, primarily through the religious text 'the Vedas', which states that a woman must be tradition-bound, dutiful, and self-sacrificing, yet powerful. Further, only mothers are considered as the carriers of social and cultural mores to the next generation. Performing this role while overcoming the hurdles of resettlement in the host country is a monumental task for the IIM community.
Additionally, this research study illuminated another dominant social reality of IIM: post-immigration, IIM are entering a capitalist paid workforce where their experience and education are often discredited. This deskilling process and the demand for reskilling have pushed the IIM to take underpaid, precarious employment for survival in the host country. Consequently, the IIM have the double burden of recertifying and rebuilding their careers without their social capital that allowed them to combine childcare and career-building in their home countries (WEC, 2011). According to Moyser (2017), the immigrant family finds it difficult to afford childcare facilities' rising costs. Consequently, the instability in their financial position and employment forces these women to minimize their social life, and the burden of the responsibility of household duties and childcare pushes them into social isolation, increasing their emotional problems. 
In particular, the participating mothers are emotionally stressed by having to juggle the roles of wife and mother. Many IIM have stated that their health was prioritized more than their jobs in India, but the rising financial insecurity after immigration has made them put their health on hold. Accordingly, Browne et al. (2007) rightly point out that visible minorities, women and low-income groups are at an elevated risk of facing emotional problems. Emotional problems are increasing at a high rate among immigrant women of lower socio-economic status. Thus, this study highlighted the causal puzzle in understanding the adverse effects of socioeconomic status post-migration on the emotional well-being of the IIM community in Oshawa, Hamilton and Brampton. The study then extended to the predictive puzzle of defining the need for culturally grounded programs or policies to respond to their needs and experiences.
[bookmark: _Toc194168680][bookmark: _Toc194168762][bookmark: _Toc194169123][bookmark: _Toc194169959][bookmark: _Toc197429257]Final Reflections
As a woman of colour and researcher navigating a Western colonial, patriarchal landscape, I emphasize knowing and being with the IIM community rather than relying on a Eurocentric approach of knowing about and extracting. This philosophy encourages radical imagination that questions the influence I wish to impart to the community I research with. Throughout my doctoral research, I focused on creating an inclusive study centred on the experiences of IIM, which aided me in moving away from extractive practices and embracing a framework that resonates with the participants’ social and cultural realities. Notably, by adopting a Global South art-based methodology, the visual and embodied art form of Kolam/Rangoli, I have addressed the communication barriers arising from conventional colonial expressions and was able to capture the complexities of women's lived experiences and emotions, which are often difficult to articulate verbally.
This study not only highlights the intersections of gender, religion, race, class, and literacy that contribute to the challenges faced by the IIM community but also recognizes their emotional and cultural significance of colour in Indian art, where colours symbolize emotions and values. This has empowered these mothers, built long-lasting friendships and fostered a sense of collective consciousness and solidarity, all of which are essential for challenging the structural inequities they encounter daily.
In essence, I envisioned and was able to adopt a decolonizing methodology prioritizing collective knowledge production that is participatory and collaborative, through which I was able to dismantle Eurocentric paradigms and validate the knowledge and experiences of the IIM community, viewing them as experts in their narratives. From this study and through ongoing reflection and adaptation, I have gained the confidence and humility needed to further engage in research that is reflective of the participant’s cultural values such that my goal is to engage in a fluid and creative methodology that genuinely represents and supports the voices and struggles of the community, ensuring that the research is conducted ‘for,’ ‘by,’ and ‘with’ them.
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Dear Research participant,
	I am a first-year Ph.D. student in the School of Social Work at McMaster University, Hamilton, Ontario. As a part of the Ph.D. dissertation, I am undertaking this data collection, which focuses on understanding the impact of social and economic stressors on your emotional health post-migration. 
I invite you to participate in my doctoral study, which includes four two to four-hour sessions (a total of eight to 15 hours). Your participation in this study will also help me to explore your help-seeking patterns and the effectiveness of social and health services available in Toronto for newcomer Indian Mothers. In the future, I hope to continue in this line of research, which focuses on the health of Indian Immigrant mothers and will use your data for my final Ph. D study. Your confidentiality and privacy will be maintained while using these data.
[bookmark: _Hlk49273914]This study will be in person and use the Zoom platform to collect data, an externally hosted cloud-based service. A link to their privacy policy is available here ( https://zoom.us/privacy-and-legal). Please note that whilst this service is approved for collecting data in this study by the McMaster Research Ethics Board, there is a small risk with any platform, such as this, of data that is collected on external servers falling outside the control of the research team. If you are concerned about this, we would be happy to make alternative arrangements for you to participate, perhaps via telephone. Please talk to me if you have any concerns.
Please take your time to carefully read the information given below regarding the research and the process involved. Please do not hesitate to contact me for any clarification, questions or concerns about the information provided below. At the end of this consent form, if you choose to participate in this study, you must sign to indicate your willingness to participate in this project.
Purpose of the Study
The purpose of my study is to understand how the social and economic stressors and their impact on the Indian Immigrant mother's health in the context of race, gender, class, and sexuality, which set the basis for questions, challenges, and diversity. 
This primary objective  will be realized through exploring four main questions which include:
· How do social stressors (ex., family separation, social isolation, and language) affect the emotional well-being of the Indian immigrant mother?
· How do economic stressors (ex., employment, childcare, deskilling, income quartile, and education) affect the emotional well-being of these radicalized Indian immigrant mothers? 
· How do these newcomer Indian mothers internalize and respond to the conditions and impacts of the socio-economic stressors?
· Understanding Indian Immigrant Mothers' help-seeking patterns and how they navigate through the health support and settlement services available in Canada.
What will happen during the study?
[bookmark: _Hlk50456910]During this process, you will be asked to participate in 4 sessions. Each session will be 1-4 hours long and will be facilitated by me. The introductory session and the final session will be group sessions, the follow-up/checking-in session will be one-on-one, and the data collection session will be both a group session and a one-on-one session.
· an introductory session (group session) 
· the data collection session ( group session  and one on one)
· follow-up/checking-in session. (one on one)
· the final session, where I share the findings of my study (group session)

