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199 PRELIMINARIES 

In the final part of this study I examine the acculturation 

and integration of the young Indians and Pakistanis in 

Newcastle. That is to say, Lseek to-discover how far 

the young men were being pulled away-: from-the traditional - 

norms and values of their parents by the very different 

expectations of English society, and in particular of their 

English contemporaries* From this perspective I consider 

in, turn the questions of religion, friendshipt and marriage. 

It is seen to what extent there was inter-generational 

conflict on these-issues. I, discuss how. the young men sa; w 

themselves in relation to English society and how they viewed 

their future, I conclude with, an attempt to define how fart 

and in what respects, the young men were becoming integrated 

into-English society, 

First, theng I look at religion*, Before doing so#- 

howevert I need to elaborate a number of. -important but 

miscellaneous preliminary matters. To begin withq one 

ought to remind oneself of the-climate of race relations 

in the period in which I conducted my main interviews. 
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The Race Relations Climate 

Most of my interviews were completed in the first quarter 

of 1968g and the rest were obtained in the months which 

followed. 

The atmosphere of the time was of mounting racial crisis, 

with ever more poisonous controversy and ever more portents 

of conflict. The crisis may be said to have reached a peak 

with Powell's Birmingham speech - or ratherv a new plateau, 

for though the crisis did not abateg it no longer felt 

to be escalating to the point of catastrophe. 

Let us recall the events of the period. In the summer of 

1967 a trail of racial disturbances tore through dozens of 

cities in the United Statesq ending in J, uly with major riots 

in Detroit (43 dead) and Newarkq'ýINew Jersey (26 dead)* 

In July, in Britain there were widely reported apeeches by 

Michael, X, the British Black Muslim ("Whites 
... are vicious 

and nasty people ... Fear of the white monkeys is nothing .., 
We can deal with them") and Duncan Sandys MP ("The breeding of 

millions of half-caste children would merely produce a 

generation of misfits and create increased tensions" )01 
t 

quoted in the Institute of Race'Relations N'ewsle . tter, 
June/julY-19679 p, 246. 
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Michael X was charged under,., the Race Relations Act with 

uttering insulting words likely to stir up race hatred 

and later jailed for twelve months. 

In the autumn there was another speech by Duncan Sandys 

(September 20) and two by Enoch Powell (in Gloucester on 

October 7 and in Deal on October 18). In Gloucester 

Powell said: "We have got to establish an outgoing for 

those not fitting in or fitting in less well ... They 

must return to the country where they belong*" 1- 

In October four Black Power advocates from the Universal 

Coloured People's Association were charged with using abusive 

and insulting words which were likely to cause race hatred. 

They were subsequently convicted and fined. 

In November came the again much publicised Black Power 

takeover of the Campaign against Racial Discrimination at 

its national conference by an alliance of the Universal 

Coloured People's Association, the minuscule maoist 

I'London'Workersý Committee" and a dissident Indian faction 

from Southall. 

Powell made further anti-immigrant speeohes on November 19 
I 

Paul Footp The Rise of Enoch Powell (Penguin Books, 
Harmondsworth, 1969), p. 104- 
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(Bournemouth)o December 9 (Wolverhampton) and February 9. 

1968 (Walsall). With this last speech he intensified the 

panic campaign# started by him in Dealt to deny right of 

admission to Kenyan Asians who had chosen United Kingdom 

citizenship after independence in 1963- 

"Two hundred thousand Indians in Kenya alone". he warned, 

"have an absolute right of entry to this country*" 

There was vociferous support from the anti-immigration 

lobby. 2 Sir Cyril Osborne MP, for instance, said Britain 

was committing race-suicide: "If we go on like this, there 

will be more blacks than whites here in seventy years' time.,, 3 

There was strong editorial backing from the Sunday Express- 

and Daily Sketch and big photographic coverage of the 

"Kenyan exodus"* 

At the end of February 1968 the government CaPitulated 

to this-pressurep and an emergency bill was introduced to 

--------------------------------- 

Ibid. 9 p. 110. In fact the Kenya Statistical Digest, Tu-ne 1967, estimated the Asian population as 192,000, 
of whom between 50tOOO and 70tOOOj according to the 
Assistant Minister for Home Affairs, had Kenya citizen- 
ship,. Quoted in the Institute of Race Relations 
Newelettert February 1968t P- 47- 

2 Including the same Duncan Sandyst who as 
- 
Commonwealth 

Secretary at independencep gave British citizens in 
Kenya the right to hold on to their citizenship if 
they'wished. 

3 News of the World, February 11,1968. 
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restrict the entry of British citizens who had no substantial 

connection with the United Kingdom wither by birth or 

through their grandparents. This in effect racial measure 

became the Commonwealth Immigrants Act 1968. 

On April 4 Martin Luther King was assassinated at 

Memphist Tennessee. Racial disorders followed in 110 

cities in the United States in which 39 peopie were killed 

and more than 2,500 injured. 

On April 8 the Race Relations Bill was published, which 

sought to forbid discrimination in housingg employment, 

insurance and credit. Duncan Sandys demanded the complete 

suspension of immigration into Britain for, several years. 

Then,, on April 20, came Powell's Birmingham speecho with 

its-"intemperate# calculating tone", its "doom-laden, 

negatives Purple-patch oratory"s and its inclusion of 

personalised anti-immigrant anecdotes* 
1 

"An evil-speechllp denounced The Times (April 22). 

Edward Heath dismissed Powell from the Shadow Cabinet. 

Institute of Race Relations Bulleting April/May 1968, 
PP- 155-6. It became known as the 71river of blood" 
speech (to distinguish it from the many others) because 
it included the sibylline warning: -" , 

Like the Roman, 
I-seem: to, lseeý_the River Tiber foaming with much blood"'. 
Ibid. * P. 155. 
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But there was a massive outburst of public support for him. 

Sack. -loads of acclamatory mail arrived. Meat porters 

from Smithfields led by a supporter of Sir Oswald Mosley, 

marched to Parliament* So did dockers from Tilbury. 

There were strikes up and down the country in protest 

against the Conservative Party's dismissal of Powell. 1 

One of these was among workers at the Dunlop factory on the 

Team Valley trading estateg near Gateshead. 2 The "Letters 

to the Editor'' columns lauded his courage., 

This was the background against which my interviews took 

place* The racist agitation had continued unabated to the 

time of writingg its path blazed out in further speeches by 

Powell in the direction of "assisted repatriation and 

resettlement". 
3 The latest legislative milestone is the 

infamous 1971 Commonwealth Immigration Act-. 

Though the cause of the racists continued to advanoeq 

one nevertheless no longer had the same feeling of 

accelerating crisisq perhaps, because the Panic-mongering 

1 Ibid. 9 p. 157. 

2 Evening Chronicle (Newcastle), April 259 1968. 

3 Speech at the 1968 Conservative Party Conference at 
Blackpool. The Times, October 11,1968. 
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has come to be. familiar and normal* This sense of 

accelerating crisis was (to me) at its most intense during 

the scare about the Kenya Asians and after Powell's 

Birmingham speech, that is, during most of my interviews. 

The Asian Communities in Newcastle 

I needO secondly in this chapt er# to-give a somewhat 

fuller account of the Indian and Pakistani communities in 

Newcastle, The most notable thing about them perhaps was 

the lack of formal organisations, There were, to be sure, 

a Pakistani Association, a Pakistani League-, and an Indian 

Assooiationg but, these were almost completely'inactive and 

seemed to represent nobody but their officials. There was 

no Indian. Workers' Association s`uch as most other Sikh 

settlements had. 

The only live organisations were those concerned with the 

running ofIthe different'places of worship. The Hindus had 

their temple at the', corner of Malve -1 rn Street and"S'osp: tre 

Street. The gurdwara (Sikh temple)"co'nsis'ted, of-three 

houses knocked into_cne, with a flagpole. in front, in 

----------------- --- - --- ----- 

Desait strangelyg-says there-are no Hindu temples-in 
Britain because 11the: elaborate rituals which are required in a temple are forbidden. by custom on foreign soil". OP- 0 P--93. 
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The Sikh Gurdwara in Crown Street. 

14. Inside the gurdwara. On the dais, right -sits 
the gi-anthi, or 

prayer-leader. In the background two young men sing and accompany 

themselves on tabla and harmonium. 
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Crown Street. The Pakistanis had their mosque in a house 

on Westmorland Road. A very large wooden notice outside 

proclaimedg Possibly to the annoyance of the Gospel Mission 

two doors away, "Only God, is worthy of worship and Muhammed 

is God's messenger", This-was in Arabia, Arabio trans- 

literatedq Urdu and English* The Pakistani Assooiation 

had a house in East Parade. This served as a mosque when 
Road 

the Westmorland/premises were demolished. When this house 

in turn was slum-cleared# the Pakistanis bought the 

Methodist church on the corner of Elswick Road and Malvern 

Street* 

Attendance was poor at templeg gurdwara and mosque. 

both saw and was told that at each a normal-weekly service 

attracted only about 15-25 worshippers. The Pakistanis, 

admittdlyg had the exouse-that the Muslim day of. worship 

is a Friday and that the service was held in the morning, 

which made, it out of. the question for most workers. 

It might be said that this lack of-regular involvement 

by most Indians and Pakistanis made-the, temple and, mosque 

committees weak organisations. Certainly they did little 

or nothing except run their particular establishmento stage 

religious festivals and put on, IndePendence, ýDayi-celebrations. 

They never*tried-to activate and mobilise their co- 

religionists on public issues. 1 However wheng occasionally 

-- ------ --- ---------------------- 

Except at general elections when they conferred and urged 
their congregations to vote Labour. 

'I 
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they spoke out, they did, I think, speak for them. 

z The only othery not organisatior4 but community 

institutions were the Asian film shows on Sunday. There 

were two when I did my interviews* One was at the Gem, 

near the junction of Elswick Road and Westgate Road, and 

one at the Tyneside Film Theatre in the city centre. 

(The Gem, owned by a Sikhq was a Bingo Hall the rest of 

the week. ) 

It was noticeable that attendance was not divided along 

religious lines. Relations between Indians and Pakistanist 

while not close, were good# unlike in other areas where the 

Indo-Pakistan war caused considerable emnity. 

The Indians and Pakistanis were likewise not involved 

in multi-racial or anti-discrimination activities. The 

annual People to People Week was a polite formalLty, with 

such regular events as English visitors being shown round 

the Hindu temple or Sikh gurdwaraq and selected immigrants 

(often from the university) taking tea with the Lord Mayor 

andlady Mayoress. 

The short-lived Tyneside branch of the Campaign against 

Racial Discrimination had some success in getting 

subscriptions out of Indians and Pakistanis when it carried 

out a survey of immigrants in Elswick in 1967- But none 
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took any active part - leaving that to a small number of 

whites - and few even attended the monthly meetings. 
1 

The IndiaRs and Pakistanis were in fact deliberately 

unassertive and preferred not to publicly proalaim their 

rights. This is shown in the following account of their 

reaction to Enoch Powell's "river of blood" speech of 

April 1968. 
9 

Tyneside CARD announced they would stage an "anti-Powell" 

march from Elswick Road to the Town Moor. The Indians and 

Pakistanis were privately very alarmed by the speech. 

Nevertheless spokesmen for each of the three groups said 

their community would not support the demonstration. They 

were# it is true, probably swayed in this by the rumour, ' 

put about by the chairman and organising secretary of the 

Commonwealth Immigrants Working Group (the race relations 

sub-committee of the City Council) that Black Power 

organisers were planning to come up from Leeds to take part. 
2 

When, later, the Newcastle Community Relations Council 
was formed$ immigrant "representatives" took part in its 
deliberations but the great majority of Indians and Pakistanis weret in my experienceg completely unaware it 
existed. Thisg admittedly, also reflected the fact that 
the-Council was exceedingly ineffectual. 

2-I-.,. Evening Chronicle, (Newcastle) MaY 79 8,1968. 
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The press reported the spokesmen as follows. 

The Sikh representativeg Dr. Naru, said 
that his community did not support the 
march, for many of them felt it would 
cause prejudice among members of the 
white community. Similar sentiments 
were expressed by Mrs. Saeeda Ahmad on 
behalf of the Pakistani community. I 

Mr. O. P. Bindrat general secretary of 
Newcastle's Hindu templet said: "We are 
just not interested in this protest. We 

are quite happy with living in this 
region and we always get on well with 
the people. We don't want to be the 
cause of violence or hard feelings. it 2 

Even the CARD committee was split on whether to cancel 
f 

the march* It'went aheado and the Black Power rumour proved 

to be as baseless as the organisers had predicted. However 

the only Asians to take part in the demonstration (about 

200 strong) were two of my young respondentse 

It is interesting to note how sharply this lack of public 

communal assertiveness contrasts with the Indianst and 

Pakistanist individual enterprise, which was seen to be so 

The Journal (Newcastle) MaY 79 1968. 

2 Ibid. 9 May 8s 1968. Neither Dr. Nara (a dentist) nor 
Mrs. Ahmad (a welfare officer employed by the City Council) 
were ordinary immigrantst though here they represented 
the general sentiment* The fact that they were co-opted 
on to the Immigrants Working Group as spokesmen is an 
indication of the lack of formal organisation and 
leadership* Mro Bindraq much more typicallys was a bus 
driver'who later opened a shop. 
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successful* I suggest that the one was the cause of the 

/ other. The Indians and Pakistanis felt they were "making it" 

on a personal level and had established themselves very 

comfortably with houses, shops or businesses* They did 

not need organisations or marches to shout for their rights. 

They were in fact aware that in Newcastle a good part of 

their unpopularity stemmed from their very success, 

particularly their success in becoming landlords. They did 

not want to exacerbate this "jealousy'19 as they saw it,, by 

making a public protest. They wanted to quietly continue 

enjoying their prosperity. 

Literacy in Mother-Tongue 

Thirdly# in this introductory chapter, I note to what 

extent the young Indians and Pakistanis were literate in the 

language they were brought up to speak as children. The 

overwhelming majority said they both understood this language 

easily and spoke it fluently. In a study of acculturation 

it is perhaps more important to know how well they could 

read 
I 
and write the language* Tables 86 and 87 show the 

replies the young men gave when'questioned. 

For the languages concernedt see PP- 40-1- 



454 

TABLE 86 

Self-assessed ability in mother-tongue: "How well 
can you read it? " By religion. 

MUSLIMS SIKHS HINDUS ALL 

Fluently 17 10 5 32 

A bit/haltingly 3 7 1 11 

Not at all 6 8 9 23 

No response - 1 - 1 

Total 26 26 15 67 

TABLE'87 

Self-assessed abilitý-in mother-tongue: "How well 
can you write it? " By religion. 

MUSLIMS SIKHS HINDUS ALL 

Fluently 17 9 5 31 
A bit/haltingly 1 2 1 4 
Not at all 8 14 9 31 
No response 1 - 1 

Total 26' 26- 15 67 

It can be seen that altogether only a little under half 

the young men said they could read or write their mother- 

tongue fluently. Against this, 34 per cent said they could 

not read the language at allo and 46 per cent said they 

could not write it at all. 
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At the same time there were notable differences between 

the three religious groups* Seventeen of the 26 young 

Muslims said they could read the language fluentlys compared 

with only ten of the 26 Sikhs and five of the fifteen Hindus. 

Very similar differences are apparent in the proportions who 

said they could write the language fluentlyg and in the 

proportions who said they could not write the language at 

all. Only eight of the, Muslims gave the latter reply, 

compared with fourteen of the Sikhs and nine of the Hindus. 

There will be many more instances of this pattern in which 

the Muslim youths show themselves more orthodox and 
the 

culture-bound than either/Sikhs or, -the 
Hindus. 

Religious Orthodoxy in the Punjab 

Before I examine the religious attitudes and religious 

practice of the young Asians inýNewcastle, -I want finally 

to emphasise that one should beware of naively assuming 

deviation, from perfection. By this I mean that if the 

young men are found to diverge, in some respect from the Hindu, 

Sikh or Muslim idealq one'should . not týke"ii-"for granted that 

this falling-short is neoessarily the result of growing up 

in an alien. cultures, The, ideal may not in fact be practised 

by the parents in England either, which means that the 

deviation, if, caused by English cultural influenceg affects 

both generations alikee On the other handq the ideal may 
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not even be practised by the people back in India and 

Pakistan. 

Certainly one can cite reports from the Punjab of 

heterodoxy and backsliding. I have already touched on the 

fact that Hinduism in the prcvince has always *been, as 

Chaudhuri saysq "very rudimentary and Laodician". 1 

Brahmanism has always been weaker in the Punjab than perhaps 

in any other part of India. 2 The caste system operates 

much less rigidly$ 
3 

and untouchability is much less 

4 
rigorously enforced. Before partition this state of 

affairs applied particularly to Hindus in the more Muslim 
5 Western Punjab. It is generally accepted to be due to 

the cultural impact of successive invasions and 

colonisations. 
6 

Nirad C. Chaudhuri, The Continent of Circe (London, 
Chatto and Windus, 1967)p P- 153- 

2 H. A. Rose, ope cit., Vol* I (Lahore, superintendent of 
Government Printing, 1919)v N 3- 

3 L. S. S. O'Malley# Indian Caste Customs (Cambridge, 
Cambridgý Univqrsity Pressp. 1932)9 pp., 23-4. 

Ibid., q pp, 144-5. 

5 Oscar Lewist Vi llage Life in Nort hern India (Urbana, 
University of Illinois Press, 1958). P- 3. 

Sees for examples Satya M. Raig Partition of the Punjab 
(Londong Asia Publishing House, 1965), po 25. 
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The existence in many communities of families of three 

religions seems to have led to a further weakening of Hindu 

orthodoxy. Before Partitiont Muslims, Sikhs and Hindus 

commonly visited one another's shrines. 
1 Many Muslim 

holy men had Hindu followers, 21 discuss the character of 

Hinduism in the Punjab more fully in chapter 22, 

no 
There is/doubt that similarly many Sikhs in the Punjab 

ignore basic religious injunctions. For example, when 

Gobind Singh founded the martial Khalsag or brotherhood 

of the puret to resist the Moguls, he laid down that 

3 initiates should wear their hair and beard unshorn. Yet 

Aurora states that most Sikhs get their hair cut before they 
4 

start their travels. Rose confirms that at least most 

young Sikhs over here had already discarded their turbans 

, back homes 

Indera P* Singh, op. ci t. 1, po 282-3. 

2 Darlingg Rusticusq cit'. 9 pe 246. 

3 This was one of the "Five Kell, Members of the 
Khalsa swore not only. to keep'long hair and beard (kesh), 
but also to wear a comb in-the hair (kungha), to wear 
a pair of shorts (kuohha), to wear a steel bangle on 
the'ýright wrist (kara) and to carry a sword'-(kirpan). 
Khushwant Singht, A, Histoi-j. op* cit., Vol. It P- 84- 

4 Aurora, op, cit., p. 94- 

5 Rose and Associatesp o Pe cit-9 P- 455. 



458 

In addition to the Five Ks Gobind Singh prescribed four 

rules of conduct for converts. Oneof these forbad them to 

sp; okep_chew tobacco or to con8ume alcoholic. drinks. 

Yet Aurora recounts that many Sikh peasants, generally 

less strict t4an the city dwellerst both smoke and drink 

in the Punjab. 2 Darling# between the warsq noted the 

popularity of snuff-taking aýaong Sikhs and found they 

were also beginning to cultivate the tobacco plant. 
3 

I could findl by contrast, little evidence of Muslim 

laxity# though Darling does report thatt despite Mohammed's 

ban on usuryt wealthier MUBliMS in the Punjab were beginning 

to accept interest* 
4 

Muslims alsot as notedq worshipped 

at Hindu and Sikh shrines& Nevertheless Darling. repeatedly 

remarks on the lack of religious teaching in the villages and 

on the religious ignorance of Hindusp Sikhs and Muslims alike. 

Khushwant Singht A History, op. cit., vol. It P- 84. 
The others were: not. to cut any hair on any part of their 
body; only to eat Jhatka meat where the animal had been 
killed with one blow of the sword and not bled to death 
like Muslim halal meat; not to molest Muslim women* 

2 Auroraq op. cit., pp. 67P 709 94- It is generally agreed 
that the ban on alcohol is flouted much more than the 
interdiction on tobaccoo Darling calls drink "the 
besetting weakness of the Sikh", Wisdom and Waste, 
oPo cit-9 P- 113o Rose says: 

_"In 
practioep though most 

Sikhs refuse tobaooog only the most pious will refuse 
alcoholl'o Rose and Assooiatesq OP, Oit-9 P, 55- 

3 Darling# Rusticusq op* citep PP- 56,185- 

Ibid, q ppo 185-7. 
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"They take the name of God in order that 
they may fill their bellies with bread"t 
said a landowner of the mullahs. "They 
tinkle the bell and blow the conch". said 
a peasant of the priests. The muilah 
learns to repeat the Koran in the Arabic 
but rarely to understand what he readst 
and this fruitless learning is all he 
imparts to the boys of the village* The 
priest is well versed in temple rites and 
in the elaborate ceremonial of a Hindu's 
life; and if a prohit or family priest, 
he can cast a horoscope and distinguish 
between auspicious and inauspicious 
occasions. But though he can readq this 
is of little value to his flock# for the 
Hindu scriptures are written in Sanskrit, 
which he cannot usually interpret. The 
Sikh fares a little bettert since the 
Granth Sahib is written in Punjabi; but 
even sot much of it is as-difficult for 
the peasant to follow as Chaucer would 
be for an English rustic. 1 

Thus if one finds young men among our respondents who are 

ignorant about the teaching or mythology or ceremonies of 

their parents' religiong it might be wrong to assume that 

they would have been better informed had they stayed in 

the Punjab. 

Equallyq where there is orthodoxy in the Punjab, we should 

not take it that parents continue to be orthodox here. 

have said that they try to recreate their old community 

around them in Englandt but this cannot be a Perfect replica. 

I Ibid, q P- 338. 

0 
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Thomas and Znaniecki observed that the society which 

Polish immigrants rebuilt in the United States was in fact 

a new and different Polish-American hybrid. It wasq they 

said , 

A society which in structure and 
prevalent attitudes is neither Polish 
nor American but constitutes a specific 
new product whose raw materials have 
been partly drawn from Polish traditions, 
partly from the new conditions in which 
the immigrants live and from American 
social values as the immigrant sees and 
interprets themel 

Similarly Asian parents, however Orthodox and even if 

they are much less open to English values than the Poles 

were to American onesq have of necessity built something 

different from back homev because at the very least they 

are (mosELy) villagers who have moved to a city and have to 

get a livelihood from it. 

In practice there was religious laxity among parents. 

A number of my respondents remarked on it. , Allah, a 

Muslimv said, for instance: 

There are too many people now who are 
forgetting the religion. I mean they 
don't pray five times a dayt they don't 
read the Korant they don't go to the mosque 
or something. I meang they Just work-and 
go to sleep or go to their friends# something 
like that*. They've been here in England and 
they see how 

, 
the other people arep what 

they're like* You knowp they try to be like 
them. 

Thomas and Znaniecki,, op, cit., pp. 1468-70. 
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Hardly any of the older Sikhs wore turbans. The Hindu 

temple committee was worried by poor attendance at the 

Sunday service* There were plenty of older Pakistanis 

to be found drinking Exhibition Ale or Newcastle Brown 

in the pubs of the areaq particularly the Bay Horseq on 

Westgate Hillq and the High Elswick Tavern (known to Asians 

as the "small publill) tucked away between Gloucester Road 

and Cromwell Street* In the Tavern dominoes were the 

attraotion, In the Bay Horse they monopolised the dart- 

board* 

On the other handf the Asian parents may in some respects 

have been more strict here than in the Punjab. Certainly 

recall only one or two older Sikhs smoking. 

I do not have systematic information on the parents, 

attitudes and behaviour. Therefore I have no exact 

measure of the difference, in these various respectsq between 

them and their sons. This does not mean that the young men 

are seen in vacuo. Par from it& In the following 

chapters I present the young men's own account of their 

feelings and behaviour* This tells one much about their 

relationship with their parents, even though it is, of course, 

a one-sided representation. 

In general however the young men's accounts were frank, 

articulatep subtle and full of insight. I encouraged them 
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to speak at length. Their explanations give us a vividv 

though not quantifiable$ picture of what parents do. More 

important# they show where the conflicts arise. The father 

may lapse from strict orthodoxyp but it is not enough to 
also 

know this. One must/know in what situationshe tells the 

son in effect: "Don't do what I doe Do what I say. " 

I haveg I believe, an admittedly partial but at the same 

time rich and rounded picture of the young Indiana' and 

Pakistanis' feelingsq behaviourt relationshipand 

expectations. 

Summary 

In this introductory chapter I first gave an account 

of the atmosphere of race relations crisis in which I 

conducted my interviews with the young Indians and 

Pakistanis in Newcastle. I then described the Indian 

ind Pakistani communities in Newcastleq*emphasising in 

particular their lack of formal organisations and the 

absence of communal assertiveness. I contrasted this 

latter characteristic with the individual enterprise of 

the older generation of Asians. 

I then examined how far the young men were literate 

in their mother-tongue. It was noted that a higher 

proportion of Muslims than of the other religious groups 
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said they could read or write the language. Finally I 

warned against assuming that the religious ideal is 

practised in the Punjab. I showed that Hinduism in 

the province has always been more flexible than in most 

other parts of India* I showed that Sikhs in the Punjab 

were similarly lax in certain important respectsq and 

that widespread religious ignorance existed among Hindus, 

Sikhs and Muslims alike. 
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209 RELIGIOUS ATTITUDES 

It was seen in chapter 1 that of the parents of our 

Indian and Pakistani youths two-fifth were Muslimsq 

iwo-fifth were Sikhsg and one-fifth were Hindus. The 

young meng as will be seen# were themselves not necessarily 

brought up very firmly in their parents' religion - but 

for convenience I refer to them nevertheless as Muslims, 

Sikhs and Hindus. 

On the question of religion I soughtq firstly, to 

establish what the young men's attitudes were towards their 

parents' faith. I triedg secondlyg to discover how closely 

they observed its practices and prohibitions. My findings 

and the questions arising from them form the subject of this 

and the-following three chapters. 

Degrees of Religious Allegianceý 

To get at religious attitudes I asked: "How important 

is the *** religion to you now? " ' Table 88-shows the 

replies the young men gave, 

0 
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TABLE 88 

"How important is the ... religion to you now? " 

By religion. 

MUSLIMS SIKHS HINDUS ALL 

Very important 22 8 2 32 

Fairly important 2 8 6 16 
Fairly unimportant - 3 4 7 

Completely unimportant 1 6 2 9 

No response 1 1 3 

Total 26 26 15 67 

It can be seen that overall the young Indians and 

Pgkistanis declared strong allegiance to the religion of 

their parents* Forty-eight. per cent said the religion 

was very important to themt and a further 24 per cent said 

it was fairly important. Twenty-four per cent said it 

was unimportant to them, 

At the same time there are notable differences between 

the three religious groups* The young Muslims expressed 

much the strongest degree of allegiance to their parents$ 

faith, Ninety-two per cent said it was important to them, 

and eighty-five per cent said it was very important. On 

the other handt only 61 per cent of the young Sikhs and 

53 per cent of the young Hindus claimed their religions 

were important to them. Only 31 and ten per cent 

respectively said they were very important* 
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The Reasons They Gave 

I try to account for these and similar differences in 

due course* For the moment I want to examine the reasons 

the young men gave for their replies. Table 89 divides 

the kinds of reason into positive (the first six) and 

negative (the last five). It also separates the young 

men according to whether they felt the religion was 

important or unimportant to themselves* By presenting 

the data in this way# instead of lumping the respondents 

togetherp one can see not only all the considerations they 

took into account when they weighed up their attachment to 

the religion, but also which-of these were dominant and 

which were not. 
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TABLE 89 

Reasons for importance/unimportance of religion. By religion. 

IMPORTANT UNIMPORTANT 

Muslims Sikhs Hindus Muslims Sikhs Hindus 

It's the true religion/ 
I'm a good *. * 15 3 
Brought up as o. 

/ 
parents *.. 5 5 3 
It tells you how to 
behave 4 2 

It's our way of life 
in India 1 3 
Because of the history 
of the religion - 3 
Believe in God/Must 
have some religion 1 4 3 

Don't know much about 
it 532 

Dontt believe/ 
Disagree 2113 
Influenced towards 
Christianity 121 

Confused by different 
religions 3 

Fallen from 
tradition 

Other 12 

Nn 24 16 8196 
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The Muslims 

The immediately noticeable thing about the Muslims is 

the number (15) who replied not with an argued reason# but 

with an assertion of orthodox belief. Examples were: 

Yakub: 
It's in our Bible, you know. You can 
read that* It tell you everything. 

Bashir: 
It's our religiong isn't it? I Just 
believe in it* 

Muzaffer: 
It's the true religion, 

Gulam: 
There's a whole book written about its 
and it said in that books the Korang that 
you should pray five times a day* Namaz, 
it's called* 

Khan: 
It is my religion. So I mean. like a 
Christian he would stick to his own 
religion no matter where he went. Well 

people go all over the world to teach 
Christianity. Well I mean it's my 
religion and I stick to it. 

Early arrivals# it should be remarkedg answered as readily 

as latecomers with this kind of profession of faith. 

Bashir and Gulamg for instance# quoted aboveg both came to 

England at the age of two* 

All but three of the fifteen Muslims who replied in this 

sort of way gave no other reason, which is perhaps 

understandablet for with faith no reason is necessary. 

The other reasons mentioned were that respondents were 
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brought up in the religion or that it taught them how to 

behave* Table 89 shows that more Muslims than others gave 

this latter reason* These are some examples. 

Hussain: 
In our religion are many good things 
which we know. We believe Godq and our 
religion says we don't have to lie. 
When Day of Judgement comeq then the God 
ask us every person what he do in his 
life, good things and bad things. 

Yusuf : 
The bookq the Korang our Biblep teaches 
me follow the Bible, follow God, not do 
bad thingsp evil or muderg things like 
this, stealing. Therefore I believe in 
it. I believe in the Prophet like you 
believe in Jesus* He was the founder of 
Islam* the Muslim religion. 

Nazir: 
Muslim people stick together# and these 
people they look for their families and 
their father and mother, We look after 
our mother and father* Your peopleg once 
they're over 21, they don't care about 
your father and mother* They just go out 
popping, drinking, smokings women - God 
knows what. But we don't do that* We 
respect our mother and father, 

The charaoteristic of the Muslim answersp then# was a 

straightforward statement of orthodoxyt which was justified, 

if at allq in simple terms of upbringing and ethical 

teaching* The replies were not complicated with a lot of 

reasons* In fact only five of the 24 Muslims who answered 

gave more than one reason* 
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The Hindus 

The Hindus by contrast gave much more elaborate replies. 

Seven of the 14 who answered gave more than one reason, 

Altogether the 14 gave 27 reasonsp only two less than the 

24 Muslims- (In proportion of single-reason replies the 

Sikhs came between the two. ) 

Again in strong contrast with the Muslims not one of the 

Hindus replied with a plain profession of faithe Rather 

they produced as reasons the fact that their parents were 

Hindus or that the religion was part of their way of life 

in India* Table 89 shows that more Hindus than others 

gave this last sort of answer. 

Inder: 
If I do decide to go back to India, 
most people are Hindus out there. 

Sudesh: 
It's the society I'm going to live in* 
I dontt think I can. live in English 
society# so if I live-in an Indian 
society I've got to do what they do. 
And I have to, well, undertake the 
type of life-they're living and the 
restrictions that are in Hinduism. 

Perhaps the most distinotive feature was the number of 

Hindus (half of all who replied if we inolude those who 

said the religion was unimportant) who admitted that 

------------------------------- 
1 See Table. 89. 
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though their parents were Hindust they themselves had 

not been brought up in the faith or did not know much 

about it. These are some of the replies. 

Ram: 
Well I suppose it's fairly important to- 
as far as my mother and father think of 
itt and I suppose they-want me to think 
of it as important as well, But not 
knowing very much about it, I can't 
really sort of say that it's important 
to us - you know what I mean? . (Did your mother use to tell you 
stories about the religion? ) Yes, 
used to read a lot of stories like that, 
(What sort of stories? ) Well# about 
kings and queens and sort of how they 
lived - just things like that. 
(Did you get any other teaching from 
your parents about the religion? ) 
Well, just as I say likeg the customs. 
Like they have the guy9 you know, 
Guy Fawkes night. 
(Diwali? ) 

, 
Yes Diwali. Well it's 

practically the same as yours# but I 
don't really know the theme behind itel 
And other things like thato You know, 
our Christmas* It's just after Diwali, 
I think. 
(What happens then? ) - Well we just sort 
of have fruit and stuff like thatg and 
just celebrate* 
(So your parents didn't tell you what the 
religious importance of it was? ) Well 
I feel they would have told us if Itd 
askedt but I don't really think I 
bothered asking. 

--- ----------------------------- 
I Diwali, the festival of lights9 falls in October or 

November and marks'the Hindu New Year. It is supposed to 
commemorate the return of Rama to the throne of Bharata 
after fourteen years' exile* The people of his capital 
welcomed him and his wife Sita# whom he rescued from the 
demon king of Ceylonq by lighting earthenware lamps. The 
storyq though not this detail about the lampsq is 
contained in the Ramayana. 

21 
am uncertain which Hindu festivalis meant here. But 

where there are children Christian Christmas was 
certainly celebrated with a Christmas tree and presents. 
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RaJ: 
Most of the religious stories got lots of 
morals to them and that* 
(Give me an example? ) It's hard to say 
like* There's a lot of superstition as 
well# Well# I haven't heard very manyp 
ytknaae They're basically, the same really. 
You know like there was the Moses one? 
There's one in our Bible. ' And this one 
here [points to a picture on the wall] 
they say that he's the son of God. 2 
(Is that Krishna? ) Yes* 
(Who's this one with the elephant's face? )3 

/Don't know* He [Kishna-3 used to eat a lot of 
cream and that04 (Laughs) That's the most 
I picked up thereq you know* 
(What did he do when he grew up? ) I don't 
know. 
(So you weren't brought up verystrongly in 
the Hindu religion? ) Well if I had stayed 
in India, I would have read books and 
things, like that' I' which ,I 

didn't have. 
(Did your mother tell you stories from the 
scriptures? ) Yess and. my sister also used 
to tell us stories. 
(Would you say you knew much about it? ) 
Not too much. 

. Kamlesh: 
I don't go to the functions that they have, 
you knowq various times of the year# because 
I don't just understand them* Now if I 
understood them# I might appreciate them. 
I dontt understand the ceremony, I don't 
see the point of burning wood or something 

I Not identified. 

2 Not the son of Godg but like Rama an incarnation of 
Vishnu the Preserver. 

Ganeshq god of wordly wisdomq who bestows prosperity 
in trade, 

4 Krishna was brought up by cowherds after he had been 
smuggled from the palace when his aunt tried to kill 

ýhim* Story in the Mahabharatao 
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like thatv and throwing things on it, It 

must symbolise something, of courset but 

you knowq my -parents understand itv they 

can fully appreciate it- 
(Do they understand it? ) Yeep they 

understand it 
(Did you ask 

; 
hem why they did these things? ) 

Yesq I've asked them several times* They 
just say that it's a sort of offeringg the 
burning of all good things, and suchlike. 
But I've never really fully understood 
these different times of the year., "Yes, 

we do this ceremony this time, and do that 
this time" - it just confuses me. 

Yash: 
We were only talking aboutthis last nightq 
and my father actually saidg he said to me 
well it-'s actually his own fault that he 
never told us about these things. It's 
quite true my father doesn't'go to the temple, 
or anything like thatq probably because he 
doesntt have the time. But againg he's never 
told us, anything about it. He's never 
bothered, he's never bothered to teach us 
anything about it at all* Consequently I 
just don't know a thing about it. My mother's 
the same. She's never told us about it. 

Altogethery that isq not just in this context but at 

some stage in th e interview five Hindus said they had not 

been brought up in the religion, and another four said that 

they did not know much about it or did not understand it* 

only one, 'Kewal'q showed thathe was familiar with the 

mythology, He told in great detail how Rama came to be 

exiled* He knew that Rama and Krishna were really Vishnu 

"in different, 
lshapes". 

He recounted how the demon king 

Ravana had twelve headsp and how Rama and his ally Hanuman, 

king of the monkeysq built a causeway across the sea from 

India to Ceylono Kewal also retold incidents from the life 
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of Guru Nanakt expýainingt "That-doesn. Itmake any difference. 

It's Hindu or Sikh* These are like from the same plant. " 

The Sikhs 

Among the Sikhs who gave positive replies some produced 

the sort of orthodoxies already quoted, "Our God was 

a_Sikhe We just believe our God. " However two sorts 

of reason were more in evidence than in the answers of the 

other two groups. The first was a kind of universalist 

theismp which occurred also in some of the Hindu replies. 

Bhap, vant: 
I think everybody should have a religion. 
Because my father's a Sikh I tend to think 
that's my religion* But I wou14 change if 
I could find a one better* All religions 
seem to express the same idea - that you 
should believe in Gode I 

Isher: 
Itm not really bothered with religion. 
To me everything is the same. There's no 
difference. If you say this God believes 
in this or that and another God believes 
in something else# it comes to the same 
thing. You can tell the difference between 
religionsp eating this and that. But when 
it comes to it, everything that God says 
is the same* 

Mani it: 
I do believe in Godp but I don't believe 
in religion* I believe there is a God, 
but I don't see why you have to have a 
religion to necessarily believe in him. 
I think if everybody just believed in God 
and didn't have any bother about religion 
as suoht. you knowq calling it names like 
Catholics and Christians and things like 
thatq Sikhs even - you know, I think it's 
a complete waste of time. It leads to 
much conflict as well. 



475 

On the other hand a number of Sikhs explained their 

specific allegiance by reference to the history of the 

religiong the persecution of the Sikhs and their resistance 

to the Mogul emperors. "No Sikhllg says Stephens, 

can forget the death after torture at 
Lahoýe in 1606 of the fifth guru, 
Arjun Devq a helpless prisoner of the 
Moghul Emperor Jehangir; 

_ 
or the 

decapitation of the ninth# Tegh Bahadurg 
at Delhi early in Aurangzeb's reign; or 
the fearful harassments from the same 
monarch suffered by the tenth and lastq 
Gobind Singht and the burial alive of 
his two boy-sons at Sirhind; or the 
almost inconceivable barbarities under- 
gone by Sikhs in the reign of Ferrukh-Siyar 
-* when Gobind's disciple Bairagi was 
11; orn to pieces by red-hot pincers after 
having been compelled to take the life of 
his own son" and when "a hundred Sikhs 
were put to death dailyt contending among 
themselves for priority to martyrdom. " 

Thus Shiv said:,, 

When I read the history I can feel that 
through me heartq and that so many have 
been sacrificed for that religion. It's 
no point throwing it away just like thate 

Lachman said: 

I was brought up as a Sikh and was taught 
the history of the Sikhs - which wasn't 
long ago - what the Sikhs stood for and 
how they defended the country in this 
matter against Muslims-and all that - 
and the English* (Laughs) Your 
religiont with Jesus etc. happened two 
thousand years ago* I mean people could 
add bits to it really without anybody 
knowing& I meaniours, which was only 

------------------------------ 
I Stephensq op. cit., p, 162. 
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three hundred years agog nobody could 
actually add any words to it. MY 
grandfathert great-great-grandfather - 
that's about all there were, going back. 
The Gods that we believe in actually 
wrote books, the Bibles that we have. 
I mean Jesus happened two thousand years 
agog and you couldn't say, "Oh. that's 
a fact* He was there. " I. meant there 
might be a man called Jesusq looked like 
Jesus that you believe int but you 
couldn't actually prove it that he was 
there. Whereas we can. 

The Muslims were disliking what the 
Sikhs stood for, They stood for writing 
eto 

,* and the Muslims sort of didn't want, 
sort of wanted to take over the part they 
were living int because they saw the 
minerals amongst their land and the rich 
resources that we have now. So they 
wanted to take over. But the Sikhs rallied 
round# and didn't fought, at firstf that is. 
And as one of the Gods appeared - well,, you 
knowt as Jesus was born from Mary and 
Josephg they were just born like that. But 
he led the people - (Nanak? ) Nanakt yes. He didn't teach them 
violencee That ist he sent them to pray and 
he showed a miracle as well, from God like, 
and the people just believed him. Then 
later on he saidt "Now's the time to fight"c 
He didn't say, "Don't fight'19 he didn't say, 
"That's wrong". He said, "To know when to 
fight is betterg instead of fighting at the 
wrong time% 

The Negative Reasons 

On the negative side I have already discussed one of the 

reasons why some young men said their parents' religion was 

unimportant to them, which was that they did not know much 

about it. Most of theseq one notedf were Hindus, None 

were Muslimsq but there were some Sikhs# such as Paramjit, 
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who said the faith was completely unimportant to him 

Because me father never taught me nowt 
about religion like. I was brought up 
here with English children and must 
follow them. 

What were the other negative reasons? After ignorance 

of the religion, the most important was disbelief and/or 

disagreement with some part of the teaching. It is seen 

/ from Table 89 that there again Hindus figured more 

prominently than the others. Surinder and Kamlesh 

could not accept the mythologyo 

Surinder: 
Some of the things I've heard about 
the religion, theytre ridiculous. Like 
Gods with elephant's headst and some 
of these Gods flying to the moonol and 
things like that - ridiculous really. 
And just things - you know, -rats and 
lions and things like this. 2 

Kamlesh: 
It was something about this thing that 
happened in the Bible or somethings I 
saidq "I don't believe it* I think that 
most of it's 

-a 
load of rubbish. " Maybe 

I shouldn't have said it in those words, 
but EMY motherJ got pretty angryt saying, 
"Now you shouldn't say that* You haven't 
Fead anything about it* You don't know, 
you don't know the things about it, " 

Then I went into the pointq well how 
could it be true# you know# all these 
fantastic stories? Wellt there's a man 
going into the jungle for 14 years without 
food or anythingg coming back as young as 

1 Not identified* 

2 Perhaps he is thinking of the army of monkeys and bears 
with which Prince Hama went to defeat the demon Ravana. 
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he was when he wený, s and suchlike. 
And people having blue skins.. 2 

And I just saidq "I don't believe it. 
It's pretty hard to believe. " And she 
went into all the pros, and I went into 
all the cons, and so we had a pretty 
lengthy argument over that. 

Other Hindus rejected part of the doctrine - in each 

case cow-worship and the ban on eating beef* Hindus 

revere the cow as a symbol of motherhood# gau-matap 

I'succouringo gentle and the antithesis of violence,,, 
3 

According to a verse in the Mahabharata, anyone who eats, 

killss or permits the slaughter of a cow will rot in hell 

4 for as many years as there are hairs on her body. Yet 

even Kusamt who said Hinduism was very important to him, 

disagreed with the prohibition of cow slaughter: 

When I was at schoolq I was never taught 
Hinduism in the house, through books or 
anything like that. But me family knew 
what Hinduism was, and I always thought 
I was Hindu* I took religious knowledge 
at schools. Now that it's goneq I've 
started going to church, Indian church, 
learning about it even more. 

Rama certainly ateg and I cannot find any reference 
to say that'he'did not age during his exile. 

2 This is Rama again. He was dark blue like a lotus. 

3 G. *Morris Carstairs# The Twice Born (Londong Hogarth 
Press, 1961), p. 65- 

4 L. S. S. OlMalleyq PoPular Hinduism (Cambridgeq Cambridge 
UniversitY Pressf 1935). Pk 16. 

k 
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There's certain things which I think I 
should believe in and there are certain 
things I don't believe in. I meang 
this is the same in all religionse 
(Which do you think you should believe in? ) 
Well, I think Christ is. I know there was 
a person who came from God* We call him 
Krishn. 1 I believe in him. Whereas back 
home they believe in sacred cow, all this. 
I don't believe in this, 

I meant even Christ or our Godt Hindu, 
in Hinduismv Krishnt if they saw people 
dying of hunger and they saw cows just 
walking around doing nothing# I mean just 
eating wasteg I mean the grass and all that, 
they're wasting the land a lot2 -I mean, 
even he would kill them to feed the people. 
This is what the God is there forg to look 
after the people. Therefore if they are 
trying to protect these cowsq it shouldn't 
be in the religion* I don't think so 
myselfq put it that way. 

Lalq brought up a complete vegetarian, and Subahq 
I 4 Sikh, said their religions were (fairly) unimportant to 

them for this same reasong though they added otherse 

1 Krishna. 

2 Kingsley Davis dramatically quantifies the problem of 
overgrazing by noting that pre-partition India had more 
than one-quarter of the world's bovine population but only 
one-thirtieth of the world's land surface. Opo cit., p. 208. 

Vegetarianism, generally denotes membership of one of the 
higher castes# though its adoption is one of the'ways by 
whicho in Indiaga caste "tries to Prove it is equal to a 
'superior' olassor superior to'its, ', equals'll. 
M, N. 

* 
Srinivasv "Varna and Caste",, Caste in Modern India 

and Other Essays (Bombay, Asia Publishing Housel 1962T. 
p. 66, Lal was in fact a Khatri. 

Xhushwant Singh says that veneration of the cow was no 
part of the teaohing of the Sikh gurus and,, -apart from a 
passing reference in the writings of Gobind Singh (cont. ) 
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Lal: 
I don't believe some of the things that 
they teach# theirg says their doctrine* 
Some of the things they say is - just 
like, ch for examples they says "You 
shouldn't eat meat'le Wells why shouldn't 
you eat it? It's something there to eat. 
I means they say you should rather die of 
hunger than eat meat* And the other 
thing - the religions Hindu religion is 
divided into different segmentaq and the 
one we follow (just because we follow it, 
I suppose it's because of that), but I 
think it's the beat oneol Because in 
the other religion they worship idols, 
and I hate worshipping idols, That's 
why I think as a whole Hindu religion is 
really unimportant to mee And it's old. 
It's an old religion# I think if it was 
changed, it would have a bit of bearing, 
but not as it is. 

Subah: 
I don't like the way the Bible goes on 
about not eating the meatp and all that. 2 
I think it's daft that* If they eat the 
flesh off one animalq they should eat it 
off another. I don't see why they should 
keep one animal sacred$ while they kill the 
others* Just the same thingt cruelty to 
animals. That's what they don't believe in, 
cruelty to the cow* Itts a cruelty to the 
chickens and anything else they eatp iln' it? 
Another thing is: I dontt understand it. 
When they're reading the Biblet I dontt 
understand what they're reading about. 

