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Wars and conflicts, authoritarian and oppressive regimes, human induced and natural disasters, climate change as well as harsh economic and social conditions are forcing unprecedented numbers of people to flee their homes in search of sanctuary in other places and lands. As Appadurai puts it, they imagine other ‘possible lives’ (1991:198) – lives without fear, persecution, hunger, poverty and other adversities – and thus embark on daring immigration journeys through which their despair becomes hope. In line with Plato’s view, the search of a non-existent Utopia encourages them to seek ways to improve their lives (Plato, 1961); it motivates them to leave their homes hoping to reach a safe haven, such as Europe, where they can realize their dreams and hopes for a new and better life. During the pick year of the migration crisis in 2015, more than one million migrants arrived in Europe (International Organization for Migration 2016). Following the 2015 crisis, the European Union and individual States took drastic measures to keep immigrants out of their boarders leading to a sharp reduction in asylums seekers’ arrivals into Europe. In 2018, some 581 000 new asylum seekers were registered in the Europe Union of which 110 500 in France (Tout l’Europe 2019). 
Those asylum seekers who gain entry to France should register their asylum request to attempt legalizing their situation and gain refugee’s status. Once they do so, they are eligible to receive support throughout their request process including lodgings, solidarity revenue, medical insurance and psychological services (Direction de l’information légale et administrative 2019). Despite this, due to insufficient places in reception centres, many asylum seekers in France find themselves homeless (Dumont 2018, Le Parisien 2019, Pascual 2019). Local non-governmental organizations, associations, religious groups and individuals are taking actions to fill this gap. For example, they coordinate the placing asylum seekers with host families (Robequain 2018, Gicquiau 2017). 
Drawing from anthropology’s theoretical approaches to immigration in general, forced displacement, pain and suffering in particular, this dissertation seeks to explore how asylum seekers acknowledge and perceive their existence and identity in their everyday interaction with the receiving population. It does so by studying the case of four forced immigrants placed with host families or in reception centres at the greater Paris region. 
In particular, this research project aimed at answering the following questions:
(a) What are the effects of prolonged instability, uncertainty and insecurity experienced by asylum seekers placed with volunteer families and in reception centres, on the way they perceive themselves and acknowledge their existence and identity? What resilience strategies they employ? How they are perceived by the receiving population?
(b) How do asylum seekers’ origins, culture, beliefs and world perception in general influence their self-perception, resilience and interaction with the receiving population?
This research is of interest because hosting refugees within the homes of the receiving population in Europe is a new phenomenon and therefore such daily interaction and relationships of everyday people (forced immigrants and hosts), as opposed to interaction of immigrants with the aid system, has received little attention so far.
The work of, Malkki (1992), Gupta and Ferguson (1992) and Appadurai (1995) – who challenged the clear connection people, culture and space and place, – of Harrell Bond and Voutira (1992) and Colson (1979) – who placed suffering at the heart of communities – as  well Bourgois‘ structural vulnerability’ (2002) and Farmer and Nancy Scheper-Hughes’ (1993) ‘structural violence’ are the main theoretical inspirations for this research. Merleau-Ponty’s (1962) understanding of phenomenology was used as the main methodological framework for data collection.
In this research, asylum seekers are considered those persons who have registered their asylum request and whose asylum application is pending. Refugees are those who following examination of their request were accorded refugee’s status and can legally stay in France. The term forced immigrants, is used to interchangeably to describe either refugees or asylum seekers or both. 
Before attempting to answer the research questions, it is important, however, to first set the history and context of the reception of refugees with the particular focus on the case of France as well as provide the international definitions used in this area (Section II). It is also crucial to contextually position this research and the theoretical principles it uses within anthropology’s complex and evolving relationship with immigration in general, and forced immigration in particular (Section II). Finally, it is also essential to describe the methodology used to answer these research questions (Section III)
[bookmark: _Toc25423537]Definitions, Context and History: Reception of refugees and the case of France
Nation States are responsible for ensuring the protection of the fundamental human rights of their people. When a State is unable or unwilling to ensure the rights of its people to live in security and dignity, people may be forced to leave their homes in search of refuge in a different location, thus becoming refugees (UNHCR, 2011). 
The United Nations High Commissioner for Refugees (UNHCR) was created in 1950 with the mission to safeguard the rights and security of refugees. Consequently, in 1951, United Nations Conference of Plenipotentiaries on the Status of Refugees and Stateless Persons adopted the Geneva Convention relating to the Status of Refugees. The 1967 New York Protocol, complements the Geneva Convention by removing its ‘temporal and geographical’ limitations ‘giving the Convention a universal coverage’ (UNHCR 2010:2). To date, 148 States, are signatories to the Geneva Convention and/or the New York Protocol. France is signatory to both texts (UNHCR 2011, OFPRA 2018).
According to the 1951 Convention, ‘the term refugee shall apply to any person who (…) owing to well- founded fear of being persecuted for reasons of race, religion, nationality, membership of a particular social group or political opinion, is outside the country of his nationality and is unable or, owing to such fear, is unwilling to avail himself of the protection of that country; or who, not having a nationality and being outside the country of his former habitual residence as a result of such events, is unable or, owing to such fear, is unwilling to return to it’ (UNHCR 2010:14). The main principles of the Convention are those of ‘non-discrimination, non-penalization and non-refoulement’. This means that the provisions of the Convention shall be applied without any prejudice as to race, religion, origin, or any other form of discrimination, that refugees will not be ‘penalized for their illegal entry and/or stay’ and that refugees shall in no way be expelled or send back in a territory where their life and fundamental freedoms are in danger (UNHCR 2010:3). The texts of the Geneva Convention and the New York Protocol leave it to States to organize their systems for implementation at the national level, as they do not specify a procedure of according refugee status within the framework of the Convention (UNHCR, 2011). 
The jargon in international development distinguishes those who cross borders from those who seek refuge within the borders of their nation State. UNCHR defines the latter as internally displaced people (IDPs) rather than refugees (UNCHR, n.d). 
Anthropologists such as Harrell-Bond and Voutira (1992), Malkki (1995), Fresia (2007) Scalettaris (2007) and Lambo (2012), to name just few, claim that the 1951 Convention and its 1967 Protocol and the international development approach on refugees in general, stem from a state, occidental centred approach as well as a sedentary perspective and understanding of how human beings organize and perceived their lives and their situations. These treaties assume that is straightforward to classify moving populations into discrete classes such as refugees, economic migrants and internally displaced people. They further pretend that it is easy to identify with certainty who undertakes involuntary or voluntary – self-determined – immigration journeys and thus who shall be allowed protection. However, in reality, empirical studies such as those of Fresia (2006), Bakewell (2000), Malkki (1995) and Centlivres, (1988) demonstrate that the borders between voluntary and involuntary migration are opaque as they depend on multiple and complex life events (Scalettaris 2007). Another important shortcoming identified by anthropologists is that these international policies and instruments envisage that the nation state is the only rightful reference of belonging of all human beings (Malkki 1992, Malkki 1995, Fresia 2007, Scalettaris 2007), excluding such factors as ethnic and tribal belonging. The latter are more important than nation state belonging, for many of our fellow humans (Fresia 2007, Scalettaris 2007). Just to give one of the myriad examples that exist around the globe, the ethnographic work of Bakewell (2000) concerning the self-settlement and repatriation of the Luanda people living between Zambia and Angola clearly depicts this reality. 
The same arguments are also valid for the application of the 1951 Convention and its protocol in signatory States. In France, the status of the refugees is granted on the grounds of: (1) the 1946 French Constitution, which stipulates that: ‘Every man persecuted for his action in favour of freedom has the right of asylum on the territories of the Republic’; (2) the 1951 Convention (Dequen 2013: 453, OFPRA 2018, French Ministry of Interior 2015). The French Office for the Protection of Refugees and Stateless Persons (OFPRA) is the administrative body responsible for examination of asylum requests while the National Court of Asylum (CNDA), judges those appeals submitted to it after requests for asylum are been rejected by the OFPRA (OFPRA 2018). 
Being a member of the European Union, in addition France complies with the Union’s regulations and treaties. It is important to mention, in this regard, the Dublin III regulation. This regulation, delegates the responsibility for the examination of asylum requests to the first member of the European Union the person arrived or first identified within the Union. Naturally, the States where most third country individuals arrive are the ones at the external, frontline, southern boarders of Europe, Greece and Italy, found nearer to countries where citizens are deprived from fundamental human rights and protection. This regulation puts pressure on the reception system of these frontline countries undermining the principle of fair sharing of responsibility between member States and is a crystallization of the tension between the European States concerning the immigration question. (Faure, Gavas et al. 2015, Ammirati 2015, Vinet 2018). The regulation also means that individuals seeking sanctuary in Europe are denied the freedom to choose the State where they are to deposit their asylum request and in consequence, where they are to begin their new life. (Ammirati 2015)
To enforce the Dublin regulation the European Union created the Eurodac database, which centralizes the fingerprints and data of all third country individuals entering the Union. This makes tracing the State of entrance into the Union by third country individuals easy. Any individual who deposits an asylum request in a Union State identified to be different from the State of his/her first entry, is considered a fugitive (Europe 1 2019). The competent authorities of the first entry State are informed and the individual concerned is returned to them. This procedure, called the ‘Dublin phase’, may take several months. (Ammirati 2015). 
Asylum seekers who find themselves in France, should as a first step register their asylum request at the perfecture and within the following twenty-one days complete their application form in French and send it to OFPRA if they wish to attempt legalizing their situation and gain a refugee’s status. Those under the Dublin procedure who are not returned to the responsible European State within six months may deposit their request in France under the normal procedure (Dom’Asile n.d).