Introductory Session
[bookmark: _Hlk49329732][bookmark: _Hlk49274295][bookmark: _Hlk50456019][bookmark: _Hlk50456940]You will be asked to attend a 1 -2 hour introductory session/workshop, which will focus on the nature of the study and the Rangoli/Kolam, the data collection method used for this research. The introductory session is a group session, where the other voluntary study participants will also join this session. 
Here, we will focus on brainstorming the meaning of colours and symbols and prompt questions to use while you are drawing Rangoli. This will help you to streamline your thoughts and experiences for the next art session. 
 	During this session, you will be again oriented on the letter of consent/ oral consent form. At the end of the session, you will be given the address and details of the second session, which will be in the following week. You will also be asked to enclose the details for your childcare needs. This session is audio recorded and photographed with the participant’s consent and knowledge. 
Data Collection Session
[bookmark: _Hlk49274388]	You will be provided with all the required materials to make your art in Rangoli/Kolam.  After completing your Rangoli artwork, it will be collected from you. If you want to own the art, I will photograph the art. After this, in-person (one-on-one) or via Zoom, you will be asked 4 to 5 directive questions, which will help me understand your experience through the art you made. This would avoid any mistakes that might emerge while I analyze and write a summary of your data. This session will be audio-recorded to help me transcribe our discussion. Also, at the end of the session, you will be requested to participate in a group session to share your experiences directed by the interview guide. This session will be photographed and audio recorded. Along with your art, the text forms our conversation here, which will help me analyze the emerging themes and issues.  
Follow-up/Check-in Session
[bookmark: _Hlk49274406][bookmark: _Hlk50456985]This follow-up/checking into your second session will be audio recorded. You will be asked to review my summary of the analysis, which is based on your art Rangoli/Kolam and the 4-5 directive questions. You will essentially be going through that if this summary effectively captures the information you provided/intend to provide through Rangoli/Kolam and the directive questions. This input session will be 1-2 hrs long and can happen at your convenience through email or Zoom.

Final Session
[bookmark: _Hlk50457020][bookmark: _Hlk49274426]This session will take place after completing my PhD in December 2024 and will be 2-3 hours long. Here, I will give you the information on the final findings, and you will be provided with a brief report containing the important details of the study and the findings. I can also send/give the report via email or mail.
What will happen with your Kolam/Rangoli art?
With your permission, your artwork and the photographs of your Kolam/Rangoli art will be used as data that will be analyzed for my study. I also seek your permission to share the anonymized artwork and photographs of your art or your stored art when sharing the findings of this study in conferences, presentations, and other knowledge dissemination events. After this workshop is complete, you are invited to keep the finished artwork or leave your artwork for me to store in a secure location.
 Potential Harms, Risks, or Discomforts: 
[bookmark: _Hlk49273404][bookmark: _Hlk49274605]Given the nature of the study, there is the potential that topics may arise that may cause you discomfort. However, you do not need to answer questions you do not want to answer or that make you uncomfortable. You are also invited to take a break, stop participating, or withdraw from the study at any time during these sessions. However, support is available if you feel upset or uncomfortable during the session or at any research stage. For example, after the workshop, you might be upset while rethinking and verbalizing your difficult experiences. Hence, you will receive an information list of support services available in your community.
          There are also social risks associated with participating in this study. Other participants may be able to identify you through the stories you tell. It is because there will only be a few participants involved in this study, and because of the uniqueness of your stories and circumstances, it may be possible for participants to identify who you are by the details you share in the first session. Therefore, you are invited to use a pseudonym during sessions or turn off the video. You also do not have to provide any information during the focus group that identifies you, including your full name (first name only is allowed) and the names of organizations or services you are affiliated with. Although participants will be asked not to share any information about other participants and will be signing a confidentiality form, this cannot be guaranteed. Please do carefully read the sections below, which describe the steps I am taking to protect your privacy.
Confidentiality
I will not use your name or any information allowing you to be identified in my study unless you want to be identified. If you do not want to be identified, every effort will be made to protect your confidentiality and privacy.  In this case, I will be using pseudonyms to maintain your privacy. Moreover, once the study is complete, an archive of the data, without identifying information, will be maintained in the MAC drive and 7 zip files in a password-protected computer. During the session, you do not have to share any information that identifies you or that you are uncomfortable with with the other participants or me. However, since it is a small group, others may be able to identify you based on the references you make.  
At the start of the session, I will discuss with all participants the importance of not discussing what was shared during the meeting outside of the group, and all participants will verbally agree to this before each meeting begins. You also do not have to provide any information during the session that identifies you, including your full name (first name only is allowed) and the names of organizations or services that you are affiliated with. You also have the option to join the virtual session by audio only (no video). You are reminded not to record the focus group if it occurs on a virtual platform or in person. I will photograph these sessions, but please inform me if you do not want to be photographed. 
As mentioned above, the first session and the second session of this study is occurring amongst a group of other study participants; hence, personal details may be disclosed. Thus, maintaining confidentiality might be difficult, and you can be identified in social circles. Nevertheless, I aim to minimize this risk by establishing ground rules for all the study participants by instructing them to sign a nondisclosure agreement in the Oral letter of information and Oath of Confidentiality during the workshop's first session. However, I cannot guarantee complete confidentiality from the other participants. Please remember this before you share anything during the sessions.
Duty to report and disclose
There are social risks to participating in this research that you should be aware of and circumstances in which your confidentiality may need to be breached. If you report information about you harming yourself, harming others, or situations where your children may be in need of protection, I have a Duty to Report and may need to contact social services or appropriate services to intervene and respond to these risks. While the chances of this occurring are extremely low, you should be aware of these potential risks.
Moreover, as a student researcher, I do not provide mental health services. However, I am giving you a list of free counselling resources available in your region that you can call if you are experiencing distress during or after study.
Participation and Withdrawal
Your participation in this study is voluntary. And, if you decide not to be part of the study, you can withdraw from this study at any time and your data/ art for whatever reason. You can withdraw from the study even after signing the consent form or part-way through the study or up until February 05, 2024, because this is when I expect to draft the final study excerpts for submission. You can email me your withdrawal or the data withdrawal request to my email ID or my phone number given below.
If you decide to withdraw, there will be no consequences for you. In cases of withdrawal, any data you have provided will be destroyed unless you indicate otherwise. If you want, you can own your Kolam/Rangoli.
 You will still be compensated for the sessions you have participated in. If you decide to withdraw from the session halfway, you will still be compensated for the entire session. If you do not want to answer some of the questions, you do not have to, but you can still be in the study.
Payment or Reimbursement: 
You will be reimbursed for your time through Tim Hortons gift cards worth $10 for travel and $ 10 for participation for each session. An honorarium of $25 will also be provided for your childcare expenses if you are eligible. 
The payments/reimbursements will be e-transferred or given in person based on your preferences.
Potential Benefits:
 	This study will contribute to the existing applied knowledge regarding the intersection of race, class, gender, and culture in the context of the emotional health experiences of Indian immigrant mothers after immigration. The findings from this study will provide important practice and policy directives that can be used to develop immigrant maternal health policies, services, and programs in Ontario, Canada. However, the participants will not benefit directly from participating in this study. 
 Questions about the Study

	pandianl@mcmaster.ca 
+1 647 884 1116


If you have questions or need more information about the study itself, please contact me at:  


This study has been reviewed by the McMaster University Research Ethics Board and received ethics clearance. If you have concerns or questions about your rights as a participant or about the way the study is conducted, please contact: 
			McMaster Research Ethics Secretariat
			Telephone: (905) 525-9140 ext. 23142
			C/o Research Office for Administrative Development and Support 
			Email: ethicsoffice@mcmaster.ca
[bookmark: _Hlk49272827]Consent Section
You will be asked to answer the following consent questions at the start of each session.
	
