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‘THE ENIGMA OF ARRIVAL’:

T

HYBRIDITY AND AUTHENTICITY

IN THE GLOBAL SPACE

PETER VAN DER VEER

.In this chapter I want to explore some recent theoretical de ‘~
in Cultural Studies that deal with the specific place of migra

production of culture, and valorise hybridity, syncretism, in-betwe
and the creativity or cultural innovation inherent in migration. Sin ‘

o

theories.themselves have been developed through a reading of
texts wr’ltten by migrant settlers, I intend to examine two such e
Naipaul’s The Enigma of Arrival and Salman Rushdie’s The Satanic W

an anthropologist I need first, perhaps, however, to Jjustify my recou

literary texts as a basis for research on migrant culture, before poi

in due course, to some of the limitations of this approach.

From its inception, it has been Anthropology’s disciplinary pt
tc.) use the concept of culture. This, however, has been a mixed .‘
given the unwieldy nature of the term and its licensing of i 3
tive musings about more or less anything and everything. Histo:
Ramond Williams (1960) reminds us, the use of the term ‘cul
English changed in the course of the Industrial Revolution from

‘tending of natural growth’ to ‘a whole way of life, material, int

and spiritual’ by the first half of the nineteenth century. Culture
to be used as a reflection on the momentous societal changes

period, and — like industry, democracy and class — it received new

ings which reflected on modernity and industrialisation. While Wi

restricts his historical analysis to England and English writers, and fi
y ¢

on

i

4

about empire, for Anthropology, which arose in tandem with imperi;
the use of the concept of culture — holistic, Jjust as Williams indie
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s had a particular direction: an attempt to locate and define mo-
by contrasting it to its non-Western, non-modern Other. Through
t, Anthropology could illuminate the unique nature of ‘modern
' It did so not only by positing a universalist notion of culture
distinguishing feature of the human species but also by conceiving
plurality of cultures as totalities with clear boundaries, confined to
localities.

oreover, as Arjun Appadurai has argued, each cultural type tended
globally located: the honour-and-shame complex in Mediterranean
les, segmentary lineages in Africa, caste in India, and cargo cults
Jelanesia. This conceit of Anthropology could, perhaps, be seen as a
tion of the colonial encounter itself, but also, more broadly, of the
matising tendencies of modern thought. The colonial project located
ubjects by mapping territories and populations in the context of
ary expansion and political centralisation. The geographical map-
went together with a classification of peoples and customs through
uses and gazetteers. Colonialism also dislocated people through its
rial organisation of migrant labour and soldiering. One of the strik-
examples of colonial dislocation was, obviously, the institution of
jcan slavery, which was succeeded, in the nineteenth century, by the
tem of Indian indentured labour. It is important to note that these
scations did not constitute ‘free movement’, but a ‘middle passage’
one boundedness and bondedness to another. Free movement of
swons and commodities, a dogma of economic liberalism, was in many
¢s restricted to the enlightened, Western coloniser.

Hence the location of culture has been a concern that Anthropology
| colonialism had in common, yet post-colonial developments have
de culture increasingly difficult to locate. There are three aspects to
difficulty. First, with the crumbling of European colonialism and the
hsequent proliferation of nation-states, the national cultures of Western
| non-Western societies have acquired, at least in principle, equal status
pbjects of research. This has enabled the growth of an Anthropology of
plex societies, focused on the United States and Europe. The evident
plexity of cultural formations in complex societies challenged any
itary view of culture that stressed boundedness, continuity and homo-
neity (see also Wicker, Chapter 2 above). Leach’s proposal that society
d culture were not interchangeable terms, and Barth’s that ethnic
pups manipulated cultural emblems for collective interests, obviously
quire renewed force when they shift from a focus on rural research
ong frontier people, far removed from urban centres, to Kachin or
at Pathans living in London or New York City.