------------------------------- 

(contd) regretting the existence of Cow slaughter, 
has no. scriptural backing. "Nevertheless the Sikhs 
became more zealous protectors of the cow than even 
the Hindus and during Sikh rule cow slaughter was 
rigorously suppressed*" This was part of the Sikhs' 
reversion to Hindu practices* The Sikhs. op. cit... 
P- 46. 

1 This is the Arya Samaj, described onpp, 257-8. 

Seeg howevert P- 479 (n).. 
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Itts old-fashionedv written with long 
words* There might be an odd word in 
it when it comes I understandq but not 
all of it* For all I care they could 
be speaking double-dutch or something. 1 

Altogether five Hindus and three Sikhs said at some stage 

in the interview that they disagreed with the ban on cow 

slaughter* Like the comment from Kusam quoted above 

("This is what the God is there for . to look after the 

people") some of the views showed a very un-Hindu 

utilitarianism. Surindert for exampleg said: 

There's millions dying every day in India* 
They just treat these cows assacred and - 
well while those could save some at least* 

Bhagwant# a Sikhq said: 

A cow has more-rights than anybody else 
over thereo They roam around the streets, 
in the market places youtll find them just 
roaming around the stalls* And nobodY'll 
wallop them or kick them out of the way, 
they'll just leave theme Really it all 
stems from when the cow did all the work, 
and pulled the ploughs and give the milk 
for the children* It's not exactly holy. 
Everybody says it's the holy cowq but it 
isn't* I mean it's written nowhere in the 
Indian religion or any religion in fact 
that, the cow is considered to be holy or 
sacrede This is only through the olden 
time when there was no transportt no sort 
of cars or trucks to pull the thingso Well 
I reckon they want to give that upo I 
mean they're starving out there. 

This supports what Darling says (P- 459). 
Two other young Sikhs who mentioned the Granth Sahib however said they found no difficulty in understanding the language* 
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Another negative reason given by three young men 

(all Sikhs) was that they were so confused by the different 

religions that they did not believe any. Hardevq for 

instance, said: 

Reading the Christian Bible puts you in 
two minds* Then a lot of my friends are 
Muslimsq so that makes three* So I just 
leave them all out* I would put myself 
down as more or less an atheist. The only 
time I would think of God was when I was 
coming off my bike* Say I come off my 
motorbike and just about smash a couple of 
legs or something, I'll say, "Oh Christ"' 
You knowq it's a word that comes to me 
mouth* the first thing. But really it's 
not religious. It's just a saying when 
you're in pain. 1 

Finally, a few young men said explicitly that their 

parents' religion was unimportant to them because they 

had been influenced towards Christianity. Robindart 

who# it was seent found some of the Hindu religious 

stories ridiculoust went on: 

I'm more sympathetic towards Christ, 
because it seems more human, you know, 
the things that are told about himp and 
they just seem more real than some of 
the -dings I'm taught about in my own 
religion* 

Lal, on the other handq had a Hindu prayer he recited 
in times of crisis. "If I'm Just sitting down and I'm having some horrible thoughts in my mind and I 
can't get rid of them* like killing someone or 
something lik6thatq I Just say those words so I can 
clear my minde" But. he did not*know what the words 
meante 
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(More human? ) Jesus Christ, he seems 
to be a person* Wells KrisIn that's the 
holy Gods he just seems to be alike a- 
you could says just like a wooden carved- 
out symbolt everybody praising towards it. 

Rasulq the one free-thinking Muslim (though even he 

still rated the religion as fairly important to him), 

experienced this Christian influence strongly as a child: 

You come home# you're taught one religion, 
and you go to school and you're taught 
the other one, Now the other one is 
brighter than the one at home* It's 
got more fairy-tales in it and it's got 
- yes, wellp fairy-tales'in a way.. It's 
brighter# you know what I mean? -, It's 
brighter-looking and so you tend to look 
at it in a nicer way. This has great 
effect on a child* I remember myself 
going to a library and getting a book 
on - you knowg when I was little like - 
a book on Christp and taking it to the 
teacher and reading it# And I was very 
happy to read it and I felt, you know, 
that he's a good man - well he was a 
good mang I accept this* But you could 
say I was a converted Christian then. 
I was a Christian then* I looked at 
everything from a Christian's point of 
view* It was not till older until I 
started differentiating these things. 

Finally# two young Sikhs actually practised Christianity. 

Iqbal# who was born in Englandq went to a Roman Catholic 

secondary modern school and before that to Catholic 

infant and junior schoolst becausev he said, he could 

not get a place, anywhere else, 

They used to teach us about God and they 
used to take us into church next door, 
learn us to pray to God* They used to 
tell us stories about it. I was brought 
up in a Catholic way. 
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(So you began to forget, about your own 
religion? ) Well, I didn't know much 
of my, own religion theng you see, I was 
only a little boy. 
(Your father didn't mind? ) I dontt 
think he did, seeing as he sent us there 
in the first place, 
(Did you find it confusing? ) It's 
not all that confusing, In the same 
religions you believe in God, It's not 
all that confusingo And most of the 
stories told about God are similar* 
(Such as? ) Christmas. The story 
about Christmas. It's similar. 
(So how important is the Sikh religion 
to you? ) It's important in a wayt 
seeing itts me father's religiong and in 
a way I dontt know much about it* 
(Have you been taught more about it as you 
got older? ) Well me father probably 
knows much about it and sometimes he tells 
something about itp but it doesn't mean 
all that much* 
(How often do you go to the gurdwara? ) 
Well we used to go and then we stopped 
because he never used to take we. We go 
to the Roman Catholic church on the bottom 
there. 
(Do you go regularly? ) Not regularlyp 
not now. When I was at school I used to 
go nearly every Sunday and then on leaving 
school I went a few times, but then I 
stopped* 

Niranjan came to England when he was eight and became 

a Methodist at the age of eleven. He said he went to 

church every week. 

The rest of the family are Sikhs. Well 
I never really bothered about going to the 
church. Sikh religion I never really bothered about when. I was ibunge Well some 
of me English friends* they just sort of 
persuaded us to go one weekq and I Just 
sort of liked the people there and the 
atmosphere. Everybody was talking to me 
and that, I just started going regularly. 
I told-the family about it*, They didn4t 
have much to say about it. 
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(What was their first reaction? ) They 
thought it was a bit of a giggle at first 
like, but they didn't say much afterwards* 
after I told them I was going every week. 
They didn't say much after that. They 
probably thought I wouldn1t9 you knowt 
I wouldn't bother with any religion at all, 
I would just fade out. But I've just been 

going. 
(Why? ) I just want to learn more about 
the Bible* It's quite interesting* Me 
father says it was up to me if I wanted 
to change or not# and he just sort of left 
it up to me* 

Sikhs Also Ill-Informed 

These last two quotations lead the discussion from 

religious attitudes to actual praoticel which is the 

subject of the next chapter* Before I turn to this, 

howeverp two further points need to be made. The first 

point relates to the young Indiana' and Pakistanis' 

knowledge of their respective religions* Clearly it is' 

significant that in Table 89 half the Hindus who replied 

should mention their religious ignorance and their lack 

of a religious upbringingg compared with only one in eight 

of the Sikhs and not a single one of the Muslims. One 

should not however conclude that these other groups were 

necessarily well-versed in their particular faith. 

This was certainly not true of many of the young Sikhs. 

To begin withpfive stated explicitly, that they had not 
teen brought up religiously. Others showed themselves 
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ill-informed on the basics of the Sikh faith, Lachman, 

for examplet quoted above, referred to Nanak and his 

successors as "our Gods". even though monotheism was 

one of the features by -which Sikhism distinguished itself 

from Hinduism and the gurus emphatically disclaimed any 

divinity for themselves. 1 

Several other young Sikhsp including the very devout 

Gurmakhq retained the idea of monotheism but insisted that 

Nanak wý. s their God* Gurdial was another* When I asked 

him about the picture of this saintly white-bearded man 

on the wallt he said, "That is our God"* But he could 

not name him and had to ask his father* Yet he said the 

religion was very important to-him. Manjit said Nanak 

was God's son: - "Sikhs believe God's son came down as well"* 

Lachmant as was seeng prided himself on the Sikh tradition, 

on what the Sikhs stood for and "how they defended the 

country against the Muslims". His account of all this 

was something of a travesty-however. The Muslims did not 

dislike the Sikhs'because they stood for writing. Nor did 

they wish to take over the Sikhs' minerals and rich resourcese 

"The gurug insisted Nanakq was to be regarded as a guide 
and not a god. He was to be consulted but not 
worshippedo" Gobind said: 

. 
"Whosoever regards me as 

Lord shall be damned and destroyed". Khushwant Singh, 
A History, Volelt OP* cit-9 ýp- 419 87* 
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Laohmanq while talking about gods in the plural, 

coalesces ten gurus into the person of Nanak* It is a 

fact that Nanak preached against violence* But it was 

later gurusq 11argobindq the sixth, and Gobind Singh, the 

tenth# who eventually took up arms to resist Mogul 

persecution* thus making the Sikh cause temporal as well 

as spiritual. When Lachman says that Nanak saidt "To know 

when to fight is better"# he is probably thinking ok 

Gobind's letter to the tmperor Aurangzeb in which he said: 

"When all other means have failed it is permissible 

to draw the sword"* 
1 

The notion of God as a liberator and national saviour 

emerges strongly from this statement by Subah: 

English people could believe in Churchill 
Just the same. He saved them, didn't he, 
from Germany. Well they could believe in 
him as a God, couldn't they? Because really 
if Germany had taken over* what would have 
happened? You would have been in ruins, 
wouldn't you? Well they could believe in 
him as a Gode 

What I know of God is: God brought you to 
freedom from the Israelites and all them, 
right? Well Churchill brought yous to 
freedom from Germany* It's balanced out to 
the same thing. That's. w4y people believe 
in Godq because Jesus_brought them to safety. 
Our God's brought, them to safetyp and it's 
just the same thing. They could believe in 
the great leaders they had that defended' 
them and everything. 

----------------------- 

Ibiýo P. 
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One should not perhaps be too glib in picking out 

errors of religious belief, The rather confused ideas 

of these young Sikhs cannot, I suggest# be explained in 

terms of language difficultiest for most of the young 

men spoke good English* It is however possible that 

they found it hard to put across their values to someone 

outside their culture. As Hugh Tinker points outt 

there is moreover a sense in which "human leaders who 

inspire peoples have god-like qualiiies", The 

deification of human beings is also a co-mmon feature of 

popular Hinduism. 2 

The fact remains however that this is contrary t6 Sikh 

doctrine* In general the young Indians and Pakistanis 

did not show any difficulty or, inhibition in communicating 

their cultural values, (Seep for examplet the comments 

on marriage in chapter 25-) And in contrast to the other 

two groups the young Muslims were definitely more 

accurately informed about their religion. 

Not one of the young Muslims, for examplev said they 

had not been brought up and instructed in the faith. 

1 Personal communication. 

2 O'Malleyq Popular Hinduism, op. cit-9 P- 170- 
OtMalley gives_an intriguing account of some modern 
, deificatiofis* These have included a number of 
Europeanso Ibid. 9 pp, 170-86. 
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None of them claimed Mohammed was Godq though Gulamq 

presumably confusing him with Christq said,, "They say our 

prophet# he died for us"s (In fact he died a natural 

death*) 

Some of the Muslims said that Id-ul-Fitrq the festival 

which ends the fast of Ramadang was "our Christmas"s Yet 

only two youths made mistakes about what Islam taught* 

One was Yusuf, who claimed that Muslims did not have to 

pray five times a day: "You're not made to. If you have 

time you have to. " The other was Zamir, who included 

smoking among the things forbidden by Islam. I objected 

that tobacco was not discovered in Mohammed's time* 

Zamir consulted his father in Urdup and the father said, 

"It was told by God", The son explained: 

It came downt you see. It was prophesised 
and- you knowq the prophets they told that 
this was going to happen* 
(That tobacco was going to be discovered? ) 
Yeh, They said- it just came down just 
like the Bible came down, the Koran came 
down* 

In general, then, the young Muslims were much better 

Instructed in their religion than the young Sikhs and Hindus 

were in theirs, The failure in the case of the two latter 

would seem to have been Primarily the responsibility of the 

mother. Segal says of herg "Above allq she-believeB - 

as she is taught - that she is- the transmitter of tradition, 

the instrument by which Hindu culture is preserved", 
-------------------------- 
Segal# OP9 cit. 9 Po 140. 
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One imagines the same is true among the Sikhs. 

Muslims Stress Differences 

The final point to note is a difference in attitude 

towards Christianity which was apparent between the 

Muslimsp on the one hand, and the Sikhs and Hindus on 

the other. The young Muslims with whom I discussed 

the matter were very clear about the differences between 

Islam and Christianity. The first wast according to 

Gulamt "They say Jesus is the son of Godq which we 
I 
don't believe. In our religion we say that he was just 

a messenger. " The second difference mentioned was that 

Islamp unlike Christianityg had never been changed* The 

third was# in Rasul's wordst 

The fact that the Muslim religion is very 
strict and the Christian religion is very 
weak in many ways* It doesn't control 
the person- tend to control the person. 
Whereas the Muslim religion tells you, 
"This is what-you've'got to do". -It's 
not what you can dog it's what_you've got to do* You've got to say your prayers 
five times a day, and this sort of thing. 

The Hindus and Sikhsq on the other hand# when asked to 

compare their religions with Christianityq tended much 

more to emphasise the similarities. Pratapq a Hindug 

saidt for example: 
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It's just the same as every other religion, 
I think. They all tell you to honour your 
mother and father, - and all this. All 
religions do that reallyt don't they? They 
tell you to- not to touch thy neighbour's 
wifel and all this. All religions do that, 
you know. It's- well that's just really 
common sense. 1 

Summary 

In this chapter it was seen that while in general the 

young Indians and Pakistanis claimed a strong allegiance 

to their respective faithst the Muslims declared a much 

stronger attachment than either Sikhs or Hindus. 

There were also interesting religious differences in 

the kinds of reason the young men gave for their replies. 

Over half the Muslims answered with an uncomPlicated 

profession of faith: "It's our religion# isn't it? " 

A much less frequent reasons but one still given relatively 

more by the Muslims, was that the religion told them how 

to behave. 
4, 

Relatively more of the Hindus and Sikhsq particularly 

the latter, gave theistic answers: "All religions seem 

1 See also the quotes on P- 474. 
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to express the same idea". A few of the Sikhs - but none 

of the others - gave the history of their religion as an 

answer, The Sikhs alone included young men who said that, 

since they were confused by the different religions, they 

wrote them all off@ They alone included a couple of 

youths who were influenced by Christianity to the extent 

of practising it. 

The young Hindus gave the most elaborate answers* 

Relatively more Hindus replied in terms of the Indo- 

Pakistani way, of life: "Most people are Hindus out there". 

Relatively more said they disbelieved in or disagreed 

with some part of the religion. Many more said they were 

not brought up in the faith or did not know much about it. 

It was shown that not only the Hindus but also the 

Sikhs were often ill-informed about their religion. Both 

groups contrasted sharply-with the young Muslims in this 

respect. It was-noted that the young Muslims tended to 

stress the differences between their religion and 

Christianity. -whereas the Sikhs and Hindus tended to 

emphasise. the similarities. 
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21. RELIGIOUS PRACTICE 

There are obviously different kinds and levels of 

religious practice, It seemed to me to have three 

aspects, and accordingly I tried to obtain for the 

young Indians and Pakistanis measures-on regular 

worshipt measures on adherence to everyday rules of 

conductp and finally measures on the observance of 

special religious occasions* In this chapter I 

consider each of these aspects in turn. 

Regular Worship 

To find out about regular worship I asked the young 

men: "How many times have you been to the temple/ 

mosque in the past month? " Table 90 gives their 

answers# which were coded to exclude attendance at 

festivals. 

It can be seen that just as the young Hindus expressed 

the least strong'allegiance to their faithq so they were 

the most lax in regular religious attendance. "A nice 

whole number - 011 was Surinder's reply to the question. 
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TABLE 90 

"How many times have you been to the temple/mosque 
in the past month? " By religion. 

MUSLIMS SIKHS HINDUS 

More than 4 times 6 

4 times 1 5 2 

2-3 times 3 3 1 

Once 3 4 

Not at all 13 13 12 

No response - I - 

Total 26 26 15 

Four-fifth of the Hindus were like him and had not been to 

the Malvern Street temple even once. Four - Tarlokq Inder, 

Yash and Pratap --volunteered 
. 

the-information that they had 

never been. The first 
-, 

two nevertheless both said that the 

religion was fairly important to them. 

The only two who had attended the temple each week of 

the preceding month were Mohan and Kusam. Mohan did not 

go wholly voluntarily: 

My father tells me to go-every Sunday. 
If I don'tt every time he asks mes "Why 
didn't you go? " and so-and-so. But he 
doesn't go himself. 

Kusam alone went along enthusiastically, He was not . 
taught Hinduism at home, as was seen, 

1 but Just as he had 
------------------------------- 
1 

PP- 478-9. 
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1 
assumed responsibility for making the family's name, 

so nowq at 20, he consciously took on the obligation of 

instructing himself in the religion. 

I go to church every Sunday now from 
quarter past 11 to half past 12* After 
that there are books there which have 
Hinduismq everything, which I bring home 
to readq through which I am hoping to 
learn religion and to discuss this on 
Sundays at the church, 
(You've only started recently. Whv? ) 
Wellq parents had a lot to do with it, 
my mother, my brothers. You see# it's 
like a gathering and all at the same 
time, You getito know each other. It's 
not just for religion. I mean the same 
as a church. When you go there you get 
to know all your friends, and that. 

Before I was only just a lad. I could 
do what I liked* Now that I think 
myself that I'm becoming a mang well I 
think of myself, I am a man* Vve got 
to atart acting like itg take the 
responsibilities and all this and do all 
thise I must learn quite a little bit 
about other men themselvest and this is 
one way of it. I meang at the same time 
seeg if I get married couple of years' 
time, my child gets up and says9 "What 
is Hinduism? " And if I don't know,, how 
can I make him believe it and how can I 
tell him to go to church? To do all 
these things I've got to do it myself. 

Table 90 shows the Sikhs to be the group whichq in terms 

of attendance at weekly servicesq fell least short of what 

they professed. Sixty-one per cent rated the religion 

as very important or fairly important to them; 46 per cent 

1 
pp. 234-5. 
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had been to the gurdwara in grown Strqet. at leýLsý once, 

Even so, less than a fifth had been every Sunday, 

Hardev, expectedly, had not bee_n once: "I onlygo once a 

year for the feat. Or when someone's getting married. " 

Had he ever gone regularly? 

No. My father tried to send us 
2a few 

times, We barely got there. We used 
to be in through the front and out the 
back and away! 
(And he's never tried to make you? ) 
Nog he's not very religious. Oh. I 
mean he keeps certain parts of his 
religion - all the ceremonial dodaq 
like the first of the month and all this. 
You're supposed to attend churchr like. 
At one time he did, he used to 

, attend 
church every Sunday# bqcause he was on 
the church committee. He chucked it 
thoughq because he reckons you're gettAng 
a lot of corruption in the church now. 

Other Sikhs# purportedly more devoutq had an attendance 

record which was not much better* Gurmakh was very 

orthodox but he was also very studious - and swotting took 

precedence over the gurdwarao He had been only once in 

the month: "I generally go every Sunday, but I was very 

busy with the exams coming"* 

In fact there are ten feastdayst one for each of the 
gurus, Hardev probably'meant the feastday of Nanakq 
the most important. '. 

2 Him and his brother. 
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0 

0 

Nihal had also been only once, because he said he 

generally went to the TA on Tuesdays and Sundays: 

I have to get sixteen days before the 

camp to get my bountyq see. That's why 
I have to try and have a weekend on 
Sundayq you see* If I don't go on 
Sunday in TA9 I'll miss a lot of my 
training which I should knowe I might 
not know what they'll be doing, you see. 

Shivq who felt so keenly the history of the Sikhsq said: 

I hardly go there like, I hardly go 
there. I just don't bother because I 
do me own prayers like* I've got this 
book* It says it's all the same whether 
you go or not likep as long as you just 
remember. 

Dalipt againt had only been once. He did not claim to 

be very devoutq nevertheless his father was chairman of 

the gurdwarae He said he did not think his father minded 

his not going more often. 

Kirpalq on the other hand# attended the gurdwara every 

week. He had come straight from it when I interviewed 

him* though with his suit and white shirtq dark narrow tiet 

polished shoes and oiled hairt he looked like a burly young 

worker dressed for a Saturday night out* He not only 

went to the gurdwara: "I read the Bible every day. 

I read the Bible in the morning and at night times. " 

The Muslims alone included a few young men who had been 

to the place of worship more often than once a week. 

Riaz had been to the mosque in Westmorland Road five times 
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in the previous montht Yakub had been six times, Latif 

had been seven or eight timeB9 Hussain had been 15 times. 

Rashid went seven -eight times a week. Muzaffer said he 

prayed an hour and a half at the mosque every day when 

he came home from school. 

On the other hand# the Muslims did not live up to their 

declarations. Eighty-five per cent said Islam was very 

important to them# but only 50 per cent had been to the 

mosque at all in the preceding month. One reason for 

this was that the Muslim weekly service was held on a 

Fridayt during the dayv which made attendance impossible 

for those who were working and-inconvenient for those at 

school, Even the devout Mahmoudg son of the vice-president 

of the mosque, only went to the mosque during the school 

holidays* He said he could go if he asked permission, 

but then he would miss some of his studies. This was 

another case of schoolwork taking priority over worship. 

Several young men justified themselves by rightly 

claiming# like Sharif: "Our religion doesn't say we must 

go to the mosque* Our religion says if you have any 

intentionsof praying# you could pray at home# you could 

pray in the street. " However, none of those who gave 

information on the subject succeeded in praying five times 

a day# as the Koran said they should. 
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Sharif said: "I usually pray at home. Not every 

day - when I have the time, twice a week, in the mornings". 

Gulam said: 

It's not like praying in English* It 
takes longer. You've got to wash your- 
self and everythingg get cleaned and 
then set the things out. It takes quite 
a bit of time in that respect9 which I 
don't get time to do, with travelling 
to sohoolq and nor does anybody else in 
this house, except for me mother. 

Allah said: 

I read the Koran in the morning and I 
used to pray about three or four times, 
or twic6. Sometimes during the fasting 
monthp well I used to pray five times a 
day then. 

. (And twioe a day the rest of the time? ) 
Well, I used to pray twioe a day. I 
don't now* 
(How many times do you pray now? ) 
Not at all. (Laughs) - (Why? ) Well I don't know* -I got- 
see I do a lot of work, sohoolworks and 
at night I go up that late and in the 
mornings I get up just about to get 
ready# you know# and have me breakfast. 
But I do read the Koran* 
(Every day? ) Yeso 

Khan prayed once a day at the most. He said: 

If you change country# I mean you've 
got-to change the fashion a bit* Well 
in our country you've got to go five 
times a day* Well I mean in England you're 
working all day and you come home tiredq 
so it's not very often you get there [to 
the mosquo Because I mean to say 
during the, day you're stuck at work and 
by the time you get home and get your bait 
and thatq it's nearly time for bed. So 
you can't really follow it in this country, 
no matter was anybody says. 
(Does this worry you? ) Yes it does of 
course. -, Well everybody believes in the Day 
of Judgement and that - well some people do 
anyway* I do* Aihd I think, that it's a pity 
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we can't continue praying and that in 
this country* Because we all have to 
go up there one day* 

Rules of Conduct 

For Muslims two very important prohibitions were those 

on alcohol and pork. How faithfully were these observed? 

Table 91 shows that only fifteen per cent of the young 

Muslims disregarded the ban on alcohol, though admittedly 

the question was only asked about drinking in bars. 1 

TABLE 91 

-io you gý 't*o' th'e"'p-u'b'? '' 'I' 'mean'. 
to drink alcohol? " Muslims only. 

Yes 4 
No 21 
No response, 1 

Total'- 26 

Nazir and Khan explained: 

Why týis drink is against' our'religion, 
case we do come out with s omething that 
we shouldn't come out with where our 

------------------------------ 

A purely, legal consideration,, of course, is that 
eighteen of the 26 were below drinking age* However 
this is unlikely to have, stopped them if they'had 

wanted to go into pubs. 
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fathers and mothers areq or anything 
like that* That's why it's bad with us. 

This drinking businessq I mean to say 
the way I think of it is- why itwas 
prohibited is that you can get drunkq 
you go home and you can start swearing 
at your mother or your sister or, you 
know# do something rude. That's classed 
in my religion as very very bad. 

Bashirg one of the drinkers# said that although he 

thought it was a serious religious offence - "I don't 

really go get drunk# nothing like thatq and I think that's 

whatq that's what really they made the rule for". Bashir 

went drinking at weekends with English friendst mainly 

out of town at places like Blaydon and Seaton Delaval. 

He said he did not really enjoy drinking, so presumably 

he went for the company. Another drinker was Ahmedt 

who said: 

I sometimes go out for a drink* I'm not 
supposed top but I doo I went out with 
the driver and had a few drinks after 
work at the weekend* 

Table 92 shows that the young Muslims were even stricter 

in refraining from pork. None ate it at home, and only 

two ate it at all. 

TABLE 92 

"Do you eat pork? " Muslims onlv. 

At home 

Out 2 
Never 24 

Total 26 



502 

1 
For Hindus and Sikhs the forbidden meat was beef. 

This prohibitiong by contrast, was much less rigorously 

observedp as Table 93 shows. 

TABLE 93 

"Do you eat beef? " Sikhs and Hindus. 

SIKHS HINDUS 

At home 2 2 

Out 8 8 

Never 15 5 
No response 1 

Total 26 15 

It is seen that while 92 per cent of the Muslims avoided 

porkq onlY 58 per cent of the Sikhs and a mere 33 per cent 

of the Hindus abstained from beef. 

Among the Hindus Surinder said: 

I didn*t use to eat it at school until 
this term - but I nearly starvede It's 
nearly always'beef, and there's not 
much left when you take that away. 

He did not think he was committing a serious offenceg and 

went on to justify himself with the remark, quoted above, 
2 

-------------- --- --- --- ---------- 

For the Sikh position on this questiong see P- 479(n). 

P-, 481 
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that the cow could save some of India's starving millions. 

Others were more self-deceiving. Kusam# though a 

regular worshipper at the temple. was, as was seen, 

hostile to the ban on cow-slaughter in India. He said: 

As long as I'm not told it's beef# I'll 
eat anything, even if I know it's beef. 
ý Laughs) 
Why? ) See, I don't knowq I cannot 

explain but as long as nobody says to me, 
"Hey, this is beef you're eating". I'll 
eat it* I don't know, it's just reason 
inside* I don't know# I couldn't explain. 
(Do you eat it at home? ) No. never 
comes in the house. 

Pratap said the same about his father: 

He even eats beef hiself sometimes. He 
doesn't admit it. If he knows it's beef, 
he'll not eat it, but he would eat it if 
he didn't know. If he knew reallyq but 
you didn't tell himv he would eat it like. 

1, 
Lalq brought up a vegetarian# but now beef-eating and 

largely indifferent to Hinduism, produced an ingenious 

quibble on the subject# I asked him whether he thought 

it was a sin to eat beef* He said: 

As long as it's English beef. If you 
eat Indian beef, I suppose it would be. 

Among the Sikhs Dayal said: 

I eat beefq and my parents know about it. 
They don't really mind* They don't 
encourage us to sort of eatq but they, 
wontt- they're not very firm about it. 
But now I dropped a hint to me grandmother, 
who's just come from Indiag that I ate 
beefg and she was really depressed about 
it, 
(What did she say? ) "Youtre not a Sikh. 
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You're not an Indian* You're a stupid 
idiot* You're this and you're that*" 
You knowt she was really serious about 
it. 
(Was she upset or angry? ) She was upset, 
reallyo She was angry first at hearing 
it, then when she sort of realised what 
it meantp she was upset. Thank goodness 
that it was only a hint that I dropped, 
I was able to take it back* But she was 
really upset and she was practically in 
tears* 
(What did your parents say? ) Oh. they 
just saysp "Ahp he's just having you on". 
Wellq she believed it like, because, 
you knowq she just didntt believe it at 
first, It's impossibleg her grandson 
eating beeft' Well for the whole of her 
life she's never touched the thing and 
she's never known anybody that's eaten 
it* Whereas in India of course nobody 
does* But me grandmother's starting 
eating meat now, though. So if. she 
lives for another, 50 yearst she might 
even start eating beeft (Laughs) 

What of the other practical rules of the Sikh religion? 

Only four of the 26 young men I interviewed wore turbans. 

It was noted before that most of the adults had disoarded 

them as well. 

Nihal even acted as a hairdresser's model and went 

with his coiffeur to hair-styling competitions. Dalipq 

son of the gurdwara chairman$ was also one of those who 

had had their hair out. He said his father had suggested 

he give up his turban when he came over "because long hair 

was just a nuisance"o He thought his father meant just 

while he was at schoolp but he had, never said anything since 

he left* Dalip also ate beefq but not at home. 
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Four young Sikhs volunteered the information that they 

had their hair cut in India. Lachman said: 

I was too lazy to wash and used to be 
playing around and wrestling around at 
night time* And when you done the farm 
job after school$ go out cut some wheat 
and all that, you get really hot from 
the sun* And if you have your hair 
long it just feels all sticky and 
scratchyq BO once a year roughly we got 
a haircut* 

Gurmakhv one of the few who kept their turban# was 

very critical of the rest: 

There's no difficulty in keeping hair', 
beard or turban, but they just want to 
show off. Thel are attracted by girls 
and wellq they sort of want to show off. 
If you've got a turban on, you're teased 
more. Everywhere you got you're looked 
atp you're stared at. Every time you 
enter a shop or a cafet anything like 
thatq you're stared at*- But without a 
turban you're not very much noticed. 

He himself was mocked as "Dick Turban" by the kids at 

school, but was adamant about not giving it up: 'I would 

say it's terrible doing that"* 

Others who had abandoned their turbans were nevertheless 

uneasy. Shivq for example, said: 

I think I done bad like, but I cannot 
keep my hair in this trade like, in the 
garage trade, You know what happens 
when all the grease and all this comes. 

Lachman was torn strongly in opposing directions and 

he contradicted himself several times. On the one hand 
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he said: 

It-doesn't matter what you are. I mean, 
it doesn't matter the way you look* I 
mean, you can get a shave, and it doesn't 
matter. But what you have insideq it's 
still there* And if you wear a turban, 
it's still there. 

But on the other hand he said it was important to keep the 

turban because 

It proves that you believe in something, 
that you're capable of holding, something 
that you believe in* I mean, if God 
said,, "Don't do this"j, you dontt attempt 
to do that, If God kept. a beard and had 
a turban on and he said you must, so you 
must. That ist if you really believe 
in him. 

Other young Sikhs without turbans didn't think it 

mattered, Sharm commented: 

Here there was a case in Bradford that 
a lad went to get married* He had a 
handkerchief over his head* He still 
covered his head though during the - 
marriage ceremony. Well the head priest 
he asked him to leave. He said the 
marriage couldn't take place* What I 
heard afterwards was that the lad took 
the girl to the Registry Office and they 
got married thereo 

So they still got married* I mean, it 
didn't stop this marriage, even though 
they were humiliated, well they were 
thrown out of the sort of Sikh templeo 
They were told to leaveo Well# that's 
a sort of insulto- But they went and they 
still got married* 

I meang even the, head priest I, mean he,, 
can't be a perfect man* Nobody is. And 
he still objectedo-Because that lad could 
have been a better man* His principles 
could have been better. 

While ; few, -of. the young Sikhs wore hair and beard unshorn, 

as enjoined by Gobind Singh, most did abide by the Guru's 
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interdiction of tobacco. Only four of the 26 said they 

smoked. There is some doubto howeverv whether this was 

a purely religious observance, since few of the non-Sikhs 

smoked either, as Table 94 shows. 

TABLE 94 

"Do ýoý-smoke? ll 

SIKHS MUSLIMS HINDUS 

Yes 443 
No 21 21 12 
No response 11- 

Total 26 26 15 

There seems to have been strong parental discouragement 

of smokingg even when not forbidden by religion. During 

our interview Prem so placed his cigarettes on the coffee- 

table that they would look like mine if his father came. 

in the room* Zamirq as was seeng claimed smoking waa 

prohibited by Islam. 

On the question of alcohol, it was noted above thatp 

despite the Sikh religionts ban, "the ESikq peasant is 

well known in the Punjab for his capacity to drink". 1 

1 Aurorap OP- Cit-# P- 70- 
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Table 95 shows that the younger generation had not - 

or not yet - developed a similar capacity* A modest 

38 per cent said they went to the pubg barely more than 

the proportion of Hindus* 

. TABLE 95 , 

"Do -Y, ýý Rý-- to the pub? " 

SIKHS HINDUS MUSLIMS 

Ye s 10 5 4 

No 15 10 21 

No response 1 - 

Total 26 15 26 

Special Religious_Oýcas'io'n's 

To find out how far special religious occasions were 

observedj I asked the young Muslims whether they had kept 

the previous Ramadan. This is the month during which 

Muslims are supposed to fast, letting neither food nor 

drink pass their lips between sunrise and sunset. 
2 

------------------------------ 

It should be noted here also that twelve of the 26 
Sikhs and eight of the fifteen Hindus were below 
drinking age. 

2 Sexual intercourse and smoking are also forbidden. 
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Table 96 shows that 88 per cent of the Muslims made some 

attempt to observe the fastg and that 69 per cent 

maintained it for the whole month, 
I 

TABLE 96 

Muslims: "Did you fast during 
the last month of Ramadan? " 

The whole month 18 

Part only 5 

Not at all 3 

Total 26 

Among the young men who did not complete the fastq 

Zamir kept it up for ten days. His brother Jawid stuck 

it for about half the month. Yusuf said he fasted only 

about fourteen days: Saturday and Sunday when he was off 

college and one day a week. ' He saidp "It's cold outside 

when you go out# that's why"o Khan also blamed the 

cold - with more reason probably# as he was a motor 

mechanic. 

------------------------------- 

Of the three young Muslims who made no attemptq Nazir 
desisted only on his dootor's advioe: I'Dootor says 
I was too skinnyp seeg when I went in the hospital". 
He had kept the full fast the year before. 
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Well I mean it's virtually impossible 
with-the cold of this country, Well 
when I was working at the shipyard I 
was mainly in the offices and I kept the 
full month, fasting, you know* And last 

year I tried and I kept about fifteen 
Edays: ]q but this year virtually hardly 
anyq because I was ower cold. I tried 
a couple of dayst but in the end I 
wasntt feeling well at all. I mean 
unless you drink about twice or three 
times a day - tea or something warm - 
I mean you cannot really carry on 
working., 
(Do you think this too is a serious 
failure? ) Yes it is, yes* See I 
firmly believe in my religion, and all 
it says, all I should do and that* 
And it's a pity I can't do it. I try 
but - you know. 

A oouple of young men said, an the other hand, that 

fasting was in fact easier in Britain than in Pakistan: 

This country is cooler* You don't feel 
thirstyt you see. In Pakistan you feel 
thirsty. Sun's getting at you. You 
dying for drink and everything. 

Rasul was the only young Miaslim who stood out against 

fasting as a result of 4 consciously formulated 

intellectual decision* He had evolved a very untypical 

individualistic view of God 1 
and said; 

They try to get me to fast and I don't 
believe any reason for starving, I can 
see the reason why Mohammed said you 
should fast* This was to give people 
self-control* It gives you good self- 

"To me worshipping God is my personal business. 
I. can worship Godin my own mindo within myself. " 
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control in fact* It's very good* I've 
done it on me own basis for meselft 
because I was just experimenting with 
meself. I did it and I found it very 
enlightening. But I'm not prepared to 
do it day in and day out for religion's 
sake* I'm prepared to do it for Godt 
but God doesn't ask me to starve. Why 
does he grow food and this sort of 
thing? 

To measure the participation of the other two groups 

in special religious occasionst I asked the young Sikhs 

whether they had been to the gurdwara on the last Guru's 

feastdayo I asked the young Hindus whether they had 

been to the temple for the festival of Diwalio 

/ Tables 97 and 98 give their replies. 

TABLE 97 

Sikhs: "Did you go to the A-urdwara 
on the last Guru's feastday? ". 

Yes 15 

No 10 

No response 1 

Total 26 

TABLE 98 ' 

Hindus: "Did you go to the temple 
for the festval of Diwali? " 

Yes 6 
No 8 
No response I 

Total 15 
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It can be seen that while 69 per cent of the Muslims 

fasted for the whole month of Ramadan (and 88 per cent 

at least made an attempt)q a lower proportion (58 per cent) 

of the Sikhs attended their feast and onlY 40 per cent of 

the Hindus went to the Diwali celebrations. 

It may be objected that these festivals are not 

strictly comparable with Ramadan in that they are as much 

social as religious occasionse This is true. Dayal, 

who said he only went to the gurdwara on feastdayaq 

described the scene thus: 

Wellq either you go, or if you stay home 
you starveg because the rest of the 
family's there* Unless you can cook for 
yourself, which I can'tj you starve. So 
you have no choice, you just, go. Not 
only that, we have good fun too. (Laughs) 
Catchee-kissee or something. No we don't 
play that* We used to when we were little. 
But now we just play chasies and that, 
outside* Well it's better than just 
sitting inside there listening to the 
Bible - more fun. 
(What happens on these occasions? ) 
They have three days running- you have a 
bloke reading the Bible for two hours, 
then another one takes over# and you get 
this until the whole Bible's read. And 
it's day and night non-stop. And you're 
supposed to sit up there and listen, I 
suppose as long as you can. 
(And the feasting? ) At dinner timeq 
teatime, supper why, not breakfast 
because there's hardly anybody there 
you Just nosh away at that downstairs. 
The Bible place is upstairs. We've got 
this transmitter downstairst and. you can 
listen while you're eating away. Not 
that you want to likeg but you have no 
choice. 
(What's the atmosphere like? ) Just a 
social get-together& Everybody has a 
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good natterg even the women. And they're 
usually strict about it* You can't 
natter away upstairs though. You've got 
to keep dead silent* 

Such religious festivals are indeed social occasions for 

the community and they are of course far less demanding 

than having to fast every day for a month. This makes 

the relatively low level of attendance by young Sikhs 

and Hindus the more noteworthy. 

Summary 

In this chapter it was seen that all three religious 

groups had a rather poor record of regular worship, The 

young Hindus were the worst attenders: four-fifths had not 

been to the temple once in the previous month. It was 

noted that the young Muslims observed the prohibitions on 

alcohol and pork much more strictly than the young Sikhs 

and Hindus abstained from beef. Only's, handful of the 

Sikhs had retained the, turbanp but most abided by the ban 

on tobacco* On the question of special religious 

observancest it was seen that the great majority of the 

young Muslims'at least attempted to keep Ramadan. Over 

two-thirds succeeded in'fasting the whole month. Among 

the young Sikhs and Hindus, on the other hand, there was 

a rather low level of attendance at the religious 

festvals about which they were questioned. 
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229 RELIGIOUS DIFFERENCES EXPLAINED 

A Consistent Pattern 

In the last two chapters one has observed a regular 

pattern in the relative orthodoxy of the three religious 

groups. Both inwhat they said and in what they did - 

or said they did - the young Muslims emerged consistently 

as the most and the young Hindus as-the least devout, with 

the Sikhs occupying a position between the two. How is 

one to account for these differences? 

The Muslims adhered to the religion so overwhelmingly 

on every count except Friday worship and daily prayer that 

external differences between the three groups cannot explain 

the variation. For instancet a smaller Proportion of 

Muslims than of either Sikhs or Hindus were early, arrivals., 

That is# onlY 38 per cent of Muslims were born in England 

or came under the age of eleven, compared with 50 per cent 

of the Sikhs and 67 per cent of the Hindus. 

One might-suspect that late arrivals would be stricter 

and more devout# For Sikhs and Hindus, there is indeed a 

relationship between orthodoxy and age of arrival. But 
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for Muslims the assooiation does not hold. Early arri*als 

were just as solidly orthodox as late. 

Againt it was noted that in India and Pakistan the Hindu 

parents were very much town-dwellers, mostly entrepreneurs 

or professional and white-collar workers. Many of the 

Muslim parentaq on the other hand, came from the countryg and 

over half were farmers. 1 However this variable is of no 

relevance either. There was no differences, in religious 

profession and practice, between the sons of Muslim towns- 

men and the sons of Muslim villagersp or between the sons of 

farmers# shopkeepers and manual workers. Likewise there was 

no relationship between religious orthodoxy and any of the 

other variables so far considered in this study. 

One possible explanation - to be discussed fully later . 

does suggest itself however* This is that the young 

Pakistanis might be more turned-in upon their community and 

more isolated from English contemporaries than the otherso 

Although Islam is the international religiong Aurora and Rose 

say that the Muslim Pakistanis in Britain are certainly more 
2 

culturally exclusive than the Sikhs. 

1 See chapter 

2 Aurorap opo cit,, p, 107- Rose and ASSOCiates, op, cit., 
PP- 4489 466. 
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The answer does not in fact lie here. A higher 

proportion of Muslims than of Sikhs named English youths 

among the friends they saw most of in their spare time. 

So again there is no association with the young men's 

adherence to religion. 

If there are no independent variables which adequately 

account for the differences in the professed attachment and 

observance of the three religious groups, perhaps the 

explanation lies in the very character of the religions 

themselves* This is the answer that I advance. I first 

examine the two extremest Hinduism and Islam. 

Hinduism 

"It is difficult to define Hinduism with any precision". 

wa: ms Khushwant Singh laconically and to this effect quotes 

Radhakrishnan, who said: 

To manyq Hinduism seems to be a name without 
any content* Is it a museum of beliefaq a 
medley of rites, or a mere mapp a geographical 
expression? Its content'. if it has any* has 
altered from age to age, from community to 
community. It meant one thing in the Vedic 
periodq another in the Brahianicalj and a 
third in the Buddhist* It seems one thing 
to the Saivitev another to the Vaishnavite, 
a third to the Sakta* 2 

--------------------------------- 

See chapter 24. 

2 Khushwant Singh, A History, Vol. 19 213- cit-t P- 17. 
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Srinivas makes the same point: 

It is impossible to define Hinduism because 
there are no beliefs or institutions which 
are common to all Hindusq and which mark 
them off from others* While the institution 
of caste is in a sense fundamental to 
Hinduism, it is not confined to Hindust as 
Indian Muslimst Chnihý. ns anol Sikhs are all 
divided into castes .. * Every belief 

considered as basic to Hindus has been 
rejected by one group or another. 1 

Chaudhuri claime that modern European Orientalists coined 

the word "Hinduism" to describe the complex of religious 

beliefs and practices for which the Indians themselves had 

no name*except the phrase Sanatana Dharmaq or the Eternal 

Way* 

Actually, we Hindus are not Hindus because 
we have a religion called or understood as 
Hinduism; our religion has been given the 
very imprecise label of "Hinduism" because 
it is the jumble of the creeds and rituals 
of a people known as Hindus after their 
country* On this analogyq the Greek religion 
might be called Hellenismq or even Graecism, 2 

An earlier writer stated the matter bluntly if clumsily when 

he averred that Hinduism was "what the Hinduag or a major 

portion of themp in a Hindu community doe 

M. N. ýSrinivasq "Hinduism",,. Caste in Modern India and 
Other Essaysq 02- cit-9 PP--149-50- 

2 Chaudhuri, op. cit -t P- 35- 

3 Babu Guru Prasad Sen, Introduction t-o the Study of 
Hinduism (1893)9 P- 9- Quoted in Herbert Risley, 
The People of India (London, W. Thacker, 1915), 
pe 232. 
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It is clear thatq to be accurate, one should refer to 

Hindu religions, in the plural. If theng despite the 

formidable difficulties of generalisation, one tries to 

isolate their most widely shared components* what does one 

find? - Khushwant Singh says there are three aspects to 

Hinduism: "its pantheon of gods and goddesses with the 

legends that are attached to them; the social order of the 

caste system; the poetry and philosophy of its Sanskrit 

classics"o 
1 

This will suffice as a working description of the Hindu 

religions* Little needs to be said about the caste system, 

Its order of hierarchyg its rules of endogamyl of inter- 

diningg of ritual pollution and, untouchability are in 

principle well understood. 
2 Howevert the other two 

elements mentioned by Khushwant Singh deserve elaboration. 

----------- --- ------------- 

Xhushwant Singh, A History, op. cit., Vol, 19 pe 18. 

2 Perhaps the-beat recent introduction is contained 
in chapters VII and VIII of Philip Masonsts 
Patterns of Dominance (Londont Oxford Universit 
Press for the Institute of Race Relationst 1970L 
PP- 137-90- Also recommended are: O'Malley# 
Indian Caste Customsp op* cit. t and Srinivasq 
Caste in Modern India and Other Essays# op. cit., 
For a fuller 

, account, see E. A. H. Bluntt The Caste 
System of'Northern India (London, Oxford University 
Press, 1931)- 
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Carstairs has succinctly stimmarised Hindu philosophy. 

He says the religious life - 

Was directed to the goal of liberation 
from karma, from the need to be reborn 
in successive incarnations, Liberation.. 
or mokshg came when a man had succeeded 
in purging his nature of allAhat was 
terrestial and oarnall so that the god- 
element in him increased until finally 
he was all god and then his expanded atma 
(spirit) took leave of his body to become 
one with parmatmag the spirit of the 

universe* This apotheosis could be reached 
only as a result of prolonged effortr the 
culmination of many former incarnations; 
and the essential preliminary to advance 
towards this goal was to submit on-e, self 
to the discipline of dharmat the Brahmanical 
version of the good life* I 

I 
One might add two other quotations. The first is on dharma 

(duty): 

And do thy duty, even if it be humble, 
rather than anotherts, even if it be great. 
To die in one's duty is life; to live in 
another's is death* 2 

one's duty was of course determined by one's position in the 

caste structure* Set against this prison of dharma the 

vision of moksh, or liberation, contained in the second 

quotation: 

As'the flowing rivers disappear in the sea, 
losing their name and formq so a wise mang freed 
from name and formg goes to the divine person 
who is beyond all. 3 

-------------------------------- 

Carstairsp ope cit., po 95- 

2 The Bhagavadgitag quoted in V. S. Naipault An Area of 
Darkness (Londong Andre Deutsch, 1964)p P- 51- 

3 The Upanishadsp quoted in K. M. Kapadiag Marriage and Family 
in India (Bombay,, Oxford University Press, 1955)9 P. 9. 
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The third constituent of Hinduism cited by Khushwant Singh 

comprises the gods and the mythology* These ddties are of 

two kinds* On the one hand are the classical gods of the 

so-called Great Tradition. These are well knowng particularly 

through the two great epic poems of the Ramayana and the 

Mahabharata, which Aileen Ross says have been 

Passed down by word of mouth by story- 
tellers and village dramas from generation 
to generation for thousands of years* They 
are still repeated almost word-perfect by 
Indians in the northq south-east and west, 
no matter what their language or caste, 1 

There are, on the other handt the gramadevata or local 

godlings of the Little Tradition* Theyq says Segal, 

Might never in village estimation 
approach equality with thelgreat gods 
of the Hindu pantheong but the great 
gods9 after allt were likely to have 
their heads full of great conoernst and 
the gramadevata presented more immediate 
menaces as well as offering a readier 
help in distress* 2 

In his study of Deoli# in Rajasthang for examples Carstairs 

reports that his high-caste villagers conceived of the 

Aileen D. Ross, The Hindu Family in its Urban Setting 
(Toronto, Toront University Press,, 196-1-Y-9P- 7- - 
Karve notes in passing that in India the term "welfare 
state" in translated by the expression "R-ama-rajya" 
(the kingdom of Rama)* Karveg OP* Cit9p po 21. 