PARTICIPATION CONSENT

· Have you read the information presented in the information letter about a study being conducted by Lydia VK Pandian of McMaster University?  ☐  Yes 	☐  No
· Have you had the opportunity to ask questions about your involvement in this study and to receive additional details you have requested?   ☐  Yes 	☐  No
· Have you understood that if you agree to participate in this study, you may withdraw from the study at any time or up until February 5, 2024?  ☐  Yes 	☐  No
· Have you been given a copy of this form?  Do you agree to participate in the study?
   ☐  Yes 	☐  No
· Do you understand that your visual art Rangoli/Kolam/Pookolam and the data for the directive questions (typed), with identifying information removed, will be used in a classroom discussion to support learning about qualitative research processes and do you give your consent to this use of the de-identified transcript sections for training purposes:   ☐  Yes 	☐  No 



	AUDIO / PHOTOGRAPHY CONSENT
1. Do you agree to photgraph and audio record your art Rangoli and the sessions? 
                     ☐  Yes					 ☐  No
2.    Do you agree to be photgraphed during  the sessions? 
                     ☐  Yes					 ☐  No

3.  Do you agree to have your responses and Rangoli/Kolam/Pookolam art from this project used for  Lydia VK Pandian final Ph. D study? 
                     ☐  Yes					 ☐  No
3. Would you like to receive a summary of the study's results?
                       ☐  Yes                                                   ☐  No,
· Email address: 
· Or Mailing address: _______________________________________
       			   _______________________________________	
4. Do you agree that your anonymized visual art Rangoli/Kolam/Pookolam to be used to create awareness in academic and non- academic setups like conferences, health awareness exposition, etc.
                      ☐  Yes					 ☐  No
5.  Do you want to keep my Rangoli/Kolam art
                         ☐  Yes                                                  ☐  No
6. If no, do you agree that Lydia VK Pandian can store your Rangoli/Kolam art? 
                        ☐  Yes                                                  ☐  No




CONFIDENTIALITY AGREEMENT

[bookmark: _Hlk49272550]Do you agree not to disclose any information shared by other participants that you hear or see during the Rangoli/Kolam/Pookolam art workshop to anyone?
☐  Yes                                                  ☐  No
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India to Canada: A Study on the Influence of Socio-Economic Factors on the Emotional Well-Being of Indian Immigrant Mothers