Along with the study of the West has come a shift in anthropological

'
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nomad, since she was born in Italy, raised in Australia, educated
Sorbonne in Paris, and is now teaching in Holland. She celebrate
polyglot, the speaker of many languages, against the God-given seri
ness and foundational value of mother tongues:

-What I find striking about these statements is that they seem to invoke
traditional romantic trope of the ‘self~made individual’ who invents
elf in the marginality of the American frontier. There is inherent
a notion of almost total innovation, of new subject-formation in
between’ sites, inhabited by migrants as pioneer settlers. In an essay
th the telling title ‘How Newness Enters the World’, Bhabha refers to
philosopher Charles Taylor’s Sources of the Self. Taylor argues that ‘the
ipposition that I could be two temporally succeeding selves is either
I overdramatised image, or quite false. It runs against the structural
tures of a self as a being who exists in a space of concerns. Bhabha
wunters that ‘such “overdramatised” images are precisely my concern as
ittempt to negotiate narratives where double-lives are led in the post-

An anthropologist may be forgiven for expressing some scepticism a lonia'l ,world, with its journeys of migf'atif)n and its dvx.fel]ings- of the
this extremely romantic notion of ‘nomadism’, and some puzzlen eporic .(Bbabha 1994 213). Yet Taylor’s aim, arguably, is pFec1sely to
about the way this phallocentric trope par excellence (from Lawrence how that it is modernity, from Locke and Hume onwards, which defines

Arabia to Thesiger) acquires a new use in feminist philosophy. e modern. indiVid“?l self = neuFra.l, out‘si.de any e.ssential fran-lework' of
theless, much is clearly expected from living on the margins of ‘ 1oral questl(?ns,’ oqtswle a discursive Fradltlor}, outside a narr:}uve which
from migrants who are nomads and who refuse both nostalgia and" apes a s-ub_]ect's life as a 'whole. — in relation to a moral idea of the
comforts of assimilation, who are actively; creatively in-between’., 2 e vod, achieved in conversation with other selves. Bhabha and Taylor are
oth, in their different ways, examining the sources of the self. Bhabha
phasises the potential of migrants to reinvent themselves continuously

contribution of migrants to contemporary English literature. | the Post—colonial sitl.lation 9f cultural hybridity; Taylor emphasises the
In English post-colonial literary theory, it is Homi Bhabha (199 4) ontinuity of selfhood in relation to the larger conversations in which it
— somewhat like Braidotti, but more subtly — celebrates, i takes part. Since, in modern culture, it is art and literature that are the sites
of self-fashioning par excellence, I want to examine these issues through a
ontrastive reading of the two migration novels by Naipaul and Rushdie,
both of South Asian origin, both settlers in contemporary Britain.

In this new Europe that witnesses all of its old problems, in a wave of 1
of the repressed that is disconcerting, to say the least, in this ethnoct
fortress, the concept of the mother tongue is stronger than ever. It feeds
the renewed and exacerbated sense of nationalism, regionalism, locahsm,
marks this particular moment of our history. The polyglot surveys th
ation with the greatest critical distance; a person who is in-transit be
the languages, neither here nor there, knows better than to believe i m
identities and mother tongues. (Braidotti 1993: 32—33) ‘
i

one looks to at least one indicator of literary success, the nomination
the Booker Prize in Britain, one is indeed struck by the extraordi

e
the borderline work of culture [which] demands an encounter with ‘news
that is not part of the continuum of past and present. It creates a sense of
new as an insurgent act of cultural translation. Such art does not merely '
the past as social cause or aesthetic precedent; it renews the past, refig .‘;‘
as a contingent ‘in-between’ space, that innovates and interrupts the perfor
ance of the present. The ‘past—present’ becomes part of the necessity, not
nostalgia, of living. (Bhabha 1994: 6)

The title of my chapter is derived from Naipaul’s novel about an Indo-
inidadian novelist, V.S. Naipaul, who rents a house in the English coun-
iryside, near Stonehenge, a site that is an almost paradigmatic symbol of
prehistoric England. The house is also near Salisbury, which was the first
English town apparently known to Naipaul on his faraway tropical island
= his third-standard English reader contained a picture of a Constable
painting of Salisbury Cathedral. Cultural knowledge about the metropole,
acquired in the colonial setting of Trinidad. How casually Naipaul brings
up this major theme in his work: the life in a colonial backwater and
the desire to arrive (both spatially and socially) in the metropole. But in
England one has arrived fully only when one has arrived in what might
be quintessential to Englishness, the English landscape.

Naipaul is quite frank about the hardships of coming to England from
Trinidad, of having high ambitions to be a writer. He had dreamed of

H
Bhabha’s claims for the role of such art are huge. He speaks about ‘@
tural interstices that introduce creative invention into existence’; abe
the ‘re-creation of the self in the world of travel’; the ‘re-settleme “
the borderline community of migration’ (ibid.: 9). He makes claims s
‘political empowerment, and the enlargement of the multiculturalist ca
[note that the rebels are not without a cause], coming from posing
tions of solidarity and community from the interstitial perspective’ (ib
3), and argues that ‘this interstitial passage in-between fixed 1dent1ﬁca
opens up the possibility of a cultural hybridity that entertains differen
without an assumed or imposed hieratchy’ (ibid.: 4).