All those registering a request in France are provided with a temporary right to stay in the country and are eligible to receive support throughout their request process as well as lodgings – in an asylum seekers’ accommodation centre (CADA) or an emergency accommodation centre – solidarity revenue, medical insurance and psychological services (Direction de l’information légale et administrative 2019).
Despite this, in France many asylum seekers find themselves homeless due to insufficient places in reception centres (Dumont 2018, Le Parisien 2019, Pascual 2019). Local non-governmental organizations, associations, religious groups and individuals are taking actions to fill this gap. For example, numerous associations coordinate temporary hospitality and accommodation within a network of volunteer host families and individuals who offer an extra room, in a secondary residence, an attic or other appropriate spaces (Robequain 2018, Gicquiau 2017). This form of solidarity reception, in individuals’ homes, developed particularly in 2015, in the mist of the refugees’ crisis affecting Europe and is more active in urban and near to urban centres due to convenience (Europe 1 2017).
Despite their accommodation situation, all asylum seekers are invited to an interview during which a protection officer assesses if the request meets the criteria to accord a refugee’s status (Dequen 2013, OFPRA 2019). 
Dequen (2013) who undertook an ethnographic study on the decision making process for granting refugee’s status interviewing ‘lawyers, interpreters, protection officers from OFPRA and rapporteurs from the Court’ (2013:449) stressed the importance of the dialogue, reflexivity and the unique interaction between the asylum seeker and the protection officer as well as the validity of asylum seeker’s life-story or testimony. As he explains protection officers are not lawyers nor jurists and decisions are thus taken using ‘common sense’ rather than legal reasoning meaning that the requester’s story should be coherent, in line with the officer’s knowledge about the context of the requester’s country of origin. Protection officers interviewed by Dequen commented that they hear ‘always the same demand always the same things’ and therefore felt that it was important the testimonies contain details that demonstrate personal lived experience (2013: 460). The system is therefore imperfect or arbitrary and, as also found by Sorgoni (2015) when studying reception practices and integration of urban refugees in Italy, moral judgements entangle and overtake juridical decisions. 
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Irrefutably mobility – forced or voluntary, permanent or temporary – has always been part of human history (Gupta, Ferguson, 1992; Malkki, 1992) and as such, the topic of migration has drawn the attention of a numerous scholars from diverse disciplines (Hollifield 2007). However, aside from the scanty research such as the work of Colson (1971), Turnbull (1972), Loizos (1981) and Chatty (1977) on forced immigration before the 1980s, anthropologists begun rather belatedly to be interested in the subject (Fresia 2007; Colson 2003, Brettell 2003). It was not until the late 1980s and 1990s that migration and in particular, forced immigration was recognised as a core topic in anthropological research (Brettell 2003). The establishment of the Refugees Studies Centre at Oxford and the sub-group on research for refugees at the American Anthropological Association (Colson 2003), during that time are important points in case in this regard. Central to this recognition were the rapid increase in the numbers of refugees and asylum seekers (Chimni 1998, Scalettaris 2007) at that time, the creating of the first refugees camps the countries of the south (Fresia, 2007) as well as the advances in the anthropological thought concerning, the connection between people, place and space (Appadurai 1986; Malkki 1992; Gupta, Ferguson 1997) and the development of cosmopolitanism (Rapport 2003, Rapport 2006, Rapport 2007 and Werbner 2009). The repositioning of pain in anthropology’s discourse, as normal and permanent state in the lives of certain individuals such as those of refugees was also crucial in giving migration and refugees studies a prominent position in anthropology (Colson 1989, Davis 1992 and Harrell-Bond and Voutira 1992).
[bookmark: _Toc25423540]Place, space, time and culture in anthropology 
Even though spatial movements were inferred in early anthropological works, the implications of this human motion were not considered in the framework of most anthropological analysis (Colson 2003; Brettell 2003). One of the main reasons is that through its unique ethnographical methodology, anthropology has traditionally assumed ‘isomorphism’ of culture (Gupta and Ferguson, 1997:34) studying small scale and remote societies and cultures, as ‘isolated units’ (Colson, 1988) in bounded places and given times (Appadurai 1986; Malkki 1992; Gupta, Ferguson 1997). As discussed by Gupta and Ferguson (1997), while anthropologists acknowledged outside interactions, the local was assumed as a ‘given’ without paying consideration to the complex processes leading to its discursive construction. In a similar vein, Malkki (1992) reminds us that people under anthropological study were referred to as ‘natives’, ‘indigenous’ or ‘autochthones’ thus considered as biologically rooted to a place rather than coming from that certain place. In Rapport’s words, anthropology in the past resided on the logic that individual human beings within a same community had common values and beliefs and perceived truth in the same way because of totally assumed cultural presumptions. These presumptions were further sustained by the culture establishment and artificially imposed static nation boarders (Rapport 2003, 2007) and the ‘sacralised, inviolable sovereignty of the nation-state’ (Werbner 2009). 
Even the few anthropological studies undertaken in the field of immigration and forced immigration in particular pre-dating 1980 tied forced immigrants to the homes – places – they were forced to flee from by focusing on the reconstruction of culture and the memory of life at ‘home’ before displacement (Chatty 2014). Furthermore, much scholarly work was undertaken from a sedentary point of view (Sheller, Urry 2006, Hahn, Klute 2007, Vertovec 2007, Werbner 2009) and as such, refugees who were rootless with no ties to a place or a State were considered the problem or the ‘anomaly’ rather the socio-political process and conditions that let to their displacement (Malkki 1992:33) 
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As people, societies and cultures became increasingly interconnected and moving people and groups became more visible, developing into an important constituent of our contemporary world – and as globalization became a major academic topic (Appadurai 1996, Canclini 1995, Kearney 1995, Lewellen 2002, and Inda, Rosaldo 2008) – numerous anthropologists in the 1980s and 1990s started challenging the clear connection of people, culture and space and place (see for example Malkki, 1992; Gupta and Ferguson 1992 and Appadurai 1990). As argued by Gupta and Ferguson (1997) the relation of culture and place should not be understood as an implicit ‘environmental given’ but rather as the result of ‘ongoing historical and political process’ (Gupta and Ferguson 1997:4). 
Appadurai posits that in our today’s world, communities and groups’ identities are transnationally formed and defined inasmuch these groups live and reproduce culture in deterritorialized social places rather than being firmly spatially bounded. They live in what he calls ‘ethnoscapes’ (1990: 301 & 297). One of the examples he uses to support his argument is his visit along with his white American wife, his eleven-year-old son as well as colleagues and members of his brother’s family to one of the most important pilgrimage places in Southern India, the Meenaksi Temple in Madurai. Learning that one of the temple’s priests was now living in Huston participating in the complex process of cultural reproduction in an Indian community abroad was for him just another demonstration of the globalization of cultures and the ‘transformation of “natives” into cosmopolitans’ with threads that connect them forward and backwards (Appadurai 1991:201-202). 
With human motion and mass media presence multiplying exponentially, according to Appadurai imagination gained a central place in social life instead of being the privilege of the special few and thus more people all over the globe imagine a broad array of ‘possible lives’ in different places near and afar (Appadurai 1991:198). It is for these reasons that for Appadurai locality is neither scalar nor spatial but rather ‘relational and contextual’ (1995:204). Vasantkumar (2017) in his work Tibetan Diaspora Mobility and Place ‘Exiles in their Homeland’ skilfully illustrates how Tibetans in Tibet feel away from home despite themselves remaining immovable. The context and the relations that made Tibet home for them have changed. Ignoring the multiple connections of people to places, they live in, memorize and fantasise, according to Malkki (1992) is to be blind. 
Appadurai’s point of view is in line with those of cosmopolitan anthropologists who questioned the idea that people within communities act in a uniform manner enacting the same cultural traditions (Rapport 2007). In particular, cosmopolitan Nigel Rapport asserts that to consider those without ‘social anchor’ as ‘ontologically devastated’ it is a lie (2006:24). Gellner’s assertion ‘we all human […] Don’t take more specific classifications seriously’ (1993: 3) perfectly describes the cosmopolitan views. As claimed by Rapport (2006) this humanistic global view makes the uniqueness of each individual more evident and this is because cosmopolitans place the individual closer to their anthropological project. Individuals are recognized as having a global existence in a common embodiness within the world. Culture is a mere means of intersubjectivity and coming together (Jackson 2002). As Rapport (2002), Beck (2002) Jackson (2002) and Appiah (2006) suggest each individual human being is equally capacitated to be the creators of their identity and life project independent of their history or culture. Drawing from her ethnographic work with Hutu refugees in Tanzania in refugee camps and in the Kigoma Township on Lake Tanganyika, Malkki (1992) clearly demonstrates that people, despite their common, past, history and culture, self-construct dissimilar rhizomatic identities depending on their present situation and interactions.
Despite having been written more than twenty years ago, these arguments remain highly relevant for today’s anthropological work. Although deconstructing the prominent position of place in anthropology’s methodology, these arguments were not meant to question the relevance of ethnography, which continues to be central in anthropology today. In fact, they were meant demonstrate the unique perspective anthropology – through its ethnographic methodology – can bring to the study of interconnected societies, immigration and forced immigration (Inda, Rosaldo 2008). They were meant to call for an ethnography that evolves from its traditional spatially confined form to explore the impact of global process and dynamics on the local and as argued by Appadurai into an ethnography in which ‘ethno’ takes a ‘nonlocalized quality’ and which seizes the influence of transnational cultural motion on the imagination capacity of local lives (1991:192). In a similar vein Werbner and her fellow cosmopolitans call for an anthropology which recognizes the ‘new cosmopolitanism’ and thus the ‘Other’s perspective; and cultural plurality’ (2009:1). 