Dear Research participant,
	I am a first-year Ph.D. student in the School of Social Work at McMaster University, Hamilton, Ontario. As a part of the Ph.D. dissertation, I am undertaking this data collection, which focuses on understanding the impact of social and economic stressors on your emotional health post-migration. 
I invite you to participate in my doctoral study, which includes four two to four-hour sessions (a total of eight to 15 hours). Your participation in this study will also help me to explore your help-seeking patterns and the effectiveness of social and health services available in Toronto for newcomer Indian Mothers. In the future, I hope to continue in this line of research, which focuses on the health of Indian Immigrant mothers and will use your data for my final Ph. D study. Your confidentiality and privacy will be maintained while using these data.
This study will be in person and use the Zoom platform to collect data, an externally hosted cloud-based service. A link to their privacy policy is available here ( https://zoom.us/privacy-and-legal). Please note that whilst this service is approved for collecting data in this study by the McMaster Research Ethics Board, there is a small risk with any platform, such as this, of data that is collected on external servers falling outside the control of the research team. If you are concerned about this, we would be happy to make alternative arrangements for you to participate, perhaps via telephone. Please talk to me if you have any concerns.
Please take your time to carefully read the information given below regarding the research and the process involved. Please do not hesitate to contact me for any clarification, questions or concerns about the information provided below. At the end of this consent form, if you choose to participate in this study, you must sign to indicate your willingness to participate in this project.
Purpose of the Study
The purpose of my study is to understand how the social and economic stressors and their impact on the Indian Immigrant mother's health in the context of race, gender, class, and sexuality, which set the basis for questions, challenges, and diversity. 
This primary objective will be realized through exploring four main questions which include:
· How do social stressors (ex., family separation, social isolation, and language) affect the emotional well-being of the Indian immigrant mother?
· How do economic stressors (ex., employment, childcare, deskilling, income quartile, and education) affect the emotional well-being of these radicalized Indian immigrant mothers? 
· How do these newcomer Indian mothers internalize and respond to the conditions and impacts of the socio-economic stressors?
· Understanding Indian Immigrant Mothers' help-seeking patterns and how they navigate through the health support and settlement services available in Canada.
What will happen during the study?
During this process, you will be asked to participate in 4 sessions. Each session will be 1-4 hours long and will be facilitated by me. The introductory session and the final session will be group sessions, the follow-up/checking-in session will be one-on-one, and the data collection session will be both a group session and a one-on-one session.
· an introductory session (group session) 
· the data collection session ( group session  and one on one)
· follow-up/checking-in session. (one on one)
· the final session, where I share the findings of my study (group session)
Introductory Session
You will be asked to attend a 1 -2 hour introductory session/workshop, which will focus on the nature of the study and the Rangoli/Kolam, the data collection method used for this research. The introductory session is a group session, where the other voluntary study participants will also join this session. 
Here, we will focus on brainstorming the meaning of colours and symbols and prompt questions to use while you are drawing Rangoli. This will help you to streamline your thoughts and experiences for the next art session. 
 	During this session, you will be again oriented on the letter of consent/ oral consent form. At the end of the session, you will be given the address and details of the second session, which will be in the following week. You will also be asked to enclose the details for your childcare needs. This session is audio recorded and photographed with the participant’s consent and knowledge. 
Data Collection Session
	You will be provided with all the required materials to make your art in Rangoli/Kolam.  After completing your Rangoli artwork, it will be collected from you. If you want to own the art, I will photograph the art. After this, in-person (one-on-one) or via Zoom, you will be asked 4 to 5 directive questions, which will help me understand your experience through the art you made. This would avoid any mistakes that might emerge while I analyze and write a summary of your data. This session will be audio-recorded to help me transcribe our discussion. Also, at the end of the session, you will be requested to participate in a group session to share your experiences directed by the interview guide. This session will be photographed and audio recorded. Along with your art, the text forms our conversation here, which will help me analyze the emerging themes and issues.  
Follow-up/Check-in Session
This follow-up/checking into your second session will be audio recorded. You will be asked to review my summary of the analysis, which is based on your art Rangoli/Kolam and the 4-5 directive questions. You will essentially be going through that if this summary effectively captures the information you provided/intend to provide through Rangoli/Kolam and the directive questions. This input session will be 1-2 hrs long and can happen at your convenience through email or Zoom.
Final Session
This session will take place after completing my PhD in December 2024 and will be 2-3 hours long. Here, I will give you the information on the final findings, and you will be provided with a brief report containing the important details of the study and the findings. I can also send/give the report via email or mail.
What will happen with your Kolam/Rangoli art?
With your permission, your artwork and the photographs of your Kolam/Rangoli art will be used as data that will be analyzed for my study. I also seek your permission to share the anonymized artwork and photographs of your art or your stored art when sharing the findings of this study in conferences, presentations, and other knowledge dissemination events. After this workshop is complete, you are invited to keep the finished artwork or leave your artwork for me to store in a secure location.
 Potential Harms, Risks, or Discomforts: 
Given the nature of the study, there is the potential that topics may arise that may cause you discomfort. However, you do not need to answer questions you do not want to answer or that make you uncomfortable. You are also invited to take a break, stop participating, or withdraw from the study at any time during these sessions. However, support is available if you feel upset or uncomfortable during the session or at any research stage. For example, after the workshop, you might be upset while rethinking and verbalizing your difficult experiences. Hence, you will receive an information list of support services available in your community.
          There are also social risks associated with participating in this study. Other participants may be able to identify you through the stories you tell. It is because there will only be a few participants involved in this study, and because of the uniqueness of your stories and circumstances, it may be possible for participants to identify who you are by the details you share in the first session. Therefore, you are invited to use a pseudonym during sessions or turn off the video. You also do not have to provide any information during the focus group that identifies you, including your full name (first name only is allowed) and the names of organizations or services you are affiliated with. Although participants will be asked not to share any information about other participants and will be signing a confidentiality form, this cannot be guaranteed. Please do carefully read the sections below, which describe the steps I am taking to protect your privacy.
Confidentiality
I will not use your name or any information allowing you to be identified in my study unless you want to be identified. If you do not want to be identified, every effort will be made to protect your confidentiality and privacy.  In this case, I will be using pseudonyms to maintain your privacy. Moreover, once the study is complete, an archive of the data, without identifying information, will be maintained in the MAC drive and 7 zip files in a password-protected computer. During the session, you do not have to share any information that identifies you or that you are uncomfortable with with the other participants or me. However, since it is a small group, others may be able to identify you based on the references you make.  
At the start of the session, I will discuss with all participants the importance of not discussing what was shared during the meeting outside of the group, and all participants will verbally agree to this before each meeting begins. You also do not have to provide any information during the session that identifies you, including your full name (first name only is allowed) and the names of organizations or services that you are affiliated with. You also have the option to join the virtual session by audio only (no video). You are reminded not to record the focus group if it occurs on a virtual platform or in person. I will photograph these sessions, but please inform me if you do not want to be photographed. 
As mentioned above, this study's first and second sessions occur amongst a group of other study participants; hence, personal details may be disclosed. Thus, maintaining confidentiality might be difficult, and you can be identified in social circles. Nevertheless, I aim to minimize this risk by establishing ground rules for all the study participants by instructing them to sign a nondisclosure agreement in the Oral letter of information and Oath of Confidentiality during the workshop's first session. However, I cannot guarantee complete confidentiality from the other participants. Please remember this before you share anything during the sessions.
Duty to report and disclose
There are social risks to participating in this research that you should be aware of and circumstances in which your confidentiality may need to be breached. If you report information about you harming yourself, harming others, or situations where your children may be in need of protection, I have a Duty to Report and may need to contact social services or appropriate services to intervene and respond to these risks. While the chances of this occurring are extremely low, you should be aware of these potential risks.
Moreover, as a student researcher, I do not provide mental health services. However, I am giving you a list of free counselling resources available in your region that you can call if you are experiencing distress during or after study.
Participation and Withdrawal
Your participation in this study is voluntary. And, if you decide not to be part of the study, you can withdraw from this study at any time and your data/ art for whatever reason. You can withdraw from the study even after signing the consent form or part-way through the study or up until February 05, 2024, because this is when I expect to draft the final study excerpts for submission. You can email me your withdrawal or the data withdrawal request to my email ID or my phone number given below.
If you decide to withdraw, there will be no consequences for you. In cases of withdrawal, any data you have provided will be destroyed unless you indicate otherwise. If you want, you can own your Kolam/Rangoli.
 You will still be compensated for the sessions you have participated in. If you decide to withdraw from the session halfway, you will still be compensated for the entire session. If you do not want to answer some of the questions, you do not have to, but you can still be in the study.
Payment or Reimbursement: 
You will be reimbursed for your time through Tim Hortons gift cards worth $10 for travel and $ 10 for participation for each session. An honorarium of $25 will also be provided for your childcare expenses if you are eligible. 
The payments/reimbursements will be e-transferred or given in person based on your preferences.
Potential Benefits:
 	This study will contribute to the existing applied knowledge regarding the intersection of race, class, gender, and culture in the context of the emotional health experiences of Indian immigrant mothers after immigration. The findings from this study will provide important practice and policy directives that can be used to develop immigrant maternal health policies, services, and programs in Ontario, Canada. However, the participants will not benefit directly from participating in this study. 
 Questions about the Study

	pandianl@mcmaster.ca 
+1 647 884 1116


If you have questions or need more information about the study itself, please contact me at:  


This study has been reviewed by the McMaster University Research Ethics Board and received ethics clearance. If you have concerns or questions about your rights as a participant or about the way the study is conducted, please contact: 
			McMaster Research Ethics Secretariat
			Telephone: (905) 525-9140 ext. 23142
			C/o Research Office for Administrative Development and Support 
			Email: ethicsoffice@mcmaster.ca
Consent Section
You will be asked to answer the following consent questions at the start of each session.
	