98 DEBATING CULTURAL HYBRIDITY

Naipaul confesses a great love for the beauty of the gardens and.
landscape; and, in a bitter aside, he remarks: o

That instinct to plant, to see crops grow, might have seemed eternal,
thing to which the human heart would want to return. But in the plantal

colony from which I came — a colony created for agriculture, for the grow
of a particular crop, created for the great flat fields of sugar-cane, which

the point and explanation of everything, the houses, the style of gove m
the mixed population — in that colony, created by the power and wealt

industrial England, that instinct had been eradicated. (ibid.: 215) s

Here, however, the colonial rediscovers a human instinct which to
reader, at least, seems more English than universally human. There ‘
long English literary tradition of devotion to the countryside and
gardening, and Naipaul certainly stands in that tradition. As Rayme
Williams argues in The Country and the City (1973), the modern Eng
attitude towards the country (which means, in English, both the natio
territory as a whole and part of the ‘land’) has to be related to t
Industrial Revolution which very early transformed the nature of
rural economy as a result of rapid urbanisation. Dependence on domes
agriculture was very low in Imperial England. In an ironic way, Naip
experience shows the other side of the English love for the counti
— its dependence on the colonies. The post-colonial predicament collaps
these two sides in a nostalgia for the heyday of Empire, shared by b

ex-colonised and ex-colonisers. y

The novel’s final chapter, appropriately entitled “The Ceremo

Farewell’, describes the mortuary rites performed for his sister Sati. It
a surprisingly mild and rather touching description by this often cyni

observer of religion. Moreover, it highlights an important developme

in contemporary Caribbean Hinduism. The ritual by which the ghos ;
the deceased is transformed into a benign ancestor has to be perfo

in the manner prescribed by the ritual manuals. The Brahman priest af
his counterpart, the sacrificer [jajman] — here husband and sons of t
deceased — are entirely immersed in what Naipaul calls ‘the physical si¢

of the ceremony’. It has to be done correctly, ‘this pressing together

balls of rice and then balls of earth, this arranging of flowers and pou

ing of milk on heaps of this and that, this constant feeding of the sacr

fire’ (ibid.: 313). However, there is a new demand for theology here. !‘.
husband of the deceased asks whether his wife will return on earth ar

whether they will be together again, and the priest answers that she
return, but in that case he would not be able to recognise her.

Naipaul makes the important observation ¢hat the rituals had always b e
partly a mystery, but his family could no longer easily surrender to ther
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ey had been rendered self-conscious by education, travel and history,
sformed by wealth. A quest for personal experience and meaning had
n added to the earlier emphasis on ‘correct practice’.

There is a good deal of nostalgia in this final episode which again

lebrates rural life, the countryside. The story is one of progress, social
d spatial mobility, accompanied by loss. Progress accompanied by decay
and even a nostalgia for the Empire, all politically very incorrect. But

ryone already knows how politically incorrect Naipaul is, so it came

a relief to find in Sara Suleri’s The Rhetoric of English India (1992) that
is once again OK to read him. Indeed, Naipaul is one of the strong-

believers in the Enlightenment tradition, in rationality and modern

progress. In a recent lecture to the Manhattan Institute, he rejects religion
on the grounds that it prevents people from pursuing knowledge. The
ternative to religious tradition, he argues, is the idea of what he calls
universal civilisation, born in Europe but now truly universal, stripped of
s racial taints’. At the heart of this civilisation is the idea of the pursuit
of happiness, which contains

the idea of the individual, responsibility, choice, the life of the intellect, the
idea of vocation and perfectibility and achievement. It is an immense human
idea. It cannot be reduced to a fixed system. It cannot generate fanaticism.
But it is known to exist, and because of that, other more rigid systems in the
end blow away. (Naipaul, New York Times, 5 November 1990)

Well, at least one thing seems to be clear: this post-colonial writer is
not postmodern.

Naipaul, it seems to me, is definitely also not in favour of Bhabha'’s

multiculturalism, but in favour of what multiculturalists would label
\white culture’. Indeed, he could be called an arch-conservative and a
protagonist of assimilation in his celebration of the English countryside.
Clearly, although it is produced at the cultural interstices, his work runs
counter to the very claims made for it by post-colonial Cultural Studies.
But this is only one level of Naipaul’s work. At another level, he expresses
' the extent to which his experience of England is inflected through his
childhood experiences in Trinidad.