In this way, ethnography may provide valuable insights to the process that lead to the interconnections of societies as well as of the interconnections between lived and the imaginary. It may provide insights on how cosmopolitans juggle between their ‘particular and transcendent’ identities (Werbner 2009) as well as on the experiences, motivations, aspirations and fantasies of people in given places who influence and are influenced by global processes. It may shed light to how people change and adapt their cultural traditions and ideologies as the live their life project (Rapport 2006). My research would therefore be incomplete if it did not consider the impact of global developments in the past and at present on the lives of my fellow humans, the people I am studying. This would be also true if I did not consider the threads that connect them to localities – other than the place of my research and their place of birth – and which are integral constituent of their history and contribute to their identity formation, experiences, motivation, aspiration and imagination.
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Alike cosmopolitans, the uniqueness of the individual and perspective of the ‘other’ is also the focus of phenomenologists. As mentioned by Desjarlais, Jason Throop (2011) and by Ram and Houston (2015), over the past two decades, phenomenology, as the ‘scientific study of experience’ (Jackson 1996:2) or the study of the ‘way the in which the world appears to human beings’ (Bullington 2013:19) has gained increasing importance in anthropology. As cosmopolitanism, phenomenology brings the individual closer to the anthropological project. Despite the many different perspectives and approaches to phenomenology, there is common line of orientation (Desjarlais, Jason Throop 2011), that of acknowledging and according the same importance to the myriad different modes individuals perceive and experience the world (Jackson 1995, Jackson 1996, Desjarlais, Jason Throop 2011, Čargonja 2013). 
The father of phenomenology, the German philosopher Edmund Husserl (Moran 2005, Bullington 2013, Čargonja 2013) made subjectivity the centre of his work and considered it the base of any experience and understanding (Bullington 2013). Husserl believed that it is through our consciousness that we communicate with the world (Carman 1999, Giorgi 2012). His phenomenological approach does not make any claims about real existence but rather focuses on the phenomena as they are experienced (Giorgi 2012, Bullington 2013). To achieve this focus on experience or the way the world reveals itself to us, Husserl believed that one should perform a phenomenological reduction. This means putting the assumption that an objective world exists in brackets (Moran 2005, Godway 2007, Desjarlais, Jason Throop 2011, Bullington 2013, Čargonja 2013). In this fashion, consciousness becomes free of any presumptions and prejudice (Preester 2008, Bullington 2013, Čargonja 2013).
Another important feature of Husserl’s phenomenology is intentionality. Intentionality means that by directing our focus away from the objective world and qualities of objects, our consciousness is always directed towards something that is external to it. 
Husserl also recognised that we constantly engage with other living beings and none of us is a mere observer isolated from influencing or being influenced (Godway 2007, Preester 2008). Husserl believed that intersubjectivity is constructed by objectifying one’s own body and only then one can perceive the other’s corporality and in turn his ‘psychic life’. Thus, for Husserl the catalyst of intersubjectivity is the similarity of the body or the ‘pairing mechanism’ (Preester 2007:135).
As affirmed by Carman (1999), for Husserl it was intellectual views and reasoning rather than physical abilities that ‘bridge the gap between the mind and the world’. Merleau-Ponty’s phenomenology differs fundamentally from Husserl’s in its interpretation concerning the body’s role in meaning and perception creation (1999:206). Stemming from their dissimilar understandings of the body’s role in perception, another fundamental divergence between Husserl and Merleau-Ponty is their understanding of the constitution of intersubjectivity. 
Indeed, Merleau-Ponty, gave a philosophical meaning to embodiment; in which the body and the way we use it is an important instrument in the construction of perception (Carman 1999). For Merleau-Ponty to experience, understand and perceive the lived world, psychological drive and physical action must work in concert (Bullington 2013). He posits that the body is not objective but rather a subjective body in perpetual conversation and negotiation with the world in which it lives (Carman 1999, Bullinghton 2013). For this reason, for Merleau-Ponty it is not possible to put the existence of the world aside or in brackets as the reduction, as an activity itself takes place within the world (Drummond, Toadvine et al. 2010). For Marleau-Ponty phenomenology is rather a continuous introspection. According to his phenomenology, since our body needs our mind and our mind needs our body to create perceptions for Merleau-Ponty reduction can never be complete but rather something that needs to performed perpetually (Zahavi 2018). 
As brilliantly explained by Bullington, for Merleau-Ponty ‘where there is a body, there is a personal world, an opening upon the world which is unique’ to each person and to each mind. For Merlau-Ponty what makes each experience unique and each perception different is each person’s history, culture and language (2013:27) as well as the individuals positioning within the world (Csordas 1990). Central to Merleau-Ponty’s embodiment theory and his followers is indeed our positioning within the world. He argues there are myriad or indefinite ways we register external stimuli and therefore it impossible for any of us to experience each of these modes. Indeed, he posits that our experience and understanding is formed based on our perceptual context (Csordas 1990). 
At the same time, Merleau-Ponty agrees with Husserl that perception is also shaped and influenced by the others, with whom we share the world and interact and create reciprocal relationships (Godway 2007, Desjarlais, Throop 2011). For Merleau-Ponty the world is comprised of a multiple subjects, each being at the same time ‘a self and an another’ (Lau 2004: 135). The subject influences the other and the social relations he entertains be they positive or negative influence him. Merleau-Ponty’s and Husserl’s phenomenology diverge because as Preester (2007) asserts, for Merleau-Ponty the ‘mediating term between me and the other is the external world’ or the ‘common international object’ (pp 136). Self-perception is therefore the result of the intertwined existence of the subject with other subjects in a common world. For Merleau-Ponty perception and meaning are constituted by recognizing the perspective or the point view of the other (Godway 2008). At the same time, while recognizing the existence of a common world and reversibility among subjects, he recognizes the ‘unbridgeable difference’ meaning that each living human experience and perceive events and situations in a different way (Evink 2013: 14). As mentioned above, this depends on their perspective and personal history and culture. In other words, while living in connection, human beings are unmistakably different to each other (Evink 2013). 
Inspired by Husserl, Merleau Ponty and other influential phenomenological thinkers, numerous leading anthropologists used phenomenology in an attempt to better and more accurately understand the manifold character of human experience and how it is perceived. Examples relevant to this research include the works of Das (2007), DelVecchio Good et al. (1994) and Jackson (1998) on pain and suffering, of Feld and Basso (2000) on space and place, of Desjarlais (1997) and Jackson (1995) on home and displacement, of Willen (2007) on social exclusion and that of Jackson (2009) and Stoller (2008) on liminality. 
Indeed, according to phenomenological anthropology, our heritage and past that form our beliefs, principles, moral and standards anthropologists often enter the field with taken-for-granted assumptions (Desjarlais, Jason Throop 2011). This steers us away from examining other perspectives, feelings or modes of perceiving experiences and events and thus leaving such perspectives unexamined (Čargonja 2013, Desjarlais, Throop 2011). 
For this reason, using phenomenology as my method, during participant observation and interviews, I strived not to question the others beliefs and world perception and rather continuously question my own beliefs, understandings, prejudices and presumptions. I hope that in this way, I obtained a more truthful understanding of the different perspectives of those who participated in this research and in particular the perspectives of the asylum seekers and refugees. In line with Merleau-Ponty’s understanding of phenomenological reduction, at the same time, I was aware of my inability to attain absolute reduction (Smith 2005 ), since I am unable to impose upon my being a complete reflection and thus contain all my unreflective experience feelings and thoughts (Smith 2005). 
[bookmark: _Toc25423543]Pain, suffering and moral engangement in anthropology
Another reason for anthropologists belated engagement with forced immigration is that – as Colson (1988) and Harrell-Bond and Voutira (1992) posit – anthropology in the past considered that cultural norms, values and beliefs produced lasting peace and harmony and that the social organization in the groups under study by and large functioned. As such, anthropologists also considered that any kind of hostility, unkindness and pain – including forced displacement – were only temporary states of being or breakdowns from the normal social order and harmony. According to Davis (1992), as suffering felt outside the parameters of ‘comfortable’ anthropology (1992:149) most anthropologists neglected forced immigration from their studies and therefore monographs in this regard were rare. This is another reason anthropologists incorrectly considered those displaced by force as an ‘anomaly’ living outside any functioning social systems (Fedorak 2013) or as being part of a different, subhuman community (Dunbar-Ortiz and Harrel-Bond 1987).
However – at about the same time as the clear connection of people, culture and space and place were challenged – anthropologists like Davis have started to question temporal character of suffering, war and violence. Inspired mainly by the work of Colson who placed pain in the heart of communities, convinced of the ‘normality of pain’, Davis (1992:150) advocated for an anthropology in which suffering is not considered as a brief departure from ordinary social order but rather as a continuous and integral component of social life. Using Waal’s (Waals 1989 in Davis 1992) study of famine in Darfur, he demonstrated that famine for the people living in Darfur for example, is an ordinary social experience and not a lethal one. Death was rather caused by social activities such as movements of populations and poor quality of water both propagating disease and death. Moreover, drawing from his own field experience in Southern Italy, he argued that negative painful experiences, such as war, penetrate and become central parts of social memory and collective culture. Rejecting the exceptionality of the causes of suffering, he suggested that such experiences result from social organization and cultural norms and practices (Davis 1992). In the same way as anthropologists who challenged the direct link between people, culture and space and place, Davis argued that suffering is indeed caused by the social organization, which is in its self is the result of complex historical and political processes. 