PARTICIPATION CONSENT

· Have you read the information presented in the information letter about a study being conducted by Lydia VK Pandian of McMaster University?  ☐  Yes 	☐  No
· Have you had the opportunity to ask questions about your involvement in this study and to receive additional details you have requested?   ☐  Yes 	☐  No
· Have you understood that if you agree to participate in this study, you may withdraw from the study at any time or up until February 5, 2024?  ☐  Yes 	☐  No
· Have you been given a copy of this form?  Do you agree to participate in the study?
   ☐  Yes 	☐  No
· Do you understand that your visual art Rangoli/Kolam/Pookolam and the data for the directive questions (typed), with identifying information removed, will be used in a classroom discussion to support learning about qualitative research processes and do you give your consent to this use of the de-identified transcript sections for training purposes:   ☐  Yes 	☐  No 



	AUDIO / PHOTOGRAPHY CONSENT
4. Do you agree to be photographed and audio recorded your art Rangoli and the sessions? 
                     ☐  Yes					 ☐  No
5.    Do you agree to be photographed during the sessions? 
                     ☐  Yes					 ☐  No

6.  Do you agree to have your responses and Rangoli/Kolam/Pookolam art from this project used for  Lydia VK Pandian final Ph.D study? 
                     ☐  Yes					 ☐  No
3. Would you like to receive a summary of the study's results?
                       ☐  Yes                                                   ☐  No,
· Email address: 
· Or Mailing address: _______________________________________
       			   _______________________________________	
4. Do you agree that your anonymized visual art Rangoli/Kolam/Pookolam to be used to create awareness in academic and non- academic setups like conferences, health awareness exposition, etc.
                      ☐  Yes					 ☐  No
5.  Do you want to keep my Rangoli/Kolam art
                         ☐  Yes                                                  ☐  No
6. If no, do you agree that Lydia VK Pandian can store your Rangoli/Kolam art? 
                        ☐  Yes                                                  ☐  No




CONFIDENTIALITY AGREEMENT

Do you agree not to disclose any information shared by other participants that you hear or see during the Rangoli/Kolam/Pookolam art workshop to anyone?
☐  Yes                                                  ☐  No
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India to Canada: A Study on the Influence of Socio-Economic Factors on the Emotional Well-Being of Indian Immigrant Mothers

[bookmark: _Hlk42597855]Thank you for participating in my research study titled ‘India to Canada: A Study of the Influence of the Social and Economic Factors on the Emotional Well-Being of Indian Immigrant Mothers.’ Would you be willing to pass along the study poster containing my name, contact information and information about the study to any of your friends/family/co-workers who may be interested in participating? You are not obligated to pass along this information, and there will be no penalty if you do not provide this information. 
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[bookmark: _Toc194169966][bookmark: _Toc197429264]Appendix 5: Oath of Confidentiality for Research Participants
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[bookmark: _Hlk49503699]
India to Canada: A Study on the Influence of Socio-Economic Factors on the Emotional Well-Being of Indian Immigrant Mothers


Do you agree to keep all information discussed during the study confidential and will not reveal by speaking, communicating or transmitting this information of other study participants in written, photographic, sound (audio), electronic (disks, tapes, transcripts, email) or in any other way to anyone outside the study. 





[bookmark: _Toc194169967][bookmark: _Toc197429265]Appendix 6: Interview Guide
Demographic questions
1. Participant name/pseudonym:
2. Age:
3. Location:
4. How many child/children you had when you immigrated to Canada?
5. What was the child/children age when you immigrated to Canada?
Prompts/Questions
1. How was your economic status before and after immigration in the context of?
1.  childcare costs
1. Employment /deskilled
1. Education
1. Income quartile
2. What was your Social status before and after immigration status in the context of?
1. Social Network/isolation
1. Family Network
1. Language barrier
3. Did you experience any social or economic stresses during your immigration? 
a. If yes, what are they, and how have these social or economic stresses affected your emotional well-being?
4. Did you access any Mental health services in Canada?
a. If yes, what was your experience while accessing the services? 
b. If no, why, and where else do/did you seek support for your emotional well-being?
5. What support systems or change do you seek or need in Mental health services in Canada concerning Indian immigrant mothers?

Note:- You can also highlight how your health (both physical and emotional) issues were not given importance because of all the above-mentioned problems and for your family’s well-being
[bookmark: _Toc194169968][bookmark: _Toc197429266]Appendix 7: Art Supplies and Colors Meaning


Rangoli/Kolam Art Materials provided per participant per workshop
1. [bookmark: _Toc194169969][bookmark: _Toc194171489][bookmark: _Toc194236736][bookmark: _Toc196906310][bookmark: _Toc197429267]2X Hand sanitizer bottles
1. [bookmark: _Toc194169970][bookmark: _Toc194171490][bookmark: _Toc194236737][bookmark: _Toc196906311][bookmark: _Toc197429268]1 pair glove
1. [bookmark: _Toc194169971][bookmark: _Toc194171491][bookmark: _Toc194236738][bookmark: _Toc196906312][bookmark: _Toc197429269]2X Tapes
1. [bookmark: _Toc194169972][bookmark: _Toc194171492][bookmark: _Toc194236739][bookmark: _Toc196906313][bookmark: _Toc197429270]Necessities™ 6-Piece Super Value Canvas Pack by Artist's Loft™ - from Michaels, Smart Centres Downsview - Toronto, ON. 
1. [bookmark: _Toc194169973][bookmark: _Toc194171493][bookmark: _Toc194236740][bookmark: _Toc196906314][bookmark: _Toc197429271]1X Small notebook for the participants to reflect, make notes, practice drawing shapes, and images at their home. 
1. 2 X each permanent marker with thick and thin tips 
1. 2 X Pencils to draw images/symbols
1. 2 X Erasers
1. 1 X Sharpener
1. 15 X Small containers to mix & store Rangoli powders.
1. 1X Spray fixative (hairspray) - to fix the powders
1. 1 package of cling wrap for covering powder containers with no lids
1. 2 X Rulers
1. 1X Plastic tablecloth to protect the floor. The tablecloths will be taped down with tape.
1. Towels/sheets/Paper towels for cleaning
1. Scrap paper – for doodling and practicing