What Naipaul seems to show is the continuity, the wholeness of his
life. In the English countryside he sees Trinidad. Death and decay are
part of both, and his particular understanding of that decay in England
comes from his colonial experience. So, indeed, England is appropriated
in a very literal sense. The novel disrupts the fake notion that those
English people a migrant may encounter in the countryside are more
‘rooted’ than the migrant him-/herself. Migrancy, uprootedness and death
are common experiences of modernity. This may sound like the ultimate
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assimilation in the face of death; but again, there is the response to d
in Hindu mortuary rites, and a new quest for theological meaning in
old practices. Clearly, I am not claiming that Naipaul is ultimately, bene:
it all, a Hindu. This would be an unwarranted, essentialising move. |
religion seems to be a habit of the heart which continues to form
of the cultural conversation from which even Naipaul cannot entir
escape. This is a novel not about hybridity but about anxiety and gi
as a universal human condition.

Let me now turn briefly to Salman Rushdie’s The Satanic Verses. It '
published a year after Naipaul’s novel, in 1988, but it received a great ¢
more critical attention for well-known reasons. I shall therefore be mug
briefer here. Naipaul’s and Rushdie’s works inhabit entirely different
Whereas Naipaul is a modernist, a realist, Rushdie is a postmode; f
a magical realist. Naipaul has a Caribbean-Hindu background; Rush
an Indian-Muslim one. Yet they also have Britishness and an Oxbridg
education in common, and they share a theme: that of South Asia aj
the South Asian immigration to Britain. But whereas The Enigma of A
rival records with great calmness the reflections of a solitary immig l ‘
in the English landscape, The Satanic Verses plunges into the cauldron o
illegal immigration, racism and anti-racist activism in London. Which |
more realistic? Which is more magical? — one may justifiably ask.

The ‘carrier’ of this theme is one of the key characters in the nove
Saladin Chamcha. When he loses his faith in his father and, thereby, i
his religion, he decides to change his identity. He invents himself as ai
English gentleman, but, typically, can find a living only as an imitator ©
voices on television, for example in ‘The Aliens Show’. Believing th:
accent conveys social identity, he marries a British wife with an up-
per-class accent, despite her attempts to get rid of her background. This
is the world of make-believe, of an attempt to assimilate, but reality ‘
different, as Chamcha realises when he falls from the sky on the English
coast. The story that he has safely floated down from a jumbo jet that
has been blown apart above the English Channel is laughed away
the policemen who come to arrest him as an illegal immigrant. Because
he has fallen on the coast instead of landing at Heathrow, his carefully
constructed identity falls apart. He becomes, quite literally, a devil with:
goatish features, ‘demonised’ by the police, who treat him brutally. His |
wife does not want him back, and so he ends up among ‘his own people’
in Brixhall (Brixton and Southall), where he witnesses how the police
create racial riots. Thatcher’s England is a long way from what he had
imagined as his new homeland. In the end, he decides to make it up
with his father and become Indian again. The migrant has to redefine
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imself, but it is not entirely a self-definition. Others redefine him, and
Imany cases in a racist manner.

- | would like to draw attention to the fact that Rushdie seems to in-
te that the prior self — the relation with one’s childhood, with one’s
ther — remains a significant part of the transformation of the migrant.
central element of this prior, original identity — as it were — is reli-
lon. And unlike Naipaul, who neutralises his Hinduism by universalis-
g it, Rushdie engages with religious discourse directly by making a
‘omparison between literary and religious inspiration, between Prophet
nd novelist (‘What kind of idea is he?, What kind am I’, the text asks
Rushdie 1988: 111). The result of this comparison is that both religion
d fiction are portrayed as products of the imagination. Although this

15 blasphemous from a religious point of view, it does not in itself deni-

grate Islam; Sara Suleri puts this straightforwardly: ‘Rushdie has written
i deeply Islamic book’ (1992: 191). One might say, indeed, that the book

15 obsessed with Islam, and wonder why an English novel written for a

Western audience is to such an extent about issues that its readers do
not have the necessary cultural background to understand. What func-
tions does this exoticism have for a Western audience? Rushdie’s previous
novel, Shame, announced itself as a novel of leave-taking from the East,
but The Satanic Verses shows, inadvertently, that Rushdie is not yet done
with the leave-taking, especially from Islam.