2 
, Segalq opo cit*g po 66. 
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supernatural on three different levels* Firstv they 

attributed magical powers to certain individuals and had 

an unquestioned belief in malevolent witchcraft. Next they 

believed in minor local gods. On the third level they both 

understood and believed formal Hindu religious teachings 

about karmao 1 

This last passage gives one a clue to the crucial fact 

that Hinduism is locally, determined, This is explicit in 

Sen's definition, quoted above: Hinduism is what the 

majority of Hindus in a Hindu community do. Blunt 

criticises this on the grounds that it "cannot be regarded 

as defining a religion at all", For the'word "do" he 

wants to substitute "believe" or "worship" or better still 

both. 
2 

"Do'19 howeverg is precisely the point* It is often 

stressed that Hinduismp a collection ofýnon-ethical religions, 

places much more importance on practice-than on belief. 

P, N. Basug for instanceg says: 

Hinduism'inoludes all shades of faiths - 
monotheismg pantheismg, agnostiolsm, 
atheismt polytheismt and fetishism., So 
long as a Hindu conforms to the customs 

----;. 
-------, --, - ý* -- -- 

-M--- --- -------- 

carstairap ope cit., pp. 104-5t 145- 

2 Bluntt. OP* cit., P. 273 (n). 
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and practices of his sooietyg he may 
believe what he likes* 1 

O'Malley writes that "The unwritten law of custom takes 

the place of ethical principles" and quotes from the 

Laws of Manu: 

Immemorial custom is transcendent lawq 
approved in the sacred scriptures and in the 
codes of divine legislators; every man of 
the twice-born classesq who has due 
reverence for the supreme spirit which 
dwells in himq should diligently and 
constantly observe immemorial customs. 2 

Blunt himself writes: 

Every Hindu is a slave to custom* From 
the cradle to the grave custom regulates 
his every actiong almost his every 
movement, It governs his relations alike 
to God and man and gives shape to his 
environmentv whether social or religious. 

Finally, one notes the same concern with local custom in 

. 
Srinivast description of the ordinary man's religiosity, 

, which he says finds expression 

in the punctilious observance of the rules 
of pollution and purityg in praying as 
required by family and 

i 
caste traditiong in 

the performance of elaborate rites of 
passaget in the celebration of calendrical- 
festivalsp in undertaking fasts and 
religious austeritiest in the elaborate 
propitiation of dead ancestors and local 
deities, in listening to public reading of 

------------ -- 
I------------------- 

P. -N. Basut Hindu Civilization under British Rule (1894). 
Vol. 1, P- 87- Quoted in O'Malley, Popular HinduisM, 
OPID Cit*q P* 10, 

2 Ibidt P. 76. - The Laws of Manu are a treatise on Hindu 

, 
-; ac; ed lawq written about 200 B. , C. 

Bluntt ope cit., p, 253.1 
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religious stories. -and in going on 
pilgrimages to sacred rivers and to the 
shrines of reputed deities. I 

It may be objected that caste is an all-India phenomenon. 

This is trust but it is also localised in its operation. 

Only certain castes are nationwide# a great many castes are 

only locally represented. Castes vary in rank from place 

to placev and practices within the same caste also differ 

according to locality. 2 Thus when Carstairs writes that 

in the caste system "the individual achieves integration and 

stability in his life habits by adhering to the pattern of 

his enveloping society,,, 
3 he is here referring not to a 

national but to a much more circumscribed pattern. - 

Sinoeq thereforeq Hinduism-is fashioned by local custom, 

one-needs to know its Particular configuration in the Punjab, 

which is where most of the-young Indians and Pakistanis in 

Newcastle came'from, '- Considering again the three common 

denominators of Hinduism suggested by Khushwant Singh,, one has 

already seen-that Brahmanismt caste-and- 4 
-'untouohability do 

---------- -- - --- ------------------- 

Srinivas, Hinduism", op. ' 'cit.,, p. 159. 

2-- Max Weberp op. cit-P N 46. O'Malleyo Indian Caste Customs, 
op. oit., pe 209 

3 Carstairst ope cit-9 Pe 146 

4 Both'Muslims'and'Sikhs were successfu 11- in c onverting 
, untouchables and low-caste, Hindus-in the province. 
Kingsley'Davisq op. oit., pp. 174t 183. Tandont op. cit, q P. 78. 
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not hold this "frontier no-man's-land" in the same iron 

discipline as most of the rest of India. As Tandon puts4t: 

"There had never been much formal religion in our homesand 

villages anyway; invasions and the bigotry of the invader 

had erased much of it from the surface". 
1 

Before partitiong as was also noted, Hindus, Sikhs and 

Muslims frequently visited each others' shrines. A vertical 

unity then existed in the villages between different castes 

and different religions* Marian Smith describes how they 

would combine, for example, to produce a woollen jacket. 

A high-caste Sikh woman would buy the woole A Sikh 

untouchable cleansed it. Muslim dyers dyed itp and finally 

Hindu tailors made up the finished garment. 
2 Darling found 

between the World Wars that Muslims and Hindus often 

maintained very friendly relationsq even though communalism, 

at least in the townsq was gradually driving them asunder, 

bidding Muslims to take neither food nor drink from Hindus 

and Hindus to have nothing to do with Muslims. 

All agreed that the change was due to the 
influence and example of"the educated"t 
and when I asked what was done in this part 
of the world 3 one repliedq "The ign-orant 
(Jahil log) ýrink. 114 

--------------------------------- 
I Ibidep Po 32. 

2' Marian W, Smith, opo cit., p* 152. 

3 Muzaffargarhq in the extreme south-west of the province. 
4 Darlingg Rusticusq op, cit*, po 284. 
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On the very edge of independence, only months before the 

terrible communal massacre Darling so fearedq he noted of 

the tract between the Beas and Sutlej: 

In this area# even where Hindu and Muslim 
belong to different clansp they still 
exchange civilities at marriagev inviting 
mullah or Brahmint as the 

1 case may be, 
to share in the feasting. 

On the question of the second element of Hinduism - the 

gods and the mythology - H. A. Rose wrote that in the Punjab 

the worship of godlings unknown to the 
Hindu pantheong the social customs which 
still survive in full force among the 
majority of the nominal adherent of either 
[the Hindu or Muslim3a] religiong and the 
peculiar cults of the inferior and outcast 
races# offer for investigation an almost 
virgin field full of the richest promise. 2 

In view of what was said earlier it is clear that the Punjab 

is hardly unusual in containing peculiar cults and local 

godlings. 

The classic Hindu mythology seems in general to have been 

vividly alive in the Punjab* Tandon describes the festival 

of Ram Leela at Gujrat in his boyhoodq when every night for 

a month the local dramatic talent acted the whole story of 
I 

the Ramayana in the market square. 
3 Gujrat was in the more 

--------------------------------- 

Darlingo At F re edom's Door, ope cit*, ps 109. 

2 H. A. Rose, op. cit-9 V01- 19 P-- 3- 

3 Tandont op* cit... pp, 98-100. 
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Muslim west of the province. In his study of a community in 

the solidly Hindu south-eastv Lewis reports, on the other 

hand: 

We had the impression that the great Hindu 
deities were not well known to the 
villagers of Rampuro The stories of the 
Ramayans, and Mahabharatap for exampleg 
did not seem to be very familiar to the 
peasantso 1 

This areat now in the new state of Haryanat was not one from 

which any of my respondents had migratedq whereas Gujrat was* 

One may therefore take Tandonts background as much more 

typical of theirs. 

Whatp finallyq is the understanding of Hindu philosophy 

in the Punjab? In a striking passage Darling talks of the 

philosophyls I 'transcendental heights'19 ihen states: 

In dealing with the peasant we are entirely 
upon the Plain and rarely, if ever, do we 
catch even a glimpse of the hills, Indeed, 
we should hardly know that they existed but for 
the sight of three mighty rivers which have 
their source in the distant heights and 
profoundly influence conditions on the plain. 
The first is the river of Karmap the second 
Ahimsa, 2 and the third Pantheism, Some 
would call the last polytheism, since it is 
split into innumerable channels each dedicated 
to a different god. 3 

1 Lewisq opo cito, po 236. 

2 The doctrine which forbids taking the life of any 
creature* 

Darlingg Rusticus, op. cit-9 PP- 369-70. 
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. Lewis reports that in Rampur only fourteen of 25 

villagers interviewed expressed belief in the doctrine of 

reincarnation. Jats tended to rejectp while Brahmins and 

lcwer-caste subjects tended, tc accept it* Several Jats 

placed the emphasis upon life on earthq claiming that Heaven 

and Hell are to be found here* , The operation of karma was 

similarly conceived to take place only within this life, 

not necessarily through a chain of lives. One Jatq for 

exampler said:. 

I think that when 
and grandchildren 
he has every type 
Heaven* But when 
do not serve himt 
work on his body; 
and diseased ind 
That is Hell. 

an old man has children 
to serve him, and when 
of comfort# he is in 
the sons and grandsons 
the worms begin their 

then he becomes blind 
dies in great pain. 

Again not what Lewis, but what Darling says should be 

regarded as typical for the baciground of the Hindus in 

Newcastle. 

I have already notedq with Darling, the laok of Hindu 

(and other) religious instruoti ion in the villages of the 

Punjab# Darling unfortunately provides very little 

information about actual religious observance, though in 

one village near Hoshiarpur he was told that no more than 

half the Hindu inhabitants went to the temple regularly, 

1 Lewist op, cit., ppe 253-4. 
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and most of them only when there was not muoh to be done 

in the fields. 1 

It was seen in chapter 19 howevert that most of the 

parent; of my Hindu respondents came not from the country 

but from the town* Most of them were Khatris by caste. 

I conclude this account of Hinduism in the Punjab with 

Tandon's description of religion in his educated Khatri 

home. He recalls: 

We feared God and invoked His namey but 
there was no daily worship or ritual, or 
much visible influence of religion on 
our daily life. We were only conscious 

our of religion at festivals and fasts, 
weddingsp namings or death; and then 
only in a mechanical sort of way. 2 

Ved Mehtaq another Punjabi Hindu and Khatri, writes similarly: 

"At my home no discussion had centred around religiong I 

only knew I was a Hindut and no more" 
3 

One notes the 

close resemblance to the replies given by young Hindus in 

4 Newcastle when I enquired about their caste. 

To summarise: the day-to-day manifestations of the 

collection of diffuseq labyrinthine and contradictory 

Darlingg Rusticusq 02- cit-9 P- 45- He found Muslims and 
Sikhs also very neglectful of their religious duties. 
Ibid. 9 PP- 349 211. 

2' Tandon, op, Oit-, Ps 32 
3 Ved Mehtap Face to Face: an Autobiography (London, 

Colrins, 195ý89 N 34- 

4 P- 36. 
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religions known as Hinduism are shaped and moulded by local 

social custom. This means that if a Hindu migrates# his 

religion loses this tight matrix of community* conformity 

and immemorial tradition. Belief and practice are likely 

to fall awayq particularly ift as seems to have been the 

case among Hindu Khatris in the Punjabq the visible 

influence of the religion had already been erased from 

daily life* 

The parents in England, may continue to believe it in a 

nostalgic wayq but it is difficult to practise, and very 

difficult indeed to pass on to their children. This was 

the experience of the Hindu youths in Newcastle. They 

said their parents believedq but were unable to explain. 

I'Vve asked them several times"t said Kamlesh. "They just 

say that it's a sort of offering# the burning of all good 

thingsq and suchlike. " 1 

The parents cannot explaint and Kusam, 2 for instancel 

was never taughtg because the parents themselves were never 

taughtq but as Carstairs sayst picked the religion up 

piecemeal along with other social habits as they grew up in 

the community, 
3 

-------------------------------- 
1 

P. 473. 

478. 
3 Carstairs, op. cit., pp. 144-5. 
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-Removed from the context of social customt the religion 

had no meaning, for its only meaning was sooial* "I don't 

really know the theme behind it'19 said Ram about DiWalie 

Inder could relate the religion only to India: "Most people 

2 
are HindUB out there"* No-one appeared to know that the 

cow was holy because it was the cow-mother. Even if they 

hadq it would still have been meaninglessg because the cow 

has been extinct in Elswick for over a century* Other young 

Hindus could only explain their religion in inappropriate 
3 English termsq with reference to Moses, Guy Fawkes, 

"our Christmas". 4 

The young menj as was seen in chapter 1, had no knowledge 

of castep the religion's most practical aspect. They showed 

no awareness of reincarnation or other aspects of Hindu ' 

philosophy, They could not understand the festivals or the 

ceremonial* All that remained with them were half-remembered 

1 471. 

2 P. 470. 

3 
P. 472, ' ,,, 

4 
P. 471. One might argue that it was purely for my benefit 
that the young men expressed Hindu ideas in this English 
way* I would however not accept this* Ramt who compared 
Diwali to Guy Fawkess was explicit that he did not know 
the meaning of the formere A similar ignorance is admitted 
in the comments by Raj and Kamlesh (PP* 472-4)- it 
would appear that they understood the English analogy better 
than the thing they were trying to explain. 
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stories from the mythology. These were seen as a mixture 

of fairy-tale ("Kings and queens and how they lived") 1 
and 

science-fiction comic: "Fantastic stories"p "Gods flying 

to the moon". 
2 

A final illustration of the social nature of Hinduism 

comes from Kamlesh. He said: 

At Diwali again# afterwards they have a 
small service when they offer foodt say, 
next door* Well if we give it to next 
doory they'd probably think we're bloody 
mad or something. But-there was this old 
colonel that lived up the roadq and we 
used to give it to him. (Laughs) He had 
been to India and he used to know all 
about it, so he used to accept that. We 
used to give him fruit and we used to 
invite him for dinner sometimes, stuff 
like that. 

Islam 

Islam, by contrast, is a vastly different religion. it 

is idol-hatingt monoth6istic and uncomplicated by elaborate 

theology. "Its basic precepts are extremely simple and 

as clear-cut as the outlines of the Arabian desert which 

gave them birth* The good Muslim must believe that God is 

1 471 - 
2 
- 477- 
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one and that Muhammad is. his prophet; he must pray five 

times a day, fast in Ramzanq pay the zakat, and if he can 

afford it* go on a pilgrimage to Meoca. " 2 The five main 

tenets are known as the five pillars (fard al-ayn) of Islam. 

Islam is generally regarded as an ethical code. It is 

true that the figh (Islamic jurisprudence) has reduced both 

ethical principles and the believer's relationship with God 

to a series of practical regulations intended to ensure that 

Muslims shall be in no doubt about the Law. "But". says 

Levy,, "it is to be understood that though the tulfilment 

of the rules as they stand may content some Muslims, others 

with higher ideals of piety have regard to the spirit of the 

. 
hadith Ereports of the Prophet's doings and sayings] and are 

aware that 'intent' counts for'more than outward performance. 
0 

The most widely followed orthodox teaching in Islamp that 

of Abu 11-Hasan. al-Ash'ariq declared that faith means 

f1justification in the heart"q that iso, the recognition and 

acknowledgement by the mind of the truth of the doctrine that 

"there is no God but Allah and Mohammad is his apostlells 

1 The poor-rate* 

2 Darlingp Rusticust pp. Cit-9 P- 366. 

Reuben Levy, The Social Structure of__Islam (Cambridge, 
Cambridge University Press, 1957). pe 202. 
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Verbal utterance of the creed and the fulfilment of the 

statutary duties are secondary "branches" i. e, offshoots of 

the belief in the heart. "A man does not cease to be a 

true believer if he refrains from carrying out the tbranch' 

duties but only if he denies the loneness' of Allah and the 

truth of the message of the prophets*" 

The religiong neverthelessq does class all actions into 

five categories. These are: essential dutiest duties which 

are recommended but not essentialv actions which are lawfully 

indifferentp actions which are disapproved but not forbidden, 

,, 
/and finallyq actions forbidden and punishable. In the first 

category come the duties of worshipp alms-givingg fasting and 

pilgrimage prescribed by the Koran& The ranking of other 

actions# says Levyq has been variously estimated by different 

schools of Muslim opiniong though there is a measure of 

agreement about certain deeds classed as forbidden* 

In orthodox Siýnni opinion the greatest of all sins is 

kufr (disbelief)* Levy says this "stands alone for 

heinousness"* Then come the major - offences of (among many 

others) drinking wine and using intoxicantsq disobeying one's 

parentsv anticipating or delaying the time of worship without 

proper excuse# eating the flesh of swine or animals "that 

1 Ibid. t pp, 192-3. 
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have died of themselves'19 breaking the fast of Ramadan, 

taking interest. I 

Now the fact that the religion has been codified into 

practical rules which inmajor outline are substantially 

the same for Muslims from Malaya to Morocco means that its 

practice is not dependent on the local context - though 

of courseq a Muslim community will exert pressure to conform. 

If a Muslim migrates# he may miss the social encouragement 

of having only true believers around himq but nevertheless 

the straightforward rules of the religion remain the same and 

they still apply, Islam is just as meaningful in Elswick 

as it is in Montgomery and is neither more nor less difficult 

to practise. 

Islam has been reduced to a series of practical regulations 

which do not require the home context in Pakistan in order to 

be significant# understood and carried out. Thisq I suggest, 

is why my young Muslim respondents expressed such strong 

devotion to the religion and why they observed its practices 

and prohibitions to such a high degree. 

It was seen in chapter 20 that more Muslims than others 

justified their religion because it taught them how to behave: 

----------I----------------------- 

Ibid. 9 ppe 202-3. 
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"Our Bible teaches me follow the Bibles follow Gods not do 

I bad thingsq evil or murders things like this, stealing% 

Many more Muslims, one noted, replied with a simple, emphatic 

orthodoxy: "It's in our Bible"o "It's the true religion. '' 2 

Thisq I suppose, is the expression of al-Ashlarils 

"justification in the heart". 

This, then, is how I explain the marked difference between 

the young Hindus and the young Muslims in their adherence to 

their respective religions. There are however two serious 

objections which must now be considered* The first is the 

argument that because of the well-known assimilative 

qualities of Hinduismt Islam in India has in fact lost much 

of the unequivocalt clear-cut simplicity of its Arabian 

origins, 

for example: 

"There'is no God but God"; that 
qymmetrioal injunction melts in the 
mild airs of Mau; it beiongs to 
pilgrimages and universities, not to 
feudalism and agriculture* When 
Aziz arriveds and found that even 
Islam was idolotrouag he grew scornful 
and longed to purify the place, like 

469 

At the end of A Pas'sage'to India one reads, 

468. 
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Alamgir. But soon he didn't mind, 
like Akbar, 1 

Kapadia goes so far as to sayq "The greater part of 

Muslims in India have affinity more with the Hindus than 

with their Islamic brethren in Arabia or other parts of the 

world". 
2 He is, howeverg flatly contradicted by 

Farrukh Hashmi who saysq "The attitudes of a Moslem family 

living in Pakistan will resemble much more closely another 

Moslem family living in Nigeria, than the Hindu family 

living in the same town". 3 

E. M. Forster, A Passage to* India (Harmondsworth, Penguin 
Books, 1961). po 292* Akbar (1542-1605) was a Mogul 
emperor who respected the Hindu religion. He abolished 
the Jizya or poll-tax on non-Muslims* He rescinded 
the taxes previously levied on Hindu pilgrims. He 
discouraged cow-slaughter and took part in Hindu 
festivals# He married several Hindu Rajput princesses 
and founded a new religion compounded of Sufism and 
Zaroastrianism with himself as spiritual leader. 

Alamgir is another name for the later emperor 
Aurangzeb (1618-1707). the persecutor of the Sikhs. 
A militant orthodox Sunni Muslim, his treatment of 
Hindus was severe* He prohibited their fairs'and 
restricted their religious festivals* -Their idols, 
temples and shrines were often destroyed* 'Alamgir 
discouraged the employment of Hindus in the administration 
and reimposed the poll-tax. 

2 Kapadia, opo cit-9 P- 47- 

3 Farrukh Hashmij, The Pakistani Family in Britain 
(Londont National Committee for Commonwealth Immigrants, 
1967)t P-- 4. 
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Kapadias it should be remarkedt is a Hindu# while Hashmi 

is a Muslim* Since the birth of the independence movement 

the whole issue has been a crucial political question. 

The position of Indian Muslims even before this period is 

difficult to oharacterise because there was in the community, 

as Percival Spear notes, "an element of separateness or 

uniqueness, the Islamic heritage; there was also an element 

of identity, of oneness with the country". 
1 Qureshig a 

Muslim, assesses as follows the relative strength of these 

two kinds of consoiousness: 

The Turks have called themselves Turksq 
the Arabs have laid emphasis on their 
being Arabsp the Iranians have sought 
glory in their pre-Islamic historyp but 
the Muslims of the subcontinent had only 
one name for their community prior to the 
establishment of Pakistan and that was 
"Muslims". In their own language when 
they hadto talk of themselves as distinct 
from the Muslims of other lands, they 
seldom used the appelation "Indian Muslims" 
(Hindustani Musalman); the-expression 
"Muslims of India" (Musalmanan-i-Hind) was- 
more common* 2 

Spear suggests that the Muslim feeling of identity with 

India perhaps reached its peak at the time of Akbar and in 

Percival Spear, "The Position of Muslims, Before and 
After Partition"t India and Ceylon: Unity and Diversity, 
ede Philip Mason (1-ondon, Oxford University Press for 
the Institute ok Race Relations, 1967), N 35-- 

2 Ishtiaq Husain qureship The Muslim Community of the 
Indo-Pakistan Subcontineat TT-heHagueg Mouton and Co., 
1-9 6- 2-! TP p*86 
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the early seventeenth century. "Synthesis of a kind". 

says Masong "was everywhere taking place, not of the two 

groupsq which remained defined and separatet but of their 

institutions. " 

Urduq which became the general language 
in Northern Indiag was a mosaic in which 
Persian and Arabic words and phrases were 
inserted into a syntax of simple Hindi o.. 
Each religion borrowed from the other; if 
the Muslims took castet the Hindus took 

purdah -A mixed culture grew upp to 

which both contributedg in dress# in 

cookery, in clothes ... 
In the villages, men of two faiths lived 

side by side for long periodsq tolerating 
if not understanding each other; the peace 

- it was more than a truce - lasted so long 

as there was some illusion of permanence, 
or at least no prospect of violent change. 2 

Yet, as this passage indicatesq the Indian Muslims were 

not assimilated by the Hindus6 I quote two other Anglo- 

saxon writers: 

The simile of oil and water applies* For 
long spells of times Islam and Hinduism 
could lie tolerantly or at least unexplosively 
side by sides or one abovetheother; but 
they would not mixg their disposition was 
always separate. 3 

Granted the well known absorptive power of 
Hinduismq it is not surprising that many 
of the nominal converts retained much of 
their former religiont and that indeed 

I 

-------------------------------- 

Spear, "The Position of Muslims"t oi-' 0-it-9 PP- 35-6. 

2 Mason, Patterns of Dominance, cps cit., p. 164- 

3 Stephenst opo cit., pe 24- 
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Islam underwent considerable Hinduization 
in India o.. Yet ... because Hinduism 
and Islam were extreme oppositeaq fusion 
of the two never occurredo A certain 
amount of overlapping did develop, but 
the two groups settled down in an uneasy 
mutual accommodation with the seeds of 
potential conflict always presento 1 

Not only were the Indian Muslims not absorbed* Their 

political collapsep which culminated in the 1857 Mutiny for 

which they were made scapegoatag ledq says Spear, to a new 

emphasis on the 'separateness' concept of Indian Islam". 2 

Reform movements sprang up and preached that the relýgion 

must be purged of all Hindu accretions. They were diviSiTe 

and intolerant - "but they provided the Muslim masses with 

a reason for their existenceg with a solace for their 

privationst and with a new sense of self-respect". 
3 

In 1885 the Indian National Congress was founded* But 

this was a nationalism which grew out of, and animated, a 

Hindu revival .4 In 1909 the British instituted the system 

of separate oommunal electorates. This, as Davis notedt 

freed political leaders from any necessity of compromising, 

------------------------------- 
1 Davis, op. cit., pe 192. 

2 Spear, "The Position of Muslims"t OP* cit-9 PP- 36-8. 

3 lbidog P- 39- 

Naipault ope cit. 0 p. 86. 
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for their constituents were all of the same religious 

persuasion. 
1 

The religious conflict intensified as India moved towards 

independence. 

Each side jockeyed for position as the 
time drew near. The Muslims feared 
oppression by the Hindu majority once 
independence was obtained* The Hindus 
feared that the Muslims would somehow 
block independence* Between 1930 and 1937 
the idea of a separate Muslim state was 
born and took hold of the imagination of 
the Muslims. 2 

The reality was given birth with the bloodshed referred to 

in chapter 1. 

Chaudhuri angrily uses this, carnage as the final argument 

against fellow Hindus like Kapadia#-quoted above: 

All my life I have been scandalized by-- 
the discrepancy between the actual state 
of Hindu-Muslim relationst and their 
presentation in words. I have seen and 
readabmt murder, arsont loott and rape on 
a colossal scale arising out of Hindu- 
Muslim clashesq and I have read simultaneously 
that there was no reason whatever for these 
because the Hindus and the Muslims were 
ethnicall Y/ one. 3 

1 Davisp OP* cit*t Po 195- 

Loc. cit. 

3 Chaudhuri, op P- 39, 
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One sympathises with Chaudhuri herev yet it is apparent 

from this very brief historical account that there exist 

different kinds and levels of assimilation. 
I Even if, 

in other words, the Hindus and Muslims were indeed ethnically 

and culturally onev this would not necessarily prevent the. 

Muslims being unassimilated in other respects, e. go in terms 

of intermarriage or of the subjective identity on which I 

quoted Qureshi previously. One must distinguish and 

separate these different assimilation variables. I am here 

concerned solely with one aspect of cultural assimilation. 

That is, I want to establish to what extentg if anys the 

Muslim religion in India has been Hinduised. 

Davis, it was seen abovet says this happened to a 

considerable degree. -It is true that the religion has 

adopted caste in a modified form. It is true that the 

Sufisp the ascetic proselytising mystics who followed the 

Muslim invaderst borrowed from the principles and practices 

of both Hinduism and Buddhism, Among these Lammens remarks 

on fan& - presumably the same as Buddhist nirvana - "the 

annihilation of the self, the passing away, of human 

personality ending in bagal continuance or abiding in 

Chapter 29 discusses this theoretical question much 
more fully in relation to the assimilation of my 
Newcastle respondents into English society. 
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Allah". I The Sufis took something from the Hindu movement 

which emphasised bhaktiq or the spiritual unity of all 

creation. 
2 They allowed converts to continue to visit 

shrines and to worship Sufi saints and their tombs. 3 

These deformations apartg it would seem that the strictly 

religious beliefs and practices of the Muslims in India 

differed little from those of co-religionists elsewhere. 

This is apparent from Eglar's account of the calendar of 

religion in the village of Mohlao All the celebrations 

she mentions are conventional orthodox Muslim festivals - 
4 Id Miladp Id-ul-Bakrs Muharramq and so on. Rose, to be 

surep talks about the distinctive Punjabi social customs 

still followed in his day by the majority of Muslims. 
5 

One 

might quote as an example the Muslim Rajput of the central 

Punjab who was asked by Darling whether he ever had his 

horoscope cast, in Hindu-fashion. "'Yes, ' he replied, and 

added,, 'All Bhatti Rajputs have this done by the family 

H. Lammens; Islam: Beliefs and Institutions (London, 
Methuen, 1 29)9 p*. 122* Emphasis in original. Lammens 
gives a good account of this eclectic schoolt which was 
also influenced by Christian monasticism and Greek 
philosophy, pp. 114-23- 

Mason, op, cit., p, 164. 

3 Khushwant Singh, The Sikhs,, op. cit-9 pp. 19-21. 
Stephenss ON citý, p. 24- 

4 Eglar, op. cit., pp. 66-73. 

H. A. Rosep Vol* It 02- cit-P 
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Brahmin. "' Whatever the religious significance of 

astrology for Hindusq I would argue that for Muslims 

horoscope casting was a social custom and not an instance 

of their religious beliefs being corrupted by Hinduism. 

One should properly qualify the conalusion expressed at 

the beginning of the last paragraphq in that the situation 

undoubtedly differs from one part of the subcontinent to 

another. Maup in the quotation for. A Passage to India 

given earlier, is clearly very different and much less 

orthodoxly Muslim than Chandraporeq where most of the action 

takes place. Aziz feels this when he arrives. The Punjab, 

it should be stressedp was after Sind and Kabul one of'the 

parts of India earliest conquered by the Muslims. The 

Punjab was annexed about 1020 A. D. by Sultan Mahmoud of 

Ghazni* Systematic Muslim conquest of the country did not 

begin until the end of the 12th century. 
2 In the 

undivided Punjab the Muslims were the biggest single 

religious groupt representing 42*4 per cent of the total 
3 

population. The western half of the Punjab was even then 

one of the most solidly Muslim parts of India* 41 
suggest 

I Darlingg At Freedom's Door, op. cit-, PP- 76-7. 

2 Vincent A. Smith, The Oxford History of India (London, 
Oxford University Presst 3rd ed. edited Percival Spear 
1958)9 P- 39- 

Tinkert OP* cit., Po 119. 

4 Davis, op. cit., map on p. 197* 
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that in such an area Islam was much less susceptible to 

Hindu contamination than in provinces where it was 
I 

numerically weak. 

That, I believe, answers the objection that Indian Muslims 

had become strongly Hinduised. The second possible criticism 

of my argument is that Hindu migrants to other parts of the 

world# for examples South Africat Trinidadq Mauritiusq Fijiq 

have been able to transplant their religion. In the last 

three countries they have recreated the caste systemt though 

with great modifications. 
1 They achieved this even though 

they came from widely scattered parts of India. 

I suggest that the main reason why these other Hindus 

succeeded in reconstituting their religion was that they had 

the advantage of much greater numbers than the Hindus in 

Newcastleq who were the smallest of the-city's Asian 

communities, -Thus the Hindus in Trinidad, and these other 

places could maintain a Hindu cultural environment which was 

entirely lacking in Newcastle* I believe my argument about 

Hilda Kuperg Indian People in Natal (Pietermari'tzburg, 
Natal University_Press, 

_19ý0). korton'Klasag East Indians in Trinidad: A Study in 
Cultural Persistence (New York, Columbia University Press, 
1961). 
Burton Benedictt Indians in a Plural Society: A Report on 
Mauritius (London't HMS 

' 
09 IT61)..., 

Adrian C. Mayer, Peasants in the Pacific: A Study of 
pij .i Indian Rural Society (London, Routledge and Kegan 
Paulq 1961). 
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the nature of Hinduism still holds good however. Por the 

Pakistani Muslim community in Newcastle was also small, but 

in its case this did not impair the transmission of the 

faith to the younger generation. 

Sikhism 

The Sikh religion I have in large part already described. 1 

It ýas an attempt to provide a reconciliation and synthesis 

between Hinduism and Islam. "Its main message is that Truth 

is timelessp and that a truly religious man should be judged 

by his beliefs and actions, rather than by the forms of his 

rites*" 
2 Sikhism sprang from ground already prepared by 

the bhýkti movement, of which the main representatives in 

3 
northern India were Ramananda and Kabir. Just as Kabir 

called himself "the child of Rama and Allah"# 4 
so Guru Nanak 

(1469-1539) tire-lessly preached the word, "there is no Hindu, 

there is no Mussulman"o 

1 
pp, 254-5. 

2 Adrian C, Mayer, A Report on the East Indian-Community 
in Vancouver (Working Paperg Institute. 

-of 
Social and 

Economic Researchq University of British Columbia, 1959), 
PP- 5-6, 

3 For a full accounts see Tara Chand, The Influence of Islam 
on Indian Culture, (Allahabadq The Indian Press, 1954), 
PP-. 143-65- 

4 Ibidep P; 150- 
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The religion established by Nanak was monotheistic and 

iconclastic. It sought to break the chains of caste by 

establishing free community kitchens at which all followers 

ate together regardless of caste* It made an institution 

of the gurup or spiritual mentor. It sought of its adherents 

not ascetic isolation or mortification of the fleshq but that 

they should cultivate the detachment of the yogi while 

living amongst their fellow beings* It taught the path 

of devotiong with emphasis on the worship of the name of Gode 

Of significance in this present discussion is the fact 

thatt though powerfully influenced by Islam, Sikhism lacks 

that religion's code of hard and fast practical regulations. 

This is admitted by its apologists. 

The teachings of the Sikh Gurus do not 
dogmatiset nor do they specify any 
permanently demarcated moral injunctions, 
such as "Thou shalt not kill" or "Thou 
shalt not steal", Insteadq ýhe ethical 
code which is indicated throughoui'the 
scriptures naturally arises out of a few 
simple fundamental ideas which are common 
to all human society* That main idea is 
to love God's Namet and above all things, 
to desire a union with Him* As He is the 
Creator of, allt this ideology 

2 naturally 
leads to service of mankind. 

Khushwant Singhp A History, op. cit. t Vol, lt 
pp. 39-48-, 

2 P. M. Wylam. An Introduction to Sikh! Belief 
(London, Sikh C41tural Society of Great Britain, 
1965)t N 10- 
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Gobind Singhq the tenth gurup did admittedly lay down the 

Five Ks and the four rules of conduct. 
1 These however 

were less practical rules or moral injunctions than a set 

of ordinances designed to maintain the distinctive physical 

appearance of the Sikhs. Depite its radical principles the 

Sikh religiong unlike Islamp has in practice-tended to revert 

to the Hindu foldq as was seen on the question of cow-worship. 

By the time of Ranjit Singh, 2 Hinduism 
had practically come into its own. 
Spartan Sikh traditions had, given way to 
tawdry Brahmanical ritual* Distinctions 
of caste were observed*- Idols were 
worshipped alongside the Sikh scripture. 
Widows were incarcerated if not burnt 
with their dead husbands*- When Ranjit 
Singh died several of his wives were 
cremated with him as was customary 
amongst aristocratic Hindu families 
but expressly forbidden by the Sikh 
Gurus* Sikhs had simply become Hindus 
who grew their hair long and did not 
out their beards. 3 

Despite periodic reform movements, this tendency towards a 
4 

merger is still present. 

1 See PP- 457-8. 

King of the Punjabq who lived 178o-1839, 

ihushwant Singht The S ikhst 'ýR- P. 88. 

4-Ibid. 
9 p. 179. Tandon says that most Hindus in 

the Punjab had Sikh relations. Intermarriage was 
common, and many Hindus# particularly women 
worshipped at Sikh gurdwaras. Tandon, op, cit., 
pp. 10-11, J was told that 

' 
the Hindus in 

Newcastle used the gurdwara before. they acquired 
their own temple# 
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The reason for the rapprochement was the hostility to 

Sikhism of the ruling Moguls, who of course were also 

enemies of the Hindus. According to tradition at least, 

Nanak with his two companions, one a Muslim and one a Hindu, 

pilgrimed far afield, discoursing with saints and visiting 

all the holy places and towns of importance in India, 

Ceylon, Persia and Arabia. 
1 The fact that Sikhism was 

preached by Punjabis in Punjabi prevented it spreading, 

but "within the Punjab its appeal was irresistible. it 

had all the elements of a national faith. t, 2 This was 

why Sikhism attracted official Muslim repressiong and why 

it was driven back towards Hinduisms even though it was 

closer to Islam. Gobind Singh's was the first serious 

attempt to'overthrow the Mogul Empire in the north. 
3 

Gobind Singh faileds but a Sikh kingdom was eventually 

established* The national character of Sikhism was further 

strengthened when the Sikhs led successful resistance to 

(Muslim) Persian and Afghan invaders later in the 18th 

century. 
4 

It is largely-as a national faithq thent that Sikhism 

holds its allegiancep though it remained a minority religion 

1 Tara Chandt op. cit., pp, 166-7- 

2 KhushwaXLt Singhq A History,, op. cit. 9 Vol* 10 ps 98. 
My emphasis. 

3 Khushwant Singh, The Sikhs, op, cit,,, P- 32. 

Khushwant Singh, A Historyo op. cit. 9 V01- 19 P- 183. 
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in pre-partition Punjab. By becoming a nationalist anti- 

Muslim forceg howeverg it blurred its doctrinal 

distinctiveness* The outer appearance remained, but the 

original teaching which inspired Sikhs to fight and die 

for these external, symbols became confused. This happened 

the more easily since the teaching lacked expression in a 

practical code of conduct* Under the influence of 

Hinduism Sikhism became, less ideological and more social* 

Aurora indicates this when he says that the Sikh peasants' 

readiness to shave shows not only their pragmatism but 

also that their attachment to traditional mores is largely 

due to their function of cementing social bonds. 1 

The older Sikhs in Newcastle retained their emotional 

allegiance to the religion and continued to attend. the 

gurdwara, at least on feastdays. Their problemg like that 

of the Hindus, was to-transmit the kaithq which had become 

more a "social get-together", 
2 to a younger generation 

in another country. 

The Sikhs succeeded better than the Hindus, probably 

because of the religion's nationalist character: "Our God's 

brought them to safety"; 
3 "When I read the histoij, I can- 

-------------------------------- 
1 Aurora, op. cit-t P- 94. 

2 
, 512. 

3 P. 487. 
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feel that through me heart", They succeeded less well 

than the Muslims because Sikhism's doctrine had become 

confused and because it lacked a practical ethical code. 

It was seenp for examplev that many young men made the 

gurus - or at least Guru Nanak - divine, However the 

theistic emphasis in the answers of a number of young Sikhs 

,, 2 
- "All religions seem to express the same idea - would 

seem to reflect Nanak's gospel, that different kaiths have 

a central unity. 

Summary 

In this chapter I sought to account for the differences 

in the relative religious orthodoxy of the three religious 

groupse There were no independent variables which 

adequately explained why the young Muslims consistently 

adhered to their religion much more strongly than either 

the young Sikhs org in particularg the young Hindus. 

. 
Instead I-sought the answer in the character of the religions 

themselves. 

It was argued that Hinduism was Particularly difficult 

to transplant to another country and to Pass on to the 

--------------------------------- 
1 

P- 475. 

2 
P- 474. 
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younger generation because its everyday manifestations are 

moulded by local social custom. This matrix is-broken once 

a Hindu migratesp belief and practice crumble away. It was 

noted also that among Hindu Khatris in the Punjab formal 

religion had already been erased from the surface of life. 

Islamg on the other handq is simple and unequivocal. it 

is not dependent on the local context* It demands only an 

emphatic profession of faith and the observance of certain 

very practical rules of conduct. It is just as meaningful 

in Britain as in Pakistan and neither more nor less difficult 

to practise* This, I arguedq was why the young Muslims 

expressed such devotion to the religion and why they 

observed its practices and prohibitions so closely. 

Finallyq it was noted that Sikhismg with its emphasis 

on the path of devotiong lacked Islam's hard and fast code 

of practical behaviour. It tended to revert to Hindu 

practices and thus lost its original doctrinal distinctiveness. 

Thisq I argued# was why Sikh parents succeeded less well than 

Muslims in transmitting the faith. It was suggested that 

they succeeded better than the Hindus because of Sikhism's 

character as a national religion. 



23. DISSENTERS AND THEIR PARENTS 

sought in the last chapter to account for the 

differences in the relative orthodoxy of the three 

religious groups. In this chapter I examine the 
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relationship between the religious dissenters and their 

parents. 

Scepticism Concealed 

It was seen that some of the young men were more or 

less open about their disbelief and nonconformity. 

Niranjan told his family about his interest in Methodism* 

Dayalls parents knew he ate beef* When I asked Subah 

whether his parents knew he was not very religious, he 

said: "I tell me Mamo If me Mam asks, I tell her. " 

Again, it was seen that Kamlesh had an argument with his 

mother about the truth of some of the Hindu mythology. 

Because this one outburst of criticism upset hers however, 

he took pains to hide the real extent of his scepticism. 

To myself, deep insideg without showing 
m feelings to anyoneq I don't think ffHinduisml]-g 

really had much impression 
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on me - very much impression. But there 
is the obligation I've got to my parents. 
So if I-suddenly said to my parents like, 
"I don't believe in it, I'm going to 

change my religion"j, or something like 
that, they'd probably say, "Nog you can't 
do that"s They'd be very hurt if I did 

say that* So it puts you in a dodgy 
positions It is hard* 

I used to attend these sort of services 
that they used to haveg but I've gone off 
them, Mam doesn't mind me- doesn't mind 
that much me not attending theme But if 
I actually went up to her and saidq 
"Rightg nonsenset" she'd probably sayq 
"What's the meaning of this? " or something. 
And so I wouldn't really say to them, 
"I don't believe it"s I'd probably hide 

my feelings. 

Kamlesh concealed his disbelief out of respect and 

affection for his parents. This rather than open avowal, 

let alone rebelliong was the attitude of most dissenters who 

spoke about their relationship with their parents. Surinder, 

who found the Hindu mythology ridiculous and felt more 

sympathetic to Christ than to Krishna, said nevertheless: 

I don't think it would be right if I was 
really out off from the religion. I don't 
think my mother and father would- I don't 
know how they would react to it if I said 
I was completely- you know# I thought it 
was really rubbish, 
(How do you think they would react? ) 
I don't know* Because- well there's a 
Hindu temple down here. Well they want me 
to go as many times as I want* But inside 
I don't want to go. Because-if I saidp 
"I don't really believe in it" and things 
like that- you know, I have to go, just 
to satisfy them, Because I think it would 
hurt them a bit reallyp if they thought 
they weren't spreading the word of the Lord, 
as you would say. 
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Rasul stuck more resolutely to his personal religious 

position* After his earlier attraction to Christianity 

he had studied both Christianity and Islam and concluded 

that "none of these religions were meant for the worship of 

God. I decided they had been wholly seduced for the human 

purpose. " Rasul did not conformg but he avoided open 

conflict by refusing to argue with his parents. 

I never discuss it with themp but it's 
been a source of tension in a way* 
They've been trying to get me to say 
my- you knowq do the usual things that 
Muslims do* And I react very strongly 
against thisq because to me worshipping 
God is my personal business. I can 
worship God in my own mindq within 
myself* I don't have to show other 
people that I'm worshipping Godo because 
Itm. not doingit to show other people. 
(Your parents would like you to do these 
things? ) Oh yes, It would make them 
very happye 
(But since you don't? ) Ohq they just 
accept it. Except me mother now and 
again she gets these passionsg you know, 
and she says, "You should go to the 
mosque" and this sort of thing. And I 
just go out and come back when she's 
cooled down a bit. 

The most vivid example of this concealment was Manjit. 

He, it was seen, took a view similar to Rasulls. "I believe 

in God, but I don't believe in religion. " He said Sikhism 

was completely unimportant to him. Yet not only had he' 

never told his father of his-radical views, but he was one 

of the very few young Sikhs who still wore a turban. I 

asked him why. 
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Out of respect for me mother and father. 
(What would they do if you cut your hair? ) 
Wells I mean, they would just be upset 
inside. I mean they wouldn't. probably 
wouldn't say anything to us in the end. 
They would be hurt inside. But they 
wouldn't actually sort of like kick me 
out of the houses or something like that. 

This answer makes it clear that Manjit was motivated less 

by fear of his parents' anger than by sensitivity to their 

feelings* 

The Power of Respect 

Such consideration is an expression of the traditional 

attitude-of obedience towards parents which continues strongly 

in other matters too, as will be seen. On the Muslim side 

the Koran eloquently enjoins responsibility for one's parents: 

Do good to your parentsp whether one of 
them or both of them attain old ages and 
do not show the least disgust with them, 
and reproach them nott but speak kindly 
to them and act permissively and, humbly 
towards them out of tender affectionand 
says Oh Lords have mercy on them both, 
as they nursed me when I was a child. 

It was noted in the previous chapter that orthodox Muslim 

opinion classes disobedience to parents among the major sins, 

In the Hindu, and hence Sikht tradition it is laid down 

,. -.,. i 

quoted in Hashmig-op. ei't.. "p. 
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that "the-"fatherg the mother and the guru - these three 

are always to be obeyed". 
1 There exists moreover in 

Indian families a particularly close relationship between 

mother and sono The emotional strength of this bond is 

shown by the following passage from the Mahabharata. 

If one has a motherg one is shelteredg 
but unsheltered if one has her not. He 
does not griareq age does not weigh on 
him, even though fortune betray him, who 
comes back to his house and can say 
"Mother-! "*.. He is old, he is unhappy,, 
the world is an empty desert for him, 
if he is parted from his mother. There 
is no shadow like the mother, there is 
no refuge like the mother, there is no 
shelter like the mother, there is no 
beloved like the mother. 2 

This mother-son relationship is in fact the closest in the 

Indian family, 3 When one of Darling's party asked a group 

of Hindu Jats which they loved mostq their mothers or their 

wivesq feelings were just as passionately expressed as in 

the foregoing quotation* 

"Our mothersq our mothers"# they all 
exclaimede "And how could it be other- 
wise". said our hostp "our mothers from 
whose bellies we come# upon whose laps 
we make water# whose milk we have drunk, 
and in whose arms we have grown.,, 4 

Pandhari-Nath Prabhug Hindu Sooial Organisation (Bombay, 
Popular Book Depot, new revised edition 1954). pe 256. 

2 quoted in Johann Jakob Meyert Sexual Life in'Ancient India 
(Londong Routledge and Kegan Paulq 1953). P. 204* 

3 The next closest is that between brother and sister. Bell, 
OD- cit-t P- 58. The main attitude of son to father, on the 
other handt is said to be "respectp awe and fear,, rather than 
love", Rosst OP- cit-9 N-144. This difference is apparent 
in the replies of only a couple of my respondents. 