Rangoli Kolam Art powder supplies
Different shades of colours will be provided; the participants can also mix them to create the colours they need
1. 2 X 50 gms Post-box Red
2. 2 X 50 gms Royal Blue
3. 2 X 50 gms Turquoise
4. 2 X 50 gms Primrose yellow
5. 2 X 50 gms Golden yellow
6. 2 X 50 gms Brown
7. 2 X 50 gms Orange
8. 2 X 50 gms Pink
9. 2 X 50 gms Light green
10. 2 X 50 gms Dark green
11. 2 X 50 gms Violet
12. 2 X 50 gms White
[bookmark: _Toc194169974][bookmark: _Toc194171494][bookmark: _Toc194236741][bookmark: _Toc196906315][bookmark: _Toc197429272]Meaning of colors
1. [bookmark: _Toc194169975][bookmark: _Toc194171495][bookmark: _Toc194236742][bookmark: _Toc196906316][bookmark: _Toc197429273]Red- fertility, prosperity, fear.
2. [bookmark: _Toc194169976][bookmark: _Toc194171496][bookmark: _Toc194236743][bookmark: _Toc196906317][bookmark: _Toc197429274]Golden yellow- purity, light, and upholding religious values 
3. [bookmark: _Toc194169977][bookmark: _Toc194171497][bookmark: _Toc194236744][bookmark: _Toc196906318][bookmark: _Toc197429275]Green- Financial instability, unemployment. 
4. [bookmark: _Toc194169978][bookmark: _Toc194171498][bookmark: _Toc194236745][bookmark: _Toc196906319][bookmark: _Toc197429276]Blue- Good emotional and physical health, bravery, determination,
5. [bookmark: _Toc194169979][bookmark: _Toc194171499][bookmark: _Toc194236746][bookmark: _Toc196906320][bookmark: _Toc197429277]Black-  negativity, evil, decline in health, Stress, anxiety, 
6. [bookmark: _Toc194169980][bookmark: _Toc194171500][bookmark: _Toc194236747][bookmark: _Toc196906321][bookmark: _Toc197429278]White- Sacrifice for family, abstaining (giving up) luxury and pleasure. 
7. [bookmark: _Toc194169981][bookmark: _Toc194171501][bookmark: _Toc194236748][bookmark: _Toc196906322][bookmark: _Toc197429279]Pink – Child care, education, pregnancy difficulty.
8. [bookmark: _Toc194169982][bookmark: _Toc194171502][bookmark: _Toc194236749][bookmark: _Toc196906323][bookmark: _Toc197429280]Navy (dark) blue- social support, personal development
[bookmark: _Toc194169983][bookmark: _Toc194171503][bookmark: _Toc194236750][bookmark: _Toc196906324][bookmark: _Toc197429281]Thank you!
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	S.No
	Name of the Center
Address
	Phone Number
Website/ Email

	1. 
	Across Boundaries
51 Clarkson Avenue, Toronto, ON, M6T 2T5


	416-787-3007
http://www.acrossboundaries.ca


	2. 
	Catholic Cross-cultural Services
3660 Hurontaio St., 7th floor, Mississauga, ON L5B 3C4
	905-273-4140
https://www.cathcrosscultural.org/#

	3. 
	Catholic Family Services
10 Kingsbridge Garden Circle Unit 400, Mississauga, ON L5R 3K6
	905-897-1644

intake@cfshw.com

	4. 
	Dixie Bloor Neighbourhood Services Centre
3650 Dixie Rd, Unit 103
Mississauga, ON L4Y 3V9
	
905-629-1873

info@dixiebloor.ca

	5. 
	Family Services of Peel - Malton
6870 Goreway Dr., Unit 201
Mississauga, ON L4V 1P1
	905-453-5775

www.fspeel.org

	6. 
	Family Services of Peel - Mississauga
151 City Centre Dr., Suite 501
Mississauga, ON L5B 1M7

	905-270-2250
(Must call the intake office to schedule an appointment beforehand 905-453-5775)

fsp@fspeel.org

	7. 
	Indus Community Services
3038 Hurontario Str., Suite 206
Mississauga, ON L5B 3B9
	905-275-2369

https://induscs.ca/

	8. 
	Salvation Army Women's Counselling Services
2460 The Collegeway
Mississauga, ON L5L1V3
	
905-820-8984

https://salvationarmy.ca

	9. 
	Malton Neighbourhood Services
3540 Morning Star Dr,
Mississauga, ON L4T 1Y2
	
905-677-6270
https://www.mnsinfo.org/women-support/

	10. 
	Rexdale Women's Centre
925 Albion Road, Suite 309
Etobicoke, Ontario, M9V 1A6

	416-745-0062
info@rexdalewomen.org



	S.No
	Name of the Center
Address
	Phone Number
Website/ Email

	1. 
	[bookmark: _Toc194169985][bookmark: _Toc194171384][bookmark: _Toc194171505][bookmark: _Toc194236752][bookmark: _Toc196906326][bookmark: _Toc197429283]Good Shepherd -Women's Services
30 Pearl St N, Hamilton, ON, L8R 2Y8
	905-523-8766
Crisis: 905-523-6277
https://www.goodshepherdcentres.ca/

	2. 
	Hamilton Urban Core Community Health Center
71 Rebecca St, Hamilton, ON, L8R 1B6
	905-522-3233
http://www.hucchc.com/

	3. 
	[bookmark: _Toc194169986][bookmark: _Toc194171385][bookmark: _Toc194171506][bookmark: _Toc194236753][bookmark: _Toc196906327][bookmark: _Toc197429284]Settlement Support
 1119 Fennell Ave E Unit 236, Hamilton, ON, L8T 1S2
	905-387-1100
https://iwchamilton.ca/services/settlement-services/

	4. 
	[bookmark: _Toc194169987][bookmark: _Toc194171386][bookmark: _Toc194171507][bookmark: _Toc194236754][bookmark: _Toc196906328][bookmark: _Toc197429285]Settlement Support
160 Centennial Pkwy Unit 6, Hamilton, ON, L8E 1H9
	905-662-9160
https://iwchamilton.ca/services/settlement-services/

	5. 
	Neighbour to Neighbour Center
28 Athens St, Hamilton, ON, L9C 3K9
	905-574-1334
https://www.n2ncentre.com/

	6. 
	[bookmark: _Toc194169988][bookmark: _Toc194171387][bookmark: _Toc194171508][bookmark: _Toc194236755][bookmark: _Toc196906329][bookmark: _Toc197429286]Maternal/Child Clinic
438 Hughson St N, Hamilton, ON, L8L 4N5
	905-521-8295
https://compassch.org/

	7. 
	Refuge Hamilton Center for Newcomer Health 
183 Hughson St S Lower Level, Hamilton, ON, L8N 2B6
	905-526-0000
https://www.newcomerhealth.ca/

	8. 
	[bookmark: _Toc194169989][bookmark: _Toc194171388][bookmark: _Toc194171509][bookmark: _Toc194236756][bookmark: _Toc196906330][bookmark: _Toc197429287]Community and Family Services
80 Bay St N, Hamilton, ON, L8R 3N3
	905-540-1888
https://salvationarmy.ca/what-we-do/in-your-community/social-services/family-services/

	9. 
	St.Joseph’s Healthcare – Social work Department
50 Charlton Ave E, Hamilton, ON, L8N 4A6
	905-522-1155 ext 33101
https://www.stjoes.ca/hospital-services/mental-health-addiction-services