‘What does the narrative construction of minority discourses en-
tail for the everyday existence of the Western metropole?’ This is the
question raised by Homi Bhabha (1994: 223), which he tries to answer
in his analysis of The Satanic Verses. In his view, the novel deals with the
indeterminacy of diasporic identity, and this is the secular, social cause
for what has been represented as the ‘blasphemy’ of the book. ‘Hybrid-
ity is heresy’,

Blasphemy goes beyond the severance of tradition and replaces its claim to a
purity of origins with a poetics of relocation and reinscription.... Blasphemy
is not merely a misrepresentation of the sacred by the secular; it is a moment
when the subject matter or the content of a cultural tradition is being over-
whelmed, or alienated, in the act of translation. (ibid.: 225)

Again, however, one must ask: for whom is it translated, and to what
purpose? The angry reactions of South Asian Muslim immigrants ex-
pressed their justifiable feelings, I believe, that the novel’s passages on the
rise of Islam and the Prophet were intended to lampoon their beliefs
and practices. These immigrants, who are already socially and culturally
marginalised, are thus doubly marginalised in the name of an attack on
‘purity’ and Islamic ‘fundamentalism’. The novel’s depiction of the sexual
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behaviour of the Prophet is felt as a deliberately provocative sne.
as we know, Muslims in Bradford responded to this sneer by burning
book. This, in turn, provoked the immense outrage of the secular "’
elite, and particularly its liberal intelligentsia, an extreme example )
Fay Weldon’s pamphlet (1989) in which she argues that ‘The Bible, i
entirety, is at least food for thought. The Koran is food for no-thot
It is not a poem on which society can be safely or sensibly ba ':
In other words, so-called Islamic fundamentalists are not merely ‘pus

t is also striking that the difference between Naipaul’s novel and
Jushdie’s novel — between the modern and the postmodern, if you
ish — is not between an endorsement of Enlightenment values and a
tique of them. The difference lies, rather, in the radicality of Rushdie’s
idorsement of the Enlightenment project — to engage and refashion
religious tradition in which he received his early socialisation, while
hultaneously, in his very textuality, constantly to depend on the differ-
J ce of that tradition. Naipaul emphasises the commonality of the human
who abhor hybridity: they are fundamentally immoral. The upshot of ondition, the fiction of roots. He is an advocate of assimilation to a
affair has been not only the threat to the writer’s life; just as serious, | versal Enlightenment culture which has its origins in Europe, but is
relations in Britain and elsewhere in Europe have suffered a consider ow part of world culture, His position resembles that of the historian
setback. If this is how cultural work on the borderline brings new ur Schlesinger in The Disuniting of America (Schlesinger 1992). Naipaul
into the world, we are in for some stormy weather. According to Bv loes not engage Hindu tradition in order to refashion it. It is part of
the migrant’s survival depends on this form of cultural transition - s childhood upbringing, and he neither rejects nor endorses it. More
translation, but one could as well argue that survival depends on early than any writer I know of, his identity is fashioned by literature,
very opposite of this kind of ‘newness’. the production of fiction; as such, his past is only a limited, aesthetic
The celebration of hybridity, syncretism and multiculturalis' fesource for his narrative.
Cultural Studies needs to be examined critically. Bhabha’s claim One could, perhaps, argue that post-colonial Cultural Studies fails
one can bring newness into the world, that one can reinvent ones 0 examine critically the status of art and literature in the ideology
when one is writing from the cultural interstices, is a conceit of ’z 0f modern bourgeois culture, endorsed in its continuous emphasis on
erature-producing and consuming world. Literary texts are the very f"‘ Individual creativity, invention and the fragmentary nature of culture.
of self-fashioning in modern, bourgeois culture. Literature has rep Despite their radical stance against racism and discrimination, these
religious texts as a source of elevated reflection about the nature of ¢ scholars leave out of their elaborate analyses the question of how the
self. Rushdie’s thematic takes part precisely in that displacement. "'»;_ novel and the novelist are socially situated vis-d-vis the constituencies
is remarkable, however, is the extent to which his hybrid self-fashioni they supposedly represent or write for. The critics thus erase the cru-
feeds on Islamic traditions. It is this engagement which leads to a re tial dimension of power through their very textualisation of it. Both
ing of his text not only by those who valorise the invention of ¢ Rushdie and Naipaul embrace Enlightenment traditions. This is not
in art, but also by migrant-settlers who are very differently placed very surprising if one considers that — educated as they were in Oxford
relation to those traditions. ‘;‘ colleges — they write English novels for an English-reading cultural
These Muslim readers are not necessarily fundamentalists at all; the elite, by and large living in the West. Most Muslim and Hindu im-
religious ideas are just as hybrid and syncretic as those of the auth migrants in Britain are, however, workers. Many live in provincial mill
They, too, are migrants, but the sources of their identity are authenticat towns in northern England. They have very different class origins, and
not by profane literary texts but by what are to them sacred religic valorise quite different aesthetic traditions from those of Naipaul and
traditions. It is ironic, therefore, to find that migrants who are at t Rushdie, or Bhabha, for that matter (see Werbner 1996). The reading
vanguard of political resistance to the assimilative tendencies of the n of literary texts as a gateway to the analysis of migrant culture may
tion-state, who have their own cultural project for living hybrid ¢ thus have severe limitations. I am not arguing that such literary texts
lives in a non-Islamic nation — expressed, for example, in a demand f constitute an invalid tool of cultural analysis; merely that it is crucial
state-funded Muslim schools or the extension of the blasphemy laws =i to go beyond the analysis of literary discourses and representations to
condemned, while the postmodern hybrid novelist is celebrated by libes the social, political and economic contexts in which they are embedded.
als and the state, extolled for his struggle against that very oppositios ! There may be nothing outside the text, as Derrida proposes, but there
resistance, against the supposed ‘backwardness’ of the ‘fundamentali Is certainly something outside the literary text. The Rushdie affair is a
British Muslim community. ‘ painful reminder of that simple but important fact.
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her, Michael and Mehdi Abedi (1990) Debating Muslims: Cultural Dialogues in
Postmodernity and Tradition. Madison, W1I: University of Wisconsin Press.