The turn of anthropology away from the thinking of that culture is reproduced in bounded places and in well-functioning and peaceful societies, coincides with the 1980s and 1990s soul-searching period for the discipline of anthropology. This concerned in particular questions related to the ethics in the fieldwork and the morality of ethnography (Bélanger-Vincent, Robben, Antonius C. G. M. et al. 2008). Conscious that anthropology is not an exact science – as Spiro (1996) reminds us – anthropologists questioned their objectivity in fieldwork and therefore the possible domination of their western, male or white subjective view over that of the people they were studying. Moving away from the perspective that ethnographic fieldwork should be abandoned, many anthropologists today agree that the meaning and authority for conducting fieldwork can be found, as Scheper-Hughes argues, in the ‘opportunity for self-expression’(1995:418) as well in the expression of solidarity with the people under study in what she calls a ‘morally engaged anthropology’ (1995:410). As Chatty asserts ‘good research can lead to better informed policy’ and therefore unlike other disciplines anthropology’s purpose goes beyond the knowledge for the ‘knowledge’s sake’ (2014:78). In a ‘compassionate turn’ or reflexive turn, anthropologists recognised that fieldwork has ‘moral and ethno-political dimensions’ (Bélanger-Vincent, Robben, Antonius C. G. M. et al. 2008:24) and therefore suffering should be a subject of study. it is now generally agreed that anthropological work is neither flawless nor perfect and that a carefully conducted fieldwork is a two-dimensional dialogue between the people under study and the anthropologist – between the subject and the object and as such anthropology must attend to the subjectivity of both. 
Since then, more and more anthropologists are drawn to studying pain and suffering showing solidarity and denouncing the injustice they perceive inflicted upon the people they are studying (Farmer 2004). As Scheper-Hughes puts it, they position themselves ‘on the side of humanity’ (1995:420). Farmer for example – mainly studying those suffering from modern epidemic diseases – asserts that to understand the lasting suffering caused by poverty, hunger, inequalities and marginalization entails examining and comprehending historic, political, legal, social and economic process and structures as well as drawing from biology (Farmer 2004). Drawing from his decade research in Haiti he vividly depicts the present day suffering of the people of Haiti and argues that to understand its causes a ‘historically deep and geographically broad’ analysis is needed (2004:207). Farmer reveals clearly how the current struggles of the everyday person in Haiti is the result of colonization, forced reparation debts, years of embargo and isolation following independence, as well as of military occupation and politics’ manipulation. These processes and structures propagate and maintain negative impact and avoidable suffering on disadvantaged communities, groups and individuals while maintaining the domination of the powerful. 
In line with Scheper-Hughes (1993), Holmes (2013) and Bourgois (2002), Farmer (2004) describes this systematic way of inflicting pain and hampering agency of marginalised groups as structural violence. Structural because it is embedded in and enabled by the structures of our social organization. Unlike political violence, such violence is not physical, highly visible, sanctioned nor illegal and is not even disapproved by most, however as Scheper-Hughes and Bourgois argue it is a kind of violence that ‘assaults personhood, dignity, sense of worth or value of the victim’ and has cultural and social dimensions (Scheper-Hughes and Bourgois, 2004:1). Philippe Bourgois (2001) also uses the term, symbolic violence to describe the domination of a group over another supported by the symbols of society to legitimise inequality with the complicity of the group over which domination is exerted. Twenty years following his ethnographic work in El Salvador and the East Harlem, New York he reanalysed his notes to discover the snares of symbolic violence upon ex guerrilla fighters. As he asserts, the sentiments of shame and reciprocal allegations of betrayal and blame over the death and misfortunes of their comrades because of their own failures and inadequacies, deviated focus from the political violence exerted by the United States and the Salvadorian government. It deviated the focus from those that indeed inflicted upon them the cruel choice between life or death, loyalty or betrayal. According to Bourgois (2001), structural and symbolic violence lead to everyday violence in the oppressed communities thus further deflecting the attention from those that perpetrate cruelty. 
My research could provide misleading negative perceptions about the people I am studying if it does not take into account their pain or as Bourgois argues if it does not ‘clarify the chains of causality that link structural, political, and symbolic violence in the production of everyday violence’ (Bourgois 2001:30). On the contrary, the stories of my four participants will shed light to this structural and symbolic violence (Bourgois 2001) inflicted upon asylum seekers and according to Appadurai (1996) their ability to imagine a better life for themselves.
As Harrell-Bond and Voutira (1992) state, anthropology’s focus on human behaviour and its understanding of cultural norms, values and beliefs and as well as power relationships, it is best placed to contribute to the study of refugees and thus contribute to the formation of a fair refugees’ policy. Even if belatedly, it is indeed anthropology with its focus and attention to humans and human experience that brought the focus from immigration absorption and state agendas to the behaviour, aspirations, response and memory of those who were forcedly uprooted (Chatty 2014). 
[bookmark: _Toc25423544]Methodology
1. [bookmark: _Toc25423545]Me as a subject, me as an actor
Inspired by the work of Merleau-Ponty, central to this study is my body as my instrument for hearing, seeing and thus understanding, feeling, perceiving how the displaced people I studied and their hosts feel, make sense and perceive themselves and influence my perception. Thus, this work is also a phenomenological autoethnographic account in which I am at the same time ‘me’ and the ‘other’ (Lau 2004), the researcher and the subject, an equal and at the same time unique actor. As Ellis advocates I look ‘inward as well as outward’ making my experience part of my research (2004, xix) and thus wrote the sections of this study concerned by this endeavour in first person. I considered that highlighting my inside feelings, experience and my perspective of the truth is as important as highlighting my observations and understanding of the perspective of those I studied. 
This is because in line with Merleau-Ponty, how I understood and perceived what I observed, saw, heard or felt is unique to my own history, culture, lived experience and language and to how I use my body. Using as my methodology an embodied phenomenology, I am convinced that what I saw and heard or how my consciousness perceived things and events is different to how it is perceived by the people I studied. Said in another way, their perceptual context is different to mine (Merleau-Ponty, 1962). I therefore recognised our ‘unbridgeable difference’ (Evink 2013: 14).
While conscious of our differences in perceiving (Evink 2013), at the same time I was mindful that my ethnographic work studied the universe shared by asylum seekers and refuges, hosts and caretakers as well as myself, a daughter of internally displaced people, an immigrant, a caretaker and a researcher. Having weaved social ties with the asylum seekers and refugees I studied as well as having the caretaker’s perspective, I consider that between me and my participants exists a ‘reflexive connection’ (Ellis 2004, 30) collapsing any power hierarchy (Mascia-Lees 2011). For this reason, throughout my work I attempted to recognize our entangled existence through which each actor’s subjectivity influences the other’s agency and subjectivity resulting in intersubjectivity. 
As per Mascia-Lees’s (2011) understanding of autoethnography, in this account, I associate my story, my personal perspective and embodied experience to the overall historical and political process, to the environmental conditions and to the academic and theoretical discourses about forced immigration and their reception conditions. This study is therefore about the cultural and social world of asylum seekers and refugees in France in which I participate rather about myself. My work is both evocative and analytic (Sotirin 2010) as I relate my experience to theoretical and academic framework without shying away from discussing my thoughts, feelings or actions. 
[bookmark: _Toc25423546]Me daughter of internally displaced people
Born two years after the 1974 war in Cyprus, the world refugee became part of my vocabulary very early even though my parents and grandparents were not refugees as understood in the international development jargon today but were rather internally displaced people. However, my parents, my grandparents, my brother and even I held a refugee’s card that gave us access to a number of social benefits. 
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Image 1: Constantinou C. 1980, my brother and me with our grandparents in front of my 
grandparents’ refugee shed. 
As a young child who grew up in Cyprus, often, my bedtime stories were about the flight of my parents from the north of the island in search for refuge to the south. Rather than the stories of fight between the Turkish and Greek communities and those lost on each side, my favourite stories were the ones describing my parents’ journey to safety and reconstruction of their life in the south, which without the solidarity acts of those who extended a hand of help to them would not have been possible. The story I loved the most was the one about their short stay in the tree of Idleness restaurant in Bellapaix after they were forced to leave their home in Kyrenia. The generous owner was hosting some five forcibly displaced families including my parents and my then new-born brother. During my parents’ stay, drawing from his last stocks, the kind owner was cooking his best dishes and was treating those families in need as his most honourable quests. The stay at his restaurant, gave them time to better understand the situation and devise the best plan to reach a safe refuge in the south of the island. Once they reached the south friends and family offered them precious shelter until they were able to provide for themselves. 
Most of my adult life I lived outside Cyprus. For the last seven years, I have been living in a beautiful town at the outskirts of Paris, France, with my husband and my two sons. Before coming to France and after leaving Cyprus, I lived in, the United Kingdom, Mexico, Greece, the Dominican Republic, Uzbekistan and Kazakhstan either as a single young woman or with my family. My husband is half-Spanish half-British. At home and outside we juggle between different languages, we observe customs from our different heritage backgrounds or places we lived and we cook dishes from the places we come from or that we lived at.
In light of my past, I feel that it was natural that I wished to join the solidarity movement towards refugees that emerged particularly following the images that spread over the media globally during the pick of the refugee’s crisis in 2015 showing the appalling reception conditions of asylum seekers in Europe and France in particular, my home today. How I the daughter of internally displace people and an ‘economic immigrant’ to France could stay with my hands crossed while people from the four corners of the earth, forced to live their homes were left homeless in France without a place to share a warm meal? How I, mother of two, could do nothing, when the sea I so much enjoyed as a child became the cemetery of the children of other mothers?