Darlingp At Freedom's Door, op* cit., p. 153- 
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The word by which my respondents most commonly described 

their attitude towards their parents was "respect". I 

would like to compare two accounts of very similar 

situationsq one in India and one in Englandq which show 

this respect in operation. The first is taken from one of 

Mulk Raj Anand's novels. Lalug a Sikh adolescentq has 

been to a fair and had his hair out* When he returns to 

his villageg his father attacks and beats him. 

Lalu was taken aback by the onslaught 
even though he had expected it* One 
part of him longed to struggle. But 
the feeling of docility and respect that 
had been inculcated in him since birth 
made him dumb and unresistingg though 
he smouldered with rage and self-pity. 

Some of the villagers now seize Lalup blacken his face with 

soot and disgrace him publicly by leading him through the 

village on a donkey* 

In spite of the desperate waves of 
anger that rose to his forehead, he 
found himself submitting to the crowd. 
For a while the innate respect not 
only for his elders but for the people 
he had flouted held 

2 
him in a prison of 

shame and disgust. 

Compare this with the foliowing comment by Kusame 

Our religion has everything to do, with- 
family. I mean religion says that we 
should live together* We should respeot 
our elders. This is one of the biggest 

---- --- --- --------------- 

Mulk Raj Anandt The Village (Londont Capep 1939)p P. 130- 

2 Ibidet po 136. 
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things, respect your elders, I've been 
brought up to this, My brothers they 
can come in the house, say something - 
Vve got to do itq whether I like it or 
not. Say for example I refused him 
once, which I did* This was when I was 
working at the marketg and he just 
turned round and slapped us in the face. 
I was nineteen theno See if I had been 
an English lad myselfq I know this, he 
would have turned round and hit him one. 
But not me. I just turned# started 
working* To my point of view this is 
respect* See I respected him in front of 
all those people. But I know I went down. 
I was ashamed for meself. But I mean he 
realised it afterwardsp what he had done 
wrong., 

The biggest thing about the new generation 
is that they don't respect anybody* I mean 
I've been brought up and I respect everybody, 
even when I go outt even to work or anywhere, 
older than me, anybodyt even English people 
or- This is itt I mean I respect them. 
When they say something I do it* But 
another ladt who's the same age as met he 
won't* If he likes it he'll do itt but if 
doesn't he won't. I mean that's why- my 
personal view is that's why this country 
is going down* I mean everybody is getting 
out of it- their own responsibilities, 
what they should be, into lazyism. 
(But why do you respect older people? ) 
Why? Because Vve been brought up to it, 
since I was little, put it that way. 
(But why? ) Because they're older than 
you* This is it, J mean anybody older 
than youp no matter who he is, I am 
supposed to respect, 

The similarity between the feelings of Lalu and Kusam gives 

an indication of how firmly the value of respect is still 

held by young Indians and Pakistanis in Newcastle. 

There was another side to this avoidance of conflict. 

Just as most of the sins chose not to assert but to conceal 

unorthodox views and behaviour, so many of the Parents turned 



559 

a blind eye to their nonconformityq provided-it was not 

too blatant. 

Inder, for instanceg said his father did not mind him 

eating beef as long as he did, not bring it into the house. 

Lal said he supposed his uncle knew he ate beef. "But it 

hasn't come about that he asks me. " I asked Rasul, a Muslim, 

if his parents knew he went drinking* 

Well, quite frankly they didnlt*at one time, 
but I believe they do now. But they won't 
say it to me facet you see. They won't say, 
"You shouldn't go down to the Rock"t but 
they sayt "You shouldn't go to these places, 
you know, where you go to like% 

They won't say it to your facet because it 

would be admitting that - you know, they 
know that I've got to have some sort of 
freedomt they can't really control us all 
that muchs so they're prepared to turn a 
blind eye to it like. 
(But do you think it secretly worries them? ) 

Oh yest it does. I've been told about it 

often enough* But I can't see any harm in 
it meselfo The thing that I do it for is 
because I want to, But the thing is I 
don't want to hurt me parents either and I 
don't want to come out point-blank with it. 
So I feel I might as well suppress me 
desires for a while# because they are me 
parents and I owe something to them. 

I conclude discussion of religion at this pointq though 

of course religion was extended by custom to play a strong 

social role in the parents' efforts to control all their 

sons' activitiest especially their sexual relationships. 

When I asked Hussaing for instanceg whether, he listened to 

pop music or smoked or went dancing or had a girl-friend, 

he replied, "In our religion they don't give us permission 
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to do these things". I discuss these in the following 

chapters* 

No Inter-Generational Conflict 

It has been seen that there wast at least among young 

Sikhs and Hindus, a good deal of religious scepticism and 

nonconformity. This chapter showed however that the 

dissenters, out of respect for their parents* carefully 

concealed such attitudes and behaviour. There was thus 

little inter-generational conflict in the matter of religion. 

It is to be noted that these strong sentiments of respect 

were expressed at precisely the age in life when English 

children are supposed to be most likely to rebel against their 

parents. The submissiveness of the young Indians and 

Pakistanis contrasts also with the way in which other younger- 

generation immigrant groups often vehemently reject their 
W 

parents' values. A good example in England are the young 

Italians in Bedford. John Brown writes: 

A key problem area is that of the crisis 
within the Italian family. While the 
immigrants cling fast to southern Italy, 
most of their children want only -to 
break the bonds of traditional culture 
and merge into "Englishness". The violence 
of reaction against the parents is already 
causing profound unhappiness and divisions 
of consciousnessj, and could well'go on 
to create a formidable record of suffering 
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1 
and even of delinquency. 

In the next section I look at friendship and marriage k 

among the young Indians and Pakistanis in Newcastleo 

It will be seen whether there was conflict between the 

generations in this connection, 

It 

-------------------------------- I 

John Browns The Un-Melting Pot (London# Macmillan, 1970), 
po 225- 
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24. FRIENDS 

"Friend" is an impreoise word. It oovers a range 

of relationships which vary not only in degree of closeness, 

but also in kind and frequency of association. One may use 

it, for example, of a person one holds dear# but sees only 

occasionally. One the other hand, one may use it of a 

regular companion of one's spare time. Or again, one may 

be tempted to apply the word friend to people with whom one 

is on constant amiable terms at work or at schoolt but whom 

one never meets outside this involuntary context. More 

generallyp it is noticeable that the Popular I'stars" of 

sooiometric studies always receive more friendship than 

they reciprocate. 

To try and avoid such ambiguities I carefully construed 

the word in advance by asking the young Indiana and 

Pakistanis which of their various friends they saw most 

of in their free time. In other words, I sought to 

restrict the term to the second usage cited aboveg that 

of persons the young men regularly and voluntarily chose 

to spend their-leisure time with. I call "best friende 

the'individuals-my respondents named. Table 97 shows 

I 
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their ethnic distribution. 
1 

0 TABLE 97 

Best friends: those the young Asians saw most of in their 
free time. By religion. 

MUSLIMS SIKHS HINDUS ALL 

Asian only 15 16 4 35 
Asian plus English 1 6 3 a 17 

2 Non-Asian only 4 5 3 12 

No friends/ 1 2 3 No response 

Total with English 
friends (lines 2+3) 10ý 8 11 29 

Total 26 26 15 67 

Includes one respondent whose sole non-English friends 
was of mixed Indian and English parentage. 

2 The friends here of course were almost all English. 
Two respondents however also had one West Indian 
friend . each, 

Other sýudies of friendship'patterns between coloured and 
English children are: 
Kawwat op. cit; 
T. Kawwa, "A study of interaotion, between native and 
immigrant'children in English schools with special 
reference to ethnic preferenoellt' '(Unptblished PhD 
thesis, University'of London, 1965); 
J. Rushtonq "A sociometric study of some immigrant 
children in Manchester schools'19 Durham Research Journal, 
no- 5-(1967)-t P'- 189; 
M. O. A. Durojaiyeq "Race 

, re 
, 
lations among, junior school 

children", Educational Research, Vol. 111, no- 3 
(June 1969),.. pp. 226-8; 

- Bhatnagarq op, oit., pp. 108-9. 
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It should be said first that the best friends quoted by 

all but one of the young men were male. (Girl friends are 

the subject of the next chapter. ) One sees from Table 97 

that although only eighteen per cent of the young men had 

exclusively non-Asian best friendst 43 per cent mentioned 

at least one English name. 

The young Hindus included the highest proportion with 

English best friends (73 per cent), while the group which 

had the smallest proportion was not the Muslims (38 per cent) 

but the Sikhs (31 per cent)o This was somewhat surprising 

becauset as mentioned in chapter 229 the Pakistanis are said 

to be the most ethnocentric of the three commilmitiesq and 

in particular more culturally exclusive than the relatively 

westernised Sikhs. 

Rose, for instancep says: 

Pakistanis in Britain regard themselves as 
a people apart* They classify themselves as 
Kale (black or coloured)t and Europeans as 
Gore lok (literally "white people"). Negroes 
are referred to as Sidisq irrespective of 
their origint and are n6t part of. the Kale 
categorye The distinction between Kale and 
Gore, the insiders and the restq is primarily 
a s0aial distinction based on culture and 
religiont and the connotation of colour-is 
often forgotten* The worlds of Gore and 
Sidis cannot be reconciled with Kale, whose 
legacy is regarded as a sacred trust from 
God ... Although the term Kala can also be 
applied to Indian complexions andt broadly, 
to people of Indo-Pakistani origin, and 
although West Pakistaniso'being Punjabis, 
share many cultural traits with Sikhsq for 
example languageg folk music and some of 
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their diett they maintain a distance from 
them and avoid personal relationships* 
They also stereotype the Sikhst who are 
said to practise fraternal polyandry in 
this country and to eat tinned cat food 
and bully beef. 1 

Muslim exclusiveness was however apparent in other ways. 

Table 98 shows that exactly half of them had neither English 

nor other Asian# but only Muslim best friends. One 

unfortunately cannot make a precise comparison with the 

young Sikhs and Hindus on this pointp because there were 

in each of these latter groups a couple of respondents whose 

answers were ambiguous in that it is unclear whether Indian 

friends they mentioned were all of the same religion or 

not* 

However ifq for the sake of argumentp it is assumed these 

friends were all of the same religiont this would still 

leave relatively more Muslims (50 per cent) with best 

friends exclusively of the same religion than either 

Sikhs (40 per cent) or Hindus (27 per cent). Continuing 

the same assumption, one finds that only twelve per cent 

of Muslims had other Asian best friendsq compared with 

23 per cent of Sikhs and 20 per cent of Hindus. 

Rose'and Associates, op. cit-, P- 448. See also 
Ibid., P. 466 and Auroraq op. 'oit., p. 107. 
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TABLE 98 

Best friends: same religion only, other Asian and English. 
By religion. 

MUSLIMS SIKHS HINDUS ALL 

Same religion only 13 92 24 

Other Asian 363 12 

Ambiguous -224 
English 10 8 11 29 

Total 26 26 15 67 

There are differences of exclusiveness in the friendship 

patterns of the three groups, but the figures in Table 98 

suggest that Aurora and Rose have exaggerated the distinctive- 

ness of the Pakistanis, at least as concerns the younger 

generation. The young Muslims are separatist, but not 

appreciably more so than the young Sikhs. The Hindus, on the 

other handq do emerge by my figures as apparently less inward- 

looking. 

Most notable, however, is how few youths at all had best 

friends from o'ther religious groups. Indeed even ift for a 

change, one assumes the ambiguous friends did not belong to 

the same religion as the respondents and that they should in 

fact be added to line 2 in Table 98* there would still be many 

more young men with English than with other Asian beat friends: 

29 (43 per cent) as against 16 (24 per cent). ' 
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Overallq it was mostly early arrivals - those who came 

under the age of eleven or were born here - who said they 

had English best friends, as Table 99 shows. 

TABLE 99 

Asians with and without English best friends. 
By age of arrival. 

English No English 
best best 
friends friends All 

Arrived early 21 12 33 
Arrived late 8 25 33 
No response -- 1 

Total 29 37 67 

The young Sikhs, howeverg did not oonform to this general 

pattern. Table 100 shows that over two-thirds of the Sikh 

early arrivals had no English best friends. 

TABLE 100 

Asians with and without English best friends. 
By religion and age of arrival. 

IE 
SIKHS MUSLIMS HINDUS 

Friends None Friends, None Friends None 

Early 

. 
Late 

4 

4 

9 

8 

9 

1 

1 

15 

8 

3 
2 

2 

Total 8 ý17 10 16 4 

x There was one Sikh No response. 
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Since the Sikhs are seen to have had the advantage of a 

higher proportion of early arrivalst Table 100 reduces still 

further the slender support that Table 98 gives to the 

assertion that Muslims are more ethnocentric than Sikhs. 

Table 100 also explains away the apparent difference between 

the Hindus and the rest* Thus the evidence in the end 

suggests that Rose's and Aurora's thesis did not apply to 

the young Pakistanis in Newcastle* From my general knowledge 

and observation I would argue that they also overstate the 

exclusiveness of the older generation in the city. 

I am unable to give any reason why the Sikhs differed from 

the rest in the manner shown in Table 100,1 can only say, 

tautologicallyq that there were among them a number of early 

arrivals who were not culturally oonservativet who in fact 

had more or less strongly absorbed English attitudesq but who 

nevertheless said they did not have any English beat friends. 

Next Best Friends 

They were not all entirely out off from English friendship, 

howeverg because some had spent some of their free time with 

English friends in the previous fortnight. I questioned in 

these terms all respondents without English best friends, in 

order to uncover any less important English friendships. 

Table 101 shows the numbers with these what I call "next beat" 
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English friendsp who, it should be noted, were still spare- 

time associates, Table 101 shows also, for comparison, 

the numbers with English best friends and the numbers with 

neither. 

TABLE 101 

Asians with best and next beat English friends. 
By religion. 

MUSLIMS SIKHS HINDUS ALL 

English best friends 10 8 11 29 

Eng. next best friends 462 12 

Neither 12 11 2 25 
No response -I-1 

Total 26 
.- 

26.15 67 

We see from Table 101 that where the Young Indians and 

Pakistanis had English friends by these two definitions, over 

70 per cent counted them among their bestp rather than as 

only next best friends* Table 101 shows also that more of 

the young men had English best friends than had no English 

ffiends in either category. 

Friendship with Elswick Whites 

Perhaps the most significant fact was that relatively few 

of the Indians and Pakistanis had English friends from the 



570 

twilight Elswick district- Table 102 shows that of the 

29 youths with English best friends (less two who no longer 

lived in Newcastle)q 15 (56 per cent). drew them exclusively 

from outside this area. 

TABLE 102 

Asians with English best friends: Where they drew 
them from. 

Exclusively from within twilight Elswick 7 

Exclusively from outside 15 

From both inside and outside 5 

Total 27 

A few, of course, of these English friends came from just 

outside the district, from other parts of Elswick, for 

exampleg or from just the other side of Westgate Roade But 

the great majority lived in other parts of the city 

altogether and indeed were scattered widely between Fawdon, 

Gosforth and Jesmond in the north, Lemington and Throckley 

in the westp Byker and Heaton in the east. 

While I do not have preoise addresses, all these areas were 

superior to twilight Elswiok in housing, environment and 

Defined on P- 43- 
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stability of community. A fewq such as Fawdon, Kenton, 

Montagu, were predominantly Council estates. Othersq like 

Fenhamp Jesmond and Gosforthp ranked higher than the rest in 

class composition. In general, howevert these English best 

friends lived in districts which were solid working/lower 

middle class. A few best friends came from right outside 

Newcastle: Gatesheadq Whitley Bay, even Middlesbrough. 

0 

It is true that some of the Indians and Pakistanis themselves 

did not live-in twilight Elswick. The fact-remains that all 

but a very few had lived thereq as it was the area of original 

settlements And a majority of those who-now lived outside had 

retained Asian best friends within this part of Elswick* 

How therefore did the Indians and Pakistanis get to know 

their English best friends? Table 103 shows the replies the 

27 respondents gave. The total adds up to more than 27 

because some of them gave more than one answer. 

TABLE 103 

How the Asians got to know 
English best friends. 

From work 

From school 
From college 

From neighbourhood 
From father's shop 
Friend of a friend 

Other 

3 
15 
4 
6 

4 
4 
2 
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It is seen that school was far and away the biggest source. 

Fifteen of the young men drew English friends from school, 

while only six made their acquaintance via the locality, 

though two who mentioned their father's shop should probably 

be added here# where this was in, the same neighbourhood as 

they themselves lived. 

"Neighbourhood" for one of the six Asians who gave this 

reply in Table 103 meant in fact outside Elswick. Thus we 

see that even though only twelve out of 27 (44 per cent) had 

any English best friends from within the district (Table 102), 

at most five of these, or seven ("father's shop") had made 

their acquaintance because they lived in the area. The 

rest they got to know in other contexts. 

It is true that few of the young Indiana and Pakistanis 

made English best friends 
. 
through the locality wherever they 

lived. The fact remains that of the 60 Asians still in 

Newcastle at the time of interviewq. only 20 lived outside 

twilight Elswick. 

The reason for this lack of friendships with local English 

lads from twilight Elswick was that the Indians and Pakistanis 

generally felt they behaved badly and set an example they did 

not wish to follow. The stereotype contained a strong 

element of truth. These are some of the Asian comments, 
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Bishan: 
They hang around the streets. Most Indians 
do that, but they try to act big and disturb 
the peace. 
(What sort of things do they do? ) Well, 
smashing bottles, drinking, smashing bottles 
and smashing windows. Or ring the bell and 
run away and hide. Or if they see somebody 
lives in a house by themselvest they bother 
them, ringing the bells. 
(Anything else? ) Swearing. They don't 
finish a sentence without putting a swearword 
in, and I think most Indians don't do that. 
They may once or twice, but not as much as 
the English. 

Daval: 
Especially following this pop thing. That's 
stupid. It's a waste of moneyp and most 
people around here just can't afford to 
waste that much money* They sort of pick 
up the habits from these pop stars about 
drugs and smoking, the whole loto and they 
can't just afford it really* And when they 
start it, their sort of condition gets 
worse, -because 

they spend that much money 
on smoking and drinking and keeping long 
hair and buying new kinds of clothes every 
week. Couple of years ago it was really 
bado Ah man# you had these teenagers drunk 
up to about two o'clock, making a noise, 
busting windowso and all sorts. 

Sharm.,: 
I would like to go out with the ladst just 
go out anywhere like, even though it's 
just walking round anywhere, but it's when 
they dare each other "Do this" and "Do that". 
Sometimes they say,, "Smash that window". 
Just to be sort of-, just to show off they 
would do it. Or I've seen it when I was 
at schoolg and we used to go out at night 
or in the morningg you knowt when we were 
going. And they'used to pinch or steal the 
milkbottles from doorstepsq just because 
another had betted them sixpence or something 
like thatt dared them sort of. It's only a 
milkbottleg say worth about 10d. But when 
he grows up, it'll not be only a milkbottle, 
it'll be bigger things. So it just leads 
to bad life. 
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Nazir was among those who did have English best friends 

from twilight Elswick. He said: "I used to have some kids 

who I used to knock aroond with". 

(Do you still see them? ) Well some 
of themq Henry, Billy, Davy and all them. 
I still go and see them some time. lie 

used to go on our bikes, go to the coast 
and all this kind of things when we were 
little. 
(Do you still go out with them? ) No, 
I never bother go out with them. I just 

go and see them in their houses when 
they're in like, and just watch the 
television and talk a bit. But all my 
friends are nearly all pigeon-keepers, 
mind you. 
(Are they mostly old men? ) Yes. 
Saturdays and Sundays I always go to them 
from morning and I come back about five 
o'clock at nightt see. Just watch the 
pigeons come back from the races. That's 
what 11 like, to spend most of my time 
doing. 

Another young man with English friends from twilight 

Elswick was Hardev. I put to him the point made above, that 

most young Indians and Pakistanis considered themselves 

superior to the English in the area, and that if they had 

English friendsp these were from posher parts of town. 

Hardev said: 

Oh I mean, I've got a few posh friendsp but 
point is, I mean, we don't socially mix. 
I mean I might see them in a bar or a club. 
Let's say if we ever gan to a dance we might 
see them. But that's what me dad expects me 

Nazir kept pigeons of his own, not in a cree like the 
men he is talking about here, but in the baokyard. 
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to be, sort of collar and tie and suit. 
I don't like the idea of wearing suits. 
I mean I've always worn jeans and tight 
trousersl and that's it. 

So I means with the ladBq they might look 
scruffy, but that doesn't chAnge their 
personality* I mean, say what Albert knows 
about bikesp a lad with a suit might know 
its but he'll hesitate to do anything. I 
mean to say, if I'm out on a motorbike, the 
two of us, mine breaks down, he's going to 
get off and give us a hando You know, 
he'll get hiself 

, all scruffy the same way 
as I would for him. And you go out with 
a suit and collar and tie and his suit on, 
he'll be frightened to touch the job in 
case he gets a bit oil on his suit. 

A few young meng though critical, were also envious of 

the local English lads. Bishan said he liked "the way they 

enjoy themselvesp go out every night". Mohan said: "I think 

the youngstersq the girls and boys, I think they can enjoy 

their lives like that"* A few others refused to be drawn 

into making a condemnation. Asked whether English teenagers 

in twilight Elswick on the whole set a good or a bad examplet 

Kesarl for example,, said: "I cannot say. I'm just like them. " 

Hostility to Contemporary Youth Culture 

The bulk of oomment, however, was critioal. It linked up 

with the general criticism of whites in the area already noted 

in chapter 4- Several young men who had moved away from 

Elswick distinguished their new English contemporaries from 

those they had left behind. Arjan, now living in a modern 
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semi in Gosforthq said: 

In Warrington Road they all calling me names, 
doing no good and stealing, swearingt break 
window, Here all speak nice, never call 
nothing. 

Though this distinction was made# some of the Indians and 

Pakistanis, as was seeng connected the bad behaviour of the 

youth of Elswiok with the countrywide teenage "flower power" 

fashion and went on to oondemn the latter in its extremer 

manifestations of beatnikst drug-taking and psychedelic 

clothes. I never saw much connection myself. Apart from 

a certain amount of long hair and the odd cell of pot-smokers, 

the local-lads seemed to me to be mostly old-style short- 

haired proletarians. They preferred Brown Ale to marijuana 

and went in for hardly any sartorial excess. 
1 Nevertheless 

Lals for instance, made the association and said: 

I think you are a disgrace to society when 
you don't work or anything, Wellf that's 
flower power. The teenagers that follow 
flower power, they don't want to earn their 
living the way the rest of the society does. 
They try to be completely different to the 
rest of the people by sayingg IIAwq we don't 
want to work for a living. We just live on 
what we get. " And trying to change society. 
I think society is fairly good as it is at 
the momentt so why change it? Or why try to 

The more recent skinhead fashion did however catch on fairly strongly* The Indian and Pakistani youths dressed 
very conventionally for going outq almost all wearing a 
suit and white shirt with a tie. In the house they mostly just wore a pullover or knitted cardigan over their shirt. just one respondentq and he only once, was wearing a dhoti 
when I called. 
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change it? And their clothes, the way they 
dress and practically everything about them 
is a disgracev I think. 

The same sentiments became apparent in discussions about 

pop music. English pop was widely appreciated. Fifty-six 

of the Indians and Pakistanis (84 per cent) said they liked 

it. 1 But when I asked about performers9 I found no 

appreciation of the frenetic or avant-garde groups* The 

Beatles were generally accepted, so was Elvis Presley. But 

otherwise the preference of the young men was strongly for 

clean-cut conventional performers, like Cliff Richardq 

Tom Jones and Englebert Humperdinck, They reserved 

particular obloquy for the Rolling Stones. - Bishan. -for 

example, said: 

I used to like pop music before the Beatles 
and all them came in. 
(Who did you like? ) Cliff Richard -I still 
do like - and the Shadows and the Dave Clark 
Five and one or two others. You hardly ever 
see them nowo They've been sort of taken 
over by these late. st one_so. (What' do'n'-t'you like about them? ) Well 
the way they sing and the noise they make. 
You knowq when they sing the way they dance, 
and all the way their hairs are, I don't 
know, just looking at them makes me sick. (Who do you dislike the most? ) The Rolling 
Stones. 
(What don't you like about them? ) Well the 
way Mick Jagger dances - you knowt he waves 
his head like that, sideways - and the way. he 
moves his body* I actually saw a pop group. 
He was painted all over his face like a Red 
Indiant and all the lighting and background 
was all sickening. 

--------- --- ---------------------- 

Sixteen (24 per cent) said they had been to a pop concert. 
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This strong dislike of the insolent uncontrolled long- 

haired youth style is significant and marks the young Indians 

and Pakistanis off from at least a large section of their 

English contemporariesq who are attracted to it precisely 

because it is defiant and self-indulgent* It illustrates 

again the Asians' non-rebelliousnessq already observed in 

matters in religion. 

No Delinquency 

The way in which most of the Indians and Pakistanis 

dissociated themselves from the white adolescents of Elswick 

reflects another notable fact about themg which is the almost 

complete lack of the teenage delinquency found among many 

immigrant groupst for instance in the United States* The 

Probation Service informed me that only one Asian youth had 

been placed under the supervision of any of their officers 

currently working in Newcastle. 

This corresponds closely to John Lambert's findings in 

Birmingham. Lambert shows that there too only a very small 

number of Coloured children were on probation. 
2 Very few 

Letter of August 2,19719 from Mr. J. A* Brayt Assistant 
Principal Probation Officer of the Newcastle and Northumberland Probation and After Care Service. 

2 John R. Lambert# Crime, Police and Race Relations(London, 
Oxford University Press for the Institut Race Relations, 
1970)t pe 221. 
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had been sent to approved school. 
1 Though compared with 

English youngsters both Asian and West Indian children were 

under-represented in terms of approved sohool referrals, 

the young Asians were the least delinquent of the three 

groupse 
2 This was despite the fact9 noted by Lambertq that 

3 immigrant areas in Birmingham were also high-crime areas. 

Though the overall situation in Newcastle was as I have 

describedg it should be said that two brothers who were among 

my most helpful respondents were involved in a recent murder 

case. Armed with iron bars they and a number of English 

youths attached a 36-year old Sikh as he came out of the 

Asian pictures in the city centre. As the man lay in the 

roadv my respondents' father drove over him in his van. 

Originally both young Indians (and others) were charged with 

murderg but this charge was dropped against all except the 

father. The father was convicted of murder and the sons 
Borstal 

were jailed for ten years and / training for lesser offences. 

It should be noted, that this was not second-generation 

I Ibid. 0 pps 218-9. 

2 Ibid., pe 220. 

3 Ibid, t po 284. 

4 Evening Chronicle (Newcastle)q June 21,1971. 
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delinquency arising from culture-conflict. 

and murder developed out of an old feud be- 

man and my respondents' father which dated 

when they had run a cinema together. The 

referred to a statement made to the police 

son which was reported in part as follows: 

The assault 

tween the dead 

back to the time 

prosecution 

by the oldest 

[The defendant] had allegedly told police 
there had been trouble between his family 
and [the dead mans] and that [the dead man] 
had caused a fight with his father about 
six years ago. 

After he had found out that fthe dead man] 
had threatened his father with a knife a 
week before the attack by the gang he had 
decided-to get th7im-n3. 

He had. told his brother ... that he 
was going to get Cthe dead man] for what 
he had done to his father and he had gone 
to a bowling alley in Westgate Road where 
he saw four friends ... [The defendant] had also told the police: 
"To some extent I'm sorry for thisq but I 
did it for my father". 1 

It is very doubtful whether the son really initiated the 

attack on his own* , 
It is evident however that he was 

strongly motivated by loyalty to his father. It was this 

same traditional loyalty and obedience which in most cases 

operated to keep the young Indians and Pakistanis firmly 

within the law. 

1 Ibid. 
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No Asian Best Friends 

I want now to consider two groups of young men who have 

been squeezed out of the narrative. The first are the 

dozen youths who had exclusively non-Asian best friends. 

As might be expected, all but one came to England early. 

Five lived in areas of Newcastle with few Indians and 

Pakistanis and attended schools with even fewer. When I 

asked why he had no close Indian friends, one of these, 

Inder# replied: 

I suppose this is partly due to school. 
But the time's taken up such that in the 
evenings I have worked and everythingg and 
well most of the social activities I find 
are from school. And during the week I'm 
usually at home working, something like 
that* So that the case is such that I 
only find out about what my friends, what 
my English friends are doing* And my 
Indian friends well I see when they come 
over or I go over there. 

Another was Preml, the pop musician, who was a neat but 

untypically modish follower of fashion. When I first met 

him he was wearing an orange kipper tie with an open-necked 

white shirt and a dark blue wide-striped suit. 

Prem said he had no contact whatsoever with other Indian 

boys apart from his brother. He did not know any. He did 

not know their namess he did not even look at them if he passed 

any in the street* He said he had had English company all 

his, life. "I told you I was an extraordinary case'll but 
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added rather wistfullythat he had once encountered one 

Indian boy with the same interests as himself. 

I did meet onet but I dontt know him 
no more* I was working'at a part-time 
job on a Saturdayt and he 

, 
was exactly 

like meq strange to say. I'd like to 
meet him again, He was exactly the 
same as me. 

The seven remaining young men all lived in twilight 

Elswick. Only four had English beat friends inside the 

area. There seems to be no generalýsation which will 

encompass them all. They were "extraordinary cases", 

There wass for instance Niranjanq the Methodist, who said 

he had no close Indian friends not because of religion, 

but because 

There's hardly any of them come out at 
night time. And I got sick of just seeing 
them during the day, and nobody to go out 
with during the night. Well I Just met up 
with some English friends and started going 
out with them. 
(Why wouldntt their parents let the Indian 
lads out? ) I don't know* I suppose 
they're pretty strict about it* Probably 
something to do with going out with girls 
and thatq something t. o do with that. They 
must have got different minds on it. 
(How well do you know other Indian lads? ) 
Well I know them to talk to, but I dontt 
know hardly any of their nameso Well there's 
people that know meq Indian people who know 
me, but I don't know theme (Laughs) 

Then there was Hardev# a rocker in style who like Prem 

was the only one of his kind. His hair was quite long, 

but greased back* Hardev was for ever letting his beard 
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grow for about a monthp then shaving for a while, then 

starting again. He had an engaging Bard6nic manner. 

He said: 

I don't get on with half the Indians. 
They don't like my stylev I suppose, 
the way I dress and things I do. 
(What sort of things? ) Well most 
Indian blokes'll not approve of chasing 
women. And the rest of them don't 
approve of motorbikes. So that deals 
you out. Nobody approves of long hair. 
I mean I don't mind them. I've just 
had mine out and everything but - you 
knowt I wear a medallion, and this sort 
of thing* They're all ouriousp 1171hy do 
you wear this? " I mean you wear a 
medallion because you want too There 
has to be no specific reason for it. 
All this sort of thing. I don't think 
most of them don't understand meq that's 
all. So I don't get on too well with them. 
(They think you've, gone to the bad? ) 
Yeho I'm supposed to be one of the bad 
lads. 1 

English Friends at Work 

The second group who should be given a mention are the 

youths whog while they did not spend their free time with 

English friendsp nevertheless said they had good English 

friends at school or at work. I did not ask systematically 

about thisq as it wereq third level of friendships as I 

Yet I was with him one evening while the older men 
quite happily played dominoes with him in the back room 
of the Elswick Tavern. 
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thought it too ill-defined and liable to shade off to 

include people who were merely friendly in manner rather 

than friendly by association. However a handful did 

volunteer this information. 

The most interesting was Sharmq quoted above, who 

though he failed to make friends with local Elswick 

youths, lad established a close relationship with two 

much older men in the factory where he worked. 

Well one of them he's a machinist. 
The other one's a labourer. And labourer, 
everywhere we go in work we just go 
together. And this other English friend, 
well he taught me everything* He was a 
machinist. When I came there I learned 

everything off him# he taught me everything. 
And well# we're good friendso But it's the 
sort of friendso The things that they talk 
about - well I think in the factories you 
find most people are beer-drinkers and 
them, who just get their pay-packet, and 
that's itq they spend ito But these people 
theytve got something to stand for. They 
know things about life instead of just beer 
and pubs and things like thato They know 
other things about life. 

Sharif was adopted in a similar way by the winderman 

and the electrical engineer at the colliery where he worked. 

He shared very strongly the general bitterness of the miners 

about pit closures. This was apparent when I asked whether 

his mates ever told him about the union battles in the old 

days. 

When Churchill came into power? And the 
Welsh miners went to strike? Oh yes. Ah. 
but things were hard then. They shouldn't 
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be in nowadays. If the miners were important 
then# they should be important today, If 
the Labour government thinks they could treat 
them like dogs nowg then I don't think they 
will get the backing of the mineworkers in 
the future elections. I mean to sayt most 
of the miners at our place they sayq "Talk 
about communism is bad, whey Labour 
government is just as bad as communist 
government"o Some of the miners say that 
we would be better if the communists was 
in power. 

Sharif had several times visited the homes of his friends# 

and the winderman had called to see him. Sharm, on the 

0- ther hand# never saw his friends outside work. Nor did 

Khan, even though he was on good terms with his workmates. 

He explained: 

I mean I have different habits* I have 
different customs, everything* Everything's 
different* They go for a pint or a drink 
or go out to a dance or somethingg but Ilm 
not allowed to go outt you see. I mean 

i when you come over here or even if you're 
over thereq you're supposed tot you know, 
stay all right. Well I mean you're not 
allowed to go out and thatp knock about* 
In our country we don't. have this kind of 
thing, you know, girls and boys mixingo and 
you're, supposed to carry on in this country. 

One notes the delicate language. This rigorous attitude 

was'unusuall however# at least among Indiana and Pakistanis 

well-establishedp confident and with good enough English 

to make English friends. They might be embarrassed to 

j1 See P. 237. 
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invite them homeg but most felt no moral qualms about 

meeting English friends outside, if not in a pub then, 

sayq in sporting aotivities. 

Admittedly for a young worker like Khan to keep up 

with workmates without going to pub or club was much more 

difficult than for an Asian still studying to develop a 

friendship with a fellow scholar. In any case Khan does 

not seem to have had any particular English friends. As 

for Sharml it is clearly more difficult to continue outside 

work the same free and easy relationship with a much older 

family man that can exist inside a factory. 

Forbidden Aotivities 

It would be tedious to elaborate here the different ways 

in which the young Indiana and Pakistanis spent their free 

time. It is of interestg however, to examine the 

attitudes of the young men towards the sort of activities 

which were forbidden by religion or quasi-religious custom. 

I specifically asked respondents whether they went in for 

these. It was shown earlier that 28 per cent of the youths 

went to the pub 
1 

and that sixteen per cent smoked. 
2 

1 508- 

507. 
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In the next chapter it is seen that 39 per cent of them 

went out with girls and/or went dancing, It is noteworthy, 

howevert that there were apparently very few young men 

wanting to do such things who were inhibited from doing 

them either by their parents or by religious scruples. 

Having run through the questions on these reprehensible 

activitiesq I asked: "Are there any of these things you 

don't do, but would like to do? " Only fifteen (22 per 

cent) said yes. Forty-nine said not and there were three 

no responses* Seven of the fifteen said they would like 

to go dancingt five said they would like to go out with a 

girl. Two mentioned smoking and two drinking. Two 

just said they would like to have "more of a social life". 

Howeverp asked why they didn't do these thingst three 

said they had too much homework to do. Others explained 

they were too shy, too youngg too tiredv couldntt dance, 

couldn't speak English well enough or had no money. Only 

four said their parents would not approve or would be upset. 

Two of thesep moreover* complained not that they could not 

do these thingsq but that they could not do them as often 

as they liked, 

The 49 who said no included those who said they already 

did such things as they wanted. The bulk of those who did 

not drink (or whatever) said they did not want to. Even 
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most of the few who did not want to did not claim to be 

prevented by parents or religion. 

In other wordst the young men had either, it seems, 

completely internalised the orthodox norms. Gurmakh, 

for example, saidg "Anything your elders advise you not to 

do is for your own benefits and you don't question it". 

or, on the other hands they did what they had a mind to, 

whatever their declared allegienae to religion or obedience 

to parentse 
I 

There were, of courseq sometimes rows with parents. 

Iqbalt for example, said: 

It's like sort of being in a prison in a 
way like* I object to it in a way. You're 
not free to go anywhere you like. Well I 
am in a way so long as I don't do anything 
bad or daftq so long as I don't run away 
with a girl. I rebel against them sometimes. 
When they say, "You can't go out". I say I 
want to go out because I haven't been out for 
ages* It just goes on like that, In the end 
they normally say, "Allrights go out, but come 
back at a certain time". 

In generalq howeverp the young Indians and Pakistanis 

went about their transgressions discreetlyt without open 

defiance, so that either way there was a minimum of conflict 

1 Among the Professedly devout see, for example, Bashir's 
drinking (P 

- 501 ) and Kusam's going out with 
girlsp detailed in the next chapter. 
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with parents. The discretion was the same as that with 

which they concealed religious disbelief from their 

parents9 and it sprang from the same motives of respect 

and of not wanting to hurtg though there was in the matter 

of girl friends perhaps a stronger element of fear. The 

latter required the greatest prudence of allf and to them 

I now turn. 1 

Summary 

In this chapter it was seen that 43 per cent of the 

Indian and Pakistani youths had at least one English 

best friend. Best friends I defined as the friends 

respondents saw most of in their free time. Substantially 

fewer young men had Asian beat friends from other religious 

groups than their own. The young Muslims proved not to 

be any more ethnocentric than the Sikhs and Hindus. 

Relatively few of the Indians and Pakistanis had 

English best friends from twilight Elswickq and still 

fewer had got to know them actually through the locality. 

It may bet of course, that respondents like Gurmakh were 
hiding what they really felt, If sog their diffidence 
contrasts sharply with the frank manner in which others 
confided their scepticisms and trespasses. I therefore 
suggest one may take at face value their declared lack 
of interest in prohibited activities. 
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They generally condemned the English lade from twilight 

Elswick as rough and delinquent. They were also 

hostile to contemporary youth culture in its more 

frenetic aspects. The majority of respondents with 

English best friends drew them from more respectable 

parts of the city. There was little delinquency among 

the Asians. 

A 

When I questioned the young men about-religiously 

forbidden activitiesg they appeared either to have 

completely internalised the orthodox norms - or they 

discreetly did what they wanted and were not inhibited 

either by parents or by religious scruples. Because 

of their discretion there was again little conflict 

with parents. 
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25. GIRL FRIENDS 

Muslims A ain Stricter 
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Twenty of the young Indians and PakistaniB said they 

went out with girls* Twenty, in reply to another question, 

said they went dancing* The 30 per cent in each case were 

mostly the same young mens 26 individuals (39 per cent) 

in all. As one has come to expect9 almost two-thirds 

(17) of these 26 were early arrivals. 

Fifteen of the 26 youths were Sikhs, eight were Hindus, 

but only three were Muslims. This means that 58 per oent 

of the Sikhs and 53 per cent of the Hindus took girls out 

or went to dances, compared with a mere eleven per cent 

of the young Muslims. One sees again how much stricter 

was the behaviour of the Muslims. 

The girl friends were predominantly Englishp and most 

of the relationships seemed to, be fairly low-key. Several 

of the young men emphasisedv like Kamlesh: 

I wouldn't say I had one real girl friend. 
I know quite a few girlst put it like that. 
I used to knock around with them# so to 
speak, and go to the pictures* Maybe I did 
have one special one. But now I don't have 
timeo I maybe see her once every two weeks. 
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Only four or five youths had developed a strong, fairly 

long-standing attachment to one particular girl. 

The Indians and Pakistanis could not bring their girl 

friends home. Since they in turn were often not popular 

with the girls' parents, the couples usually met in town. 

I just take them out for a drink or 
something, go to a dance or something 
with them. 

We used to go 
io 

a pub, danoingg 
night olubs or beat clubs. 

Pictures, clubs, go for a drinkt 
spin round the Moor and - er (laughs). 
Er Jesmond Denp's quite good for that. 
You want to try it. 

The Danger of Being Spotted 

The young men generally took great pains to conceal 

this sort of association from their parents, but because 

it meant going out together in public, it was much more 

difficult to keep secret than were private religious doubts. 

Dayal said: 

They get to know. All Indians have got 
big mouths* You can't really walk 
around the town without an Indian seeing 
you, someone that knows you. Me brother he 
had an English lass at the Town Moor once, 
right? And this Indian bloke saw him. He 
come dashing homeq told me dadq and me dad 
went dashing up. But fortunately for 
Hardevq he had just dumped her at the bus- 
stop two minutes ago - fortunately. Me 
dad would have thumped him right therd and 
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then, Me dad sort of dropped itt 
seeing that he didn't see her, But 
it was a real good job he did take 
her to the bus-stop a couple of 
minutes before me dad got there* 
And the bloke could have waited 
till next dayt couldn't he? He 
didnItq he come straight home. 
(Wasn't he even a member of the family? ) 
Well not just a customer really he was. 
Just an ordinary customer who knew that 
Hardev was Mr. -Is son* Eh, it's 
stupid thatt isn't it? 

Dayal told of another close shave: 

Wewere in the front bus, and there was 
a bus behindt and there was a couple of 
canny Indian lasses in the other bus. 
There's us waving away like mad. 
Suddenly we looked at the conductor 
the driver rather - and he was an Indian. 
You should have, seen the dixty looks we 
got off him* Tie thought held go down to 
the parents* But he must have been one 
of those canny fellows. He didn't. 

Kusam illustrates very well what I argued at the end of 

the last chapter: that parents and religion did not prevent 

the young men, whatever their professed obedience and 

devotiong from doing illicit things which they wanted to do. 

Kusamq it was seeng declared strong allegiance to Hinduism* 

He set about educating himself in the faith. 1 He stressed 
2 his respect for his mother and elder brother. 

1 P. 495. 

2 
ip. 557-8. 
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Yet, in the next breath he admitted he had an English 

girl friend. He conceded this was in contradict-ion to what he 

had said about respect. 

It is. Well the thing is,, you see, 
as long as they don't find out, to me 
I think it's all right. Just the same 
as beef. ' As long as they don't find 
out, I'm happy* But when they find 
out and they say nop that's itp I'm 
finishedt you see, And the girl knows 
it, I mean I've told her if anybody 
ever sees us walking$ I'm just going 
to walk away from here She knows it, 
and she's going to walk the opposite 
way to me, This is it. I mean I've 
got to tell her. Otherwise I'll never 
go out* I mean I've been out with many 
girls. She's not the only one. But 
the thing is, everyone I've been out 
with, I've told themp "Me parents don't 
like this going on. If they ever see 
ust I'm going to walk away. I'm sorry, 
but this is it*" I went to the Town Moor 
with me girl friend. Every single time 
I saw anybody I knew I just separated. 
It was quite a game. I mean this: to 
keep my name cleant to keep my family's 
name clean and to keep respect in Newcastle. 
You can interview anyone you like* Nobody 
knows if I go out with anybody. 

Niranjan told his parents about his interest in Methodism. 

But he made no such confession about his girl-friends. 

ldhent like Hardev, he was spotted, he sought to bluff 

his way out. 

"As long as I'm not told it's beef, I'll eat anything, 
even if I know it's beef., ' See p-. 503. ' 
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My older brother seen us. He told the 
familyq and when I went homev he started 
to talk about the subject, and I says, 
"Me? I wasn't in the town at the time. " 
I just denied it* They couldn't say 
anything, I just said it wasn't me. 
(Did your brother say anything to you at 
the time? ) He didn't get the chance. 
I just seen him on the bus, He was at 
work at the timet you see. He was in the 
bus, and I was outside. I was just with 
a girl and I just happened to look round and 
I saw him* I just walked away. (Laughs) 

Dalip too resorted to lies when things leaked out, 

rather than confront his father with open defiance* 

He s ai d: 

Well naturally I've got to deny everything. 
(Laughs) In-fact it's not worth it for me 
to sayq "Ohl I've been knocking abouts and 
what are you going to do about it? " because 
I don't iike arguing with me father. 
(Why not? ) Well it just means breaking up 
your relationship with him and that. It 
just means - it doesn't lookq wellt y1know, 
like a good boy and that like, just: "Ohl 
he's a bit of a cracker*" (Laughs) You 
know, he doesn't much care forriyous I like 
keeping on good books on my fatherts side. 
(So what happens? ) He generally asks us 
like, and I say no (laughs)q just tell a 
white lie or something. 
(So you don't go out with girls any more? ) 
Well, I do like, but I don't tell anybody. 

A_ Blind Eye 

The other side to this avoidance of conflict# as we 

noted before, was a certain tendency for parents to turn 

a blind eye. Bashir, for example, went out with girls, 

4 
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but said of his father: 

He doesn't know. (Laughs) Wells I think 
he does know, you know. He probably 
knows. But as long as he thinks I'm 

soared to tell him# wells he's all right. 

Similarly with Pratap's parents. 

They don't know like, but they suspect like. 
As long as I don't get in any trouble and 
that, as long as I don't have to pay the 

consequences likep that's all right, you 
knowp as long as I don't get involved. But 
they know like. They must do* They must 
guess like. They just put two and two together. 

This sort of sly parental tolerance of girl friends was 

rareq however* Most parents reacted very differently. 

Dayal said of his: 

They're not that strict. They don't mind 
us talking to girls and getting on with 
theme But when it comes to a hint of love, 
they're away down* Theytll be on you like 

a ton of briks. They think if you fall in 
love, you'll object to getting married to 

a girl you've never seen* It followsq 
doesn't it? 

Bashirg one of the few young MUBUMS to take girls out, 
was, as already noted, one of the devout sinners. He 
rated Islam as very. important and knew it forbade him 
to go out with girls: 

(Do you think you're breaking a serious rule? ) 
Yehq I think so. 
(But it doesn't stop you? ) 
TFO. (Laughs) 

Altogether seven of the 26 Asian youths who went out 
with girls said their religion was very important to 
them, and six said it was fairly important. Thus 
exactly half said their religion was of substantial 
importance. 
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Capitulation or Greater Stealth 

Discoveredq most of the young men either knuckled under 

to parental wrath orv if they continued courtingg made 

sure they went about it more secretly than before* Few 

sustained open rebellion. One who did was Lal, who had 

become firmly attached to one particular English girl. 

I told my auntieg but my uncle just found 
out about it, 
(What did he say? ) He just wanted me to- 
he says, "I don't want you to go out with 
girls, with her or with anyone", And I asked 
him the reason. He told me not to argue with 
him, and we had a straight argument, it just 
developed* Then he saidq I'Wellq I hope you 
wontt go out with her"* And I said, 110h, 
we'll see about it"o And that'-s about it. 
(Was he put out when you didn't Et o Y? ) 
Nog loos he learned to expect things'like 
that off me now. 