	10. 
	[bookmark: _Toc194169990][bookmark: _Toc194171389][bookmark: _Toc194171510][bookmark: _Toc194236757][bookmark: _Toc196906331][bookmark: _Toc197429288]St.Joseph’s Healthcare -Spiritual Care
50 Charlton Ave E, Hamilton, ON, L8N 4A6
	905-522-4941
https://sjhs.ca/about/spiritual-care/

	11. 
	[bookmark: _Toc194169991][bookmark: _Toc194171390][bookmark: _Toc194171511][bookmark: _Toc194236758][bookmark: _Toc196906332][bookmark: _Toc197429289]East Region Mental Health Services
2757 King St E, Hamilton, ON, L8G 5E4
	905-573-4801
https://www.stjoes.ca/hospital-services/mental-health-addiction-services/mental-health-services/east-region-mental-health-services-ermhs-

















[bookmark: _Toc194169992][bookmark: _Toc197429290]Appendix 9: Color Code for Study Themes
	Research Question
	Theme
	Color Code
	Description

	Economic stressors & emotional well-being
	Employment, affording child care, deskilling, income, education
	Green (Financial instability, unemployment)
Navy (Social support, personal development)

	Job loss, underemployment, deskilling, difficulty balancing work and education
Mental and physical toll, strength in overcoming barriers

	Social stressors & emotional well-being
	Family separation, child care support, social isolation, language barriers
	 Pink (Child care, pregnancy difficulty)

Red (Fear, prosperity, fertility)


	Feelings of isolation, loneliness, and exclusion, lack of support

	Significance level of stressors on emotional well-being
	Impact of socio - economic stressors on emotional well-being
	 Black (Stress, anxiety, health decline)
Blue (Good emotional and physical health, bravery, determination)
	Physical and mental toll, strength in overcoming barriers.
Feelings of isolation, loneliness, and exclusion, lack of support.

	Responses to stressors (management, resistance, subversion)
	Internalization, management, subversion of stressors
	White (Sacrifice for family, giving up luxury/pleasure)
	Women’s responses to stressors through support-seeking, resilience, or avoidance



















[bookmark: _Toc194169993][bookmark: _Toc197429291]Appendix 10: Visual Analysis of Art Template
	Category
	Details

	Color Analysis

	Dominant Colors
	What are the most prominent colors used in the artwork?

	Emotion
	How do the colors contribute to the overall feeling?

	Symbolic Meaning
	Assigned colour meaning 

	Symbolism

	Key Symbols Present
	What objects, shapes, or figures act as symbols in the artwork?

	Cultural or Historical Context
	Do these symbols have specific meanings in  the partcipants’ cultural or historical context?

	Possible Hidden Meanings
	Are there deeper interpretations or metaphorical representations?

	Interpretation of Participants

	Figures & Subjects
	Who or what is depicted in the artwork?

	Facial Expressions & Body Language
	What emotions or narratives are conveyed through gestures, expressions, or positioning?

	Perspective & Positioning
	How does the placement of figures influence the interpretation of the scene?

	Relation to the Study

	Connection to Research Topic
	How does this artwork relate to the theme or subject of the study?

	Themes
	Gendered role expectations, Socio Economic impact after immigration

	Impact & Relevance
	What is the significance of this artwork within the study's context? Does it challenge, support, or expand on existing ideas?

















[bookmark: _Toc194169994][bookmark: _Toc197429292]Appendix 11: Summary Paragraphs of the Visual Analysis of the Participants’ Art 

	Emotional Well-Being of IIM after Immigration in Canada

	This artwork reflects the overwhelming challenges experienced by the immigrant mother. The hand emerging from the concentric circles symbolizes a struggle to reach out for help and stability. Each circle represents the difficulties in childcare and sacrifices made for family, often at the expense of personal well-being, stress, socio-economic precarity, and a desire for good health. It is important to note here that the blue wrist and forearm transitioning into the white suggest that amidst a decline in health, the artist still strives to be brave amidst being consumed by  these struggles.
	[image: A drawing of a hand on a colorful circle

AI-generated content may be incorrect.]

	This artwork vividly portrays the emotional journey of an immigrant mum, as she transitions from financial instability (depicted in green), stress (in black), and sacrifices (in white) towards emotional well-being and stability (in blue). The phrase "Life starts in Canada" is strategically placed at the beginning of the timeline, symbolizing the emotional significance of the starting point. The phrase "Happy Life" at the end serves as a powerful reminder of her emotional goal and the state she has achieved after overcoming these significant struggles.

	
[image: A painting of different colors on a white surface

AI-generated content may be incorrect.]

	Through striking colour symbolism, this artwork represents an internal conflict between hope and despair. The left side is framed by a golden yellow halo, symbolizing purity, enlightenment, and upholding religious and cultural values. However,  the black in the right side represents  negativity, stress, anxiety, and a decline in health. The face, with one side appearing neutral and the other shedding tears, further emphasizes a personal struggle between survival and struggle. The colours lower left signifies financial instability, childcare demands an emotional health decline, respectively. Through this artwork, the mother conveys a powerful message about the duality of the coexistence of suffering and perseverance after immigration

	
[image: A painting of a person

AI-generated content may be incorrect.]

	This artwork represents the journey of a participating young mother, highlighting her determination to survive and find stability. She wrestles with understanding her fertility challenges and stress from societal expectations and makes sacrifices during pregnancy, foregoing family, luxury, and pleasure. She also navigates the difficulties of caring for her child and managing pregnancy without adequate support, leading to feelings of isolation. Nevertheless, she still hopes to find stability and happiness upon reaching Canada, underscoring the themes of sacrifice and perseverance in pursuing a better life.

	
[image: A drawing of a face and a circle of colors

AI-generated content may be incorrect.]