In undertaking this research and writing its results made me realise, that it may be because of my unique individual past, history, culture and embodied experience as a migrant – or said in another way because of my unreflective self as defined by Merleau-Ponty (Smith 2005) – that I offered without reflecting and voluntarily the little extra time and space I had to be host, a tutor, a friend and companion. It is was maybe because of the thousand times I gazed at the other side of the border I could not cross, thinking how my life would have been if my family continued to live in Kyrenia in the small house by the sea. It was perhaps also because of all those who openheartedly offered their assistance to my parents during their run to safety. Possibly, it was because of same inside motivation that I was unable to think of another subject for my dissertation. Despite my tutor advising me that ensuring ethical clearance for this kind of research may be long, I could not get myself interested in any other subject. The immense joy and thankfulness I felt when Amar a male asylum seeker from Soudan, Rasmi an female asylum seeker from Sri Lanka, Lhamo and Dolma both female refugees from Tibet kindly accepted to participate in my research must have stemmed from the same part of my unreflective self. 
[bookmark: _Toc25423547]Studying the ‘Other’
Thanks to the positive responses of my four participants, my research also consists of participant observation, the traditional legitimate and established research methodology in anthropology for comprehending others (Watson 1999, Amselle 2002, Bernard 2000, DeWalt 2002), near or afar. To gain this qualitative insight, I shadowed Amar, Rasmi Lhamo and Dolma to many of their administrative appointments within the French bureaucratic maze, their French language classes and during their social meetings and gathering as well as helping them with their transfer from one accommodation to another during a period of eight months (October 2018 to June 2019). This allowed me to observe them during their daily routines, interactions and struggles with the local population, with their respective communities and with other asylum seekers and refugees with minimal intervention. The close relations I created with them allowed me to engage in depth informal discussions. 
Following the famous work of Clifford, Marcus et al Writing Culture: The Poetics and Politics of Ethnography, it is now broadly acknowledged that anthropology is at the same time science and art and that ‘ethnographies have literary qualities’ (1986:4). It is widely accepted that there is not one correct approach to transform into text one’s observations (Emerson 1995). Anthropologists use diverse literary styles to convey their own embodied, social and lived experience during fieldwork and their comprehension of the lives of others. As also put by Wolf (1992) and Scheper-Hughes (1995), in this research, I seek to provide an honest reflexive account of what I observed and understood to be my participants’ perception about their existence and identity and convey to my best ability that understanding though this written result of my research.
As discussed by Kvale, with the aim to gain knowledge and to better understand my participants own life world, situation, life histories, individual experiences and their views and opinions, I also engaged in in-depth discussions and ‘inter change’ of views with the four main participants to this research project (1996:2). These exchanges, or said in more conventional research terms, these informal and unstructured interviews were a ‘given and take’ (Skinner 2012:8) while at the same time transformative and as put by Kvale, letting me – and possibly also my participants – to ‘new ways of self-understanding’ (1996:4). They allowed me, to see what I might have not ordinary see through only participant observation (Rubin and Rubin 2005, Kvale 1996, and Skinner 2012). 
To ensure that participants are at ease and feel safe to speak, these interviews were held in private places. Through this method, I tried to evaluate whether and how the current perception of themselves and their resilience strategies are influenced by their origins, beliefs and world perception and how this has changed from perceptions and attitudes they had before their immigration journey. I did not audio record those discussions and I rather taken notes. I made this choice since I felt that recording could become barrier in creating relations of trust and bring more risks for anonymity. Being an immigrant myself – even if not asylum seeker – I was able to create bonds of trust. 
Similar to the participant observation, interviewing, and in particular unstructured interviewing, is qualitative research methods, subject to one’s interpretation, understanding and perception. Moreover based on narrative, language and many times on memories and on intersubjective interaction, the interpretation and results of such interviews and of my interviews are both science and art (Kvale 1996, Skinner 2012). 
[bookmark: _Toc25423548]Choice participants and research sites
The outcomes of this study are based on a purposeful sampling of participants, meaning that participants were identified and selected because of their knowledge and experience (Palinkas, Horwitz et al. 2015, Creswell and Plano Clark 2018). I selected them because of their rich lived and embodied experience in forced immigration and interaction with host populations. At the same time, I undertook a pragmatic opportunist or convenience approach (Burgess 1982, Duneier 2011, O’Reilly 2009), which is amongst the most prevalent methods used in ethnographic research (Duneier 2011). This means that participants were chosen because they were known to me, available and willing to participate. They are forced immigrants with whom I built human relation or their friends introduced to me – snowball sampling (O'Reilly 2009) – during my volunteer work. To avoid any perception of conflict of interest, asylum seekers I was hosting or accompanying at the time of my research were excluded from my research. Furthermore, given the importance of maintaining the anonymity of my participants, I avoided the use of interpreters. For this reason, one important criterion when choosing my participants was that they spoke English or French (languages I am fluent in).
The choice of my research sites was also pragmatic, given that I live in the greater Paris region, my participants are among those who were hosted in that region.
[bookmark: _Toc25423549] Ethical approach
In light of the sensitivity of my study’s theme, before beginning my research, I obtained an approval from the University of Wales Trinity Saint David. The ethical guidelines of the Association of Social Anthropologists of the UK and the Commonwealth (ASA), the European Code of Conduct for Research Integrity and the European Commission Guidance note concerning Research on refugees, asylum seekers & migrants and my sense of responsibility to construct an ethical approach towards the people I was studying were my guides throughout this project. 
Ensuring the safety, privacy, confidentiality, dignity and self-determination of my participants, safeguarding against any physiological and emotional distress inflicted to them because of my research as well as providing them with adequate information and feedback were central concerns of this research. This was also true throughout my autoenthnographic work, during which I was mindful of the ethical challenges and moral complexities that accompany such endeavour. As argued by Eakin ‘all identity is relational’ (1999:42) and thus any autoenthnographic work cannot by limited only to the self. To accomplish this work it was necessary to engage with others and therefore my work implicated asylum seekers and refugees, other take carers, host families, administration officials and my family (Lapadat 2017, Eakin 1999, Etherington 2004, Ellis 2004, Tullis 2016). I was therefore mindful that writing about my own experience may have personal implication and consequences on those I engage with and possible wider social implications (Tullis 2016).
To gain consent both for the participant observation and the interviews, I created consent forms (Annex), which include clear affirmation that participants are free to refuse to be observed, are free to stop interviews any time, skip questions or end their participation to the project at any time without any penalty. Prior to asking participants to give their consent, I provided them clear explanations about the project’s potential implications including possible benefits and risks. Furthermore, the informed consent form includes confidentiality and anonymity clauses. 
Only two of my participants felt comfortable with signing the consent forms. For the two remaining, I replaced the form with information sheet that included the same information and obtained their verbal consent. During the research processes, I reconfirmed verbally on different intervals my participants continued consent to be part of this project. Through the same process, I also checked the continued willingness of those mentioned in my project to be part of this endeavour (Ellis 2007).
To avoid any possible risk of identification and loss of anonymity, in particular for those participants who fled persecution, details are only provided regarding their life after their immigration journey and only general information is provided about their past. With the same aim, the names used for my participants in this research are aliases rather than their true names. This was also true for all other persons mentioned in my work and who may therefore be identifiable. All participants and those who maybe identifiable in my work received a pre-final copy of the report before its submission were asked to ensure that it does not includes any information that may jeopardize their anonymity. Reading the pre-final copy gave them also the opportunity to ensure that I did not misunderstand or misinterpret their words. I accorded particular importance to the responsible data storage to ensure that only I has access and that this data is anonymous. From the beginning, each participant was assigned a number code and transcripts of interviews and notes from participant observation are only identifiable by those codes while the names and contact details of the individuals are kept in a separate place. 
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1. [bookmark: _Toc25423551]My motivation to become a volunteer
When the refugee’s issue began to dominate the media space in 2015, I felt ashamed of the images of horror unfolding before my eyes, while I carried on with my comfortable life. I felt disappointed at Europe’s response, which was facing asylum seekers and refugees with indifference or worse with mistrust and resentment, erecting iron curtains such as razor wires, barbed fencing and soldiers (Batchelor 2015) to keep asylum seekers away and blaming them for its own economic misfortunes. While writing this paper and following the suggestion of Merleau-Ponty (1962), I tried to see the perspective of those who feverishly sought to keep asylum seekers out of the European boarders. I did acknowledge that the massive influx of asylum seekers into Europe is overwhelming the reception, integration and economic and social systems of European States. However, this recognition further convinced me that as individuals we owe to contribute in one way or the other releasing some pressure from public systems while at the same time showing a more welcoming face of Europe. 
With this in mind, back in 2015, when I heard about the possibility of becoming a host family I did not hesitate a minute. We had the space and it was something I could easily offer despite my family responsibilities, my fulltime job and my studies. My husband and children shared my enthusiasm in this regard. 
[bookmark: _Toc25423552]Getting past gatekeepers and confronting perceptions
To my surprise and disappointment, numerous associations refused our offer to host asylum seekers or refugees arguing that our house was situated a long walk from frequent public transport. Contrary to me, those associations have years of experience of dealing with asylum seekers and refugees and therefore their perspective is very different to mine. Nevertheless, knowing how important it had been for my parents, grandparents and other Cypriot friends and family to have a shelter during their flight and once they arrived in a safe port, it was impossible for me not to question those associations’ perspective and understanding.
What was even harder for me to accept is that to my opinion the decision-making teams of these associations are acting not only as caretakers but also as gatekeepers silencing the voice, opinion, desires and perspectives of those primarily concerned. I perceived that asylum seekers were considered as individuals who are unable to decide what is best for them and therefore are not invited to choose between remaining homeless or living far from public transport. Furthermore, only those refugees considered suitable for living with families have the privilege to be offered a roof in families’ homes. By deciding who is to be housed, when and for how long as well as which families are suitable, relevant associations are causing lasting positive or negative effects in the lives of the immigrants concerned. My understanding in this regard, echoes Sorgoni’s (2015) findings concerning the decision-making power and influence caretakers and non-governmental organizations hold in the area of refugees’ reception and integration. 