Prem also had a fairly long-standing English girl friend, 

The pair of them succeeded in challenging both his parents 

and hers. TheY did so with the help of their headmistress, 

who summoned ffll four parents to a conference at the school. 

Finally when they came out of the little 
room the headmistress told us. that they 
had decided.,, we could see each other two 
nights a week. 
(How do you feel about that? ) It's rotten. 
It's very unreasonable. But what my_parents 
say about that is the most absurd thing I've 
heard yet: that a boy should not be allowed 
to go out with any girls or mix with them 
until he's of the age of 25. (Laughs) 
Well after 21 they can't stop you anyway like. 
(Were your parents angry? ) ' Oh yeh, angry, 
My father he resented us having to agree to 
two nights a week. 
(He would rather there was a complete_ban? ) 
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Oh yeh. Both our parents wanted itt but 
the headmistress persuaded them that our 
work was being affecteds because we 
weren't allowed to see each otherg which 
it was* 
(Have your parents calmed down now? 
Actually they've got worse a9ter the 

agreement. They wished they hadn't agreed 
to it at all. Actually a few days ago my 
father threatened to send me back to India 
if I didn't do as he said. 
(Would you obey? ) No I wouldn't. 
I mean that would put the block on all my 
life. 

Rehabilitation 

Being packed off to India was the ultimate sanction. 

Mockingly but perceptivelyp Hardev termed this 

"rehabilitation". He said: 

I think actually me dad's thinking of 
sending us two back for rehabilitation 
really* (Laughs) You know, you share 
their hardships and. learn to respect 
peoplet and this and that* (Laughs) 
I don't think it'll help really. I 

. suppose I'll be Just as cheeky as ever, 
it makes no difference* 

This was the fate that Kusam feared if he was ever spotted 

with a girl. 

If they ever did find out, I'd be home 
by the next plane, whether I'm right or 
not, You know, I'll be forved home. 
Because they'll think that Itm getting 
out of hand. 

To try and ensure there would be no relapse into venery, 
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parents often combined the rehabilitatory visit home with 

marriage. This is what happened to Nazirq who unlike 

Prem did not refuse'to return, He said he was sent 

for a holiday in Pakistan because he had been rather 

foolish. 

Well,, young lasses, you know, going out 
with young lasses and getting in trouble 
like, and all this. So me brother - 
fights and all this - and me brother says, 
"Go back home", you see for a holiday. So 
I was there for four-and-a-half months. I 
went back homet and my father was waiting 
for me Rawalpindi, you see* When I went from 
here, as soon as the Plane landed my father 
was waiting for meq from there he took me 
home* Then about a month laterp you see, 
my father decided me to get married. That's 
how I got engaged and got married. 

Asian Girl Friends 

Marriage is the subject of the following chapter. 

Before I turn to thatv had any of. the young men been out 

on the quiet with Asian girls? Only two said they had* 

One was Chanan. 

I only took one Indian lass outp I used 
to take masses of English lasses out. 
I mean, it's too dangerous to take an 
Indian lass out, too risky* If they find 
outj if their mother and father find out 
you're going with their lassq you'll get 
killed. (Laughs) 

The other was Hardev. He said he had been out with 

Indian girls occasionally and made it sound doubly dangerous 
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because of the wildfire gossip he said it caused, 

It's more scandal than-býnything else. 
It's more tun like. You take an Indian 
lass outv and everyone in town knows 
about it just about, Because she tells 
her friendq and her friend's got a couple 
of friends, you see, and she'll say, "Did 
you know she went out with Hardev the 
other night? " And it gets on, and before 
you know it, somebody comes up to you and 
saysq IlEeh, er I hear you were out with 
her the other night". 

Hardev mentioned one particular Indian girl who he said 

was always ringing him up. They used to lie to their 

parents to get out to see each other. He used to claim 

appointments with the dentist three times a week. She 

used to make her escape allegedly to go to the Girl Guides. 

Eventually her brother found out, not that she had been 

going out with Hardev9 but that she had been going out with 

someone* She was dispatched to her uncle in London for 

rehabilitation* Heq said Hardevq drove her to school in 

the car each morning and picked her up each afternoon, even 

though it was a girls' school. I said there could not be 

many Indian girls prepared to go out with a young man in 

that way* He saidg "Therets quite a few* You've just 

got to have the right tactics. " 

Co-educational schooling gave Asian boys an unequalled 

opportunity to "tap up" Asian girls# as Dayal put it. He 

said the girls had complained to the deputy head that the 
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Indian and Pakistani boys were pestering them. 

What they said was they'd get wrong 
1 

from their parents. It would be sort of 
something of shamel so it's sort of wrong. 
But really they didn't feel it was wrong, 
You could sort of tell. They weren't 
saying it from theirselves. They were 
just saying it because they knew they'd 
get wrong. 

Dayal said thatq verbally at least, the girls were very 

spirited and rebellious, Subah said the same. 

You should see one of them, The way she 
goes on about the Indian parents* She 
says they should be locked up* They should 
be told, they shouldn't do that, they 
shouldn't do that, It's not that they don't 
like them in person, it's just what they 
stand for. 

Butt said Dayall 

It doesn't matter how rebellious you are, 
especially for a girl$ you can't do nothing. 

Summary 

In this chapter it was seen that 39 per cent of the 

young Indians and Pakistanis said they took girls out 

and/or went dancing* The great majority of these were 

Sikhs or Hindus. Very few were Muslims. The young men 

tried to keep this kind of association very secret indeed, 

1 Get into trouble. 
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although it was difficult to avoid being seen in public. 

If the youths were found out they either desisted or 

continued more stealthily still. As on other matters, 

few of them openly defied their parents. The final 

sanction available to parents was to send unruly children 

back to India or Pakistan and get them married. Two young 

meng finallys said they had been out with Asian girls. 
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26. MARRIAGE 

Two Notions of Marriage 

"They think if you fall in lovello said Dayalt "You'll 

object to getting married to a girl you've never seen, " 

Or of course the young Asian may object simply because 

he has grown up in this country* The conflict is between 

two notions of marriage. 

On the one hand stands the modern western idea of 

marriage as individual self-realisation, a union based on 

love and mutual choice. On the other hand, in the Indian 

tradition 

Marriage was a social duty towards the 
family and the communitys and there was 
little idea of individual interest* The 
social background provided by the 
authoritarian joint-familyg and caste 
with its dominion in all spheres of life, 
afforded no scope for the recognition of 
any personal factor# individual interests 
and aspirationsq in the relations between 
husband and wifeel 

Love was not necessary as a basis for 
marriage selection# nor was courtship a 

1 Kapadiat OP. citot P. 161. 
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necessary prelude for testing the 
relationship. The Hindu ideal had no 
regard for individual tastet and in 
factt rather feared itt as it might up- 
set the adjustment of the bride to her 
new household ... Love between husband 
and wife was the result of marriage in 
the Hindu view, not the prelude to it. 1 

It was not only a sooial duty, Even today Hindus 

look on marriage as a sacramentt which no normal man or 

woman should'die without receiving. "For this reason". 

says Ross, "Hindu parents have always considered the 

marriage of their children one of their most sacred 

duties. " 

The Hindu influence on Sikhism is such that the above 

holds true for Sikh families also. In Islam marriage is 

only a civil contractq but here again tradition leaves very 

little room for individual choice. , Levy writes that in 

general it is still the rule for a young man to inform his 

mother or other close female relative when he wishes to 

marry. 

Accompanied by friends and relations she 
calls on the mother of a girl she thinks 
suitable and begs her to speak of the 
proposed match to her husband. If the 
girl's mother has any reason for not 
wishing the match she gives an evasive 

1 Roast OP. Cit., P. 251. 

2 Ibid., pe 235. My emphasis. 
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reply which conveys what she means, 
otherwise she consents to do what she 
is asked. If all then goes well, she 
communicates with the mother of the young 
man and tells her that the formalities of 
the betrothal can be carried through. 1 

In this chapter I examine how Asian marriages were 

effected and projected in Newcastle* It will be seen 
w re 

whether the young Indians and Pakistanis7caught in a 

conflict between the two notions of marriage, and if so, 

how this conflict was resolved. 

The Married or Engaged 

Six of my respondents were already married, and another 

seven were engaged* How had their marriages been trans- 

acted? The parents of seven had arranged the match without 

consulting them at all in the matter* Several of these 

youths were plighted while still very young. Ahmed said 

he was engaged when he was a kid* Mumtaz was actually 

married at the age of ten. Hardev was betrothed when he 

was eight. 
2 His brother said: 

He didn't even know he was getting engaged. 
They give him a couple of sweets, told him 

1 Levy, op. cit., p. 108. 

2 All three child marriages or engagemants took Place in 
India or Pakistan. 
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to sit down, and that was it. (Laughs) 
That's a fact, They gave him a couple of 
Indian sweetsv y1kna, these little white 
things you haveg and telled him to sit 
down. Whey, he's enjoying himself 
stuffing himself. He didn't know he's 

getting engaged. 

In the other six matches the parents again took all 

the initiativeg but allowed their sons some say by giving 

them the right of refusal. Three were permitted to see 

their future brides. Nazir, sent back to Pakistan for 

rehabilitationg said: "If I said 'No. I don't want to 

marry herlt it was all up to me", 

Bhagwant did-not talk to his bride until after the wedding, 

but he saw her twice. His parentst instead of astradition- 

Ally inspecting the girl alonet took him along with them. 

The girl likewise accompanied her parents when they came 

to visit. Dalip said: 

Actually they found a girl for us like, 
had a talk with her parents and that like, 
I'd seen the girl before, before we'd 
agreed to get engaged. I told my uncle 
and that, and I said she was a canny lass 
like. 

The Others 

What were the attitudes towards marriage of the unbetrothed, 
I 

unmarried majority? What degree of freedom of choice did 

they want? To find out I askedq "How big a say will you 
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let your parents have in the choice of a wife? " I then 

went through the options: "Will you let them decide without 

consulting you? Will you let them select a possible bride, 

but have the final word yourself? Or will you select a 

possible bride and let them have the final word? Or will 

you marry the girl of your choice even though they disapprove? " 

Table 104 gives the answers. 

TABLE 104 

"How big a say will you let-your parents 
have in the choice of a wife? " 

Let them decide 5 

Have final word myself 24 

Let them have final word 6 

Marry even though they disapprove 7 

Don't intend to marry 4 

Don't know 3 

No response 5 

Total 54 

Total excludes 13 respondents engaged 
or married. 

It is seen that only 24 per cent of the young Indiana and 

Pakistanis (lines three and four) were prepared to inaugurate 

a possible match themselves. I call these the individualists. 

only thirteen per cent were ready to marry in the teeth of 

their parents' disapproval. 
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By contrastt 54 per cent of the young men (lines one 

and two) -were traditionalists who were content to let their 

parents initiate the marriage. Only nine per cent however 

were prepared to leave their marriage entirely in the hands 

of their parentse Forty-four per cent were happy to let 

their parents sound out the possibilities and open 

negotiations, while reserving for themselves the safeguard 

of a final veto. Generally this last group of modern 

traditionalists expected to meet the girl or at least to 

see a photograph. 

The "free choice" system among Indians in Trinidad works 

in much the same way. Klass says: "Both boy and girl 

are introduced to each other before the marriage and each 

has the right to veto the proposed match". It is however 

also permissible for the boy to mention a particular girl 

to his father, who then investigates her and her family. 1 

These modern traditionalists were more or less evenly 

divided (fourteen to ten) between early arrivals and late- 

comers. Three of the five strict traditionalists came 

late. Eight of the thirteen individualists came early. 

There are certain religious differences. Three of the five 

Klass, op. cit.,, p. ill. Ross found that the Practice of "seeing the girl" was accepted by a few westernised Hindu 
families in India. Ross, OP-cit-, PP* 251-2. 
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strict traditionalists were Muslims, while none were Hindus. 

A higher proportion of Hindus (one-third) than of either 

Muslims or Sikhs took an individualistic stand. These 

differences'are not explained by age of arrival. 

The Traditionalists 

Here are some of the young, men's comments. Firsto the 

modern traditionalists. 

Tarlok: 
I would like my parents to do what they 
did for my brother. They took him to 
India with them, showed him around some 
of the parents with daughters# and he 
picked the one that he preferred. That's 
the way I would probably like it. 

Iqbal: 
My parents say they're going to choose 
a wife for me, and I say I want to be 
there at the time when they choose the 
girl and I want to have my say in it. 
Me mother says, "You're going to marry 
thi's girl", and II'll have a good look at 
her, and if there's something I don't 
like about hert I'll probably say I don't 
want to marry her. I wouldn't go around 
meself. It's me parents that are going 
to do the choosing. 
(But you want the final word? I want 
the final word. 

Nihal: 
T, V mother tried to fix my marriage. But 
I didn't like it, so I told her I don't 
want to get married* I'd rather stay 
single, you see. She's a couple of years 
older. She was a teacher actually, 
teaching the children, but I didntt want 
to marry at this age. 
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Dayal: 
I don't object becauseq y1knat this 
is life. I don't object, because me 
mum and dads they're good people really. 
I'd hate to upset them, because it 
really would upset them. I definitely 
couldn't get married in front of them 
with an English girl, or even with an 
Indian girl that they didn't want me to 
get married with and live in the same 
house with them. 1 It would be impossible. 

Respect for one's parents, reluctance to rebel and hurt 

themg these are considerations with which the reader is 

familiar. They partly explain why such a high proportion 

of the young Indians and Pakistanis (54 per cent) were 

resigned to having their marriages arranged in a more or 

less traditional ways They help explain why those engaged 

without their consent were not prepared to repudiate the 

commitment. 

There was also however the fear that to rebel in the 

matter of marriage would provoke a major, perhaps final 

rupture with the parents. Ajit, one of the betrothed, 

said: 

I can't really say no. If I said no, I 
would have to leave my mother and father 
like. 

This refers to the traditiont relic of the joint family, 
that after marriage the son, with his bridet should 
continue to live with his parents. It was seen (P- 73) 
that five of the six already married respondents did 
live in this way* It seems to have been expected by most 
parents and accepted by many of the young men themselves. 
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It was of course not only a question of inflicting a 

personal hurt on one's parents* To refuse would also mean 

social disgrace, for them, for their families both'here and 

in India, for the fiancee and the fiancee's family, since, 

as Lewis notes, sagai, or engagement, "marks a commitment 

which is seldom repudiated". 
1 The young men were well 

aware of this. Subaht also betrothed, said: 

We respect our parents a hell of a lot 
really. I'm the oldestq right, in my 
family? If I left my mother and father 
to live by myself, they'd be really 
annoyed. It would be disgraceful for 
themt because there'd be talk on their 
son's that bad, they didn't bring him 

up good. So I have to stick to them. 
They brought me up, so I might as well. 
(And the-girl? ) She would have a lot of 
difficulty getting married to the next 
bloke, whoever it might be. Why ruin 
her life? It wasn't her fault. 

Cultural Tradition Versus Religious Orthodoxy 

It is particularly interesting that of the last three 

respondents quoted, all Sikhs, one -rated religion as fairly 

unimportant# and two as completely-unimportant. In other 

words, while discarding traditional religious belief, they 

were content to conform to cultural tradition in marriage. 

Marriage was, of course, a crucial test of the parents' 

1 Lewis, OP-cit-9 PP& 167-8. 
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success in socialising the younger generation into this 

cultural tradition. The test was crucial in itself-because 

the Asian tradition, as was seen, clashed head-on with the 

western view that freedom in this matter was perhaps the 

greatest of all. . 

It was decisive also in that marriage, as Ross saysp 

"is the ritual through which the continuity of the family is 

regulated and assured". 
1, 

-If the young men refused to 

acquiesce, particularly if they chose an English wifeg then 

the parents would have no hope of establishing, in an alien 

society# the three-generation link "by which one generation 

socialises a second to want to sooialise the third" in its 

2 
own cultural style. With an appropriate Asian wife, 

especially one straight from India or Pakistang there was 
3 

at least some chance of this. 

The young Muslimsp it was seeng professed an overwhelmingly 

strong religious'allegience. The Sikhs and, Hindus, on the 

other handq showed a markedly less powerful commitment to 

their religions. One is tempted to say that parents in the 

-- 1 ROSS, OP-Cit-q po 277. 

2 William J. Goodep The Family (Englewood Cliffsq Prentice- 
Halls 1964), P- 18- 

What this chance amounted to in practice I discuss in 
Chapter I S. 
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two latter groups set more store on the vital matter of 

more or less traditional marriage than they did on religious 

belief and observance. This was undoubtedly true of 

Niranjan's and Chanan's father. He and the family thought 

Niranjan's interest in Methodism was "a bit of a giggle" 
1 

butt as will be shown, he was absolutely determined his 

other son Chanan should marry the girl chosen for him. 2 

If one includes those already married or engagedt there 

were certainly fewer Sikhs or Hindus who had been to the 

gurdwara temple in the previous month or even to the last 

religious festival than there were marriage traditionalists, 

i. e. those who accepted parental initiative. The 

differences virtually disappeart however, when on compares 

the number of marriage traditionalists with the number who 

declared a strong or fairly strong adherence to their r6ligion. 

Table 105 gives the picture. 

TABLE 105 
Sikhs and Hindus only: The marriage traditionalists 
and the religiously orthodox - numbers Compared. 

SIKHS HINDUS 

Attended gurdwara temple in 12 3 previous month 
Attended last religious festival 15 6 

Religion very/fairly important 16 8 

Marriage traditionalists 17 a 

Total in group 26 15 

The data for the first three lines is derived from 
Tables 90,95-6 and 889 respectively. 

1 
-ý- 485. 

2 See belowopP. 620-2. 
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Thus in the end the figures suggest that, by the yardstick 

of marriageq the young Sikhs and Hindus were not more 

culturally conformist than religiously orthodox. Allegiance 

to a religion howeverg as was seen in chapter 209 can 

coexist with deep ignorance about it. The failure of 

many Sikh and Hindu parents to transmit the content of 

religion indicatesq as I argued earlierv that they placed 

importance on it chiefly as a social and cultural institution. 

What is verifiable is that there were a fair number of 

Sikh's (like Dayalp Ajit and Subah quoted above) whose 

religious attitudes did not correlate with their attitudes 

towards marriage. Of the seventeen Sikhs in Table 105 who 

were traditionalists in marriage seven said the religion 

was fairly or completely unimportant to them. Conversely, 

four of the five marriage individualists said their 

religion was important to them. By comparison there was 

much greater congruence among the Hindus. 

Dayals quoted above, was content to conform 
1 

even 

though in fact he adopted a western outlook and judged the 

traditional marriage system to be a bad one* He-said: 

Really the whole of your life depends 
on her attitudet what she's likeg. and 
it's pretty stupid if your parents are 

1 610. 
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going to go up to her parents one day, 
have a little chat and fix it. I mean 
she might seem canny to them, but they 
just don't know what her character's 
like, and it's possible that your whole 
life could be ruined by your wifeg you 
know, her character. And I think you should 
know your wife at least two years before you 
decide to get married, know perfectly well 
what she's like and what's going to happen 
if you get married, and all this. 

Khanq engaged without being askedq was explicit about this 

contradiotion: 

It seems silly when you've been in a 
country like this. Even myselfq you know, 
I feel the sameq but I don't really feel 
like doing anything about it. I mean I 
just simply accept it. I think it's a 
bad thing because I've been in this country 
and I've learned bettert you see, I've 
learned different by going to English school, 
staying with English people. But the first 
person to break away from anythingg you know, 
any tradition which later everybody follows, 
well it's a bad thing. You're really said 
to be bad by everybody. He's really booed 
at like a bad wrestler. 

The Individualists 

Here finally are some of the comments on marriage of the 

individualists. 

Kamle sh: 
If they had seen her and even liked her 
and saidt "Right, marry her". I wouldn't 
agree, and my parents wouldn't force me. 
They'd let me choose for my own really, 
I supposeq but they would have some say. 
Fair enough, but not a great deal. 

Lachman: . I wouldn't let them have any say at all. 
I don't think it's got nothing to do 
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with them, nothing at all. I mean, 
that's uP to mes that is. 

Lal: 
I would like the complete say. I'd 
marry someonet I'd like to do it with 
their approval, 1cos I suppose marriage 
is useless if after marriage your 
relations tend to be unhappy about it. 
But if I was certain that I would be 
happy with her for the rest of my life, 
I would go ahead with it. 

Tolerance of Mixed Marriages 

Alongside this generally traditional attitude towards 

their own marriages the Indian and Pakistani youths showed 

an overwhelming tolerance of mixed marriages, at least for 

other people. I asked what would be their attitude if a 

friend - an Indian/Pakistani living in England - married an 
I 

English girl. Would they disapprove strongly, disapprove 

somewhat or not disapprove? Table 106 gives their replies. 

TABLE 106 

Attitudes towards mixed marriaRes 

Disapprove strongly 5 
Disapprove somewhat 6 

Not disapprove 48 

Don't know 4 

No response 4 

Total 67 
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Thus 72 per cent of the young men said they would not 

disapprove of a mixed marriage of this kind. Among the 

minority who said they would be critical Muslims were not 

more represented than the others. So here again there is 

no evidence that the young Muslims were any more ethnocentric 

than the rest. What sort of reasons did the disapprovers 

give? 

Inder: 
I don't believe in mixed marriages. 
I suppose if I sort of fell in love 
with a girl, so much for me, but if you 
think of our children, well in the sort 
of atmosphere nowadaysq it's more 
difficult for children of mixed marriages 
to be brought up. 

Kusam: 
It cuts him off from the family. 
Ninety per cent live away from the family. 
She will have to change a hell of a lot, 
otherwise she won't fit in, she'll still 
go her own way. 

Nazir: 
These ones get married to usp they are all 
nearly rubbish. They're all rubbish, 
because for a fact that they can't find a 
English man. That's the truth. They 
can't find one of your blokes to marry to. 
All these well-educated lassesq they don't 
come to us. They don't marry use They 
don't even look at use We see on the 
buses nice lass, working nice office, they 
won't even spit on yous never mind anything 
else. Only all the rubbish what nobody 
else can have, that's what the Pakistanis 
get, all the rubbish. 

Admittedly a couple of the young men who expressed an 

open-minded view of mixed marriages were sceptical about 

their success. Fratapfor example, said: 
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Good luck to him like to try and make it 
work out, but it wouldn't. They don't 
work out, not just here, anywhere. It's 
two different kinds of life. We talk 
Indian in the house. We eat curry all 
the time. And our ladies don't go into 
barst they don't drink, smoke, anything 
like that. Wellt it would take a really 
good English girl to conform to all these. 
So you couldn't really do it. You couldn't 
really ask a girl to do thatt you knowq 
come in the house and wear saris and just 
stay in the house. 

But the bulk of the other comments were of an 

apparently optimistic "good luck" variety. 

Bishan: 
If he wants to marry anyone, it's up 
to him, Who am I to interfere? 

Sharif: 
I wouldn't mind provided that he 
remains in his own religion and he 
practises his own religiont that's 
the point. 

Surinder: 
It's okay if they're fairly well matched. 
If it was one of those flashes in the pan 
I would disapprove. In general I think 
they do work out if two people are right 
for each other. 

Such, theng were the attitudes of the young Indiana and 

Pakistanis towards their own marriages. What-is lacking 

in this account is any information about the criteria on 

which matches were arranged. This is an important orqission, 

but one whioh somebody else will have to make good. ' 

There is a brief discussion of the subject in Bellq op. cit. s 
p. 62. Mayer gives a fuller account of the factors which 
influenced Sikh parents in Vancouver, A Re ortl op. cit., 
pp. 15-17. For considerations in the Punjab, see Lewis, 
op. cit., pp. 165-6. 
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Even the Independent-Minded Succumb: io Chanan 

These were the attitudes. But in practice agfection and 

respect for parents# fear of being cast from the family and 

awareness of the ramifications of social disrepute - all 

combined to exert great pressure to conform even on the 

independent-minded minority. I now give accounts of three 

individuals which illustrate in some detail how and why 

they succumbed. 

First Chanan, He was engaged to a girl in India he had 

never set eyes bn. The first time I met him he was very 

bitter against his father because his father had taken him 

away from an apprentice's job where he was happy and now 

made him serve in his shop seven-days a week for just pocket- 

money. 'What rankled particularly was that this stopped him 

playing football with the lads at work. , Butq Chanan promised, 

on marriage he would hold out. 

That's the only thing in lifev getting 
married. If your father and mother pick 
your wife for you, and you don't like 
her, well that's it. You cannot do nothing 
about it. And you cannot see her until 
after you've been married to her. But if 
you pick your own wife, it's all right like. 
If they say it's okay - okayp but I would 
rather leave the house than get married 
like that* I'll probably have to and all. 
I'll refuse them, that's it. 

Five months later he was married to the girl his parents 

had had lined up all the time* I visited him two months 
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after this, and he explained. 

When they took us to the Registration 
Office the registration bloke says, 
"What's her name? " I says, "I don't 
know, Ask him. " He says, "You're 
the one who's getting married, aren't 
you? " I saysq "Ayq but he's arranging 
it. " So when held filled all the papers 
in, he says, "Sign this"s I says,, "Nall. 
Ile father says, IlSiýn thatIll (Laughs) 
So I says, "Oh wellt that's it" - thatts 
all there was to it. I couldn't say owt. 
I was going to pull outt but I says there 
was too many people there to pull out at 
the last moment* It was all right if I 
had pulled out about two months earlier 
or something. But I was getting married 
on Saturday. I was away for two hours 
early on Saturday morning, but then I 
came backG They were looking for us all 
over the place. I saysq "Ohq might as 
well get back and get it over with". 
They give us about a month# I think, 
They telled us, "You're getting married 
on this date". 

(Why did you-deoide to go through with it? ) 
Aho I don't know* I just didn't want to 
disappoint me mother and me father* It's 
the way they do its I was going to leave 
the houseq but I saysp 110hg, there's too 
many" when they telled me they wrote all 
the letters to their guests and all that. 
I mean I didn't want to spoil their name 
after they invited all the people to the 
wedding like. I says if they hadn't sent 
the lettersp I could have left. Before 
they sent the letters would have been 
okay like. Nobody would have known then 
I was getting married* 
(Did you have an argument with your 
father when he announced this? ) 
Yes, I was telling him all the time. 
I said, "I don't want to get married" 
and I says "If_you want us to get married, 
I want to see her first"* He saysp 
"You'll see her after you're marriedl so 
it's all the same. It'll be the same 
lass. " I was still arguing with them 
until the last day even* I didn't want 
to go through with it. I says,, ifyout 
let us have a look at her photo". I says, 
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"She's nee good. I can refuse to 
live with her. " Instead of afterwards,, 
keeling sorry afterwards. But they 

says, "No, you've got to go through 

with it. " 

I mean I used to like this Sikh- Indian 
girl in England* I telled me mother and 
father about here I saysq "There-you are". 
I says, "If you want us to get married", 
I saysq "I want to get married to her". 
I says I'll come back to her mother and 
father* They saysq "No, no, you cannot 
do that". There had 

, 
to be somebody* you 

know, a third blokeq who had to ask their 
mother and fatherg because he didn't want 
to ask ýiself. l And I used to like the 
lassq the lass used to 

, 
like me, and she 

oouldnft tell her mother and fatherg 
because she would have got wrong off her 
mother and father* And I telled my 
mother and fatherg but ah, it's like 
talking to the wall. I had some 
complaints from there. Because I was 
saying I didn't like herg and all that# 
I was still taking the lasses out, And I 
went down there the other day. Her 
sister-in-law was saying, "Shouldn't say 
this and that". I says, "Ay. I'll not 
in the future", Because I was telling 
everybody I divvent like her. I still 
cannott I mean it's not really love all 
the way. (Laughs) You cannot just fall 
in love with a lass you don't even know. 
Half of the time, when I'm speaking 
English, she cannot understand us. She 
says, "Oh? and I've got to think twice 

----------------------------- 

Traditionally this role was filled by the village 
barber: "Welcome in all houses, since no man shaves 
himself or even pares his nailsp he is the ideal go- 
betweeng and throughout the Punjab he still plays the 
part that he once played from Seville to Baghdad. " 
Darlingg Wisdom and Waste, op. cit. 9 p* 262. See also 
Taxidonp op. cite, ppe 124-7 for a humorous account of 
the barber's negotiations. 

Chanan's father could have used some other intermediary, 
in the same way that Hardev's maternal uncle apparently 
arranged his betrothal. (See below, p. 626) He did not 
do this because the son was already engaged. 
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what this means in India. Sometimes 
there's some of these words I know in 
English I cannot translate them into 
our language because I've been here 
that longg you know, and I've forgotten 

our language and I've got to think twice 
before I talk to her. That's the worst 
part about it., 
(Are you settling down okay? ) 
Sometimes it's okay. Sometimes I get 
sick of it. (laughb) I mean it's not 
really her fault, that's why I've - well 
I was going to make it hard on her, but 
then I says it's not really her fault. 
And it's not my fault I'm getting 
married, and it's not her faulte I 
mean it's the same like. Her parents 
say, "Right, you're getting married to 
him". She couldn't say owto It was the 

same with me, so might as well try to 
keep her happyg as much as I can, that's 
it. I take her out, once and twice a 
week when I have time. As long as I go 
out at night* I take her out during the 
dayg you see, and let her stay in the 
house at night. 

ii. Rasul 

The second example was Rasul, easily the most 

individualistic of the Muslims. He developed his own 

personal faith, having decided the different religions 

had been "wholly seduced for the human purpose". 
' He was 

politically radical, which showed itself in his untypical 

sympathy with the poor whites of Elswick 2 
and in his 

1 PP- 510-11,554. 

PP. 238-9. 
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view that foreign aid to underdeveloped countries was 

disguised exploitation. He took part in student sit-ins 

when he went to university. On marriage he said at an 

early interview: 

I would like Emy 
parents] to approve it, 

but if they didn't, I wouldntt really 
think about it twice. I wouldn't feel 
sad or anything inside. I would just 
say, "Wellq fair enough. They don't 
want to recognise it, It's their right 
not to recognise it. But I recognise it, 
and my wife recognises it. This is all 
that matters. " I don't care what any 
state doesl whether any state recognises 
it, whether my parents disagree with it - 
anythingo provided I feel that it's right. 

A year or so later Rasul told me he was under increasing 

pressure from his parents to agree to let them find him a 

wife. They did not want to marry him immediately and no 

doubt would select somebody reasonably educated and 

anglicised, but they wanted him to accept the idea in 

principle. He was very unhappy and came to me for advice, 

asking what other young Indians and Pakistanis had done in 

this situation. 

When next I saw Rasult several months later, he had made 

his choice. He now viewed with serenity the prospect of a 

marriage initiated by his parents, in which he would have 

only the final word. He explained: 

I just thoughtp well if it happens it 
happens* I can only make the best of it 
and I can only lead my life as I can. I 
mean let's face it when we actually get to 
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it. I mean supposing I do have to get 
married, I can only make the best job of 
it, and failing all that, I can get out. 
There's nothing else to be done. Like 
there's always crossroads. Whenever you 
go across one set of crossroads, you 
always find there's another one. (Laughs) 

It's just resolving to see that life has 
all these different things in it, and it's 
all a part of itq and that ought to be 
enjoyed and not to be sort of put aside or 
to be afraid of. It was these sort of 
things that made me think, "Wellq what the 
hell! " It's all a part of life anyway. 
I might as well enjoy whatever comes and 
let it go. I wasntt afraid any more. 

(You said before you didn't want to commit 
yourself and co2ýromise in principle, as 
you saw it then. ) I suppose it is 
still compromising in principle, but what 
is the principle? I've had rethinks on 
what my freedom of choice anyway ist you 
know, what the devil it constitutes. I 
mean after all my life is of no consequence 
whatsoever without my friends, you know, 
the people around me, whether it's my 
brothers or whether it's somebody else. 
It's really- it's with them that I live. 
They are the people that are most influenced 
by anything that I do. They are the'people 
who take pride in or who love me most, and 
they are people who I should think about 
whenever I do anything, well that is of 
consequence to them. I mean certain things 
aren't going to influence them, but things 
that'are going to affect them, I should 
consider their feelings too. 

I know for instance to start with I would 
be, if I chose to go against my parents, 
then I would be out off, straight away from 
my parentst and from all the friends I have 
on that side, all the people who have loved 
me up to this time. And so for what reason# 
except for, perhaps a purely selfish reason, 
I would be taking such an action? 

I'm not so closely bound to the family, 
this is true, because I dontt take part in 
its affairs* Nevertheless being a member of 
the family I'm still- I'm still emotionally 
involved in everything that happens in the 
family. I mean I'm upset when somebody, one 
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of my family gets injured in an accident 
or something like this happens. Or I feel 
happy if something good happens to them. 
And I'm emotionally involved in that respect. 
My feelings are involved* but Itm not 
involved in- I have nothing to talk to them 
about. There's no common ground that we 
agree on. (Laughs) Everything we talk 
about we disagree on. There's none of that, 
but I mean all the same, you. like people 
for everything, for themselves, not just 
because they say the right things to you or 
you say, theright things, to them. 
(But consideration for your parents was 
foremost in your mind? ) Oh, that was 
fundamental yes. After allg well they're 
very important to me* I still have sort of 
an attachment to them, and my - well I 1ýave 
oriental attachment - me upbringing makes 
me very close to my-parents, and I being 
very dependent on them, and they're getting 
to an age where they'll be very dependent 
on mee Would it be right for me to throw 
away all their feelings? 

If I don%t want to get married, I mean 
if 

*I 
decide to marry somebody else, I will. 

Thereis noi that doubt in my mind, but I 
mean there'll have to be enough love there* 
The love Itm talking about is a deep- a 
deeper kind* J mean we all feel love to 
lots of peoplet but there's a certain kind 
of love that I think I would marry for 
Itve never yet felt for- well for any woman 
yet., Or if I-have itis been for short 
periods only. (Laughs) So I can't see 
myself, marrying on the basis of those sort 
of emotions. But 1would, I meant-if I met 
somebody who-. I, liked enough likes I'd be 
quite prepared to break any rules and 
regulations, and I expect them to accept it, 
If they didn't. Pd say, "Well, you know my 
house is always, open-and, you're always 
welcome"* No. 'it's not a complete sort of 
compromise that Itm saying "ibsolutely okay". 
All I'm saying is that if it has to bep'then 
it has, to be, I don't mind: 
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iii. Hardev 

Finally there was Hardev. He was engaged at the age of 

eight, but not married until he was nineteen, eight months 

before the interview below. Thus he could have rebelled 

and refused to get married, particularly as he rebelled 

in most other things. He had had a succession of short- 

lived jobs. He had fallen in with some of the local rough 

crowd. He took up motorbikes and ended up disqualified. 

He smokedg drank and fornicated* He scoffed at religion. 

Yet he tamely consented to marry a girl straight from India 

whom he had never seen. 

If he had refused? 

Ahq I mean disgrace to the familyt kicked 
out and what have you, the usual lot. 
(Would you have been? ) Yeh, me father 
would have anyway. (Laughs) I mean, 
if it hadn't been arranged for so long, 
I mean if he saidt "Look heret you're 
getting engaged'19 I-would sayp "No, I'm not". 
But I was engaged long before I could even 
refuse* So I had no choice really. 
(Did it ever occur to you to say no? ) 
Yeho a few times. And then I thought er, 
I didn't have the guts really. I mean me 
dad's stronger. (Laughs) 
(So wýy did you decide not to fight against 
this? ) I think just to keep the family 
out of disgrace really. Well you see, if 
I'd refused now, well there was a lot of 
other people involved in this engagement 
lark, such as my maternal uncle, well that's 
an uncle on me mam- mother's side, her 
brother, who got us engaged really. It was 
his ideat and I mean if I'd chucked it now - he's back home - held have a lot to put up 
with. Y'kna, people saying, 110hq what's he 
turned out like? ", "Why, say he's been 
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engaged from eight, that many years, 
why couldn't he have refused beforehand? ", 
and all this. 
(And it would have been a disgrace for 
the fiancee? ) Yeh, I mean pushing on 
the old age. When say a lass gets into 
her twenties, she's pushing on, according 
to the Indian way of looking at it* 
Because whoever say her parents were 
trying to get her engaged to after that 
would sayq 110hq well so-and-so's son 
just left her, you know, refused to marry 
her. There must be something wrong with 
her", and this and that. 

(How did you feel when she came over? ) 
Terrible, terrible. I mean, well we just 
went out and got drunk and say, "Oh well, 
I'm getting married in the morning". (Laughs) 
There was me, Albert, wor kid, Dave, There 
was Jim, let's seeg Duggie. There was a 
few lads - er Peter Flynn, wasn't itv and 
a few other ladst you know. 

So I mean we rolled in about 3 o'clock 
or 4 o'clock in the morning. I had to be up 
at six to get bathed and dressed, Well I 
was, I could barely sit up when I was in 
church. I was still, I wasn't sober. (Laughs) 
(You had the full ceremony? ) Yeh - 
oh it was dead dreary. I think it was the 
day before, they got some of this yellow 
stuff9 start rubbing that on us, you see 
(laughs)9 me face and hands and that, 
Well it's all right, It's supposed to take 
the muck out of you. You're supposed to be 
cleant purifiedt sort of stuff, but it leaves 
a hackyl yellow mark all over you. And when 
I went down the club the same night, they 
says, everyone says, "What are ye yellow for? 
What are ye yellow for? " 

Then we went through the whole ceremony. 
We had to sit downg legs crossed. I can't 
even cross me legs, I mean the wife managed 
quite easy, straight downt that was it, as 
if it was quite normal. 2 I couldn't even 

1 Dirty (local dialect). 

2 Of course for Indians in India it is quite normal. 
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sit down. I had to have him rhis brother] 
behind us to sit us up. (Laughs) I mean 
on me own I was falling backwards. 
(Because you were drunk? ) It was both. 
Partly because I was drunk and - otherwise 
I couldn't sit down. Ay, (Laughs) and I 
had a very tight suit on. Ile dad was 
shouting his head off about it. And I had 
to wear a turban. Still got it somewhere. 
It's the only time I think I've worn a 
turban. It was about 4 o'clock before I 
got in the house with the wife. And the 
wedding ceremony was about half past nine 
or something, wasn't it? half Past nine 
in the morning. 

(Has your life changed much? ) Oh, quite 
a bit. Well it's been changed for me, I 
mean, all against me will, I've got to 
do this and that, what I wasn't really 
bothered about, I mean staying in, more 
or less. I mean I used to have late night: 3. 
I got bollocked like, but I had them, and 
that was it. But now it seems to get 
worse if I come in late, a lot of 
explanations and what have you. 
(So you don't go out much? ) No. Well I 
mean I've cut it down from seven days to 
six. (Laughs) 
(Where do you go? ) Anywhere where 
there's talent. I mean in the past two 
weeks we've been to Leazes EParkj practically 
every night - you know, the hoppingsl were 
on. 
(Does your wife mind you goi g out? ) 
Not really. Well she does, but there's 
nothing she can do about it. 
(She knows you go chasing girls? ) 
No, I don't think so. She takes it I'm 
going round to see me mate, more or less - 
well mate or mates, whatever you like, 
females can be mates. (Laughs) 
(She must be-very strange to life in-this 
country. ) Oh, not really, with me 
grandmother helping her. By Christ! (Laughs) 
They start from morning till night when they 
chat and chat - you know, about peoile 

1 Fair (local dialect). 
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back home, something like stories that 
happened fifteen years ago we're really 
completely ignorant of, and they're 
sitting there yapping away. That's all 
you get. You cannot even get the television 
on for them. 
(Are you getting on all right together? ) 
Yeh, I think so anyway, I mean I try to 
make out like, but I don't know if it will 
work or not, sort of thing. Ybulve just 
got to put up with it if it doesn'to it's 
your hard lines* If it does, the best of 
luck to you. 

Parents' HOstility to Mixed Marriages 

The Indian and Pakistani parents were very hostile to 

mixed marriages, in contrast to their sons' generally 

tolerant attitude. One saw in the case of Prem how 

they sought to break up relationships which were getting 

too serious. 
1 

In the case of Kirpal they succeeded in preventing 

a marriageg not in this instance because the son would 

not defy the parentsq but because the English girl would 

not go ahead if the parents would not accept her and if 

it meant breaking up the family. One senses that the girl 

was loath to forego all the working-class marriage formalities, 

starting with being brought home to meet the young man's 

--------------------------------- 
1 

pp. 597-8. 
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mother and father and ending with a family wedding and 

a ham-salad reception. Kirpal said: 

Me parents stopped it. They say, "You 

can't get married her", She's English, 

we're Indian, our religiong and all that* 
Well she wanted to come to our house like, 

cuppa tea, anything like that. I ask me 
mother, but she says no. Týy father says, 
"If as, catch ye, aalll belt yell' (Laughs) 

I told her, "You're just wasting your 
time. I'm nee good to you, you're wasting 
your time on me. If I were to marry, I 

could marry Indian, but I don't want to 

marry neebody. See, I cannot marry you, 
but I don't want to get married with an 
Indian woman. " So I just about stopped 
it, As I told her, "You're wasting your 
time". 

So she lett [the 
place where I worked. 

] 

She started working at C&A's first. She 
left there, she went on the buses. She 

used to come to see me though and now a 
couple of weeks ago she never -I never 
seen her. I got two or three presents off 
her upstairs, but I never seen her since 
then. She's got me in a terrible state, and 
I cannot do nowt. (Laughs) I don't feel 
like deeing nothing now, see. That's why I 
cannot be bothered go out and do anything, 
see. So it's Just got to Stop, so I says, 
"Oh well, that's it". 

(Did you think of disobeying your parents? ) 
Well I mean, everybody got to make their 
own life. But Indian people says, "No. 
You've got to get married the one we want. " 
I say, "Well, I'm not getting married the 
one you want". See? So that's why I say 
Itm not going to marry neebodyq stop single. 
(You could have told your parents:, I am 
going to marry this girl. ) I know, 
but she doesntt want it like that though, 
see. She want my parents say yes, and then 

,, 
she wants it, see. She saysp "No good. 
I'm not taking you away like that. " She 
sayq III! m getting all the blame. Itts no 
good"l she says. She was very sensible. 
(You think it's all finished between you? ) 
I think it is* Itve seen her on the bus 
once like. You know, she works on the buses 
as a conductor* I was standing outside the 
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19agpie, waiting for my busy and her bus 
comes ing she was on a different number. 
I watch her stand there, and she never 
looked itq so I says, "Oh well! " You know, 
she have to be like that. I mean she got 
to finish with it. She have to be like 
that. 
(If she had agreed would you have gone 
against your parents? ) I would have 
done if she would said okay. It isna worth 
living with your parents if you cannot do 

nowt what you want, see what I meani I 

mean you're working there. You're doing 
this and you're doing this and you're 
stuck in the house, and they want you to 

marry herg and you don't want to marry her. 
Well, it's no good stopping in the house. 
You might as well, you might find the other 
one, y1know, start to live on your own, 
I think. 

In the case of Bhagwant's brother the father, having 

failed to prevent the marriagep was determined to indianise 

the English wife and the children. Or perhaps his efforts 

were really directed towards driving the wife away and 

destroying the marriage. 

In fact husband and wife held together despite this 

0 
cultural pressure (or hostility) and despite financial 

hardship. The son broke with his family rather than 

let the family split his wife from him. The following 

account shows the father's iron resolve reither to keep 

the marriage on his terms or to disown the son completelyp 

even against his own feelings. Bhagwant said: 

Well once he was married, he couldn't 
stop him then, But he got married without 
my father's sort of permission-and 
knowledge_because he was only - what 
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nineteen then. He just got married 
without my father's permission or 
knowledge. So once they were married, 
and he came home and told us, well 
there again he tried to sort of keep 
them in the Indian way. Well he said, 
"Try and keep your wife Indian" and all 
that. But he wanted to live separatelyq 
because usually the son stays with the 
parents. Well he wouldn't, so he bought 
half his house of his. own. But even 
after that my father still tried to help 
him by sending him to India* He's got 
three boys, and my father sent them all 
to Indiag hoping that they would like it 
there, and that if they did stay there 
for a couple of yearst they might get to 
like it and even stay there. But his 
wife didn't like it. 

(What was-your father thinking of? Did "he 

want her to adopt Indian dress and religion? 
Oh. she does though, she does that. 

_ 
No, 

this was just to sort of ensure that they 
would stay Indian. He sent my brother first 
to Indiag got him a job there and- well he 
worked all right, but then he said he wanted 
his wife there with him. Wellq so my father 
did send his wife and the three children. 
But as soon as they got there, he stopped 
working* I don't know whether it was due 
to his wife or notp but when she did arrive 
therep she said that she was frightened in 
the house by herself- well she wasntt by 
herself, with his relationsp but she being 
the only English. She was frightened without 
him, so he stopped working. 1 So then, to try 

Even the Indian daughter-in-law traditionally has a very 
unhappy time in the Joint family. "In her husband's 
home she finds herself at first almost an alien; her 
liberty restrictedg even though there may be no purdah; 
her spirit repressedq and her whole life and being at 
the back and call of critical elders. " ]Darling, Wisdom, 
op. cit., p. 284- 
The proverbial cruelty of the mother-in law to daughter- 
in-law is the obverse of the traditionoRglationship 
between mother and son. (The mother-in-law in this 
case, thought was in England. ) 
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to find him a sort of job near home. 
And that took time. And all that time, 
during that timep my father paid-for his 
sort of keep* But then she decided to 
come backt and so my brother decided to 
come back as well. They came back here 
and then went to Birmingham. 
(Is there any contact between you now? 
None at all. None between my parents and 
my brother. There is between sort of us, 
the brothers and sisters. 
(You keep in touch? ) Only when he 
comes over here. I mean I haven't been 
over there. 
(Why? Wouldn't your parents like it? ) 
No. they wouldn't. They might think that 
if I did come in contact with them, the 
same thing might happen to me. 

(Was the marriage a disgrace for your-father? ) 
At the beginning, yes it was. We were 
talked about a lot. It was because he wanted 
to sort of try and remedy this that held 
sent him to India. At that time my father 
used to sort of go round saying a lot that 
Indians should marry Indians- well he still 
does now in factl and well he doesn't actually 
deplore mixed marriages, it's just that he 
says they never work out, which is true. 
And so- well before my brother got married, quite 
a few had got marriedg and their parents had 
come to my father asking him for help, and when 
this did happen, well it sort ofq you know - 
right down to the bottom. 