, Stuart (1992) ‘Cultural Studies and Its Theoretical Legacies’, in Lawrence
Grossberg, Tony Nelson and Paula Treichler (eds) Cultural Studies. New York:
Routledge: 277-86.

paul, V.S. (1987) The Enigma of Arrival: A Novel. Harmondsworth: Viking.
ushdie, Salman (1988) The Satanic Verses. Harmondsworth: Viking.

hlesinger, Arthur (1992) The Disuniting of America: Reflections on a Multicultural
Society. New York: W.W. Norton.

Pri, Sara (1992) The Rhetoric of English India, Chicago: University of Chicago
ress. .

Yilliams, Raymond (1960) Culture and Society 1780—1950. London: Penguin.
Veldon, Fay (1989) Sacred Cows. London: Chatto & Windus.

rbner, Pnina (1996) ‘Allegories of Sacred Imperfection: Margin, Hermeneutics
and Passion in the Satanic Verses’. Current Anthropology 37: Ss5-S86.

The move from a stress on holism to fragment in the interpre
of culture is, in my view, a salutary one. That hybridity, diversity
syncretism are integral dimensions of cultural change is, it seems to m
beyond doubt. It remains important to recognise, however, the tension |
modern society between a politics of difference and the totalising cultu
project of the modern nation-state; between the drive towards integratic
on the one hand, and individualisation and differentiation, on the ot
This is reflected in the modern tendency to relegate religious exp
to the private sphere, rendering it equivalent to a difference in liter:
taste. Religious faith and other forms of cultural difference are thus n
obliterated, but transformed, and — as Talal Asad (1993: 266) reminds
— comfortably accommodated by urban consumer capitalism. From th
perspective, the hybridity celebrated in Cultural Studies has little reve
lutionary potential, since it is part of the very discourse of bo
capitalism and modernity which it claims to displace. :

Novelists as different as Naipaul and Rushdie are part of that moc
ernist project. One should, at the same time, recognise that there ar
alternative projects to the totalising and individualising tendencies of
the modern nation-state. These include religious movements, some ¢
them ‘fundamentalist’. If one wants to find revolutionary potential in thi
migrant situation, one can surely find it in these movements. Although
they are totalising, their discourses on individuality and hybridity are, of
course, rather different. Officially, they emphasise that anti-modern-sound
ing concept of sacred tradition. Yet this does not, in fact, mean that the
are only reactionary or conservative. There are innovative and creative
dimensions to these discourses. A truly comprehensive study of migrant
culture would need, therefore, to go beyond migrant literary texts, such
as those by Naipaul and Rushdie, to examine a wider range of textu

interventions, including those articulated by migrant-settlers in a religious
idiom, as these are played out in the West. A
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