Despite the difficulties of getting through gatekeepers, I was not ready to give up and when a temporary emergency accommodation centre for asylum seekers opened in my town, once more, I eagerly volunteered to support within the limits of my full-time job. However, most of the inhabitants of the village perceived asylum seekers as a burden and their arrival as a cause of insecurity in the town. During the information meeting organized at the town hall preceding the opening, I was surprised to hear the Mayor disassociate herself from the decision to open the centre when negative comments and verbal attacks were fired at her and the centre manager. Indeed, I proposed myself as a volunteer because I wanted to make it clear that not everyone in the town perceived asylum seekers as a problem and cause of insecurity.
Some months later when the centre closed and well before my research work begun, we responded positively to an appeal made by the manager of the centre and hosted Amar, the only male participant to my project, until an alternative housing solution was found for him. Other asylum seekers followed Amar and were hosted in our house for short periods. Through those hosted in our house, I met many other asylum seekers and refugees as well as caretakers and volunteers in this domain. One of the asylum seekers who we hosted at home introduced me to Rasmi.
It was also thanks to this network that I was offered to become a volunteer companion to newly arrived asylum seekers hosted with individuals and families until they found a more long-term housing solution. Thanks to this volunteer work, I met Lhamo, who was introduced to me by one of my tutees. Then Lhamo then presented to me Dolma. 
[bookmark: _Toc25423553]Causes of their forced displacement – my interpretation
Whenever I immigrated to a new place, I did so because I wanted. My reasons for moving included: studies, language learning, a better job and following my husband. Each time I perceived myself as the sole holder of my destiny. 
When I asked asylum seekers or refugees what had motivated their immigration journey, all of them in different words affirmed, that for them immigration had not been a choice but rather a necessity, their ultimate attempt to survival, freedom and dignity. 
Amar for example, gained France alone at the age of twenty, leaving behind his native El Fasher – the capital city of North Darfur in the north-western Sudan – and a life of hardship, violence and suffering which begun as early as his conception. My heart sunk when in one of our discussions he described how he was mocked, bitten and stigmatized at school, marginalized by his community and rejected by some of his family members because he was born to an unknown father. He said that he continuously felt ashamed and worthless but most of all he felt responsible for the misfortunes of his mother with whom he maintained a complicated relationship. He believed that her life was at equal risk as his if he stayed in Sudan.
As reported by Waal (2016), mass raping of African tribe women by the Arab descendant Khartoum forces have been part of a horrific strategy of changing the demographic composition of the country in the 1990s and during the Darfur conflict that started in 2003. Abdelbagi Jibril, Director of the Darfur Relief Documentation Center in Geneva, in July 11, 2012 when interviewed by Praz (2014) asserted that raping was one part of the fundamentalist’s strategy which aimed at the Arabicisation of the Sudan since the late 1980s. 
At the same time, Faris (2007) reminds us that Sudanese of African and Arab descendant settled farmers and nomadic herders, lived in a relative harmony before the rains became a rare phenomenon, while Brosché (2008) underlines that identities in Sudan were fluid as lifestyles of communities changed and adapted to the environment and intermarriage was not rare. Climate change, caused by our modern comfortable lives – the division between the developed Arab north and marginalized African south, a legacy of British colonisers (Heleta 2008) – and the interests of oil consuming States (Baumgarten 2004, Dunkel 2006) are just some examples of the complex dimensions causing pain and suffering to millions of Sudanese people. 
For Amar, in line with Bourgois’ symbolic violence (2001) his pain and suffering as well as the feelings of shame and self-blame were so normal that deviated his attention away unfair taboos maintained by Darfur’s society. Furthermore, like most of the people in Sudan, I realised that he never perceived himself as a victim of the historical and political events or climate change (Farmer 2004), which are the main causes of his current struggles. 
From our conversations, it became evident to me that both Lhamo and Dolma idealized their homeland, Tibet, and maintained emotional and spiritual attachment to it. They described fondly the mountainous landscapes, the cold weather and the delicious food of their beloved countryside in the province of Amdo. However, as the Han Chinese that govern Tibet now supressed their culture, their religious liberty and freedom of expression, Lhamo and Dolma felt that their homeland, was no longer inhabited by its ‘true members’ (Malkki’s 1992, 35) or that it moved outside Tibet (Vasantkumar 2017).
Considering themselves as the true citizens of Tibet, by enacting their culture, practising their religion and expressing their opinion, they contested the structural violence (Scheper-Hughes 1993, Bourgois 2002, Farmer 2004, Holmes 2013) exerted upon them. Facing risk of persecution, life imprisonment or even death, they fled Tibet, leaving their family and loved ones behind. Dolma’s two teenage children stayed in Nepal, and their safety was her main motivation for leaving Tibet. Both women justified their choice of coming to France underlining its reputation of respecting humans’ rights and freedom of expression. 
Rasmi left Sri Lanka at the age of nineteen. Her fiancé, her sister and father stayed back in Sri Lanka. A Roman Catholic and Tamil speaking Sri Lankan, she explained to me that her mother was killed during the civil war and that she never felt safe in her own country. She asserted that despite the end of the civil war about a decade ago, ethnic and religious intolerance continues to be a reality in Sri Lanka. Safety became a bigger concern when she got engaged to Manura an outspoken young Roman Catholic expressing dissenting opinions and standing up for the rights of his community. During her narrations, I perceived that feelings of quilt overwhelmed her because by engaging to Manura she also put at risk the life of her father and sister. These feelings deviated her attention from the real causes of her misery echoing Bourgois’ (2001) description of symbolic violence in El Salvador and the East Harlem.
As was the case of Amar and Farmer’s Haitian participant Anite (2004, 306), Rasmi never understood or perceived the complex process that led to her present suffering. As Viziru (2014) argues before the British colonization, the people of Sri Lanka were not sensitive to their distinct ethnicities and was not uncommon for Sinhalese and Tamil to fight next to each other. By changing the demographics of the country and bestowing preferential treatment to Tamils, the British made ethnicity a dominant concern. This is just one more example of the British divide and rule legacy and the current impact of colonization of the lives of individuals. 
According to Bourgois (2001), structural and symbolic violence lead to everyday violence. Instead of that, my four participants chose leave their homes, to cross boarders, unwelcoming states, desserts, areas of conflict and raged seas hoping to reach a place where violence was not normal. Once in safe port, their aim was to forge their own unique identity. As Amar once told me, ‘here nobody cares who my father is, here nobody knows my history, nobody is persecuting me because I am not black enough or not white enough’. In other words, they chose to become cosmopolitans (Rapport 2003, Rapport 2006, Rapport 2007 and Werbner 2009) and architects of their own destiny and life project (Rapport 2002, Beck 2002, Jackson 2002 and Appiah 2006). 
[bookmark: _Toc25423554]Interpreting journey motivation – different knowledge positions
All the asylum seekers I discussed with asserted that they were involuntary immigrants who had the right to protection. The descriptions in the section VI above are what I understood to be my participants immigration motives. My opinion was formed following our numerous formal and informal exchanges. Also following the advice of Farmer (2004), I sought to understand historical, political and social processes that may have influenced their lives. While recognizing that I am not an expert on the domain, from what I heard, saw and understood, all four were involuntary immigrants who had the right to receive a refugee’s status as many other asylum seekers I was acquainted with. However, the OFPRA protection officers who examined their requests did not always conclude to the same understanding. Regrettably, many saw with despair their asylum request been rejected. 
This was the case of Amar, who immediately upon his entrance in the south of Italy had his fingertips registered and thus delegating to Italy the responsibility to examine of his asylum request. Despite that, Amar hiked with other asylum seekers for four months to France. Oblivious to the efficacy of the Eurodac, once he arrived in Paris he registered his asylum request. Immediately, the competent authorities placed him on the ‘Dublin phase’ and sent him to the emergency accommodation centre in our town. 
Luckily, for Amar, the French administration missed the six-month deadline and thus the Dublin regulation was no longer applicable to him. However, to my initial surprise his request for asylum was rejected by OFPRA. When Amar announced this rejection to me, I felt anger and concluded that the protection officer failed to see Amar’s perspective and reality. However, at the time of writing the results of my research, Amar was preparing an appeal to the CNDA with the help of a volunteer lawyer who helped me understand why the protection officer might have perceived Amar’s situation differently. According to the lawyer’s perspective Amar’s case was in reality strong, however, Amar being taciturn and private, it is likely that he did not manage convey the seriousness of his situation during this short time of the OFPRA interview On average interviews last for one and a half hour (Yung 2014).
With that in mind, and knowing that Amar remains a man of few words with strangers, I am very worried about his fate. With only some 15% of the appeals accorded a positive decision and even if, this rate increases to 42% (Cour nationale du droit d’asile 2018) when it concerns Sudanese citizens, Amar has to make good use of his verbal and nonverbal language to influence the protection officer in recognizing his point of view and his truth. He can only do that if he puts aside his mistrust for people.
Unlike, Amar, Rasmi did not wait to receive the rejection of her request. During her interview, the OFPRA protection officer persuaded her that returning to Sri Lanka was her best option. For that she received voluntary return assistance, which includes a return flight and an amount of some 2 000 Euros. She justified her decision by saying, ‘I accepted the return assistance because I cannot help my family and my fiancé if I do not have the refugee’s status. According to the officer since the end of the civil war only few Sri Lankans receive the refugee status’. Rasmi felt that the officer had made a decision before the interview started and therefore the difference in the way they perceived the current situation of her community in Sri Lanka was unbridgeable (Evink 2013). Convinced that she could not persuade the protection officer to see her point of view and her reality she did not say much during the interview. Following her departure in February 2019, we kept in touch through online chats and social media. 