My father's still convinced that she will 
leave him in the end. Well he's basing this on 
watching all the other couples. But I can't 
agree with him therep because for about three 
years, when my father stopped helping him, he 
didn't have a job. He was on the dole. And I 
thought that if she was going to leave him at 
any timep it would have been then. But she 
didn't. I mean they didn't have enough sort of 
money for the children or clothes. And although 
they did hurt my father- I mean he used to cry 
every day about itt but he thought if he helped 
them nowt well it was just- he was going against 
everything he's fought for in the beginning. 
Well he did finally send them to India, and 
then he came back, went to.. Birmingham, now 
he's doing very well there. 
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The story of Bhagwant's brother suggests that the young 

Indians and Pakistanis were in faot wrong to imagine that 

marrying against their parents' wishes would mean immediate 

expulsion from the family (though it is in the parents' 

interests to have this believed). It seems that parents 

first tried to keep the offender within the fold, in this 

case on their terms and if necessary by breaking up the 

marriage. 

This is. what Desai says, 
1 

and it is oonfirmed by the 

story of Kusam's brother. He married out and was disowned. 

Such however was the family's desire to maintain ties (and 

keep face socially) that it capitulated and resumed 

relations seemingly wholly on the brother's terms, e. g. 

with him continuing to live in London. Desai says that 

such a person would eventually be outcasted, 
2 

as was 

Bhagwant's brotherg but in this instance the family's need 

for solidarity caused it to swallow its hostility to a mixed 

marriage. Kusam said: 

Me brother married a German* She came 
into our family. When he married her, 
vie all d: kagreed. 
(It caused a lot of upset in the family? ) 
This is it. He was thrown out of it in 
fact. But he's c, ome into it again. See, 
we brought him ing because we knew if we 

1 Desai, op. cit. 9 p. 123. 

2 Ibid., p. 124. 



635 

threw him out, what will he do? He'll 
just go the English way. We're finibhed 

with himv you see, for the rest of our 
lives. We won't get to know his children. 
They won't get to know us. I mean then 
he will start up his own- set up family 

somewhere else. We will never get in 

contact with each other* So we brought 
her and him into our family. Now they're 

part of us. 

You see now if anybody says to me- me 
mother's friends or somebody will just 
turn round to me and say, "Oho you're 
brother's married to an English'19 I'll 
turn round, I'll say, "Look, he -isnot 
married to an English. He is married to 

a European* You see what I mean? He's 

married to a German - say it. And if he 
is married, we give him the permission to 

get married. See, we were beside him all 
the time. " See, this is what we say, 
whether we were against it or not. That's 

another thing in our family. I mean now 
he's part of us, nobody\can say anything 
against him. So we stay together, and 
this is the main part. 

In this case the family relented and came to accept 

the accomplished fact. Some of the thirteen individualists 

in Table 104 strongly maintained the right to initiate their 

own marriage. One man secretly got engaged to the English 

girl he had been couling for eighteen months. They even 

held an engagement party (with printed invitations) in 

his parents' houseq while keeping its true significance 

from them. 

I suggest, however, that most of the young Asians will 

in the end accept a marriage set in train by their parents, 

and that few if any will marry English girls. The only two 
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youths I heard of who had done so were in fact Kusam's 

brother and Bhagwant's brother. 

Summary 

In this chapter it was seen that of the young Indians and 

Pakistanis who were not engaged or married only 24 per cent 

were prepared to initiate a possible match themselves. 

Fifty-four per cent preferred to let their parents take charge 

of the matter. Most of these, however, did reserve them- 

selves the right of turning down likely partners selected 

by their parents. This acceptance or arranged marriages 

sprang from "respect", from the knowledge that rebellion or 

refusal would cause wide ripples of social disgrace and from 

fear of a final rupture with the family. I showed how these 

factors combined to cause even some of the independent-minded 

minority to conform. 

There was among the young men very great tolerance of 

mixed marriagesp at least as far as other people were 

concerned. The parents, on the other hand, were very 

hostile to the idea. I showed how they tried to break up 

relationships between their sons and English girls. 



THE FUTURE 
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0 

27. TO SETTLE OR RETURN? 

In this and the following chapter of this final section 

I do two things. I examine how the young Indians and 

Pakistanis saw their future and that of their communities. 

In so doing I discuss explicitly the question lurking 

half-formulated in earlier chapters: that isq how the 

young men saw themselves. 

Where They Saw Their Future 

One may start with the crucial issue of where the young 

men saw their future. I asked them: "Do you think you 

will settle permanently in England? "t and if they said no, 

'There do you think you will settle? " Taýble 107 gives the 

replies. 

TABLE 107 

Where the young Asians thought 
they would settle. 

England 21 

India/Pakistan 23 

Africa 2 

Other 3 
Don't know 18 

Total 67 
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The question was tentatively phrasedg and it must be 

remembered throughout this chapter that the answers express 

only likelihood or inclination, not certainty or definite 

intention. Nevertheless one is immediately struck by 

the rather small proportion of young men who even thought 

they would remain in this country, Thirty-one per cent 

answered to this effect, whilst 37 per cent thought they 

would return to India# Pakistan or Africa. The other 

feature of Table 107 is the high proportion of "Dontt knows", 

who accounted for 27 per cent of the respondents. 

In order to narrow thip unknown area somewhatt I tried 

to break down this last category - without doing violence - 

to the young men's position - by examining their answers to 

the immediately following question, "Why is that? " I sought 

to divide them into those who were more inclined to stay and 

those who were more inclined to return. Table 108 gives 

the analysis. 

TABLE 108 

Breakdown of "Dontt knows" in previous table. 

Inclined to settle in England 3 

it ft 11 India/Pakistan 4 

it it 11 Africa 1 
Irreducible Don't knows 10 

Total 18 
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If one combines these answers with those in Table 107 

one finds a slightly bigger gap, with 24 (36 per cent) of 

the young Asians in favour of settling in England and 30 

(45 per cent) inclined to return to Indiat Pakistan or 

Africa. The hard core of "Don't knows" now comprise 

fifteen per cent. 

This sub-division of the "Don't knows'lis however rather 

arbitrary. For example, if a respondent answered to the 

effect that "It depends on what my parents dog but 

personally I would, like to stay", then he is categorised 

as inclined to settle, even though it seems clear he would 

return if his parents decided to. Againg some youths were 

assigned according to their answers to follow-up questions, 

but these I did not ask in every case. In short the 

breakdown in Table 108 is questionable. Therefore in 

subsequent analysis I keep the "Don't knows" as an 

undifferentiated block. 

I should explain parenthetically at this point the three 

replies classified as "Other". Yash said he had dreams of 

starting up his own business in South America, Kesar and 

Prem did not want to settle anywhere# but wanted to work 

in different countries of the world. Premp the musician, 

said; "I don't intend to stay permanently in any one place. 

It's where the music goes*" 
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Why They Thought They Would Stay 

What reasons did the re. st of the young men give for 

staying or returning? Table 109 gives the reasons of those 

who thought they would settle in this country. 

TABLE 109 

Young Asians who thought they would settle in England. 

Reasons given. 

Better living standardq jobss education eto. 12 

Don't know any other place/This is my home 5 

Like the peopleg the country/Prefer the weather 5 

14y family's over here 3 

No response 1 

N-21 

It is seen that easily the biggest group of reasons - 

some respondents of course gave more than one - concerned 

the superior standard of living and the better opportunities 

existing in England. One notes, on the other hands that 

there were rather few reasons which showed an emotional 

attachment to England for its own sake* Such reasons were 

those in line 2 ("This is my home") andt less decidedly, 

three in line 3 which spoke of liking the people and/or the 

country. These are some of the replies. 

Tarlok: 
It offers more opportunities, more jobs, 
better housing conditionsp better pay, 
no famine or drought. z 
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Hussain : 
My mother is here. We are happy living 
in here* Whole family is happy living 
here,, and we can't get jobs like this in 
our country. 

PrataP: 
I don't know any other sort of place, 
do I? I don't know anything about India, 
seeing I was just four-and-a-half when 
I come, and well this is really the only 
place I've known, 

Kamlesh: 
Yeh I've thought a lot about this subject 
and I've come to the conclusion that I 
will stay in England. Well I was born 
heret and it's just like a homeland. I 
would like to visit India, but not to 
work or- you know. I'd like to settle 
down here. 

Perhapsmot surprisinglyg none of the Asians who favoured 

staying in. England evinced, much attachment to India or 

Pakistan. Though I did not ask systematicallyt these 
0 

countries had strongly unfavourable associations for a few* 

For exampleg I asked Kamlesh what kind of picture he had of 

India. He replied: 

It's odd., Vve got a very western picture 
of it - you knowg of the beggars and the 
dirt and lack of hygiene* That's a terrible 
picture* It's odd# you should get a picture 
of say some of the better parts of it, but 
that's what sticks in my mind. 

Againg Pratap said: 

I wouldn't mind going back like for a 
holidayp but what I heard- you know, me 
mates have been back, a couple, you know. 
They don't like it. They say it's too hot, 
the population's, you know, everywhere 
crawling. If you want to go to a hotel 
you've got to book ages before* Pictures 
you've got to book seats. If you had 
plenty money I suppose it might be all right. 
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And Manjit: 

I think people are t6o easily bribed in 
Indiat you knowq policemen, they can be 
easily bribed into doing what they want 
them to because- well it's not their 
fault I mean really because they don't 
get enough pay. If they did get more 
pay they would be less susceptible to 
bribery, see. 

Why They Thought They Would Return 

I turn now to the young Indians and Pakistanis who thought 
or to East Africa 

they would return to these countries/ . Table 110 shows the 

reasons they gave. 

TABLE 110 

Young Asians who thought they would return to India, 
Pakistan etc* Reasons given. 

It's my country ............. *.. 00060.9-100 ......... 13 

The country needs me/Viant to help our country ........ j3 

Prefer the life/More freedom/More familiar with people 6 

Relatives over there/Family going back ............... 6 

Can make more money/Start a business/Family has land 6 

Don't stand out as coloured/Nobody says racial things 7 

Coloured peo, ple may, be'told to leave ................. 3 

N-25 

one notes at once that the returners showed much greater 

emotional attachment to India and Pakistan than the settlers 

exhibited towards England. Just over half the former 
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explainedo "It's my country",, The second biggest group 

of reasons expressed a desire to help whatq whether explicit 

or notv was again clearly felt to be their country. 

Altogether 21 (84 per cent) of the 25 youths who thought 

they would return gave reasons in one of these categories 

or among those grouped in line 3 (111h--fer the life" etc. ) 

which showed a similar bond of feeling towards the old 

country. Here are some of these replies. 

Zamir: 
I like my country and I want to be with 
my own people and I want to help my 
country because they need qualified 
people. It's quite a backward country 
at the moment. 

Bishan: 
Well India certainly needs skilled men 
who could put her on her feet again. 
And well I belong there, I feel I 
belong there so I should go back. 
(What do you mean? ) I was born 
there* -I don't really know why I 
shouldq but itts some sort of attraction. 
I feel I've got to go back. 

Isher: 
In India you have more freedom than here. 
When you finish work you cannot go any- 
where except come home and watch TV, You 
cannot go anywheree And there's not 
enough fresh air* Country here is not 
like India* Sun is there# you come from 
school, lying on grass eating grapes. 
And once you start living in a place you 
get to know everybody aroundt but here I 
don't even know my neighbourso And 
everybody used to come around if you had 
any problems and used to share it with 
you* I 

Lachman: 
Why just something inside me that wants 
to go back. I still want to stay here, 
all the opportunities going round here, 
But it's Just something inside me that's 
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saying,, "You've got to go back". 
Nothing else, not because of the 
colour discrimination and all that 
I hear aboutq I don't mean that, 
But it's just something inside me 
saying# "I got to gog it's better 
for me there". I can help my country 
there if I want* But it's sort of 
experience for me. I can go back and 
I can help my country there. 

For other respondentsp howeverv colour was a consideration. 

At one extreme were a few young men who thought the racial 

situation might deteriorate so completely that coloured 

people would be expelled. On the other hand were those 

who felt thats without it ever coming to such a catastrophe, 

they would always meet hostility from whites. Altogether 

ten young men - 40 per cent - gave reasons of colour 

(lines 6 and 7 in Table 110) as to why they thought they 

would return* Chanan said: 

I wouldn't like to stay here'all me 
life because it down't matter what I 
become up heret they'd still call us 
"He's coloured'19'and so on, and so it 
doesn't matter# even if I'm anything, 
theytd still call us that9 wouldn't 
they? 
(Even if you were very successful? ) 
Oh they'd still be the same* They'd 
still say, "He's coloured"t and so on. 

Here are some other oomments: 

Sharm: 
Other people Lin India] were the same. 
There was nobody to say things about 
you which even- being of a different 
colourp if say they tell a joke or 
anything like that and there is some- 
thing that brings you a problem of 
colour and things like that. ' there then 
you feelq "Oh I was better-off there", 
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and things like that. That's the 
only thing* There nobody could say 
anything to you like that. 

Even if it's said for a joket said 
as a joke, well it's said many times 
as a joke. I know it's a joke. They 
know it's a joke. But then you get 
this feeling. You start thinking, 
suppose it- you know, whether it was 
really a joke or serious. 

Harbhajan: 
If I did stay here I would-always be 
guilty that my colour had always put 
me down and will put me down. There'll 
be a conscience always stopping me 
somewhere. I'd say that I'm coloured 
and- well I'll be consciouss I'll be 
shaky about itq not very firm of 
myself# confident. 

Dalip: 
I think it's just going to be the same 
as what America is - you'know, colour 
prejudice and that likes and shortly 
like they'll start kicking them out, 
these Indian blokes, and that like. 
(Who will? ) Britain* the government 
and that like* 
(Why do you think that? ) Well there 
seems to be over many, and it's got to 
stop somewhere* I mean if they can't 
put up houses for their own people and 
that likes they're not going to put up 
with these, are they? 

It's just some areas* They just build 
up, and you get more coloured people in 
one area than anywhere else like. And 
therefore some blokes'll not stand for 
that. 
(English blokes? ) Uh huh. It's all 
right if you, just get one or two here 
and one or two there like, but if it 
just starts building up, just riots and 
that startel 

----------------------------- 

One notesg not only the everyday English sentiments, 
but also the way in which Dalip disassociates himself 
by talking about "these Indian blokes". 
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rPhe Don't Knows 

What, finally, were the factors which weighed with the 

"Don't knows", the young Asians who were uncertain whether 

they would settle or return? Table 111 analyses their 

replies. 

TABLE Ill 

Young Asians who did not know whether they would settle 
or return. Factors involved. 

Depends on family ..... 
Depends on racial situation ........ 5 

Can't say until I compare the life ....... 2 

Depends what sort of a job I could get over there 2 

No response/can't say ............................. 

N-18 

One sees that whilst the biggest single group of 

respondents said that what they did would depend on what 

their parents decided to dog the next biggest category 

said the development of race relations here would determine 

their future. Of these five two mentioned the possibility 

of coloured people being thrown out. Again I quote a few 

replies. 

Lal: 
It depends more upon my arents, if 
my parents come up here Because we- 
I could say we're a very closely knitted 

His parents were in Kenya. He was living with his uncle 
and aunto 
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family, and I want to live with my 
parents. So if my parents come up 
here# Itll be settling in this country. 
If they don't, I won't. 

Bhagwant: 
Well I'd like to go to India first and 
see what the conditions are like there, 
and if they are favourable I will stay, 
but if they're notq I'd like to come 
back again and then sort of carry on 
my work here. 
(What do you mean by favourable? ) 

Well with the qualifications I get here, 
if I can get a good job there, I will 
stay. 
(How strong is the attraction to go back? ) 
Not very much, I must admitp at the moment 
I mean I consider this as my homep mother 
country., 
(Have you got strong memories of India? ) 
Just little bits of here and there* Not 
very much - well going to the gardens at 
night with my mother and father& I 
remember in the gardens there they have 
lights on all the time* And sleeping up 
on the roof in hot summers- on hot summer 
nights* That's about all, 
(So what prompts you to go back? ) Oh I 
hear my mother and father talking a lot 
about it and they want to go back. So I 
just want to go back and see if it is 
really true what they're saying. 

Ahmed: 
you see how things are going on in this 
country. It might get worse in the next 
ten years. You hear people say and you 
see it in the papers going on about 
difficulties in the schools with coloured 
children being there, It might explode. 
It all depends how they behave themselves 
when they come over here, how they get on 
with you people, and how you people behave 
themselves. This country's overcrowded, 
isn't it? It's if it all starts offt and 
we call each. other names. It might get 
worse. 
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Who Favoured Return? 

These are the reasons the young Indians and Pakistanis 

themselves gave for thinking they would settle or return or 

for being undecided. But which of them thought they would 

go and which thought they would stay? When one investigates 

this one comes up with some interesting and rather 

surprising patterns. 

One might expectv to begin withq that the young men who 

had been in England longer and had more distant memories of 

the land of their birth would be more inclined to say they 

thought they would settle in England. But no. , 
One finds 

on the contrary that more early arrivals (i. e. those who came 

at primary school age and'younger or who were born here) 

thought they would-return than thought they would settle* 

Table 112 gives the picture. 

TABLE 112 

Whether young Asians thought they would settle 
in England or return. By age Of arrival. 

Arrive d: 

EARLY LATE ALL 

Settle 9 12 21 
Return 14 11 25 
Don't know 7 11 18 
Other 3 3 

Total 33 34 67 
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It is seen that 42 per cent of the early arrivals thought 

they would returns whilst only 2q per cent t1iought they 

would settle in England. To look at it another ways 42 per 

cent of the early arrivals favoured returns but only 32 per 

cent of the latecomers. Or again: 56 per cent of those 

favouring-return were early arrivals and 44 per cent late- 

comers. 

One finds another unanticipated association when one 

considers the young men's educational performance. Table 113 

shows that the youths who continued full-time education 

beyond fifteen were more inclined to return to India etc. 

than those who finished at the statutory leaving, age. The 

same pattern holds if one takes other measures of academic 

attainment: whether the young men continued full-time 

studies past sixteen or whether they had any 0 levels. 

TABLE 113 

Whether young Asiansthought they would settle in 
England or return. By terminal education age, 

15 AFTER 15 ALL 

Settle 12 9 21 

Return 10 15 25 
Don't know 6 12 18 
Other 1 2 3 

Total 29 38 67 
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Here one sees that while 43 per cent of the young men 

who pursued full-time studies past fifteen were inclined 

to return$ only 26 per cent favoured staying in England. 

By contrast again, 34 per cent of those who finished at 

fifteen thought they would return, compared with 41 per cent 

who favoured settling. Of all those who thought they would 

return 60 per cent studied beyond fifteen* Only 40 per 

cent stopped at the statutary leaving age. 

Many of the youths who left school at fifteen obtained 

apprenticeships 
1 

and were able thus to continue at least 

some sort of education by day-release. They had 

opportunities for securing higher qualificationsq like HNC, 

and of course they were assured of well-paid jobs as tradesmen 

when they had served their time. Yet again it is precisely 

the young Asians who were successful in getting apprentice- 

ships who were much more in favour of returning. Those with 

jobs in the "Other" category or who were unemployed were much 

more inclined to stay in Englandq as Table 114 shows. 

TABLE 11 

Whether young Asians thought they would settle in EnRland 
or return. By occupation (economically active only)* 

APPRENTICESHIPS OTHER/UNEIAPLOYED -ALL 
Settle 3 13 16 
Return 93 12 
Don't know 47 11 

, Other 
Total 1 17 23 40 

------------------ --- -------- -- ---- -- See P- 341. 

11 
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It is seen that 53 per cent of the young Indiana and 

Pakistanis with apprenticeships favoured a return, whilst 

only eighteen per cent thought they would stay in England. 

Conversely, only thirteen per cent of those who had less 

good employment or who were out of work thought they would 

return, compared with 57 per cent who were inclined to 

settle. In all 75 per cent of those who thought they would 

return had apprenticeships. If one takes continued 

education and apprenticeships togetherp one finds that of 

off 25 young Asians who favoured returning, 22 (88 per cent) 

either had an apprenticeship or at the time of interview were 

pursuing full-time studies past'fifteen. 

One is thus presented with a three-fold paradox* It is 

that those young men who had come to England youngg those in 

work who had the better jobs and those who were more success- 

ful educationally were more in favour of returning than those 

who had not these apparent advantages for settling in England. 

There is one other important relationship. This is that 

the sons of the more successful parents - more successful in 

that they were self-employed - were much more inclined to 

return than those whose parents were only employees. 1 (These 

-------------------------------- 

', This association seems to account for differences between 
the three religious groups. 
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latter, one recalls, were with one exception all manual 

workers. ) Table 115 gives the figures. 

TABLE 115 

Whether young Asians thought they would-settle in England 

or return. By parents' occupational status. 

SELF-EMPLOYED EMPLOYEES ALL 

Settle 10 11 21 

Return 18 6 24 + 

Don't know 10 8 is 

Other - 3 3 

Total 38 28 66 

+ One respondent in this line could not be alassified 
according to parental occupation. 

From this table one sees that 47 per cent of what I called 

middle class youths thought they would return, while only 26 

per cent favoured settling. On the other hand, only 21 per 

cent of the working class youths were in favour of returning, 

compared with 39 per cent who thought they would stop in 

England* And of all 25 respondents inclined to return, 72 

per cent had self-employed parents. 

Though these associations-between inclination to return 

and cultural, educational, occupational and social advantage 

are unexpectedg they may in different ways be convincingly 

accounted for. We have also however the young men's own 

reasons. In his study of migration from West Durham 
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R. C. Taylor suggests that to combine the migrants' own 

account of motives with a consideration of the objective 

structural determinants may avoid some of the problems which 

occur in studies based exclusively on only one of these 

aDDroaches. 
I The main problems are, on the one handq the 

separation of "real" and ", stated" motives, and on the other, 

an. undue emphasis-on purposive-rational behaviouro 21 too 

seek to combine the two sorts of explanation. 

Reasons and Associations 

The reasons respondents gave for favouring return may, as 

indicated in Table 110, be grouped into three categories. 

These are: 

-reasons of attachment to the country Of origin, 

comprising lines. j. (! [tIs my country"), 2 ("Country needs me") 

and 3 ("Prefer the life" etc. ) 

-colour reasons, comprising lines 6 ("Don't stand out as 

coloured") and 7 (I'Ma'y be t'old to leave") 

-miscellaneous reasons of familyq money-making and 
business (lines 4 and 5)- 

R. C. Taylort "Migration and Motivation: a Study of 
Determinants and Types", Migration, ede J. A. Jackson 
(Cambridgeq Cambridge University Press, 1969), p. 132. 

2 Ibid. 9 pp. 99-100. 
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Using these three categories one may go back to the 

relationships established in Tables112-15 to see if there 

was any difference in the kinds of reason given by returners 

either side of the line. For example one may discover 

whether early arrivals who thought they would return gave 

different sorts of reasons from latecomers, and similarly 

with the other dichotomies. 

What does one find? To take attachment reasons first, 

one finds that only on the measure of occupation did a 

higher proportion of the advantaged youths - in this case 

those with apprenticeships - give reasons of this nature 

than did those who had less advantage for settlement. On 

a second measure (terminal education age) the proportions 

were identical. 

On the other two criteria - age of arrival and parent's 

occupational, status -a higher proportion of the less 

_advantaged 
gave answers in this attachment category. It is 

therefore difficult to argue that the advantaged young men 

were more inclined to return because more of them felt an 

emotional bond to India or Pakistan or East Africa. 

- 
If one turns now to colour reasons, one finds that on 

each count a higher proportion of the. advantaged than of the 

less advantaged Asians who favoured returning gave answers in 

this category. The differences are small however. Thus 
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43 per cent of early arrivals gave colour reasons, compared 

with 36 per cent of latecomers; 47 per cent of those who 

studied past fifteeng compared with only 30 per cent of those 

who finished at the statutary age; 39 per cent of those 

with self-employed parents, compared with 33 per cent of 

those whose parents were employees. Among the economically 

active youths the same proportions of apprentices as of 

non-apprentices gave colour reasons for returning. Thus 

there is a suggestion that the advantaged Indians and Pakistanis 

who were inclined to return were more motivated than the others 

by fear of colour prejudice and colour discriminationg but the 

figures do not permit us to proclaim it very loudly. 

Differences in the proportions of advantaged as against 

less advantaged Asians who gave reasons for returning in the 

third, miscellaneousq category were, with one exception, also 

small, though the advantaged had a slight edge. The same is 

true if one takes the family and financial groups of reasons 

separately. 

The exception concerns the returners whose parents were 

self-employed* A third of these said they were inclined to 

return because their family was going back or to rejoin 

relatives left behind* None of those with employee parents 

gave this reasons This difference makes sense when one 

considers that the more successful parents - which those with 

businesses undoubtedly are - were more likely at least to 
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talk about going home than those who had not yet got the 

money or the prestige to consider it. Whether the former 

will return is another matter. 

It must be admitted that the foregoing analysis offers 

a 

no very confident explanation of why the advantaged were 

over-represented among the young Indians and Pakistanis 

who thought they would return. There is however the 

difference that the advantaged were apparently somewhat 

more moved than the rest by fear of colour prejudice and 

discrimination. One might perhaps pursue this line and 

see whether there is any evidence that this fear, though 

only partly avowedp was the real motive which inclined many 

of them to returnt despite their advantages for succeeding 

in England* 

Colour Pear the Real Motive for Return? 

Certainly the interviews were conducted in a period of 

-1, Examination of the reasons given by advantaged and less 

, advantaged settlers does not provide any answer either. 
I divided the reasons into eimtional and practical 
(see p. 640 ). On every count the advantaged showed 
more emotional attachment to England than the less 
advantagedq more of whom cited practical reasons. This 
last point is important, but the breakdown does not 
explain why a larger number of the advantaged did not 
feel this attachment to England. 



657 

anti-immigrant hate-mongering which could hardly fail to be 

profoundly alarming to all coloured people. First there 

was the campaign to keep out the Kenya Asiansv then came 

Powell's river-of-blood speech. 
1 

I questioned my respondents about discrimination in 

employment. One of the things that emerged was that many 

had a very high estimate of the proportion of jobs which 

were unattainable for this reason. I asked: "There is 

often talk about colour discrimination. I would like -you 

to think of all the Jobs you are caPable of doing and then 

tell me what proportion you think are closed to you because 

you are Indian/Pakistanill. I then read out the choices: 

"All, three-quartersq halfs one quarterg none"* Table 116 

shows the young men's replies. It is in the form it is 

because some of their answers did not fit exactly into my 

pre-structured scheme. 

For a fuller account, see chapter 19. 
To a large extent this sort of unsettling racial 
controversy was already a normal state of affairs, 
It had been bubbling up since the debates which 
preceded the Commonwealth Immigrants Act of 1961. 
The Kenyan campaign and Enoch Powell merely raised 
it to a new pitch of hysteria. It has not really 
abated since. Thus the months in which I did my 
interviewing were by no means wholly untypioal of 
the decadeq though one did have, as suggested earlier, 
an unprecedented sense of escalating crisis. 
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TABLE 11 

Youn 
close 

Asians' estimates of proportion of jobs 
to them because the were Asiang. 

34 or more 

or more but less than 20 

or more but less than-i 14 

None/only a few 7 

Don't know 16 

No response 6 

Total 67 

It is seen that 36 per cent of the young men put as high 

as one half or more the proportion of Jobs they could do 

which were closed to them through colour discrimination. 

(This was before the second Race Relations Act came into 

force in November 1968. ) A further 21 per cent judged the 

proportion to be between a quarter and a half. Only ten 

per cent said they thought no Jobs9 or only a fewv were 

closed to them. 

am not concerned with the accuracy of these estimates. 
1 

want merely to show that a majority of the young Indians 

The PEP survey found among coloured people an "almost 
universal belief" in a colour bar. Seventy-one per cent 
of the Pakistanis interviewed and 79 per cent of the 
Indians thought one existed in Britain. And of course 
the claims of coloured people were found to understate the extent of the problem* Daniel, oP. cit., PP. 33,42t 46. 
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and Pakistanis felt there was 

would directly affect them. 

this as evidence that fear of 

suggestedq a concealed motive 

plausibly link it with the PE 

with the greatest ability who 

a lot of discrimination which 

One might be tempted'to use 

discrimination was, as 

for return. And one might 

P finding that it is people 

encounter most discrimination. 

This would however be wrong. There is absolutely no 

association between inclination to return and estimated 

amount of discrimination. For exampleg of the 20 young men 

who felt that one-half to three-quarters of the jobs were 

closed to them, seven thought they would return, seven thought 

they would stay and six did not know. Again, of the seven 

who believed that few or no jobs were closed to themt six 

were in favour of return. There was even a negative 

relationship between personally experienced job discrimination 

and inclination to return. 
2 

Though this appears to eliminate fear of discrimination 

as a motive for the inclination to return to India or wherever, 

there are of course other forms of racial hostility. Some of 

the young men may have had experience of personal abuse and 

unpleasantness. I did not ask systematically about this, 

1 Ibid., p. 81. 

2 For the economically active who said they had met 
discrimination in employment, see chapter 15. 
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but of eight who said they had encoun- 

insult, only three thought they would 

they would stay and two did not know. 

of seven who said explicitly they had 

sort of thing, five were in favour of 

was in favour of settling. 

tered this kind of 

return; three thought 

On the other hand, 

not experienced this 

returning and only one 

There was also the disturbing climate of general public 

hostility which was played upon by anti-immigrant 

propagandists. Agan I have no precise measure of the effect 

of this, though, as was seeng some of the young men certainly 

got the notion from what was happening in Kenya and from the 

tumultuous acclaim given to Enoch Powell that coloured 

people in Britain might be expelled. 

In all eleven young men mentioned the possibility or 

probability of this ultimate expression of official anti- 

immigrant feeling. Yet only four of these thought they 

would return; two were "Don't knows", and five thought they 

would stay. One of these was friend Hardev. I asked him 

if he had any intention of going back to India for good. 

No. At least not until we get chucked 
out anyway. (Laughs) So- that's the 
latest rumourt that. All the Indians and 
Pakistanis, Jadaicansp Africanst all the 
foreigners are going to get hoyedl out 

1 Thrown,, chucked (local dialect). 
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shortly. You know*itts just happened 
to Kenya, sort of stuff. A lot of the 
Indians are afraid of that at the moment. 
(Brother: And of Powell. ) 
(This is what they are saying? ) Uh huh, 
it's quite a common thing. They're all 
working like mad to save up money for the 
time- when the time comes to get hoyed 
out, so they'll have a good living over 
there. 
(Do you think this will happen? ) 
I don't know. Possible, it could happen. 
But it might not. 

It appears therefore that the advantaged young Asians 

who rather unexpectedly-favoured returning were unduly 

influenced neither by emotional attachment to India/ 

Pakistan/Africa, nor by fear of discrimination, nor by th Ie, ir 

own experience of discrimination, nor by other racial 

unpleasantness* nor even by the possibility of being thrown 

out. On these last two points the'statistical evidence isq 

admittedly, very weak. Either or both may have been 

important motivating factors. I believe the advantaged 

young men were in fact inclined to return by the general 

climate of hostility. I suggest however that they were moved 

less by fear of outright public or private victimisation than 

by something slightly different. It is difficult to 

describe, but one may call it a colour consciousness, a self- 

consciousnessp a feeling of not belonging. 
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15-21. A selection of faces, which unfortunately but for obvious 

reasons cannot be identified by the names used in the text. Not all 

in fact were among my respondents. 
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A Feeling of Not Belonging 

This feeling was expressed in a couple of the comments 

quoted already* "It doesn't matter what I become up here, 

they'd still call ust 'He's coloured', and so on. " 1 

"I'd say that I'm coloured and- well I'll be consoious, 

I'll be shaky about it, not very firm of myself, confident. " 2 

Here are some more accounts of this feeling. I asked 

Lachman whethei he thought he could ever feel English. 

He said, 110h. no, never". 

(How do you feel? ) I don't feel different. 
I mean if I go to some party or something 
like that; I will join in. I will sort of 
mix with them. But I still wouldn't feel 
as sort of "I'm one of them". I still 
would foel not as different, I would like 
to sayq but as- Oh I don't know how to 
describe it. It's Just- just sort of out 
of their line, sort of. Not one of them. 
Although I can easily mix with them if I 
want to. 
(In what sense do you feel not one of them? ) 
Well it's not because of my colour or 
anything, but er- it's because of my back- 
ground I think mainly. And the country I 
was born in. 

Kusam: 
I've never had any complaints about this 
country, but- I still know I'm colourede 
And anything I do, Ive got'to be careful. 
I don't only get my name badg not only 
the coloureds't but I've got to try and 
be more good than anybody else. And when 
I go back home, you see, it's freedom in 

1 
-644. 

645. 
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a way for me, because then I can go and 
do what I like. I don't have to be- 
you know, I'm same as the rest. Nobody 
can sayq 110hq he's doing something 
different". You see up here, say if I'm 
going out with somebody, well everybody's 
finger points to you. "Oh, look at him. 
He's going out with that person. " Or: 
"He's doing bad, something really bad. " 
Well up there, nothing is there. 

Yash: 
I would consider myself Indian in respect 
that I'm born Indian by birth and I always 
will be an Indian. And no matter where I 
go in the world, I'll always be an Indian. 
I'll be accepted as an Indian. 
(You feel Indian or do you know other 
people regard you as Indian? ) 
I don't know about this feeling of Indian. 
I know other people regard me as Indian. 
I myself regard myself as Indian. What 
I'm trying to say is that although I don't 
know much about my own religion and culture, 
I nevertheless regard myself as an Indian. 
(Why? ) Again I- my parents were born 
Indian, and well, why shouldn't I? Why 
shouldn't I regard myself as an Indian? 
(But when your emotional links are so slender? ) 
I think this all has to-do with the birth. 
I was born Indian to my Indian parents. 
Therefore I've always been Indian. I mean 
obviously I'm English by me attitudes, but 
nevertheless I'm Indian by- you know, 
Itm Indian born* 
(And you feel yourself to be Indian? ) 
This feeling of being Indian: no I don't 
feel myself to be an Indian. I only know 
I am Indian by- well to my parents andp you 
knowg what's written on the documents, or 
the passport perhaps. You know you are Indian, 
you're Indian nationality, that sort of thing. 
But I don't as a feeling. I mean if I go with 
some, mates of mineg from Britain, I don't feel 
if I'm Indian. I am - but the question never 
crops up amongst us. (So they don't feelyou to be an Indian? ) 
They, don't feel as if I was Indian. 
(But casual-acquaintances would? )' Yeh. 
Say if YOU go out to a bar or somethingi and the first person hetll start tapping you in 
the back, well he'll say,, 11I, vas in India 
during 1943" or something. And you say, 
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"Oh fine, But I'm sorry. I don't 

, 
know much about India. " 
(So you don't feel Indian, but most English 
people regard you as Indian, and this has 
made you aware of where you stand? ) 
No. It's just that, to me as personally, 
to me it's just all made me feel that I'm 

of a different race* That's all it's made 
me feel. 
(What has? ) Just the pigment of the skin, 
that's all. And apart from that I come 
from India, you know, as a continent* That's 
the only thing it means. I come from a 
different part of the world, and that's 
basically all it is. 

Lal: 
I don't feel myself an English, no not at 
all. I dontt think I could- I don't think 
you can differ like that, I don't think you 
can change* I think you are what you are, 
though, let's put it this way, I could say to 
myself thato I could think or I could make 
myself think that I'm English, but I don't 
think I could ever be English. I could be 
English in certain manners, but that doesn't 
mean that I think like I'm English. 

In England, when you live in England, no 
doubt all the time you're scared in case 
someone comes up to you and says, "Who are 
you to say such? " If you say something about 
the country, you're always scared in case 
someone comes up to you and says, "Who are you 
to say this - such and such thing about this 
country? You don't belong here. " Whereas 
in India you can say anything and you know 
people will listen. There's no-one to come 
up to you and sayq "Oh you don't belong to 
this country. You don't belong to these 
people. " 
(You think you'll still feel this after 
twenty or thirty years? ) Yeh. I mean 
the main thing, no matter how long you live 
herev as long as thereis a different- the 
colour of your skin is different, you're 
still different* No matter how western, no 
matter how high you get your standard of 
living, you're still coloured, and they try 
to cast you as inferior or they try to prove 
that you're inferior to them. 

Other people will always keep on reminding 
me that "You're not English". But no matter 
what you do, I could paint my skin white, 
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I could do anything, I could live here for 
Thirty years, but even after 30 years, if 
something cropped up which- concerning Indians 
or something like that, I would tend to lean 
towards India more than I would lean towards 
England. It's something natural. It's something 
inside you. It might be dormant for a while, but 
it will erupt if something happened. 

Rasul: 
I don't think I would feel at home in England 
because I feel inferior to it. Perhaps it's an 
inferiority complex. 
(How do you mean, inferior? ) It's just developed 
recently like, due to these troubles I've had' and 
due to the fact that when you go somewhere, say 
somewhere decent, say to a decent class hotel or 
something like thisq people tend to look at you in 
a different sort of light. It's just the way 
other people look at you, and you feel you ., Just 
don't fit into it. 
(How do they look? ) If you were to grow long hair, 
you knows very long hairt beards long beards and 
this sort of things and people looked at you, that's 
the sort of feeling, as though you'are inferior to 
them*2 This is the sort of feeling you get from 
most people - who don't know you that ise People 
who know you, this is okay. I mean supposing you 
moved into a higher class areas you Just can imagine 
them just looking at you, looking out of the window 
just discussing you behind your backq and this sort 
of thing. You know, Vve seen it meself. I don't 
mind if they Just leave you alone, but they don't. 
They tend to make you feel inferior and make you 
feel unwanted, which is a bad feeling for a human 
being. Nobody wants to feel unwanted, do they? 
This is something that I've felt more recently than 
I used to feel. In fact when I was at school I 
never used to think of, myself as even being coloured, 
so to speak, because it never used to crop up. 
Nobody ever used to point it out or anythingg but 
since I left school# this becomes very apparent, And 
I say to meself: If you don , t-fit into its well go 
somewhere else where you do fit. 

-------------------------------- 
1 His difficulty in getting a job. 
2 C. f. the remark by Jerry Rubint the American Yippieq that "tong hair is our black skin". Quoted in Colin McGlaahanq 

I. IGroucho Marx's Lenin", The Guardianj October 22,19'10. 
3 All five respondents here quoted were aged twentyg except Lachmant who was seventeen* They had lived in England from the ages of (respectively) nineg eight, nine, fifteen 

- Lal was a Kenyan - and seven. 
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These comments illustrate the feeling of not belonging. 

Some of the young men had difficulty in explaining what 

they felt, and different ones defined it differently. 

Rasul r elated the feeling-to his experience of discrimination. 

Lal linked it to possible racial hostility. Yash and Kusam 

expressed it rather in terms of always being distinctivie 

because of their coloure Lachman and Lal, on the other 

hand, said it was not (or not only) a question of colour, 

but was something innate. 

Overall however there was no association between this 

sense of not belonging and either estimates or experience 

of discrimination. Nor was there any relationship with 

mentions of hostility or mentions of Possible expulsion. 

There are on the other hand associations which support 

the case I have been trying to argue* In ý11 
-fourteen young 

men expressed this feeling of being different. Eight were 

advantaged on at least three of the measures used above - 

early arrivalg full-time education beyond fifteen, 

apprenticeshipq self-employed parent - and three were 

advantaged on two. Ten of these fourteen* eight of whom 

had two or more advantages, thought they would return rather 

than settle. 
2 

A score of three was the Practical maximum in most cases, 
as all but two apprentices left at fifteen. 

2 None thought they would stay in England. The remaining 
four were "Don't know" or "Other". 
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suggest that the advantaged Indians and Pakistanis 

were more strongly affected by this sense of being different: 

"No mat'ter. how western, no matter how high you get your 

standard-of livingt you're still coloured" (Lal)e The 

distinction is perhaps a subtle one: it is the difference 

between a fear of victimisation and a feeling of social 

marginality. The advantaged youths experienced the second 

but not the first. 

Now I-concede that all this is quantitatively inadequate, 

since I did not question every one of the respondents about 

their feelings of belonging or not-belonging. In any case 

I-am not saying that other less advantaged Asians dtd not 

also have this sense of being different. I have no doubt 

that many who said they thought they would stay felt a 

similar self-consciousness. It was noted earlier, after 

all, that few of them showed any emotional attachment to 

England. 1 

In their casep I suggest, this feeling was overlaid by the 

more immediate attraction of getting a good job or an 

educational qualification. 
2 More of the advantaged, on 

the other'hand, saw beyond this success - because it was 

-------------------------------- I 

1 
pp. 640-1. 

2 pp. (640-1,656(n). 
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within their grasp - to the bleak and demoralising 

realisation thatp whatever they achieved, the white English 

would still point them out as coloured. Thisq I believe, 

is why they were over-represented among the young Indians 

and Pakistanis who said they thought they would return to 

their country of origin. 

There remain two other possible explanations which 

deserve a brief discussion. The first is that the advantaged 

Indians and Pakistanis could perhaps more easily see them- 

selves returning because they had the success to impress a 

critical family and village. The others had less to show 

for their migration and might fear being scorned as 

failures. Against this, it must be said that only two 

respondents showed themselves aware of this prestige 

consideration, and only one applied it to himself. This 

was Sharm who said: "They expect a lot when you go back. 

They don't expect the same person to go back there and say, 

'I've come back. "' Sharm felt this to be his own problem - 

yet he favoured returning to India. In any case I was not 

asking the young men whether they thought they would return 

now, but where they thought they would settle for good, that 

is, whether they favoured return at some time in the future. 

The question posed in this way allowed the less advantaged 

plenty of time to succeed before Possibly going back. 
I 

The second possible explanation is rather similar. This 

L 
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follows the suggestiont made for example by Amtkon, 

that immigrants who initially have a more difficult time 

adjusting come to identify more closely with their new 

country'and to express greater satisfaction than those who 

make an easy transition. I There may well have been an 

element of this* The less advantaged Asians probably did 

have a more difficult time adjusting. As was notedt however, 

they showed little identification with England or even much 

emotional attachment. 
2 

Summary 

In this chapter it was seen that onlY 31 per cent of the 

young Indians and Pakistanis thought they would remain in 

England. Thirty-seven per cent were inclined'to return to 

their country of origin, and 27 per cent were "Don't knows". 

Surprisingly it was found that the young men who were 

advantaged in terms of arrival ageq Jobst education and 

parental occupation were more in favour of returning than 

those who lacked these apparent advantages for settling in 

England. 

-------------------------------- 

5oQ'*, Ioql of M 14 Ant4 -ým in lndusthýj and "Al Soc-, 'dtý$, -J-"on I 
IF. a6g. 

Seelp. 640-1- 
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I show that these advantaged Asians were over-represented 

among those who were inclined to return not because they felt 

a stronger emotional bond than the others to their country of 

birth (though they did feel a close attachment), nor because 

of potential colour discrimination in England. They 

certainly had no illusions on this last point, but presumably 

felt it would not prevent them, with their advantages and 

ability, f rom making a career. 

Likewise the advantaged Asians did not claim to have met 

more actual discrimination tharr the otherst and so were not 

influenced by that. Nor were they apparently affected by 

experiences of personal hostility or by the Possibility of 

expulsionj though the evidence is incomplete on these points. 

I suggestedg however, that the advantaged Indians and 

Pakistanis were more strongly influenced that the rest by 

a sense of being different, of not belonging. Because they 

were advantaged they saw beyond immediate success to the 

r 
realisation that whatever they achieved they would always 

be pointed out as coloured. 
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28. A QUESTION OF IDENTITY 

The question which follows is: What exactly is one to 
I 

understand by this expressed inclination to return? How 

literally should one take it? 

Will the Parents Return? 

The question: needs to be asked first of the older 

generation of immigrants for, certainly in the case of the 

Asiansq what they do is likely to have a decisive effect on 

what their children do. Hard facts on return migration to 

the Commonwealth are almost non-existent however. Apropos 

of India and Pakistan one may perhaps cite Kingsley Davis' 

calculation that while thirty million Indians'emigrated 

across the world between 1834 and 1937v twenty-four million 

later returnedg leaving a net emigration of only six million. 

Then there is the more recent-estimate by the Economist 

Intelligence Unit that forty per cent of Postwar Indian 

immigrants to Britain later returned home. 2 

-------------------------------- 
1 

Kingsley Davisq op. cit., pp. 98-9. 

2 Ec 
' 
onomist Intelligence Unitq Studies on Immigration from 

. 
the Commonwealth, no. 2 (London, EIU, 1961), P- 3. 
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The first fact is largely irrelevantp since the majority 

of these earlier migrants were indentured labourers who 

only went overseas for a limited period, and then had the 

right to be shipped back again. The second figure is 

almost certainly wrong* It is based on the number of 

passages on the long sea-routes between England and India 

between the years 1956 and 196o. It ignores two factors 

however: firstlyq that some Indians may have made the 

trip to England more than once; and secondlyp that some 

may have come by boat and left by plane. 

Data on what Commonwealth immigrants desire, expect or 

intend is equally scanty. There is the poliv conducted 

for the BBC programme "Panorama" which Enoch Powell quoted 

several times to prove that "Practically half" of all 

Coloured immigrants with an opinion on the subject favoured 

repatriation. This survey asked 466 Coloured people in ten 

centres of immigrant concentration: "Would you like to return 

to. your country of origin if you received financial help? " 

Thirty-eight Per cent of respondents said yest 43 per cent 

said no, 11 per cent did not know, and eight per cent replied 

that Britain was their country of origin. 1 

Lewis Cheater and John Barry, "Two strands of the 
'go home' debate. 1. Do they want to go?,, Sunday Times, 
June 22,1969. 
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Robin Ward has produced more subtle figures. He did 

this by asking a sample of 338 coloured people in Manchester 

not onlyqý "What would you like to do? " but alsog "What do 

you expect to do? " Forty-one per cent said that ideally 

they wanted to go home "when they could". Another 35 per 

cent wanted to go home "at some time". Eleven-per cent 

definitely wanted to stayq three per cent were undecided, 

and the rest did not know. Asked what they thought they 

would actually dog only ten per cent expected to go back 

when they coulde Twenty per cent definitely expected to stay 

here for life. Four per cent expected to stay, while keeping 

ties with the old country. Fifty-three per cent wanted to 

keep open the possibility of either staying or going, Twelve 

per cent had no idea'whatIhey would do*-, 1 

I 

These are the only figures I, have been able to discover* 

There are several things to'be noted* The first is that 

neither of these pieces of-research refers exclusively to 

Indians and Pakistanis. They both concern the heterogeneous 

c ategory 11coloured people"o Secondlyt the Panorama enquiry 

was no kind of scientific survey: interviewers in the street 

simply stopped people with black faces. The organisers 

themselves admittedp "It was a straw poll",, 
2_ Ward's survey 

--------------------------------- 

Ibid. 