	Through this art, the artist highlights her challenges as an immigrant mother after immigrating to Canada with her three-year-old child. Despite the taxing task of finding employment without Canadian experience, she persevered, working tirelessly for a long time in a precarious job. The pressure of affording daycare, the need to survive, and finding economic stability without exhausting her savings were some significant challenges that were expressed here. Amidst these challenges, she expresses the need for more government support to ease immigration, allow her to thrive, and spread her wings in Canada. This narrative underscores the mother's determination, highlighting the need for better support systems to help immigrants integrate and succeed in their new environment.
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	In this artwork, the face framing red hair and bindi symbolize that the partcipant's cultural  values transcends even after migrating to a western capitalist society. The golden yellow represents their commitment to purity and cultural values despite socio-economic challenges. The green highlights financial instability and unemployment caused by racism and gender discrimination the artist experienced while searching for employment. The black reflects the stress and anxiety of these hardships and the white  signifies personal sacrifices made for family welfare. The pink illustrates the challenges the artist faced in childcare, education, and pregnancy, which was  often exacerbated by gendered patriarchal expectations. Ultimately, the artist conveys the heavy burden of these challenges while being expected to smile and stay strong for her family, especially her children.
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	Though moving to Canada has brought joy and quality family time with her children but, her professional journey has been a significant challenge. As her credentials are from outside Canada, she has encountered significant challenges securing interview opportunities, often facing rejection and discrimination. This economic struggle was compounded by the fact that she had to work in a completely unfamiliar field, which added a sense of isolation and difficulty in integrating with her colleagues. Despite her qualifications, her post-migration experiences have been marked by a constant battle against biases and the feeling of being an outsider. For this mother, her career remains a significant struggle, with an uncertain future marked by economic struggle and isolation. This duality of positive personal experiences and professional hardships paints a complex yet challenging experiences of her life in Canada
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	This artwork specifically highlights the participant's employment search, which was characterized by significant challenges of securing interview opportunities and being passed over for the lack of Canadian experience. Despite the qualifications and experiences, she had gained before migration, she was discredited, and was forced to start from scratch in a completely new and unfamiliar field; this added to her sense of isolation and difficulty in integrating with colleagues. This slow and arduous process was depicted in the artist's caterpillar phase, where she indicates that the progress was minimal, and career progression is still unclear.  It is important to note the participant's strength in the face of adversity and the need to survive
	[image: A white board with writing on it
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	This artwork highlights  the post immigration challenges experienced by the participant, where the dominant green signifies financial instability and unemployment, reinforcing the family's economic instability despite their professional backgrounds. The pink highlight the burden of childcare and the lack of social support impacting their ability to work.  The black represents the stress and anxiety and the  white reflects the sacrifices made for her children, including giving up luxuries and personal aspirations. However, despite these challenges, the golden yellow indicates that  her religious values and support was  a beacon of hope. The artwork vividly captures the emotional, financial, and cultural struggles of resettlement while acknowledging her strength and determination.
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	This artwork vividly highlights the challenges that target IIM even after migration. Each arrow in different colours symbolizes the various challenges this artist experienced: the pink arrow highlights difficulties in child care, education, and pregnancy; the yellow arrow signifies the cultural and religious values she strives to maintain. Finally, the green arrow symbolizes financial instability and unemployment, whereas the blue arrow represents the desire for good health amidst stress and anxiety. Finally,  it is important to note that the woman's mouth is open as if she is shouting for help. This symbolizes her struggle to voice their challenges and experiences and seek help.
	[image: A drawing of a person with arrows
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	Before analyzing this particular unfinished artwork, it is important to know that this participant left the group art-making session owing to pressure from her in-laws. This artwork is divided into four quadrants; the golden yellow quadrant reflects the need to uphold the spiritual and moral values of the family. The blue quadrant signifies bravery and determination, whereas the red quadrant embodies fertility issues and fear. The green quadrant denotes financial instability and unemployment, representing economic challenges. Finally, the small sections of pink and white in the center symbolize childcare challenges, pregnancy difficulty, and sacrifice for family, respectively.
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	The yellow block, represents a plea for spiritual support and embodies purity and light. Below it, the red block labeled "medical system" reflects the complexities and fears associated with the seeking  medical services as an immigrant mother. The black block, "stress," signifies negative emotions and the impact of anxiety on physical and emotional health. The green block,  highlights issues of economic instability and job security. The white space express the sacrifices made for family and abstaining from luxury due to economic instability after immigrating to Canada.
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In this artwork, the tears vividly symbolise the challenges due to socio-economic and the demands of gendered responsibilities this immigrant mother has experienced after immigration. The blue and the green tears indicate the health struggle and the pressure of economic instability on the immigrant mother. Here, it is crucial to note the placement of those particular tears, indicating their prominence and intensity in the artist's life. Additionally, the yellow tears indicate the pressure to uphold cultural and religious values. The pink, black, and white tears symbolise the challenges of child care, education, and the sacrifices she made for her family at the expense of her luxury and pleasure.
	[image: A drawing of a face with yarn tears
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THE PARTICIPANT’S RANGOLI/ KOLAM ART WILL BE PRINTED HERE






 Date
Dear [Participant’s Name],
I sincerely thank you for your participation in my study, "India to Canada: A Study on the Influence of Socio-Economic Factors on the Emotional Well-Being of Indian Immigrant Mothers."
Your experiences and insights have significantly contributed to a deeper understanding of immigrant women's health services in Canada. Your participation has played a vital role in shaping future development in this field and in the completion of my Ph.D. study.
I truly appreciate your time, effort, and willingness to share your journey.
Thank you once again for your participation!

With a heartfelt gratitude,
Lydia V.K. Pandian
McMaster University   
School of Social Work
pandianl@mcmaster.ca
[bookmark: _Toc197429295]Appendix 14: Ethics Clearance Certificate
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Phase 1- Familiarising with data


Immersed in interview transcripts, group discussions, participant art narratives, and journal notes.


Phase 2 - Generating Initial Codes 


 Patriarchal and colonial influences before migration


Phase 3 -Constructing Preliminary Themes


Life Under Patriarchy and Colonialism Before Migration








Phase  4 - Reviewing themes


Phase 5 - Defining and Naming Themes


Phase 6 - Report Writing


Revisited coded data to ensure themes and subthemes were distinct yet interconnected.


Life Under Patriarchy and Colonialism Before Migration


Synthesized themes in relation to the research questions.


Focused on identifying socio-economic contexts and the psychological impact of migration on Indian Immigrant Mothers (IIMs).


Immigration-related challenges


Motherhood and evolving self-perception in a new socio-cultural context


Post-Immigration Socio-Economic Challenges and Their Influence on Motherhood and Self-Identity


Navigating Loss and Finding Support Within Conventional Circles


Verified coherence and consistency across the data set.


Post-Immigration Socio-Economic Challenges and Their Influence on Motherhood and Self-Identity
   a) Losses Due to Immigration: The Convergence of Migration, Precarity, and Emotional Well-Being
  b) Navigating Motherhood and Downward Mobility
  c) Am I a Good Mother?
  d) The Loss and the Erosion of Self


Navigating Loss and Finding Support Within Their Conventional Circle 


Constructed a narrative that reflects the socio-economic, psychological, and cultural complexities of Indian Immigrant Mothers’ post-immigration experiences.


Maintained reflexivity and centered participant voices throughout the analysis.
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You are invited to participate in 4 arts-based in-person
& online Zoom sessions of

2 - 4 hours. The
sessions are group sessions, except the third session
will be conducted one-on-one. You will receive a
Letter of information containing study details before
the study starts. All the materials needed to make
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For each session, you will receive:

e $20 Gift Card for your travel & participation.
. $25 to pay for any childcare services, if eligible.
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