Lhamo arrived in Paris going through Nepal, India, Turkey and Greece. As many of the Tibetans who went through Nepal, she heard about the chapel-houseboat called Je Sers anchored on the Seine some thirty kilometres from Paris. Thanks word of mouth, the barge where the catholic association La Pierre Blance welcomes homeless became over the years the first port of call for asylum seekers and refugees from Tibet (Fossey 2019). There, she met Dolma who took a similar route to France and was offered temporary accommodation at the barge.
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Image 2: Constantinou C. 2019, the chapel-houseboat Je Sers
One of three priests managing the chapel boat, an immigrant himself, told me, ‘it is very rare for Tibetans to see their asylum request refused’. Dolma had already obtained her refugees status and was waiting to get authorization to bring her children. Lhamo on the other hand, had arrived in France a few weeks before I started my research and obtained her refugee status during the period of the project. She said that her interview did not last very long, around half an hour. In essence, the protection officer enquired why and how she fled Tibet, asked her to name and describe the mountains of her region. 
It is clear that my perspective and that of the protection officers on my participants’ reality and on what is meant by the term refugee are misaligned (Dequen 2013). It is clear that part of my knowledge concerning my participants is invisible to the protection officer. Our unalike knowledge position and different relationship with this research’s participants, maybe the main cause of this misalignment. At the same time, I am wondering how this could be different given the short time of the interview.
[bookmark: _Toc25423555]Accommodation in France, perception and self-perception 
Aware of the asylum seekers’ inadequate accommodation situation in France, the four main participants of my research considered themselves lucky to be offered accommodation upon their arrival. 
The centre in my town where Amar was hosted upon his arrival with some other forty single men was an old mansion in the mist of beautiful park transformed temporarily for the purposes of receiving refugees. 
‘At the beginning, it was like leaving hell to arrive in paradise’, he told me once. 
In addition to the beauty of the place and the comfortable bed, he found the centre manager very friendly and was particularly grateful to the Arabic speaking assistant who helped him to reconnect with his mother and renew his relation with her and more importantly make peace with her and his past. At the same time, it did not take him long to sense that the town’s residents were not enthusiastic to share their town with a group of asylum seekers. 
Following the closure of the centre, he stayed with us for period of four weeks. While very reserved and needing prompting to participate to the family activities, his warm smile let me understand that he enjoyed playing football, electronic games and riding the scooter with my sons, and that he valued sharing cooking time with my husband. During his stay with us and during my research, I could not stop wondering how such a young man found the courage and strength to undertake such a risky journey into the unknown. I considered him courageous and found his reserved personality engaging. 
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Image 3: Constantinou E. 2019, Amar playing electronic games with my sons at home. 
Later, in one of our discussions for this research, he confessed to me that it was one of the few times he felt that he was considered as Amar rather than the son of an Arab, an African, a Muslim or an asylum seeker. He was surprised to be welcomed to dinners and other social events with our friends and neighbours. He would have been every more surprised if he knew that among those some opposed the opening of the reception centre in our town. When discussing this, we both concluded that people perceive refugees, when grouped together, as a burden and a cause of insecurity but this was not usually the case when they had possibilities to meet them under other circumstances and in particular to speak and exchange with them individually and get to know them better. 
After leaving our home, and as his administrative situation evolved, Amar was transferred to four deferent receptions centres each in a different geographical area. Despite continuing to be appreciative of having a comfortable bed and a shelter, he said he despised these changes. ‘In these places I am just another asylum seeker, I am not Amar’. Convinced that after leaving our house he found it more difficult to live in reception centres, I felt powerless and disappointed with the system.
Contrary to Amar, Lhamo considered every move imposed upon her as an opportunity to meet new people and learn new things. Since there were no places available to accommodate Lhamo at the chapel houseboat with Dolma, she was placed with volunteer host families, all living in the Yvelines region, until and if her situation was regularized. During the period of this project, she stayed with five different families for a period of two to six weeks before moving to a social housing. Every single family she stayed with told me that Lhamo was easy going, friendly and helpful at the house. Lhamo’s resourcefulness, energy, enthusiasm and positive character as well as her persistence and determination impressed them as much as me. 
The first difficult days following her arrival, Rasmi stayed with her ‘auntie’ in Paris. Soon after, a catholic association offered her a place with a host family in the Yvelines region. The association coordinating Rasmi’s placement advocated for placements of longer periods up to one year. She stayed with the same family until her voluntary repatriation to Sri Lanka. Of a very sweet and calm nature, she gained the affection of the family very quickly. Rasmi was their first quest but they definitely wanted to repeat the experience. Despite longing for her fiancé and her family, she considered staying with them a blessing. 
[bookmark: _Toc25423556]Everyday life – managing, creating and recreating identities
In line with cosmopolitan anthropologists’ point of view, each asylum seeker and refugee I encountered during this research journey, lived their displacement, perceived themselves and created relations with receiving population including me in a very dissimilar and singular way (Rapport 2002, Beck 2002 Jackson 2002 and Appiah 2006). Echoing Malkki’s (1995) findings, I found that this was true even for those who shared a common origins, believes, heritage and culture like Lhamo and Dolma. 
In France, Amar did not have any family or friends from home, none with whom he could come together given their shared culture (Jackson 2002). Reception centre managers and fellow refugees from around the world became his new acquaintances. However most of the time Amar kept to himself not only because of his reserved character but also because he felt that caretakers and authorities infantilized him by taking decisions on his behalf. ‘They are deciding whether I have the right to protection, in which country I should start my new life, where I should stay and for how long; they only consider me as just another refugee,’ he told me once and added, ‘at first, they wanted to send me back to Italy and now back to Sudan. They do not know anything about me; I cannot go back to Sudan. I am not Arab, I am not African, I am just me’. He therefore, perceived himself as an individual and paradoxically he felt as belonging only when he was perceived as such. On the other hand, managers and caretakers at the reception centres repeated to me that he spent most of his time sleeping and skipped most of the daily French classes offered to him. They therefore perceived him as lazy and demotivated. It is such a pity he did not allow them to see his engaging personality. 
At the same time, many refugees, I met in reception centres, spent most of their time sleeping. One centre manager explained to me that ‘unfortunately, apart from French classes, they have nothing to do other than waiting. After the adrenaline of their journey many enter into depression’. Indeed, with the exception of the chapel barge chapel-houseboat Je Sers in which residents are asked to contribute to every day chores like cooking and cleaning, in all the reception centres I visited even meals were ready made. Moreover, many forced immigrants depended on caretakers and volunteers like me for their administration procedures, medical appointments and transport to social events and stayed in when they did not have such help. This was not the case of Lhamo and Rasmi. These two women were independent and kept themselves busy and motivated.
Rasmi, created a weekly programme for herself. She said this helped her to keep her mental sanity. Commitment to learning French, she was taking three classes per week at the local municipality and dedicated one to two hours per day for her homework. She helped with the daily chores of the family and often offered to cook Sri Lankan food, toning down the spices so that everybody in the family could enjoy it. Even though she said she found them a bit bland, she was also interested to learn how to cook French dishes. 
Once per week, usually the weekend, she took the train to Paris to visit her auntie and met other members of the Sri Lanka community in Paris. ‘There I can speak my language, cook local dishes with my friends and celebrate my home’s festivities’. However, sometimes I feel sad because I cannot do so with my family,’ she told me. She confessed to me that people from her community were worried that she was spending too much time with the French and thus she risked losing her culture and her identity. While perceived by her community as spoiling her identity, Rasmi perceived herself otherwise. ‘My community is important to me but they do not make me who I am. It is not because I spent time with other people that I do not feel enough Sri Lankan or enough Tamil,’ she explained to me.
As Rasmi, Lhamo also had her routine that included her community. Every morning, she took the regional train to the chapel barge. There she assisted with the preparation of meals and cleaning as well as helping newcomers from Tibet with their administration procedures. Just few weeks following her arrival, Lhamo used the public transport as if she had always lived in the greater Paris region and knew to which administration to go for what paper. Going to the houseboat was benefiting others but was also important for her. As she told me, ‘coming to the boat helps me cope with the absence of my family’. She combined this volunteer work with the French classes she was taking in the two different centres she found in the neighbourhood of the barge. 
She used the Tibetan community network and seized the opportunities presented to her through the local population to attain her goals as well as to help her friends. Through these two networks, she obtained information on, how to best wade through the French administration process, job opportunities for Tibetans in France, lodging solutions for refugees, etc. For example, dreading the idea of working at a Chinese restaurant as many Tibetan refugees did, she asked all her acquaintances in France, including me, whether they could help her find work in a nursing home for old people. To my pleasant surprise, her insistence paid off. Towards the end of my research, Lhamo begun an internship at such a nursing home. This was thanks to the references she got from a Geraldine who hosted Lhamo at her home. Through the networks she created, she also succeeded in finding housing faster than many of her follow refugees, received timely information on many practical issues like getting doctors or dentists’ appointments, finding Tibetan ingredients, purchasing cheap second-hand house furniture etc.
She used those networks to also to assist her friends. For example, thanks to Lhamo’s insistence, I obtained her friend Lobsang placement with host families through an empowered association, following the evacuation and demolition of the squat where Lobsang found refuge. 
What was surprising for me it was that she was helping Dolma with the administration procedures needed to be reunited with her children as well as with finding a job and housing despite the fact that Dolma had arrived in France before. Dolma was a beautician back home and a very good cook. Her only wish was to be reunited with her children in France. She believed that finding housing and a job were secondary and that should worry about that later. She found the public transport very tiring and preferred to stay at the barge most of the time helping with the daily chores and offering free beautician services to her companions living on the boat. Her French did not improve during the eight months of my research and she was not interested in interacting with the French people. She did however enjoy the company of my children and always asked to take pictures with them. 