Ibid. ''I II 
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appears to have been thoroughly systematicp but even he has 

not wholly overcome the difficultyt raised at the very 
I 

beginning of this chapterg about how to interpret answers 

to this kind of question. 

The problem is the myth of 11the, old country". 

anthropologist Tom Blair has commented: 

Any immigrant community, white or black, 
preserves for a very long time the myth 
of "going home"* Every-. time they have a 
bad dayq expe#ence-prejudicej anything 
like thatq they can shrug it off by saying: 
"Hell# it's not my country; I plan on going 
home". That does not mean they seriously 
expect to go - whether they admit it to 
themselves or not. ' 

The 

Blair calls it a "psychic defence mechanism". A Pakistani 

businessman in Bradford made a similar response to the 

BBC. Is repatr, iation, figures: 

We are always thinking of going back home. 
Even those of us who have been here for 
30 years have been thinking of, going home 
all along, But it is-something else 
altogether to start selling your property 
here, packings buying the tickets, etc. 2 

Triseliotis makes the same point and concludes: "From my 

investigations there is no evidence that any appreciable 

number do in fact return". 
3 

1 Ib'id. 

Likewise Rose and his colleagues 

2 Dilip Hiro, "Powell makes peOPle hate ust say immigrants". 
The Observer, June 15. - 196go, 

3 Triseliotis, op. cit., p. 94 
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maintain: 

We are satisfied that we are dealing with 
minorities who are here to stay and that 
they and their children will be part of 
the future of this countryol 

Lord Radcliffeq on the other hand, has tried to suggest 

that "what we shall see taking shape are rather colonies of 

2 
immigrant workers than immigrant settlers in the full sense". 

One might quote in this context the Pakistani,, mentioned 

by Daniel, who considered questions about discrimination 

and the colo'dr bar irrelevant to himself becauseg he said, 

"I only work here,, & 
3 

This argument concentrates on the demographic and socio- 

psychological character of immigrant communities, thus 

circumventing the problem of interpreting immigrants' declared 

intentions* The case was perhaps tenable while Asian 

immigrants were predominantly single men livingo like the 

Sparkbrook Pakistanis, "in their bleak rooms in a sort of 
4 

male transit camp" . The thesis cannot easily be maintained 

now thatt certainly in Newcastleg most Indiana and Pakistanis 

-------------------------------- 
1 Rose and Associatest op. cit., p. 676. 

2 Lord Radcliffeg "Immigration and Settlement: Some General 
ConsiderationsIlp Raoe, Vol. XI, no. 1 (July 1969) P- 429 

3 Danielt op. cit-9 P- 35- 

4 Rex and Moorep op* cit., p. 129. 
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have sent for their wives and children to join them. 1 

Thist says Roseq is in many ways a most decisive step: 

It involves uprooting them from [the 
man's] 

family and removing them from the authority 
of the head of his family* He himself will 
move out of the dormitory settlementj away 
from the colony of single men, to his own 
house in another neighbourhood; he will 
have a stakey which is wider than his 
economic interest, in his adopted country; 
and he will become more aware of the values 
of British society. 2 

To be sureq the family will still be part of the wider 

network of the extended familyq though this itself is 

weakening in India. 
3 Admittedly they may not see them- 

selves psychologically as, settlers. Part of the reason is 

that there is in fact a third possibility in addition to the 

apparent alternatives of migrate-and-settle and migrate-and- 

return. Jackson writes: 

Today it is increasingly apparent that a 
significant number of migrants spend 
periods of their lives outside their 
country of birth, returning home and 
perhaps after a further period setting 
off again# without the implications of 
finality usually associated with such moves. 

4 

Though there is no concrete evidence, it seems likely that 
immigration restrictions encouraged men to bring their 
families over. The controls appear to have done this, 
firstlyt by stopping immigrants re-entering Britain if they 
went home for more than two years; and secondly (after 1968), 
by permitting children under sixteen to come over only if 
both parents were already in England. Hepple, 02- cit-t P-14- 

2 Rose and Associatesq op. cit-, P- 446. 

Bellp OP* cit. 9 p. 60. 

4 J. A. Jackson,, "Migration: Editorial Introduction", 
Migration, 02- cit-9 P- 4- 
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A. H. Richmond calls these sort of migrants "transilients" and 

defines them as "Part of a highly mobile and skilled labour 

force ready to move from one urban industrial centre to 

anotherp wherever their particular educational and-occupational 

skills are in demand, irrespective of political or cultural 

boundaries". 
1 

Richmind says transilient migration is typical of post- 

industrial society. 
2 Certainly the great mass of Indian and 

Pakistani immigrants are not even skilled or urban. All the 

same Asian migration to England has more than a little of the 

same quality* The Punjabi tradition of enlisting in the 

Army and of migrating to all corners of the globe was noted 

at the very beginning of this study. In the present 

discussion I want particularly to draw attention to the 

migrational custom of alternating between India/Pakistan and 

England. Rex and Moore found this among Pakistanis in 

Sparkbrook. 

We found a common pattern of returning 
home and re-immigrationt the immigrant 
staying in England for between three and 
five years and returning home for anything 
between six months and two years before 
again returning to England. There were 
also cases of brothers emigrating in 
rotationg one coming to England as another 
returns to Pakistan. 3 

Anthony H. Richmondq "Sociology of Migration in Industrial 
and Post-industrial Societies", Migrationg OP. Cit. 9 P. 244. 

2 
. 
Ibid., p. 272. 

Rex and Moorev op. cit., p, 116. 
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This is the normal pattern in Newcastle among both*Indians 

and Pakistanis* It is a compromise which permits them the 

best of both worlds. They have -the emotional solace of 

being able to return to the land of their birth, yet they 

hold on to the comforts and material advantages of living 

in an industrial country. 

The significant thing is that they do in fact return 

from their visits to India and Pakistan, It is unlikely 

that they would go back even for a visit without attaining 

some degree of success. An unsuccessful person would - 

probably not have the prestige to show his face and, in any 

case, probably could not afford the fare and the many presents 

he would have to bring with him. Those who go back could. 

presumably, settle down with honour. Yet all my enquiries 
4 

suggest that the great majority come back to England before 

two years' absence precludes them from readmission, 1 Not 

even the racial atmosphere in England seems to have altered 

this* At the time of the Powell furore in 1968 there was 

much talk among Indiana and Pakistanis of pulling out before 

the situation got worse. 
2 In Newcastle few if any appear 

Compare Alberoni's comment on southern Italian migration to 
the United States: "What had been planned as a temporary stay 
would, in fact, become permanentq either because the 
emigrant had made his fortune or because, not having made it, 
he hoped to do so and was ashamed to go back. " F. Alberont, 
"Aspects of Internal Migration Related to Other Types of 
Italian Migration"t in Jansqn, op. cit. p. 298. 

2 See the quote from Hardev, P- 660. 
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Adrian Mayer concluded his study of Sikhs in Vancouver, 

So the return to India rarely takes place 
and the idea 6f retirement there is a 
dreamp though one which may shape actions 
in Canada to the extent of making people 
more conservative and less liable to make 
contacts with white Canadians in what 
they see as only a temporary situation. 

Similarly I suggest that Asian settlement in England has in 

fact become permanent. With their immediate family (often 

including aged parents) around them and sending down their 

own rootsq spending perhaps six-nine months back home every 

four or five years and showing no signs of permanent 

departure, Indians and Pakistanis give every objective 

indication of being settlers, not migrant workers. 

Will the Children Return? 

Turning now to my young respondents* one reoalls that 

37 per cent said they thought they would return to Indiap 

Pakistan or East Africa. It is noteworthy what such a 

relatively high proportion of this generation should give this 

answert since they had spent a much shorter time than their 

parents in the country of their birth and had only childhood 

memories of it. Indeed early arrivals and young men 

advantaged in other ways were over-represented among the 

1 Mayert A Report, op. Oit-, Po 31. 
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would-, be returners. Nevertheless because of the myth of 

the old country their answers must be subject to the same 

severe qualification as attached to the older gene-ration's 

intention to return. 

Though perhaps surprisingg my finding that almost 40 per 

cent of the young Indians w 

favoured returning to their 

unique. Ward's Manchester 

very few coloured immigrant 

under any circumstances. 
1 

-1d Pakistanis in Newcastle 

country of origin is not in fact 

survey revealed admittedly that 

children wanted to leave England 

Figueroaq on the other handp 

found that half the West Indian leavers he interviewed in 

North London said they would like to be back in the West 

Indies by the time they were thirtys though only a quarter 

expected to return& A third chose some other countryt and 

only one-sixth said they would like to be living in England, 

though a quarter expected to be living there. A quarter 

could not say where they would be living. Figueroa found 

that half the English leavers interviewed also said they 

would like to be living in another countryg which perhaps 

puts the other set of figures in perspective. 
2 Again, 

Bhatnagar reports that 52-3 per cent of the West Indian 

schoolchildren in his survey and no fewer than 73.7 per cent 

1 Chester and Barryp op. cit. 

The Problems of Col6uied Schiool-Leavers, op. cit., 
Volo II, pe 208. 
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of the cypriot children said they intended returning home. 1 

Similarly when the Select Committee on Race Relations 

and Immigration visited Wolverhampton during their 

investigation of the problems of coloured school-leavers, 

Mrs. Jill Knight UP remarked with surprise that 95 per cent 

of the young immigrants she had spoken to at the College 

of Further Education said they were going back to their 

country of origin as soon as they could. Mr. Aaron Haynes, 

the town's West Indian community relations officers, commented: 

I think an increasing number of people 
will go backp largely because of a certain 
sense of national pride* New nations have 

grown upq with new ambitions, and they are 

,, 
calling out for trained personnel in a 

large number of areas, and a large number 
of people will feel glamourised at the idea 

of going back to help build a new nation ... 
A large number of these ... will firid this 
early enthusiasm will die and they will be 
caught up either with something equally as 
exciting her I or with other destinies and 
will remain. 

Relevant here are the results of a survey carried out in 

Australia by Tafto Daw_and Ewen. They asked Australian 

children, the children of British immigrants and the children 

of non-British immigrants (aged twelve-fourteen) the question: 

"Are there any countries in which you would like to live more 

1 Bhatnagarg*op. cit. P. 100. 

2 The Problems of Colour 
. 
ed School-Leavers, op. cit., 

Vol. lIq P. 434. 
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than Australia? " They found that of the British children 

39 per cent preferred Australia* 54 per cent preferred Britain, 

and seven per cent some other country. Among the non-British 

children 30 per cent preferred Australia, 44 per cent chose 

their parents' country# and 26 per cent a third country. 

Of the Australian children 52 per cent preferred Australiat 

but 48 per cent opted for some other country, in most cases 

the United States. 

The high proportion of immigrant children who said they 

preferred to return to their parents, country is noteworthy, 

since they were either born in Australia or were quite young 

when they emigrated* Taft comments that it is especially 

striking when compared with the results for adults. In an 

area sample of Perth, for examples the percentage of grown-ups 

who said they would like to return home if political and 

economic conditions warranted it were: British ten per cents 

non-British 35-50 per cent* 

Clearly the childreng especially the British, 
and even the Australians, have a much weaker 
tie to Australia than do their parents. On 
the available evidence, it is not possible 
to say whether the differences are due only 
to the greater flexibility of youth, combined 
with less realismt whether it represents a 
more permanent effect on the younger generation 
of cosmopolitan-oriented mass media# or whether 
it simply means that national identification is 
weaker in children than in adults. 1 

1 Taftp oP. cit-9 PP- 31-2* 
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The figures for Australian children link up with Figueroa's 

finding that 50 per cent of his English respondents said they 

would also like to migrate. Whatever the reasons for these 

preferences, 
1 

and whatever their validityp they serve as 

a warning that young immigrants' expressed desire to return 

may not necessarily reflect experience or awareness of 

hostilityt or inability to adjust to the new country. Apropos 

of the young Asians in Newcastlep however, I stick to my 

conclusion that the atmosphere of hostility was a major 

influence in making the young men say they thought they would 

go back. 

Few of these young Asians seemed to envisage much difficulty 

in readjusting to the very different life back there. Lachman, 

for examplep said: 

Oh no. I think I could 
[adapt] 

very 
easily. I mean these memories that 
I've got$ they're sort of looked away 
inside mee I don't think they're ever 
going to fadet fade away. 
(What do you remember with most pleasure? ) 
Playing with kites and sort of playing 
about with animals - bulls and cows and 
all them, milking them and all that. That 
was fun. Sort of getting the foodstuff 
from the fields for the cattle at night 
time. And the skies at-night time. You 
knowq when the sun set, it's beautiful 
sky, red and blue and everything as well. (You don't think your return might be a_ 
disappointment? ) It could happen* I'm 
not saying it doesp but it could. But I 
don't think so. 

Personally I would emphasise the last of the three Possible 
factors mentioned by Taft& At the age of 31 1 feel far 
greater attachment to England than I did at 16, when I had 
never been across the Channeig but would happily have 
migrated to Australia. 
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Manjit, on the other handt was scePtical whether successful 

young Indians and Pakistanis would return to those countries 

for good. 

I think they will go back for a few V ars 

,, 
probably, you know, sort of possibly work 
there for a few years, but they'll 
probably come back in the end. Because 
I mean once you've lived in England, 
you couldn't sort of put yourself sort 
of twenty years back in India really. 
You know, there's still no electricity 
in quite a lot of places& The sort of 
life would be too difficult, for the rest 
of your life I mean. 

Manjit foresaw a similar kind of transilient future for 

himself, except that he was emotionally more oriented to 

England than many of the others. 

I would possibly go back to India for a 
few yearsq but I don't think I would 
like to stay there* And after spending 
a few years there, with possibly some 
other places, I would come back in the 
end to England. 

Nazirt who was sent back to Pakistan to get marriedg found 

the life very strange# having come to England at the age of 

six. I asked what in particular struck him thus. 

Oh everything - cattlet gan to Sleep and 
you're itching all the time* Them things 
biting yert all these little flea things. 
Oh ay I was up all neet with them a few 
days like. But I got brooned off, I 
think my skin went hard. (Laughs) Oh you 
couldn't recognise me when I was here 
before. White, I was exactly nearly white. 
When I went back there I know I changed 
my colour. I went black. Over there it's- 
I didn't like the taste of anything, Vjell 
here well I never eat nee chapatis before 
when I went home- before I went home. I 
izlways used to eat English dinners, go in 
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the cafes - and these tinned foods, 
beans, things like that* Well sometimes 
I still got the ideap but I getting used 
tiv it. You know what I mean, my wife 
cooks it and everything nowl getting used 
to it. 1 Well another strange thing, the 
way they're getting married. Well I 
thought it was something similar to this 
into this country, but it's something 
different altogether. You're getting on 
the camelst and drums and God knaas what 
playing* Oh ay, that's what they dee 
over there. They get you on the camels 
and allt put you in the tubs and - oh 
hell! Ohq stranger life altogether that. 

I believe that few of the young men are likely voluntarily 

to return to India or Pakistan for good. This is not to 

deny their powerful attachment to those countries, their 

idealistic desire to help in their development and the strong 

attraction of plain curiosity: "I hear my mother and father 

talking a lot about it. So I just want to go back and see 

if it is really true what they're saying*" 
21 

suggestq 

however, thatt once over there, they will experience the 

same mixed feelings that one returned Jamaican migrant 

confided to Betty Davison. 

It's complicated, you seep I Just feel 
like coming home. I was home sick. 
Now I am home sick to go back. 3 

This illustrates Rose's point that the arrival of 
Pakistani wivesq while giving the men roots in England, 
also reinforces traditional culture and religious 
observance. Rose and Associates, op. cit-9 PP- 446-*[, 

647. 

Betty Davison, "No Place Back Home: A Study of Jamaicans 
returning to Kingstont Jamaioal't Race$ Vol. 9p no- 4, 
April 19689 po 508. 
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This was certainly the case with Rasulls elder brother, who 

went back to Pakistan for two years after leaving school in 

Newcastle. He said: 

If I go back home I'm thinking about 
England because I've spent about fifteen 
years in here. I've only lived ten 
years in my country, and that's it. Both 
are my countries now. I feel both for 
them the same, same feelings for both 
countries, but I don't think I'll ever 
be able to live in here or there and 
forget about the other. I've got to go 
here and there. If I go back homeq I'll 
still come back for a few yearsq and 
then go back. 

An Asian Identity 

I have no wish to play down the fact that 37 per cent of 

the Indians and Pakistanis said they favoured returning. 

I am merely debating what this expressed inclination means. 

I do not interpret it as meaning that these young men will 

return permanently, but rather as evidence of their strong 

identification with India and Pakistan, which results from 

the feeling of not belonging discussed in the last chapter. 

This is not to say that the remaining young men identified 

with England. As was seeng the 31 per cent who were 

inclined to settle in England showed nothing like the eame 

emotional commitment to the country as those who thought 

they would return exhibited towards India and Pakistan. 

-------------------------------- 
1 pp. 640-19 642-4. 
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Still less did they see themselves as English. This is 

clear from the following comments of two would-be settlers. 

First, Surinder - born in England but upset by hostility 

at school. 

I suppose it's just a name here and 
there, but sometimes it all gets too 
much, and-you can'to you knowq you 
can't bear being provoked any more* 
That's why I've started disliking this 
country a bitq not much, but it's sort 
of made me want to go back. But at the 
same time I want to stay, if you see 
what I mean. I used to love England, 
but thist day after dayq sometimes it 
gets to a point where you just reject 
it, you can't take any more. That's 
why I've started disliking some people. 
And in the same way disliking the 
country a bit. 

Then there was Hardev, who boasted: 

Well I mean with Albert there - he 
doesn't take me as an Indian or wherever 
I come from, sort of stuff. He takes 
me as Hardevq and that's it. He knows 
for a fact if he doesn't like the colour, 
he can go and take a running jumpq y1knaa, 
and he can mind his own business, and I'll 
mind me own* With most of my friendsl 
it's the same way. We don't bother about 
colour. I mean He's English, so he's 
English. To me he's just another bloke, 
and that's it. 

Though praud to be taken not as an Indian but on his 

individual merits, Hardev nevertheless did not regard himself 

as English. He said of himself and his brother: "We're 

Of the five respondents born in Englandp three thought 
they would settlet and two were "Don't knows". 
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what you might call unpredictable Indians. We don't 

really know where we stand. " 

Just as I suggested in the last chapter that many of 

the young men who thought they would settle shared the 

feeling of not belonging articulated by those who favoured 

return, so I would argue that almost all of them felt them- 

selves to be Asians, not English. The difference between 

those who were inclined to stay and those who were inclined 

to return was that the latter saw beyond the immediate 

opportunities to be had in England because, as I said, 

these were within their grasp. The former saw tha prospects 

which England still had to offer. The latter, because they 

were more successful, saw the limitations to their further 

development. 

The identification with India and Pakistan shown by the 

young Asians who said they thought they would go back is 

similar to the gesture of association made by the 17-year- 

old South London runner Marilyn Neufville just before the 

1970 Commonwealth Games. It will be recalled that she 

dropped out of the British team and ran instead for Jamaica, 

the country she left at the age of eight. She went on to win 

the 400 metres in world-record times but thent according to 

the papers, disgraced herself by sulking at the prize-giving 

ceremony and by refusing to talk to the press. Miss 

Neufville explained later: 
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My only excuse is that I've had problems 
here finding out who I really am and 
where I belong ... 
Since I've been here [in the Commonwealth 
Games village] I've felt really Jamaican 

.. * Living with Jamaicans here has helped 

me towards an identity. There's been 

some tensions between our boys and some 
of the English. One of our team got some 
milk thrown over him and when he was 
annoyed (wouldn't you be) he was called 
a black bastard* He didn't like it. 1 

The similarity to my Indian and Pakistani retiirners is not 

I think fanciful. Here was an advantaged coloured girl, 

whose potentialq so the papers claimedq had been developed 

in England in a way it could never have been in Jamaicap and 

who had before her a glamorous future in British athletics. 

Yet she crossed over and joined the people to whom she felt 

she belonged* Her feeling of solidarity was strengthened 

when one of her new team-mates met racial abuse which suggests 

that her previous non-belonging was inspired by a feeling or 

racial unease and vulnerability* 

In a memorable passage George Orwell writes of English 

civilisation: 

Neil Allent "Miss Neufville seeks. 'her identity'll The Times, 
July 27t 1970- See also The Guardian, July 24,1970., 
I must thank my friend Philip Heywood for bringing this 
parallel to my attention. '' 

2 At later interviews however she denied this was the case, 
See: "Marilyn has no grudges'19 The Guardian, July 13,1971. 
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... Above allq it is your civilisation, 
it is you. However much you hate it or 
laugh at it, you will never be happy away 
from it for any length of time* The suet 
puddings and the red pillar boxes have 
entered into your soul. Good or evil, it 
is yoursq you belong to it, and this side 
of the grave you will never get away from 
the marks that it has given you. ' 

The young Indians and Pakistanis in Newoastle did not feel 

that England was them. 2 It is true, as I have suggested$ 

that if they return to their countries of origin, they may 

well discover that England has left some marks on them. 

But at the time they felt only to be Indiana and Pakistanis 

living in England$ either content with limited possibilities 

or disillusioned about wider prospects. 

A few of the youths, admittedly, anglicised their names. 

Occasionally they even used them on official documents like 

,, 
their d3tring licence or the voters' list, but more often 

they were in the nature of nicknames, but nicknames used by 

other Asians. Thus Gurdave became David. Jarneil became 

Jerry. Karneil became Curly. Karam became Charley. 

George Orwellq "The Lion and the Unicorn: Socialism and 
the English Genius", The Collected Essays, Journalism 
and Letters of George Orwell, ed. Sonia Orwell and Yan Angusq Vol* 2: My Country Right or Left 1940-1943 
(Harmondswortho Penguin Books, 1970)9 P- 76. 

2 But it was tru6 of a successful West Indian quoted in 
John Brown's study of immigrant groups in Bedford: 
"Well, man# you know; Bedford - it's me". Op. cit., 
P- 115- 
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Ravinder was transformed into Robin. 

There was however barely any rejection of Indian- or 

Pakistanmssq no attempt to pass as anything else, no 

resentmentt such as Geoff Denoh noted among the Maltese, 

at being identified and labelled. 2 One exception, perhaps, 

was Premt who wanted to embrace the Youth International of 

the pop world. I recorded this illuminating exchange 

between him and his fatherl a bus driver. 

Prem: 
He sort of wants to keep me Indian, 
you knowq which I don't like. I would 
like to think that I've got no nationality, 
you knowq I'm just a human being and I 
think what I want. 

Father: 
Every person in the world belongs to 
some nationality* He's got something 
to stand on whether he's English, Indian, 
Pakistani or any nation. Must be something 
where he has to stand* He just can't say 
that I don't belong to anybody. 

Prem: 
Nos that's completely different. What I 
would like to say is that I belong to 
everybody* You were talking- you're 
beginning to segregate people altogether. 

None of these, it should be said, were among my respondents. 
Parents themselves sometimes gave English names to younger 
sons born in England. I came across a Stephent a Paul and 
a Geoffreyq all sons of Hindu families. 

2 Geoff Dench, "The Maltese in UK: Community or Category? ", 
paper given at the Institute of Race Relations/Royal 
Anthropological Institute/British Sociological Association 
annual race relations conferencel University of Aston in 
Birminghamq 1969. 
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Father: 
No, I'm not segregating people. You have 

a nationality* Everyone has got his 

nationality. 

Prem: 
I shouldn't be that way. I know it's the 
way of life, but it shouldn't be like that. 

Father: 
Well that is the reality, and nobody can 
say it's not. You know, even now I'm an 
Indian. Supposing I change my nationality 
and become an English person. Will it make 
any difference, apart from technically? 
People here in Britain will still treat me 
as an Indian. If I go out, I'm not going 
to take my passport that, 110h I'm English". 
I'll be every time everywhere treated as 
an Indian. 

Prem fell into a disgruntled silence after his last 

contribution. As indicated, most of my respondents would 

have agreed with, the father. Their lack of doubt about their 

identity contrats with the situation among West Indian and 

Cypriot children as reported by Bhatnagar. 

The conclusions of these last few pages link up with our 

earlier finding that young men who often strongly criticised 

Indian and Pakistani traditions did in fact conform on such 

crucial issues as accepting arranged marriageaq respecting 

their parents and concealing their religious disbelief. 

When it came to the crunch, the young men's parents and older 

Asians asserted themselves as the dominant reference group. 

4 

1 Bhatnagarg OP. cit., P. 147. 
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I 

How the Young Men Saw their Communities' Future 

If the young men still regarded themselves as Indians and 

Pakistanisq and if all at least conformed on these major 

issues, the question a-rises of how they envisaged the future 

development of their communities. What modifications did 

they want to see in the old ways? Accordingly I asked: 

"Are there any traditional customs, ways of behaviour, 

forms of dress and the like that you think Indiana and 

Pakistanis living in England should give up now that they are 

over here? " Table 117 shows the replies. 

TABLE 117 

"Are there traditional customs you think 
should be given up by Asians in Britain? " 

Yes 30 
No 27 
Don't know/Depends 5 
No response 5 

Total 67 

It is seen that no fewer than 40 per cent of the young 

men thought there was nothing in the traditional ways which 

should be changed. At the same-time the 45 per cent who 

could find things to criticise for the most Part mentioned 

rather minor matters. ýThis is shown in Table 118. Some 

respondents gave more than one reply. 
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TABLE 118 

Traditional thinis respondents thought should be 

given up. 

Traditional dress 18 

Arranged marriage s/Children Ia lack of freedom 7 

Die. tary prohibitions/]ýating,. habits 5 

Wedding ceremonies, and customs 3 

Don't speak properly 2 

Seclude themselves 2 

Other 3 

N=30 

One notes that only seven young men raised the question 

of arranged marriages, or the child's lack of freedom in the 

familys whilst eighteen found something to criticise about 

traditional dress. (This admittedly may have got a lot of 

mentions because-of its inclusion in the question. ) Only 

two respondents said Indians and Pakistanis should stop 

secluding themselves, from English society* fewer than 

complained about either eating traditions or wedding customs. 

Here are a few of the comments. 

Lachman: 
Shalwar - you knowt that tight pyjama 
costumethey wear -. all the Indian women 
wear that# I dontt think that's good 
thats although'it's all right though. I 
mean it's wrong in India, for women to 
show off their legs, it's wrong that is. 
It's right-that they wear that type of 
clothes, but here I think they should 
wear something else* Maybe a long dress 
not a miniskirt Ia fairly long dresav but 
English type. 
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Bashir: 
Some blokes go along holding hands - they 
look like queers. And they want to stop 
blowing their noses with their fingers. 

Nihal: 
They do behave a bit of a silly, Indian people. 
Especially the- most of the womens. They don't 
know how to dress properly and how to speak. 
Or they speak very loud. They don't hardly 

speak gentlev anything like that. 

Rasul: 
If an English person comes and sees you 
sitting there filling your gob with your 
hand; you knowthey think it's quite awful 
the first time they see it* They do, they 
think it's quite absolutely awful. Well after 
a while I suppose they get to accept it, but 
it leaves not only a bad impression but it's 

wrong for the, you know, 1117hen in Rome do as 
the Romans do'19 this sort of thing. I think 
this should apply a lot more than it does to 
Indians and Pakistanis. They also keep a 
closed commilnityq but I think this is true 

of all immigrants. They always keep a tight 

community amongst themselves. 

The things the young Indians and Pakistanis felt should 

be abandoned wereq then, generally marginal rather than 

central to the core of the old way of life. - There were 

however important differences between the three religious 

groupsq as Table 119 shows. 

I classify as central features of the traditional culture 

arranged marriages, the lack of freedom for children and 

self-seclusion from groups which were felt to be different, 

that is, lines 2 and 6 in Table 118. All the other things 

mentioned by my respondents - dress, eating habitat wedding 

customs etc. -I categorise as marginal. 
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TABLE 11 

"Are there traditional things which should be given up? " 

The two previous tables su=arised. By religion. 

MUSLIMS SIKHS HINDUS ALL 

No 15 7 5 27 

Yes: marginal only 4 11 5 20 

Yes: central + - 6 3 9 

Don't know/No response/ 
Unclassifiable 7 2 2 11 

Totals 26 26 15 67 

+ This line includes respondents who mentioned both 

central and marginal things. 

one notes in Table 119 the contrast between the young 

Muslims and the other two groups. Fifty-eight per cent of 

the Muslims thought there was nothing that should be - 

abandonedq compared with 33 per cent of the Hindus and 27 

per cent of the Sikhs. Fifty-three per cent of the Hindus 

and 65 per cent of the Sikhs thought there were things which 

should be changedq compared with only fifteen per cent of 

the Muslims. None of the latter suggested central 

alterations in the old culture. As already mentioned, most 

of the reforms proposed by Hindus and Sikhs were also 

directed at marginal traits. Only 20 and 23 per cent 

respectively advocated really central changes. 

The differences are nevertheless apparent, While the 

young Muslims saw little need for any modifications in the 
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traditional way of life, the young Sikhs in particular were 

keen to champion alterations in marginal features. Forty- 

two per cent of the latter and 33 per cent of the young Hindus 

thought that Indians and Pakistanis in England should adapt 

on these mainly external issues. This contrast is similar 

to that noted between the Muslims and the rest in the matter 

of religious orthodoxy and observance, The young Muslims 

were not prepared to make any concessions. As Ahmed said: 

"They haven't got any bad habitsq have they? I think they 

are all right where they are now, " Hindus and especially 

Sikhs who had almost all discarded the turban - were readier 

to adapt and outwardly conform to English society. 

This was shown in the reaction to one particular piece of 

cultural flamboyance* One young Sikh, before catching the 

train to get married to a girl in the Midlandsq left his 

father's house in traditional style. Dressed in silk and 

sating wearing a veilt carrying a sword, he rode down grey 

Crown Street on a white horseq a four-year-old best man 

perched before him. In front, playing drums and kazoost 

was a shakc-ed juvenile jazz band from County Durham. At 

the animal's head walked an Irish-looking horse-man in an 

open-neck white shirt. Behind came the groom's dazzlingly- 

clad sisters and the old father clutching a bag of money. 

Round him jostled a crowd of grinning English kids waiting 

for the 11hoy cot" when the coins would be scattered among 

them. 
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On a darkening winter afternoon, the chimney-pots already 

black against the sky, it was an eery and impressive sceneq 

traditional Punjab with a etrong admixture of Geordie. 

However the comments of other young Sikhs were critical. 

Dalip: 
I don't think all that publicity was 
necessaryt because people say to me, 
"Are you going to get married like that? " 
Am I hell! This is the sort of thing that 

should be cut out* Though I admit it does 
look a bit psychedelic getting married on 
a horse. 

Ajit: 
I wouldn't go in the house like that. 
I would go in the car. It looks stupid 
because it's in England. English people 
don't do things like that in here. 1 

In their concern that their co=unity should be outwardly 

less obtrusive these Sikhs thus differed from the younger 

(post-1947) Sikh immigrants to Vancouver, who were troubled 

by no such self-consciousness, Mayer says, "It is as if 

they continued to act in the way they would have in the 

Punjab had they had the opportunities, but with a different 

social backdrop" and goes on to describe a picnic which 

illustrates the point. 

C. f. one man's comment to DeWitt John about a religious 
procession held at the opening of a gurdwara: "We have 
these things in Punjabq but the English people do not 
understand them and they were very unhappye Such things 
should not be done. They just bring resentment. " 
John, op. cit-9 P. 32. 
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The time was spent in card-playing, drinking, 
playing kabadi *.. and shouting comments 
at passing white girls - in Punjabi, the 
language used throughout the afternoon. 
Towards the end of the day, everyone 
gathered and sang folksongs from the 

villages of their birth, The occasion 
reflected an admiration for physical 
strength and manliness (involved in the 
roughness of kabadi and the ability to 
drink a lot) which has been noted for Sikh 
village society in India. Nobody talked in 

anything lower than a shout, and the affair 
attracted considerable attention, little of 
it approving, from nearby white picknickers. 

similar division between Muslims and the rest manifested 

itself when I asked my respondents how they foresaw their own 

children's marriages taking place* I went through the 

different possibilities: "Will you decide whom they marry 

without consulting them? Or will you select possible 

husbands and wives but let them have the final say? Or will 

you let them select possible husbands and wives but have the 

final word yourself? Or will you let them marry whom they 

like even if you disapprove of their choice? " Table 120 

gives the replies. 

TABLE 120 

How the young Asians foresaw their children's marriages. By 
religion. 

MUSLIM SIKHS HINDUS ALL 

Decide without consulting them -4 4 
Let them have the final say 8 3 1 12 

Have the final word myself 3 3 4 10 

Let them marry even if I disapprove 3 11 5 19 

Don't know 5 6 4 15 

No response 3 3 1 7 

Totals 26 26 15 67 

--------------------------------- Mayer, A Report op. cit., P. 26. 
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The main distinction, as suggested in the discussion of 

the young men's own marriages, lies in who was envisaged 0 

as initiating any match, the parents (lines 1 and 2) or 

the children (lines 3 and 4). It is seen from Table 120 

that only fifteen per cent of the Muslims said they were 

ready to marry their children without even consulting them, 

while 46 per cent wanted to keep the initiative to themselves. 

By oontrastq not one of the young Hindus or Sikhs thought 

they would decide a marriage without consultation, and only 

seven and twelve per cent respectively wanted to retain the 

initiative at all. 

On the other side of the divide, 60 per cent of the Hindus 

and 54 per cent of the Sikhs said they would let their 

children inaugurate the relationships compared with only 23 

per cent of the Muslims. A mere twelve per cent of the 

1, juslims said they would let their children have complete 

freedoms compared with 33 per cent of the Hindus and no fewer 

than 42 per cent of the young Sikhs. 

The young Sikhs and Hindus adopted, in short, a much more 

laissez-faire attitude to their children's marriages than 

did the young Muslims. The latter stuck to a more 

traditional position. One may reasonably regard the 

differing stances on this crucial issue as symptomatic of how 

my respondents are likely to handle their children's up- 

bringing as a whole* If this assumption is correct, then 
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the relatively permissive attitude of the Hindus and Sikhs, 

plus their frequent ignorance of and indifference to 

religion, 
1 

mean taken together that orthodox belief and 

traditional values will probably become still more attenuated 

in the next generation. 

It is possible that the wives my Sikh and Hindu 

respondents marry will slow this processg particularly if 

they come straight from India. As noted elsewhere, it is 

the mother who is - or should be - the transmitter of 

tradition. 
2 In view however of the relative lack of success 

of the young Sikhs' and Hindus' own mothers, I do not expect 

the wives' influence to be very effective either. Thus the 

gap between the Muslims and the rest may even widen. 

If my Sikh and Hindu resPondents really allow their 

children the degree of freedom in marriage which the answers 

in Table 120 indicate, then there may well be some inter- 

marriage in the next generation. It was seen that few young 

men disapproved of mixed marriagest at least in the hypo- 
3 thetical case of a friend. This tolerance was common to 

all three religious groups, but is likely to remain 

1 See chapters 20 and 21. 

489(n). 

3-pp. 616-8. 
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particularly theoretical if the father reserves the right 

to select possible partners for his children. What 

happens depends also, of course, on the development of white 

attitudes towards the Indians and Pakistanis. 

Political Attitudes 

I conclude this chapter with a mention of the young 

men's political attitudes. Quietism and conformity were 

the rule. It was the same wish to keep-their heads down 

as was noted in their parents. For a start, almost all the 

young men I spoke to agreed with the control of Coloured 

immigration* They felt it was numbers that made them 

disliked* As Dalip saidt "If it just starts building up, 

just riots and that start". Here are a couple of other 

comments. Note Surinder's wild exaggeration, typical of 

the panicky time. 

Kamlesh: 
I think they're being reasonable. Of 
course my parents would disagreet blaming 
it on England of courses But I think it 
only stood to reason that one day this 
had to happen, at the rate that they were 
coming in. A thousand a week or something, 
wasn't it? Or fifteen hundred a week or 
something like that? Well they can't take 
that many. 

1 645- 
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Surinder: 
There's a large majority already of 
immigrants in England, and they're coming 
in every day in thousandag as you could 
say, and soon there's going to be- half 
the population of England's going to be 

colouredo And I suppose there'll come a 
time when they'll not take any more and 
they might start sending them back. 

The quietism and conformity showed itself secondly in 

the young men's response to discrimination and anti-black 

propaganda. It was seen already that the reaction of the 

older Indians and Pakistanis to Powell's speech was not to 

40 assert their rights but to make themselves unobtrusive. 
1 

This attitude was fully shared by most of theyounger 

generation with whom I discussed the matter. 

spent part of one Saturday morning trying to persuade 

some of my respondents to come on the earlier mentioned 

anti-Powell demonstration planned for the afternoon. I had 

no success whatsoever. Khan said,, "I'm busy, I've got 

to service my father's van.,, Niranjanq behind the counter 

of his father's storet made the excusep "I would have come, 

but seeing I'm working I cannot". Raj and Surinder were 

more interested in going to see United play Manchester City. 

Surinder saidq "It'll just flare things up". 

1 
pp. 651-3- 
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In the eventg unprompted by me, two of my respondents were 

on the march, practically the only Indians or Pakistanis who 

took part* One of them was Lal who said he came because he 

felt that coloured people should stand up for themselvesq 

since the demonstration was for their benefit. At the 

very leastq he said* the spokesman for the Indian and 

Pakistani communities should not have condemned it. 
, 

When I met him some months later, Lal said, he had had a 

long argument with his uncle on the subject. His uncle had 

put the view that there was always going to be discrimination. 

It was the Englishman's country# and Asians would have to 

put up with it in just the same way as an Englishman would 

have to in India* There was no trouble in the North East, 

he saidq so "why fan the ashes into flames? " Most of the 

young men would have agreed, Mohan said: 

They'll never get their human rights mr 
their needs like that, marching on roads, 
shouting slogans. I think that's rubbish. 

This political unassertiveness contrasts particularly 

with the increasingly militant Black Power attitudes reported 

among young West Indians in England. Stevenson and Wallisp 

for example, found in their sample of West Indian boys in 

North London that 50 per cent thought black people should 

fight for what they wanted* Whatever else, this 

1 Stevenson and Wallis, op. cit., p. 279. 
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presumably included taking part in demonstrations. 

Very little is known about the political attitudes of 

young Asians elsewhere in England. Though at least the 

Indian Workers' Associations have leaders who are generally 

left inclined, and indeed contain a strong communist 

element, 
1 Indiana and Pakistanis seem in generar to be 

much less affected by radical ideas than West Indians. 

However one indication, perhaps misleading, of a possibly 

different temper among the younger generation was a 

memorandum from two young Indians presented to the Select 

Committee on Race Relations and Immigration when it visited 

Wolverhampton. Despite its comic phrasing, it shows a 

powerful political class consciousness. 

In this "free society", we all the workers 
of Great Britain in general and the coloured 
immigranis in particular are Free to be 
suckedp Free to sqeak, Free to be sacked, 
Free to be devoured by discrimination. 
Free to be ruined by Racialism, Free to die 
by inches, Free not to dream of life. In 
this jungle Law is free to defend the 
pirates, and parasites against the workers. 
Law is not free to defend the workers 
against I'legalised exploitation". In this 
jungle Powell (the Racial Monster) is free 
to poison the nectar of unity of the working 
class on the baseless basis of colour ... 
The Immigration Act 1968 (or the South Africa 
Act) and the Race Relations Act (or the Eye 
Wash Act) are free to divide workers on basis 
Of C01OUr ... The school-leaving teen-agers 
are free to be refused apprenticeships with 

------------------------------- 
I John, op. cit-, PP- 479 -6-7-9--, 
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bright future - so say Kapur Singh of 
29, Hawthorn Streetp Wolverhampton and 
Gurmel Singh, 86, Hart Roadq Wolverhampton 
and so many others* Can anyone help us 
get rid of this Freedom? l 

These sentiments are quite different from those prevailing 

among young Indians and Pakistanis in Newcastle* Part of the 

reason for the different attitudes may well be the greater 

success of the Newcastle youths in education and employment, 

Twenty-two per cent of Stevenson and Wallis' West Indians 

were out of work. In Wolverhampton coloured immigrants 

represented one-third of all unemployed boys. 2 

Summary 

In this chapter I concluded that the older generation 

of Indian and Pakistani immigrants have become permanent 

settlers, apartq that is, from periodic extended visits home. 

I concluded similarly that few of the young Asians in 

Newcastle were likely to return to their country of origin 

The Problems of Coloured School-Leavers, op. cit., Volo 2, 
PPo 444-5- 1 suspect that the memorandum was not the 
unaided work of the youths whose names appear at the end. Mr. S.. Singh, acting secretary of the Indian Workers' 
Associationg Wolverhamptong who presented it on their 
behalf, addressed the Select Committee in remarkably 
similar terms. 

PP- 366-7. 
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voluntarily and for good. The inclination to return 

expressed by a substantial minority I interpreted as 

evidence of a strong identification with these countries. 

I argued that almost all the young men saw themselves as 

Indians and Pakistanis, those who said they thought they 

would stay no less than, those who said they favoured going 

back. ý Which answer they gave depended on whether they 

stressed the opportunities or disadvantages of being-Indians 

and Pakistanis in England. 

I showed that the young Sikhs and Hindus were more ready 

than the Muslims to see their communities adjust, at least 

outwardlyg to English society. - The Hindus and Sikhs 

adopted too a much more laissez-faire attitude towards their 

children's marriages* Finallyl I indicated the young 

Asians' political quietism. 
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29. MERGING PATTERNS OF ASSIMILATION 

I conclude this descriptive account by trying to find 

theoretical concepts with which to define the extent to 

which the Indian and Pakistani adolescents in Newcastle 

had adjusted to English society. The great majority of 

themp it will be recalled, were properly not second 

generation immigrants$ but only "half-second'19 having like 

their parents been born in India, Pakistan or East Africa. 

It is thereforefar too early to elaborate any kind of 

generational sequence of adaptation, such as those essayed 

in the United States by, for exampleg Kramer and Leventman, ' 

or Glazer and Moynihan. 
2 

This chapter makes no attempt to discuss all the 

literature on the integration of immigrants. 3 Still less 
to 

do I presume to add /theory on the subjeot. My endeavour 

is merely to plot the position of our half-second generation 

Judith R. Kramer and Seymour Leventman, Children of the 
Gilded Ghetto (New Haveng Yale University Press, 1961). 

op. cit. 

3 The best-short review of the subject I know is Charles 
Price's "A Study of Assimilation", Migration, op. cit. 
pp. 181-237- 
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in terms of adjustment and non-adjustment, and from there 

to hazard a few informed suggestions as to how the truly 

second generation Asian co=unities will develop. 

The Need for More Precise Concepts 

The problem is that many of the concept in common use - 

like integration, accommodation, assimilation - are not 

sufficiently precise to place accurately any Particular 

immigrant group. This criticism attaches to the early 

race relations cycle of Robert Park and Ernest Burgess. 

They argued that whenever two ethnic groups come together, 

their relationship passes through the four basic processes 

of social interaction. These are: competition, conflict, 

accommodation and assimilation. 
1 

Park and Burgess describe accommodation as "a process of 

adjustmentp that is, an organisation of social relations 

and attitudes to prevent or to reduce conflict, to control 

competition, and to maintain a basis of security in the 

social order for persons and groups of divergent interests 

and types to carry on together their varied life-aotivities". 

Robert E. Park and Ernest W. Burgess, Introduction to 
the Science of Sociology (Chicago, University of Chicago 
Presss 3rd revised edition, 1969), PP- 506-10,734-7- 
See also: Robert Ezra Parkt Race and Culture (Glencoe, 
The Free Press, 1950). 
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/ Assimilation they define as "a process of interpenetration 

and fusion in which persons and groups acquire the memories, 

sentiments and attitudes of other persons or groups, and,, 

by sharing their experience and history, are incorporated 

with them in a common cultural life". 1 

The concepts and the sequence have remained influential. 

A modified version was used in a number of the pioneering 

studies of immigrant groups in this country which appeared 

in the late fifties and early sixties. Thus Jerzy Zubrzycki, 

writing about the Poles, divides the adjustment of an ethnic 

minority into three stages (or solutions): conflict or 

individual disorganisation - accommodation - assimilation. 
2 

Sheila Patterson# writing about West Indians, likewise 

distinguishes three phases. First there is accommodationt 

then integrationg which may or may not lead on to the third 
3 

phase of assimilation. Desait writing about Indians, 

contrasts accommodation and assimilation as alternative means 

of achieving integration. The latter, he saysq leads to 

4 identificationg the former to a toleration of differences. 

--------------------------------- 
1 Park and Burgess, op. cit-9 P- 735. 

2 Jerzy Zubrzycki, Polish Immigrants in Britain (The Hague# 
Martinus Niihoff, 1956), P- 75. 

3 Sheila Pattersong Dark Strangers (Harmondsworth, Penguin 
Books, 1965), PP- 19-26. 

4 Desai, op. cit., p. 147. 
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I am not here concerned with Park and Burgess' race 

relations cycle as a process. I wish to consider it 

merely as a descriptive classification. The main criticism 

is that9 as Price says,, "the term accommodation or 

assimilation is too widev concealing the fact that there 

may be complete assimilation in some things (dress, religion 

and language, say), accommodation in other things (economic 

life and family customs) and conflict in others(housing 

or education). 
1 

There are different types and degrees of accommodation 

and assimilation. For examples though an individual may 

be assimilated in the sense that he is no longer identified 

objectively as a member of a separate minority, it does not 

follow that he identifies himself with his new country. One 

of Zubrzyckils respondents made this point: "I think a man 

may be naturalisedg may speak perfect English and feel at 

home among the English, yet he may be fully conscious of his 

2 
own nationality" . Subjective identity was seen in the last 

chapter to be very importantq but it does not operate as a 

separate variable in the race relations cycle. Sheila 

Pattersont to be sure, is well aware that assimilation may 

1 Price, OP. cite, pp. 215-6. 

2 Zubrzyckig op. cit., p. 162. 
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be uneven, - 
1 

yet she adheres to her three phases of 

absorptiong probably because in the first years of settlement, 
2 

as she says, one is usually concerned only with accommodation. 

The second relevant criticism is that made by Rex and 

Moore, They say: "We have no unitary concept of the host 

society but see it compounded of groups in a state of conflict 

with one another about property and about power, as well as 

of groups with differing styles of life arranged in a 

status hierarchy.,, 
3 In other'words, an immigrant group, 

if it seeks to adaptq does not adjust to society at large, 

but rather to a particular segment of it. 