Indeed, from what I observed, many of the Tibetan refugees living in the houseboat did not show much interest in mingling with the receiving population and rather preferred to live isolated and only socialize within their community. When in the houseboat it seemed to me that their sense of displacement dissolved as if the true Tibet had travelled and was present with them on the boat. Through our discussions I understood that both Lhamo and Dolma as many of their friends on the houseboat perceived themselves as true Tibetans despite living outside Tibet. In reality however, instinctively, Lhamo had evidently created a dissimilar, creolised identity from her fellow Tibetans in France. The families whom she lived with perceived her as an open-minded person who embraced the French social context and when necessary assimilated her identity with it. From my point of view, as was the case of Rasmi, she embraced what life offered her and tried to make the best out of it. Unlike the case of Rasmi, Lhamo’s boat companions did not worry about her frequent interaction with the local population. On the contrary, they admired her capacity to adapt and often asked for her help.
Lhamo understood the importance of the ties she created with the receiving population and was very grateful for that. Immediately after she left the host families’ network and moved to social housing apartment she visited each of her host families and caretakers and cooked traditional Tibetan dishes with them. I was very pleased that she considered me part of the people who helped her and surely, my kids and husband enjoyed as much as I did the momos we prepared together. 
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Image 3: Constantinou E. 2019, Lhamo in our kitchen preparing momos
[bookmark: _Toc25423557]Return
Long and Oxfeld (2004), inform us that that according to the United Nations High Commissioner for Refugees since the beginning of the 1990s there has been an unprecedented number of immigrants and refugees returning to their country of origin.
From Amar’s perspective, this was not possible nor desirable. In reply to my question, he said if he could decide for his own fate he would never return to Sudan even if the social, political and security situation made it possible in the future and even if his place of birth converted to living paradise on earth one day. For Amar, Sudan was his place of birth but not his home; he did not feel rooted or belonging there. His only desire was to be able to call France his home and he prayed every day for this. For Amar, Sudan was rather a place he hoped will just be part of his past and his memory because his aspiration, as put by Appadurai and Breckenridge (1989: i), is ‘to create new maps of desire and attachment’. 
Contrary to Amar, Lhamo referred to her return as something definite, for example, she often said, ‘when Tibet will be free you can come and visit me there’. Even though Dolma longed to return home, she did not believe she would ever be able to do so. At the same time, she asserted that home for her was where her children were. Despite my perception that most Tibetans seemed at home in the houseboat she said that without her children she felt homeless even at the barge. 
Rasmi also felt homeless when not being with Manura. At the time of writing, Rasmi and her now husband, Manura, are in London. They used the voluntary return assistance to register Manura to a course in London thus obtaining student’s visa. Her father helped them to purchase their airplane tickets. She hopes that this will be her new home. 
[bookmark: _Toc25423558]Discussion and conclusions
The cases of Amar, Lhamo, Dolma and Rasmi are a further demonstration of the difficultly in clearly and with certainty distinguishing voluntary from forced immigrants and drawing the line between those who need protection and those who do not. Their stories read together do justice to those, including numerous anthropologists, who assert that the current international development approach on refugees does not take into account these evident uncertainties and grey lines (Harrell-Bond and Voutira 1992, Malkki 1995, Fresia 2007 Scalettaris 2007 and Lambo 2012). In particular, this study further supports the views of phenomenologists that each unique individual understands, interprets, perceives and experiences, events and phenomena as well as the self and the other distinctively and therefore understandings or perceptions about real danger, persecution and about who is a forced immigrant and who is not, are asymmetrical. With this in mind, it may be important that protection officers be trained to adopt a phenomenological approach, interview not only the asylum seekers but also those you have different knowledge positions and to practise a continuous introspection when constructing their perception about individual asylum seekers. 
At the same time, the example of these individual accounts is a further demonstration that the pain perpetrated upon people in many cases is not temporal neither exception but as asserted by Davis (1992) rather a normal part of their lives. My participants, at home, suffered from political and everyday violence due to the historical processes, political systems, social organization and racism and probably they endured structural  (Scheper-Hughes1993, Holmes 2013, Bourgois 2002 and Farmer 2004) and symbolic violence (Bourgois 2001). In France uncertainty for the future, the administrative maze to achieve refugee status, benefits and lodging and negative perceptions, are leading to a silent suffering. In line with Paul Farmer’s cry to see tragedies and the hardships as the result of global historical events and global human actions rather than ‘locally derived’ (Farmer 2004: 305), asylum seekers stories should be considered within the context of such complex processes. 
Moreover, this study underscores that through personal and individual interaction the receiving population shapes different and more positive perceptions about forced immigrants. In such cases, perceptions are based on the immigrants’ unique being and the particular way they face displacement rather than on their origin, culture or current status. To offer more opportunities to the receiving population to understand the point of view of the forced immigrants, it is therefore important to privilege settings that allow such daily interactions including hosting forced immigrants within the homes the receiving population. This may facilitate the reduction of discrimination and the exerting of structural violence.
Individuality is not only important for the way the receiving populating perceives forced immigrants. In concert with the cosmopolitan anthropologists (Rapport 2002, Beck 2002 Jackson 2002 and Appiah 2006) and phenomenologists (Jackson 1995, Jackson 1996, Desjarlais, Jason Throop 2011, Čargonja 2013), the examples in this study suggest that the singular capacities, motivation, history and current life context are the principal factors fashioning the way forced immigrants, perceive themselves, their identity and the way they confront the challenges of their displacement. Irrespective of calling themselves, Tibetan, mother, sister, fiancé or individual, their uniqueness fashioned their interactions with fellow humans and their resilience strategies. They became refuges not because of choice but because of complex historical political process and environmental conditions that made their lives dangerous or unbearable. However, because of their unique personality, they imagined better lives for themselves and as a result they became what Appadurai (1991) and follow anthropologists call ‘cosmopolitans’ with cultures that transcended territorial and community boundaries. Their lives have multiple threads connecting them back to their home and to other places, they crossed during their immigration journey, as well as forward to places where they may be imagining their lives in the future. They are also connected to people home or elsewhere imagining similar journeys to theirs as well as to people from their homeland and to people strange to their culture like me living in France with whom they interact every day in their new life reproducing and recreating their culture and heritage as well as redefining their identity or identities. Demonstrating the importance of cosmopolitanism, they became authors of their own identity and ideology and wrote their own life story. My sense is that they are not different to members of my family and me who consider ourselves as individuals whose identity is fluid and broad, forged and influenced by our embodied experiences, the people who crossed our life path as well as by our personal history and current life context. 
At the same time, mindful of my own individuality, I am conscious that these are my own findings and conclusions and how interpreted and experienced the events that took place during my research. Indeed, during my research, I often feared that I would not be able to put aside my personal experience, feelings, understanding and prejudices. I feared that that I may not even be able to recognise them because they are so much enshrined deep inside my body that I would find it difficult not to see my participants from the perceptive I learned to look at my parents, grandparents and other IDPs in Cyprus. In line Merleau-Ponty’s understanding of ‘bracketing’ as explained by Madison (1981), I was conscious that I could not make myself transparent to myself (p.302) and this made me uncomfortable. What comforted me throughout this journey was reminding myself Merleau-Ponty’s advice for continuous introspection (Zahavi 2018), which I tried to apply to the best of my ability. I am therefore aware that this paper did not result into perfect objective findings. My intention was rather - as put by Scheper-Hughes – using the theoretical frameworks discussed was to produce ‘good enough’ (1993:28) research results that may hopefully inform improved forced immigration policy.


Annex
Consent form for participation in Research Study
I............................................. volunteer to participate in this research study conducted by Ms Elena Constantinou from the University of Wales Trinity Saint David. The study that I will participate is intended to gather qualitative information about the lives of asylum seekers and refugees placed with host families and reception centres in France. The purpose and methods of the study were explained to me clearly in writing and orally and I had the opportunity to discuss it and ask questions and clarifications. 
I gave my agreement to participate in this study voluntarily and I will not receive any compensation of any kind for it. I understand that I can withdraw my participation at any time or refuse to respond to any question without any penalty.
I understand that participation involves informal discussions with Ms Elena Constantinou during the time she will be accompanying me, to administrative appointments, French classes and social meetings and gathering or during my transfer from one accommodation to another. It also involves a life history interview again with Ms Elena Constantinou. I understand that the duration of this interview cannot be determined yet. I am also aware that notes will be taken during these informal discussions and the interview.
I understand that data collected during this research will be anonymized and stored safely so that my identity cannot be revealed. I also understand that in presenting the results of this study my name and personal details will not be revealed, my identity will remain anonymous and my confidentiality will remain secure. My real name will not be used and identifying details of my discussions/interviews will be disguised. Furthermore, the identity of people I speak about will also be kept anonymous.
I understand that this consent form once signed together with notes and any other data collected during this study will be safely stored at the house of the researcher in a locked filing cabinet until the results of the dissertation. Only the researcher will have access to this data. All data collected for the purposes of this research will be destroyed upon the project’s completion.
I understand that extracts of comments of my discussions and from my interview may be quoted in a disguised fashion in the dissertation or any other publication, and presentation relating the results of this study. 
I understand that if I inform the researcher that I or someone else is at danger, the researcher may need to report this without my permission. I also understand that if the researcher discovers any illegal actions and activities during her research, these maybe disclosed to the proper authorities without my agreement.
I understand that during the time that the data I provided is still in storage, I can have access to it at any time. 
I understand that this study has received the approval of the Faculty Ethics Board of the University of Wales Trinity Saint David.
I have been given a copy of this consent form
Signature of research participant 
----------------------------------------- ---------------- Signature of participant Date 
Signature of researcher 
------------------------------------------ ---------------------- Signature of researcher Date
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