It is evident, -as Maurice Freedman suggested in a review 

of Desails bookt that more subtle concepts are needed than 

accommodation and assimilation. 
4 A. H. Halsey made a similar 

plea more recently. He said: 

There will be a continuing need for 
anthropological study of these changing 
patterns of life, so that the developing 
heterogeneity of the coloured population 
can be fully accounted for, not in the 
theory of assimilation but in a new 

-------------------------------- 
1 Pattersong op. cit., p. 25- 

2 Ibid. 9 p. 24- 

3--Rex 
and Moore, op. cit., p, 14. 

4 Race, Vol* VI, no. 1 (July 1964), P- 71. 
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theory of integration where the process 
is seen as a highly differentiated one 
of absorption, incorporation and 
accommodation to the multiple relationships 
of localityl occupationg politics, religion 
and indeed the whole network of society. 1 

Gordon's Assimilation Variables 

One of the most convinoing attempt to provide this theory 

has come from Milton M. Gordon in his book Assimilation in 

American Life. Gordon distinguishes seven assimilation 

variables or sub-processes and classifies them as follows. 

The assimilation variables 
2 

Sub-process or condition Type or stage of assimilation 

Change of cultural patterns Cultural or behavioural 
to those of host society assimilation (acculturation) 

Large-scale entrance into Structural assimilation 
cliques, clubs and 
institutions of host society 
on primary group level 

Large-scale intermarriage Marital assimilation 
(amalgamation) 

Development of sense of Identificýtional 
peoplehood based exclusively assimilation 
on host society 

Absence of prejudice Attitude recePtional 
assimilation 

Absence of discrimination Behaviour receptional 
assimilation 

Absence of value and power Civic assimilation 
conflict 

---------------- 
A. H. Halseyp "Race Relations: 

--------- 
the lines to think on" 

New Societyl *arch-199 19709 , 
P- 473- See also: Philip Mason, 

"What do we mean, by integration? " New Society 
, June 16,1966 

pp. 8-11. , , 
2, 

Gordon, op. cit., P. 71. 

i 
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Gordon says that assimilation on all seven variables would 

represent complete assimilation to the culture and society 

of the host society, though he is careful to state that he 

makes no judgement of "the sociological desirability, 

feasibility, or moral rightness" of such a goal. 
1 

Crucial to Gordon's classification is the distinction 

between cultural and structural assimilationg the first two 

variables listed abovee Cultural assimilation involves 

changes in the minority's way of life and manner of doing 

things, so that their norms of behaviour and their values 

become more like those prevailing in the new country. 

Structural assimilation, on the other hand, means large-scale 

entry into the structure of the host society by means of 

relationships at primary group level. The primary group 

Gordon defines as a group "in which contact is person4l, 

informal, intimate and usually face-to-face, and which 

involves the entire personality, not just a segmentalised 

part of it ... The intimate friends we invite to our house 

regularly for dinner and to whose parties we are invited in 

return constitute a primary group* The civic committee for 

the preservation of the community's parks to which we belong 

and which meets twice a year is a secondary group. ý 2 

1 Ibid. o p. 69. 

2 Ibid. t PP. 31-2. 
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There is perhaps also need for a definition of the 

"sense of peoplehood" listed as a condition for 

identifioational assimilation. This social-psyohological 

elements says Gordon, is a "special sense of both ancestral 

and future-oriented identification with the group". He 

continues: "With members of other groups I may share 

political participations occupational relationships, common 

civic enterprise, perhaps even an occasional warm friendship. 

But in a very special way which history has decreed, I share 

a sense of indissoluble and intimate identity with this 

group and not that one within the larger society and the world. " 1 

Thus Gordon's sense of peoplehood supplies the independent 

variable of subjective identity which was missing from Park 

and Burgess' race relations cycle. 

Using these seven types of assimilation Gordon finds that, 

in terms of adaptation to the middle-class white Protestant 

"core society and culture" of the United States, 2 American 

Jews, for exampleg are substantially assimilated at the 

cultural and civic levels, but are very little assimilated 

either structurally, maritally, identificationally or on the 

1 Ibid., p. 29. Emphasis in the original. 

2 Gordon makes the point that his seven variables can be 
measured against other assimilation goals, such as the 
"melting pot". The goal must be stated before the 
variables can be applied. Ibid., PP. 74-5- 



716 

. 
level of prejudice. According to Gordon, that is to say, 

the American Jews' norms of behaviour have moved close to 

those of the core cultureq and there is very little power 

conflict with the core society* Yet they have not inter- 

married or even established large-scale primary 

relationships with the latter. They do not regard them- 

selves exclusively as Americans, but have an "inner layer" 

sense of peoplehood which is Jewish. As Jews they are still 

the target of prejudice, though discrimination has been 

partly overcome. 

Having established his variables, Gordon states in three 

hypotheses the processes by which they relate to each other. 

These are: 

Cultural assimilation is likely to be the 
first of the types of assimilation to occur 
when a minority group arrives on the scene; 

2. Cultural assimilation of the minority group 
may take place even when none of the other 
types of assimilation occurs either 
simultaneously or later, and this condition 
of "acculturation only" may continue 
indefinitely. 

Once structural assimilation has occurred, 
either simultaneously with or subsequent to 
cultural assimilationt then all the other 2 
types of assimilation will naturally follow. 

1 Ibid., pp. 76-7. 

2 Ibid., PP. 77,81. 
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Gordon's theory is more elaborate than I have stated 

here$ yet even in this simplified presentation it impresses 

one as lucid, comprehensive and cogent. There are 

deficiencies nevertheless. The most important is that 

there is no place for economic absorption. As Price 

rightly says, this cannot be wholly included in cultural 

assimilation. 
11 therefore add to Gordon's list an eighth 

variable, that of economic assimilation, which I define as 

substantial representation at all socio-economic levels of 

employment and over all types of industry. 

The Assimilation of Young Asians in Newcastle 

I now use the eight variables to attempt to plot the 

assimilation of the Indian and Pakistani youths in Newcastle. 

I measure their assimilation against the (hypothetical) goal 

of adaptation to the "core society and culture" of the 

English middle class though, like Gordon, I emphasise that 

this implies no assumption about the desirability of such 

a goal. Table 121 summarises my conclusions. For 

definition of the variablesp see P- 713- 

Price, op. cit., p. *221. Price makes a number of other 
criticisms which are not really relevant here. Most are 
valid; one which I believe is not is the objection that 
at its formal level Gordon's theory does not show the 
host society to be heterogeneous. 
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TABLE 121 

Paradigm of the assimilation of youngIndians and 
Pakistanis in Newcastle. 

Basic goal referent: adaptation to middle class core 
society and culture 

Type of assimilation: 

Cultural 

Economic 

Structural 

Marital 

Identificational 

Attitude receptional 
Behaviour receptional 
Civic 

Hindus and Sikhs: Partially 
Muslims: Substantially No 

Substantially Yes 

Partially 

No 

No 

No 

No 

Yes 

Marital Assimilation 

My categorisations need to be explained and justified 

by a recapitulation of the evidence. One may start with 

those variables where there is little doubt about 

assimilation or non-assimilation. The young men were not 

assimilated maritally* None of my respondents had married 

an English girl* Nineteen per cent were already engaged or 

married to Indian or Pakistani girls, the matches having 

been wholly or largely arranged by their parents. 1 Of the 

------------------------------- 
1 

pp. 605-6. 
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remainder only 24 per cent were prepared to initiate a 

marriage themselves, Only thirteen per cent said they 

were ready to go ahead in the face of their parents" 

disapproval, but even members of this independent-minded 

minority were pressured 'into accepting an arranged marriage 

within the community. 
21 

concluded that few if any of my 

respondents would marry out. I hear of only two young 

Indians or Pakistanis who had. 3 

Identificational Assimilation 

Nýy respondents were not assimilated in terms of 

identification. This was apparent in their frequent 

references to India and Pakistan and their inhabitants as 

'tour country", "my peoplew, 
4 

and likewise in the rather 

high proportion (37 per cent) who said they thought they 

would return and settle* 
5 The overwhelming majority of the 

latter gave reasons ivhich showed strong attachment to the 

-------------------------------- 
1 p. 607. 

2 
pp. ' 619-27. 

3 
pp. 635-6. 

pp. 133,, 643-ý-4- 

5 P. - 637. 
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land of their birth. On the other hand, rather few of the 

young men who thought they would stay in England showed the 

same sort of commitment to this country. 
21 

concluded 

that almost all my respondents felt themselves to be Indians 

3 
or Pakistanisq not English. 

Prejudice and Discrimination 

That there was still-prejudice and discrimination hardly 

needs to be argued. It was noted that the-proportion of 

the economically active Asians claiming to have met 

discrimination in employment (32 per cent) was close to that 

reported in the PEP survey. 
4 

There is thus no evidence 

that the younger generation escaped discrimination more 

lightly than their elders. Since my interviews the 1968 

Race Relations Act has come into operation. This has almost 

certainly cut down colour discrimination by making it more 

difficult to discriminate overtly. However the discretion 

that rests with people like employers means that in practice 

--- 
1 

pp. 

----------------------------- 

642-; 3- 

2 
pp. 640-1. 

3 
pp. 686-92. 

4 
P. 333- 
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discrimination is unlikely to be completely removed by legal 

measures, desirable though they are. In any case only 

another PEP-style investigation can establish what the 

situation really is. 

I did not systematically ask the young men about their 

experiences of prejudice and racial hostility. Yet anyone 

with ears will have heard anti-Asian sentiments expressed 

every day in Newcastle. It may be that these feelings are 

directed mainly against the older generation, but I doubt it. 

After alll the concentration of Coloured children in certain 

schools has long been a cause of emnity among English parents. 

And one of Enoch Powell's frequent allegations is that the 

Registrar General has grossly underestimated the Coloured 

immigrant birth-rate. 1 

Civic Assimilation 

The condition for civic assimilationg according to Gordon, 

is the absence of value and power conflict. I conclude 

that the young Indians and Pakistanis in Newcastle were 

assimilated on this level. Their Political quietism has 

been noted# 
2 

They were apparently not Prepared to assert 

1 See, for example, The Times, May 2,1970. 
2 

pp. 451-3. 
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themselves, collectively or individually, as members of a 

minority - not even on the issue of protecting themselves 

against anti-immigrant hate-mongering. The older 

generation took the same self-effacing attitude. 
1 In any 

case there were no real community organisations outside the 

mosque, the gurdwara, the Hindu temple and the Asian 

pictures. 
2 

I should emphasise I am not claiming. that there were no 

issues of conflict between the Asian and the English in 

Newcastle. Of course there were. I am saying that the 

Indians and Pakistanis did not mobilise themselves on these 

issues as communities* Admittedly they were few in number, 

too few probably to think of sponsoring their own candidate 

in the local elections, but not too few to constitute an 

effective pressure group. Elsewhere in the country it was 

different* Asian communities put up candidates, Indian- 

Workers' Associations campaigned against immigration 

legislation and in Sparkbrook a Commonwealth Property-Owners' 

Association was formed to represent the interests of Asian 

landlords in conflict with the Public Health Department. 3 

1 
PP- 702-6. 

2 
pp. 448-50. 

Rex and Mooreq op. 
_cit., p. 168. 
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I should add that the Indians and Pakistanis were not 

integrated civically as a powerless underclass. On the 

contrary, the parents of my respondents were often very 

successful as entrepreneurs and landlords. It was argued 

that the older Asians' political quiescence stemmed 

1 
precisely from this success. 

Economic Assimilation 

I suggest that on this level also the young Indians and 

Pakistanis were - or will be - largely assimilated. It was 

seen that the economically active youths had obtained as 

high a proportion of apprenticeships as their English 

2 
counterparts. Just. over a half of those in full-time 

education had been academically successful to the extent of 
3 

gaining admission to university Or polytechnic. These 

aimed at professional careersq mainly in science and technology. 

If, as I argued, they realise their ambitions, 
4 then the 

young men will be well represented at the different socio- 

economic levels of employment. 

P. 453. 

2 P- 341 - 

3 P- 135. 

PP- 411-4. 
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My economically active respondents were, in addition, 

well distributed over different industries, 1 
over different 

firms 
2 

and over firms of different sizes. 
3 The matched 

Asians, thirdly, tended to earn rather higher wages than 

the English control sample. 
4 There were gaps, it is true, 

The young men were comparatively under-represented in service 

industries, 
5 

and very under-represented in non-manual 

employment. 
6 

Nevertheless, if, as I anticipate, the 

professional aspirants succeedv then one will see substantial 

economic assimilation of the younger generation. 

Struotural Assimilation 

I come now to the two most significant of the assimilation 

variables. The first of theseq structural assimilation, 

means large-scale entry into the receiving society's primary 

groups, On this point I have fairly detailed information, 

1 
PP- 355-6. 

2 P. 359ý, 

3 
pp- 360-1. 

4 
pp- 363-4. 

5 
.P-, 357. 

6 
P. 338-9- 
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It was seen that 43 per, cent of the young Indians and 

Pakistanis in Newcastle had English best friends. Eighteen 

per cent of these had exclusively non-Asian best friends, 

whilst 52 per cent had best friends who were exclusively 

Indian or Pakistani. 1 It will be remembered that best 

friends were defined for respondents as those they saw most 

of in their spare time. They were thus a youthful 

equivalent of the "intimate"friends" mentioned in Gordon's 

definition of a primary group* 
2 

Of the three religious groups a much higher proportion 

of Hindus had English best friends than either Muslims or 

Sikhs. 
3 The difference between Hindus and Muslims largely 

disappeared however when age of arrival was taken into account: 

among early arrivals most Hindus and Muslims had English best 

friends. 
4 

This pattern did not apply to the Sikhs. Their 

early arrivals included a group, who though more or less 

anglicisedt said they did not have any English beat friends. 5 

In addition to the 43 per oent with English best friends, 

-------------------------------- 

563- 

2 714. 

3 P. 563. 

4 P. 567. 

PP- 567-8. 
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a further eighteen per cent of the young Indians and 

Pakistanis had "next best" friends who were English. 

Neverthdess it is, I think, clear that the young men were at 

best only partially assimilated in this all-important 

structural respect, which Gordon calls "the keystone of the 

arch". 
2 All the same a higher proportion had English best 

friends than had best friends from other Asian religious 

groups* 
3 

Cultural Assimilation 

Lastly, I grasp the nettle of cultural assimilation. In 

Table 121 1 make a distinction between the Hindus and Sikhs, 

on the one hand, and the Muslims on the other. I do this, 

in the first place, because of the marked 'difference between 

the Muslims and the others in religious allegiance and 

practice. It was seen, for example, that while 85 per cent 

of the young Muslims said Islam was very important to them, 

only 31 per cent of the Sikhs and ten per cent of the Hindus 

made the same claim of their religions. 
4 

Among the two 

------------------------------- 

P. 569. 

2 Gordon, op. cit., p. 81. 

3 
P- 566. 

4 
P 465- 
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latter there was also a widespread ignorance about the 

1 
religion. 

Again, 69 per cent of the young Muslims fasted for the 

whole month of Ramadan, and 88 per cent made at least some 

attempt. 
2 

By contrast, only 58 per cent of the Sikhs had 

been to the gurdwara on the last feastday, and only 40 per 

3 
cent of the Hindus had been to the temple for Diwali. 

Againg 81 per cent of the Muslims said they did not go into 

bars, 
4 

and 92 per cent that they did not eat pork. 
5 

On the other hand, only 58 per cent of the Sikhs, and only 

33 per cent of the Hindus abstained from beef. 
6 

Only 15 

per cent of the Sikhs had kept their turbans. 7 
Compared to 

the Muslimsp then, the young Sikhs and Hindus showed them- 

selves less committed to their respective religions, they were 

revealed as practising it less and transgressing against it 

more. In word and deed the Muslims were much more orthodox. 

- -- 

PP- 

----------------------------- 

470-3,4779 485-8- 

2 
p 509. 

3 
P. 511- 

4 
P. 501. 

5 
P. 501. 

6 
p 502. 

7 
P. 504. 
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A similar division was apparent when I asked respondents 

whether there were any traditional customs which they thought 

Indians and Pakistanis living in England should give up. 

Fifty-eight per cent of the Muslims could think of nothing 

that should be changedg compared with onlY 33 per cent of 

the Hindus and 27 per cent of the Sikhs. Moreover the few 

Muslims who did have suggestions mentioned only marginal 

things, like women'*s dress or eating habits. 1 

It is true that a majority of the Hindus and Sikhs with 

criticisms to make also raised only marginal questions. 

Only 23 per cent of the Sikhs and 20 per cent of the Hindus 

challenged features which were central to the traditional way 
2 

of life, such as arranged marriages. It is true that in 

practice all the young meng whether independent or orthodox, 

continued to observe the most central norm of-all which was 

respect for their parents. From this stemmed their 

acceptance of endogamy and arranged marriages, 
3 likewise the 

discretion and lack of rebellion shown by disbelievers and 
4 

rule-breakers. Most young Indians and Pakistanis had also 
qký 

in common a sense of separate Asian identity. 

-------------------------------- 

pp. 696. 

Loo. cit. 

See chapter 26. 

4 See chapter 23- 
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There is nevertheless a clear distinction between the 

Muslims and the rest. Partly it is the difference between 

orthodoxy and conformityt for the Sikhs and Hindus included 

4 much higher proportion of sceptics and non-practitioners 

than did the Muslims. Partly it is a difference in the 

willingness of the orthodox to envisage modifications in 

the traditional way of life. The Sikhs in particular were 

happy to propose concessions in marginals and externals. 

Forty-two per cent thought Indians and Pakistanis should 

adapt in this sort of respect. Among the Hindus the 

proportion was 33 per cent, but among the Muslims only 

fifteen per cent. 
1 

It must be admitted that the differenoet thus defined, 

does not show up on every variable relating to cultural 

assimilation. Thereowere firstly the already mentioned 

core values of-respect for one's parents, and so on, which 

all the young men observed. In addition the gap between the 

Muslims and the rest was not apparent on the measure of 

regulat religious worship. 
2 (This was because I did not 

ask the right question. ) Nor did the Muslims patronise the 

Asian film shows more than the other two groups: the young 

3 
Sikhs had been rather more often. On the other hand, the 

-------------------------------- 
1 

pp. 696-7. 

2 
P- 494. 

3 On both these measures the Hindus do however emerge as 
the most acculturated. 
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pattern did hold for the ability to read and write their 

parents' language* 
1 Again, a higher proportion of Muslims 

(23 per cent) than of the other two groups said they disliked 

English pop music. 

Much more importants the difference asserts itself strongly 

in the attitudes of respondents towards their children's 

marriages. Forty-six per cent of the Muslims said they 

wanted to retain the right of initiating the matcho compared 

with only twelve per cent of the Sikhs and seven per cent of 

the Hinduso At the other end of the scale, a mere twelve 

per cent of the Muslims envisaged their children having 

complete freedom of choicev compared with 33 per cent of the 

Hindus and 42 per cent of the Sikhs. 21 
argued that if this 

laissez-faire attitude was indicative of how the Hindus and 

Sikhs would bring up their children generally, then orthodox 

/belief and traditioriavalues will be further diminished in the 

next generation. I argued also that if the Sikhs and Hindus 

really allow their children this degree of freedom in 

marriage, there may well be some intermarriage. 3 

Having described the extent to which the Young Indians and 
i 

------------------------------ 
1 

pp. 454-5. 

2 P. 699. 

3 P. 701. 
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Pakistanis in Newcastle were acculturated, I have to try 

and define their exact position on this final axis of 

assimilation. The Muslims I would say were substantially 

not assimilated culturally. A number of Sikhs, and Hindus, 

on the other hand, no longer held certain central cultural 

valuest such as religious allegiance. Rather more, while 

not abandoning central values, were keen to adapt on marginal 

issues relating to external behaviour. I therefore 

characterise the Sikhs and Hindus as partially assimilated 

culturally. 

Three Assimilation Profiles 

The young Muslims were markedly more assimilated 

structurally (that is, in terms of entry into Primary groups) 

than they were culturally. The Sikhs and Hindus I termed 

partially assimilated on each of these variables. Were the 

latter groups perhaps more assimilated on one axis than on 

the other? I attempt to answer this in Table 122, which 

shows how the Sikhs and Hindusq considered separately, 

compared on relevant measures of structural and cultural 

assimilation. Figures for the Muslims are also given. 
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TABLE 122 

Young Asians compar d on measures of structural and cultural 
assimilation. By religion. 

STRUCTURAL ASSIMILATION: MUSLIMS SIKHS HINDUS 

No. with English best friends 10 8 11 

CULTURAL ASSIMILATION: 

Said religion, completely/fairly 
unimportant 

Did not observe festivals 3+ 10 8 
Ate pork/beef 2 10 10 
Went out with girls or to dances 3 15 8 
Thought should be changes in tradition 4 17 8 

Would let children have initiative in 6 14 9 marriage 

Total in each religious group 26 26 15 

+ This figure refers to the number of Muslims who did not 
attempt to observe Ramadan* If one adds those who failed 
to fast the full month, the figure is 8. 

Table 122 shows graphically how little the Muslims were 

assimilated culturally compared with the other two religious 

groups, But it also reveals a difference between the Sikhs 

and the Hindus. One sees that the Sikhs had attained a 

greater degree of cultural than structural assimilation. 

In other wordsq there were, as noted earlier, young Sikhs who 

were anglicised in outlook and behaviourg yet had no English 

best friends. 1 With the young Hindus the reverse was the 

-------------------------------- 
1 

pp. 567-8. 
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case. Their cultural assimilation, though considerable, 

fell somewhat short of their structural assimilation. 

Table 122 suggests that each religious group had its own 

distinct pattern of cultural and structural assimilation* 

The differences between the three groups are not to be 

explained by differences in the age of arrival, in terminal 

education age, in parental employment status in England or 

in parental occupation in India and Pakistan. 1 

A Middle Class Assimilation Goal? 

At the outset I took as the young Asians' hypothetical 

assimilation goal adaptation to English middle class core 

society and culture. It remains to try and distinguish 

which particular segment of a heterogeneous society my 

respondents were in fact adapting to. Various indications 

are scattered thoughout the narrative. One noted my 

respondents' disdain for the poor white population of 

Elswick, which was extended sometimes to the working class in 

general. 
2 They likewise disapproved of English teenagers 

It may be objected that I lack the variety of measures of 
structural assimilation that I have of cultural assimilation. 
tet the measure of the former 

* 
that I cite is surely the key 

one. Cultural assimilationt on the other hand, has many 
more facets. 

PP. 107-8- 
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in the area. Fifty-six per cent of those with English 

2 
best friends drew them exclusively from outside the district. 

Most of those with English best friends in the area did not 

get to know them via the locality, but through the school, 

or in some other way. 
3 It has been many times repeated 

that the young men who were still studying full-time had 

meritocratic aspirations. In addition a fair number of 

workers had it in mind to start their own business one day, 

The young Indians and Pakistanisp in short, showed little 

desire to integrate with the people of Elswick. Nor, even 

if workers, did they seem to feel much in common with the 

inhabitants of Council housing estates. These, I think they 

feltq were monolithically proletarian, communally close-knit 

and hostile. 

No, in as far as they wished to adapt, the assimilation 

goal for possibly a majority lay in the middle class spectrum. 

Most of the rest without such high Pretensions nevertheless 

placed themselves socially and ecologically in districts ouch 

as Arthur's Hillq Fenhamt Benwell or Heaton, which were a 

1 PP- 572-3- 

2 
P- 570. 

3 
P. 571-2. 

4 
PP- 393-6. 
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mixture of lower-middle and upper-working class, of owner- 

ocoupiers and long-established tenants of whole houses and 

f lats. 

The style of life in both sorts of area - middle class and 

mixed - was attractive because in contrast to slum Elswiok 

the locality was quiet and private, and the people were felt 

to be respectable, friendly but not intrusive. In such a 

milieu they would be accepted on their individual merits, 

but allowed to live their own lives because of the belief in 

keeping oneself to oneself. They could adapt to the extent 

that they chose, but maintain other traditions without 

interference. 

These were the social strata the young Indians and 

Pakistanisp I believe, saw themselves assimilating to, in so 

far, it must be repeated, as they were assimilating on the 

various axes discussed above. Their goal differed little from 

that of their parents, except that my respondents perhaps 
t 

wanted moreýdistance themselves residentially from other 

Indians and Pakistanis. This however is no more than a 

suggestion, as I did not question many of the young men on 

the point. 
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Summary 

To recapitulateg then, the places on the eight assimilation 

variables -I conclude that the young Indians and Pakistanis 

in Newcastle were not assimilated either maritally, or in terms 

of their own sense of identity, nor in the sense that they no 

longer met prejudice and discrimination. Civically they 

were assimilated, and substantially so economically. They 

were partially assimilated structurally, that is, in terms 

of entry into white primary groups. 

On the last variable, that of cultural assimilation (i. e. 

the acquisition of English values and behaviour patterns)* 

I distinguished between the Muslim Pakistanis, who had 

substantially not assimilated and the Hindus and Sikhs who 

had assimilated in part. Each of the three religious groups 

showed a different balance between cultural and structural 

assimilation. The overall direction of assimilation was 

either towards the middle class or towards the lower-middle 

upper-working class non-Council house stratum. 

Structural Pluralism in England? 

These assimilation placings tend to follow Gordon's 

Amerioan model rather than the rival Australian assimilation 

sequence of Alan Richardson. Gordon, it was seent hypothesised 
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that the cultural assimilation of a minority group is likely 

to be the first type of assimilation to occur, and that an 

"acculturation only" stage can continue without any other 

type of assimilation taking place. 

Richardson, on the other hand, makes acculturation the 

last stage of his assimilation scale. The other stages are 

satisfaction and identification. Richardson claims that an 

immigrant must reach a certain degree of satisfaction with 

his new life before he can "begin to think of himself as to 

some extent Australian", and that this identification must 

occur before he moves on to the final stage, "which involves 

actually becoming like Australians of similar background", 

Progress from one stage to the next is not however inevitable. 

Richardson's sequence was apparently confirmed in a number 

of studies of different European immigrant groups in 

Australia whioh are reported by Taft in From Stranger to 

citizen. 
2 Taft concludes: 

Alan Richardson,, "The Assimilation qf British Immigrants 
in a Western Australian Community: a Psychological Study", 
Bulletin of the Research Group for European Migration 
Problems, Vol. 9, no. 1/2 (January/June 1961), pe 29. 
See also: Alan Richardson, "A Theory and Method for the 
psychological Study of Assimilation'19 International 
Migration Review, Vol. 2 (1967)t PP- 3-30. 

2 Op. cit., pp. 25-62o 
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The findings on the assimilation sequence 
mean that the popular belief is not correct 
that knowledge of English is a prerequisite 
for the satisfaction and identification of 
non-British immigrants. Much more 
frequently it is the satisfaction and 
identification of the immigrant that 
leads to any substantial progress in 
English. 1 

It will be noted that structural assimilation finds no 

place in Richardson's purely psychological sequence. Taft 

himself makes good this deficiency. He uses factor analysis 

to reveal the two factors most basic to assimilation. First 

comes what he calls "primary integration". This is the 

situation in which the immigrant feels satisfied with Australia 

and desires to stay, in which he identifies himself as an 

Australian, thinks Australians unprejudiced and wants to 

become naturalised. Then follows "secondary integration" 

in which the immigrant uses Englishq adopts various Australian 

behaviour norms and mixes socially with Australians. 2 

Taft's and Richardson's sequences have in common, however, 

that cultural assimilation is presented as conditional on 

satisfaction and identification. 

Except in the case of the Muslims, my Newcastle data does 

not show clearly whether or not cultural assimilation was the 

P. 70- 

2 Ibid., pp. 9-10.1 
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first type of assimilation to occur. Among the Muslims it 

was not the first to take place, for while structurally 

they were assimilated in part, they were very -little 

assimilated culturally. Among the other two groups partial 

assimilation had taken place on both axes, so one cannot say 

which came first. 

The findings do show however that the Sikhs and Hindus, 

contrary to Richardson's sequencep had attained partial 

acculturation even though they did not identify themselves 

as English. And though they did not identify, all three 

groups, pace Taft, were structurally assimilated in part. 

6 

In shortg the assimilation profile of none of the three 

religious groups fit the Richardson/Taft sequence which says 

that satisfaction and identification must precede cultural or 

structural assimilation. 
1 The Newcastle Muslims do not fit 

Gordon's sequence either, since they have made more progress 

in structural than in cultural assimilation. 

In the case of the Hindus and. Sikhs it is unclear whether 

cultural or structural assimilation started first. 

Taft does however admit that the sequence for second- 
generation immigrants in Australia "appears to be 
different in that these subjects have moved closer to 
the Australian norm on aobulturation measures than on 
identificatiorP. Ibid., P- 70- 
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Nevertheless their assimilation pattern follows Gordon's 

model in that they had begun assimilating culturally without 

identifying. The Sikhs in particular were assimilating 

on American lines.. They, it was seen, were the most 

assimilated culturally but the least assimilated structurally. 

Similarly in the United States W. F. Whyte, for example, 

studied two groups of young second-generation Italians in 

"Eastern City'19 one lower class, the other college-educated 

and socially mobile. Both, he foundt confined their 

cliquing, dating and organisational activities almost entirely 

to other second-generation Italian-Amerloans. 1 Again, in 

"North City! ý, Kramer and Leventman found that 82 per cent of 

second-generation Jewish males had only Jewish friends and 

were not on visiting terms with' any gentiles. 
2 

At the same time there was however considerable cultural 

assimilation. Gordong following such writers as Ruby KennedY3 

and Will Herberg, 
4 

says the American situation is one of 

William Foote Whyte, Street Corner Society: The Social 
Structure of an Italian Slum (Chicagog University of 
Chicago Press, 19437- - 

2 Kramer and Leventman, op. cit., p. 175- 

3 Ruby Jo Reeves Kennedyq "Single or Triple Melting-Pot? 
Intermarriage Trends in New Haven, 1870-1940", American 
Journal of Sociology, Vol, 49, no- 4 (January 1944), 
PP. 331-9; also her "Single or Triple Melting-Pot" Inter- 
marriage in New Haven, 1870-1950"g American Journal of 
Sociology, Vol- 58, no* 1 (July 1952), PP- 56-9. 

4 Will Herberg, Protestant-Catholio-jew (New York, Doubleday, 
1955). 
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structural pluralism. 

The most salient fact ... is the 

maintenance of the structurally separate 
subsocieties of the three major 
religious and the racial and quasi- 
racial groups, and even vestiges of 
the nationality groupingsq along with 
a massive trend towards acculturation 
of all groups - particularly their 

native born - to American culture 
patterns. In our view, then, a more 
accurate term ... is structural pluralism 
rather than cultural pluralism, though 

some of the latter also remains. ' 

Young Asians Elsewhere in England 

My data relates only to Newcastle. Are similar 

assimilation patterns taking shape am03 

Pakistanis in other parts of England? 

scanty that in the case of young Sikhs 

say whether they are typical or not. 

find only two albeit brief accounts of 

style. 

19 young Indians and 

Information is so 

it is impossible to 

I have been able to 

their assimilation 

Narindar Uberois writing about Southall, says: 

One has only to observe the young Sikh 
boys, consciously trying to copy the 
lives of their English counterparts, to 
realise that among the younger generation 
there already exists a definite desire for 
assimilation and a need for cultural and 

Gordonv op. cit., P. 159- Emphasis in original. 
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social identification with English society. 
It seems reasonable to suppose that many 
of them will carry this attitude with them 
into adult life. 1 

This assessment reveals little more than a confusion between 

different kinds of assimilation. Certainly the young Sikhs, 

more or less as in Newcastle, may have been trying to copy 

the lives of English adolescents. But one cannot infer 

from this that they want also to assimilate structurally 

and to identify. 

More recently John Brown concluded of second-generation 

Sikhs in Bedford: 

They will seek further accommodation with 
English life and a great measure of out- 
ward and visible resemblance ... Yet the 
outwardly emancipated Sikh will still 
marry according to casteg still observe 
the seclusion of women before marriage, 
and still cling to the fundamental tenets 
of his faith* Compromises in Bedford, 
in brief, will be a matter of outward 2 forms rather than of inward realities. 

This account unfortunately makes no mention of structural 

assimilation. Yet one recognises here the distinction I 

have already made between marginal and central features in 

the traditional way of life* The implication of the passage 

is that these young Bedford Sikhs still have an Indian 

identity. At the same time they seem to be more religiously 

orthodox than those in Newcastle. 

Narindar Ubbroi, 'Sikh Women in Southall", Race, Vol* VI, 
no. 1 (July 1964)p P- 38- 

2 John Browng op. cit., P. 225- 

113 



743 

If one cannot say whether the young Sikhs in Newcastle 

were typical, it is probablg that the young Hindus were nott 

since the majority of Hindus in England are not like them 

Punjabis, but Gujaratis. 
1 Most of Desails material relates 

to Gujaratisq but except in a couple of speculative paragraphs 

at the very end of the book he makes no mention of the 

younger generation. If one compares Desai-Is study however 

with accounts specifically of the Sikhs and with Punjabi 

Hindu parents in Newcastleg it does appear that the older 

generation of Gujaratis are much less inclined than either 

to adapt to British ways* "In fact", says Desai, "most of 

them accept only those cultural changes which are the minimum 

condition for making money. " 2 It is likely therefore that 

their children will also be less assimilated structurally 

and culturally than my Hindu respondents in Newcastle. 

Very little again has been written about the assimilation of 

young Pakistanis in this country. Goodall however concludes 

his acoount of Pakistani family life in England by saying, 

11 There seems little likelihood of substantial changes in 

the traditional way of life of Pakistani villagers in the 

present generation of children". 
3 One recognises the same 

1 Rose and Associates, OP* cit-, P. 468. 

Desai, oý. cit., p. 87- 

Goodall, op. _cit., p. 91. 
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lack of acculturation among young Pakistanis in Newcastle. 

Overall however information is so laoking that one cannot 

say how far the assimilation styles of young Indians and 

Pakistanis in the city are being reproduced in other parts 

of the country. 

. Summary (cond) 

It was argued in the last part of this chapter that the 

assimilation profiles of the thred religious groups tended to 

follow Gordon's American model rather than the Australian 

sequence of Richardson and Taft which says that satisfaction 

and identification must precede, cultural or structural 

assimilation. It was noted that the Sikhs were assimilating 

on the American pattern of structural pluralismo being the 

group the most assimilated culturally but the least assimilated 

structurally. It was, finallyg impossible to say whether 

young Indians and Pakistanis in other parts of the country 

were assimilating on the same lines as in Newcastle. 
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30- CONCLUSION 

The Jewish Precedent 

The similarity is remarkable between the Sikh style of 

assimilation reported in the last chapter and the pattern 

of structural pluralism in the United States. England is 

not America, but there is a precedent in this country for 

this kind of assimilation. It is to be found among the 

Jews. 

The Russian Jews-who sought refuge here from the 

persecutions unleashed at the end of the last century were 

admittedly Europeant yet every bit as outlandish as Indian and 

Pakistani immigrants. They came from the enclosed, exclusive, 

medieval world of ghetto and shtetl. * They spoke Yiddish. 

The men had long beards and wore boots and long coats. 

Married women shaved their heads. and wore wigs. They brought 

with them "the hunted look of the pale, which had become 

fixed through constant dread of pogroms and attacks". 

They lacked confidence and brought few skills, yet rather like 

-------------------------------- 

Louis Wirth, The Ghetto (Chicagog Phoenix Books, 1928), 
P. 181. 
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the Hindus and Muslims, they were buoyed up by the proud 

conception of themselves as a Chosen People. 1 They were 

orthodox and very, strict. 

Jewish parents kept very tight control of their children. 

Krausz reports that in Leeds in the early years public 

dancing was banned, and marriages were fixed only through 

the shadchang or marriage-broker. Young Jews were not 

allowed to watch football matches on. the Sabbath, and the 

theatre was put entirely out of bounds. 2 

The new arrivals soon encountered a virulent anti-alien 

campaign which demandedl and in 1906 secured, government 

control of immigration. It is worth comparing the tone and 

terms of this campaign with those used in the nineteen- 

sixties by Enoch Powell. Here is one of the chief spokesmen, 

Major William Evans Gordong Conservative TAP for Stepney, 

addressing parliament in 1902. 

Not a day passes but English families are 
ruthlessly turned out to make room for 
foreign invaders. Out they go to make room 
for Rumanians, Russians and Poles. Rents 
are raised 50 to 100 per cent and a house 

Howard M. Brotz, "The Outlines of Jewish Society in London", 
A Minority in Britain, ed. Maurice Freedman (London, 
Vallentinev Mitchell, '-1955)9 P- 182* 

2 Ernest Krauszq Leeds Jewry: Its History and Social 
Structure (Cambridgel The Jewish Historical Society of 
England and Heffer, 1964), P. 18. 
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which formerly contained a couple of 
families living in comparative decency 
is made to contain four or five families 
living under conditions which baffle 
description ... It is only a matter of 
time before the population becomes 
entirely foreign ... The rates are 
burdened with the education of thousands 
of children of foreign parents ... A 
storm is brewing which, if it be allowed 
to burst, will have deplorable results. 1 

As the result of continuing prejudice against them, 

Jews, like many of my young Indians and Pakistanis, remain 

often insecure. Brotz, for example, writes: 

Sometimes in talking with Jews one gets 
the impression that they think that a 
gigantic telescope is focused upon them 
by the non-Jewish world, which does 
little else but sit and stare and approve 
and condemn. Basically this would seem 
to be a projection of their own pnsitivity 
about themselves on to non-Jews. 

Yet despite this alien exclusiveness, this prejudice, 

this insecurityp where are the grarxbons of the ghetto now? 

Influenced by the general Population, they have fallen away 

markedly from former orthodoxy. In Leeds Krausz found 

3 
cons*ra6le laxity in the observance of the Sabbath. Only 

Quoted in Paul Foot, Immigration and Race in British 
Politics (Harmondsworth, Penguin Booksq 1965), ---P-P- 88-9- 
Before the Jews of course similar charges were slung at 
the Irish* See: John Archer Jackson, The Irish in Britain 
4outledge and Kegan Paul, 1963), P- 153. 

2 Brotzq oP. cit., p. 168. 

3 Krausz, op. cit., P. 45-6. 
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two-thirds of the city' s Jews went through the religious 

wedding ceremony. 
1 Only two-thirds bought kosher meat, 

and many of these ate non-kosher food outside the home. 2 

On the other hand, the community adhered strictly to other 

requirements, such as circumcision, synagogue attendance 

on High Festivals and burial in a Jewish cemetery. 
3 

Most also kept, for their symbolic value, traditions like 

the lighting of the--Sabbath candles and having a mezuzzah 

on the doorpost. 
4 

Against this again, synagogue services have become like 

church services. 
5 

NationalAy even the orthodox United 

Synagogue has, according to Freedman, adopted "sermons in 

English, stained-glass windowsp organ music, choira and 

ministers in distinctly untraditional clerical garb". 
6 

Similarly many of the myriad Jewish agencies set up parallel - 

to gentile organisations-- such as the-Association of Jewish 

Ibid., p. 85 

2 Ibid., p. 107. 

Loo. cit- 

Ibid. p P. 109. A mezuzzah is a small box containing a 
Ta-rchment inscribed with Biblical verses. 

/ Ibid., P. 72. 

6 Maurice Freedmang "Jews in the Society of Britain"t 
Freedman (ed. ) OP. cit., p. 231- 
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Ex-Service Men and Women, the Leeds Jewish Board of 

Guardians, the Leeds Home for Aged Jews, the Leeds Jewish 

ITusic Club, the Moor Allerton Golf Club - these are Jewish 

not because they take any distinctly Jewish form or serve 

any particular Jewish end, but because they are composed 

exclusively of Jews. 1 

The facts remains however that these separate organisations 

have been maintained. The Jewsq though anglicisedg have 

not been absorbed. They have preserved their Jewish 

identity and consciousness. In Leeds the intermarriage 

rate probably does not exceed ten per cent. 
2 Like their 

American cousins English Jews show a strong preference for 

friendships withinýtheir own community. One Leeds 

respondent told Krausz: "We get on with our non-Jewish 

neighboursq but we don't make friends with them. Mixing, 

that's a different thing.,, 3 In a more recent study in the 

London suburb of Edgeware the same writer found that Jewn 

living there were on friendly terms mostly with other Jews 

and that their close friends were almost exclusively Jewish. 

Sixty-five per cent of all respondents said they felt "more 

1 Brotz, op. cit., p, 183., 

2 Krausz, op. cit., P. 100. 

3 Ibid., p. 127. 
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1 
at home" in a Jewish district. 

In trying to define the position of the Jews in English 

society Krausz distinguishes between cultural assimilation, 

or acculturation, and physical assimilation. 
2 He shows 

that in Leeds the former has. taken place to a considerable 

extent, but not the latter. Using Gordon's Aerminology, 

one would describe Leeds Jewry as substantially assimilated 

culturallyq but not assimilated either structurally or 
3 

maritally or identificationallye One clearly recognises 

the similarity between their assimilation style and that 

of the young Sikhs in Newcastle. . 

Certain Differences 

There are differences of course. One of these is that 

there has been no previous Indian immigration to England, 

Ernest Krausz, "Jews in Britain: Integrated or Apart? ", 
paper given at the Institute of Race Relations/Royal 
Anthropological Institute/British Sociological Aosociation 
annual race relations conference, University of Aston in 
Birmingham, September 1969, PP-,. 5-6 

2 Krausz, Leeds Jewry, ope cit., - p. 104- 

3 In the paper on his Edgeware study Krausz describes the 
situation as one of cultural Pluralism* This seems a 
misnomer, as the figures he gives on religious observance 
etc. do not suggest that the community there was any more 
culturally conservative than that of Leeds. Op, cit. 9 pp. lot 
1-3. 
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whereas the refugees from the Czarist pogroms followed 

several earlier waves of, by'thent successful and established 

Jewish settlers. The latter provided their destitute 

co-religionists with accommodation and financial assistance, 

they used their influence to try and modify anti-Jewish 

xenophobia, but more important in the present context, they 

showed great zeal in "Anglicising" the newcomers. 

Sir Samuel Montagul Liberal MP for Whitechapelp founded 

for example the Jewish Working Men's Clubg the explicit aim 

of which was "the Anglicization of the Jews of the East End 

and the provision of a place of innocent amusement". 

Moses Angelq headmaster of the Jews' Free School in 

Spitalfieldst set himself a similar goal. He said he had 

to educate immigrant children who 

were ignorant even of the elements of sound; 
until they had been Anglicized or humanized 
it was difficult to tell what was their 
moral conditiont and many of them scarcely 
knew their own names. 2 

Not only was there no previous Indian immigrationg but 

Indian and Pakistani professionals'in England also appear generally 

to be at pains to disassociateýthemselves from the prdinary 

Asian immigrants* An Indian MA working on the buses in 

Oxford has recalled the "snobbish indifference" Of compatriots 

------------------------------- 
I 

Gartnert op. cit.,, p, 182. 

2 Ibid. 9 p. 2236' 
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who were students. Employed later as a hospital porter 

he noted the "deep feeling of shame" on the faces of 

coloured (presumably mainly Asian) doctors when they saw 

him doing menial work. "These people",, he wroteg "believe 

that social distance alone could maintain their social 

status and any association with the working immigrants would 

jeopardize their own position in the eyes of their friends. " 

A second difference is that the Indians and Pakistanis 

lack anything remotely approaching the array of parallel 

organisations set up by the Jews* A particular lack was 

noted in Newcastleg but most towns. with Asian communities 

had only mosqueg temple or gurdwara committees, an Indian 

Vlorkers' Association and/or a Pakistani Welfare Committee, 

plus perhaps some kind of Indian or Pakistani patriotic 

association., These last are often only questiondiy 

representative. 
2 

The third difference is that whilst the East European 

Jews fled the ghettos for evers the'Indians and Pakistanis, 

as was seen, are "transilients", who 'spend regular holidays 

back in the subcontinent. - 
This fact may well be connected 

Henri Tajfel and John L. Dawson (eds. ) Disappointed Guests 
(London, Oxford University Press for the Institute of Raoe 
Relations, 1965), P- 109. 

2 See Rose and Associates, op. cit-'t PP- 492-510- For a 
detailed study of the IVIAs, see John, op. cit. 
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with the previous point. Oscar Handlin gives the ease of 

movement between the old home and the new as one of the 

reasons why in the United States Negroes and Puerto Ricans 

have not matched "the richness and breadth" of the communal 

life of earlier immigrants. 1 

This last is probably the most important difference. 

Together with the first - the lack of Anglicising co- 

religionists - it will tend to slow up the assimilation 

of the Asians. The relative absence of Indian and Pakistani 

institutions may, on the other handq facilitate the process. 

I suggest that these differences are not likely to lead to 

any important divergence in the striking parallel between 

the assimilation pattern of Jews and Sikhs. 

The Sikhs are, of course, the biggest of the three Asian 

minority groups in England. 2 What however will be the 

Oscar Handlin, The Newcomers: Negroes and Puerto Ricans 
in a Changing Metropolis (Cambridge, Mass., Harvard 
University Press, 1959)t PP-, 

-105-9. 

2 Rose and Associates estimate'that in England and Wales in 
1966 there were, excluding white Indiana, 180,400 Indiana 
who were born in India. They state (P- 52) that Sikhs 
constituted four-fifths of the Indian migration to this 
country, which makes them about 140pOOO and the Hindus 
about 40,000 in number. They put the number of Pakistan- 
born Pakistanis (again excluding whites) at 109,600. 
David Eversley and Fred Sukdeo compute slightly lower totalo. 
Both sets of figures are quoted -in 

the, Institute of Raoo 
Relations' Facts Paper Colour and Immigration in the United 
Kingdom 1969, p. 2. For comparison, between 1875 and 1914 
an estimated 1209000'Jews settled in Britain. Gartner, 
op. cit. # P. 49- 
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pattern for thelluslims, and for the Hindus who, it was 

argued, were nationally also likely to have a second 

generation which was substantially unassimilated culturally? 
' 

I suggest that neither group can long maintain cultural 

segregation in the face of the powerful centripetal 

attraction of English society. I would predict that 

though the process of assimilation among the IMuslims and the 

non-Punjabi Hindus will be slower starting, it will develop 

and it will follow the Sikh modelq that isp gradual cultural 

assimilation, but little assimilation on the structural, 

marital or identificational levels. 

The Uniform of Colour 

There remains one other difference to discuss. It is 

argued forcefully that the assimilation of Commonwealth 

immigrants will be different from, that of other immigrants 

because of the "uniform of colour" that they wear. 
2 The 

significance of this uniform is not merely that, unless they 

intermarry. 9 these immigrants and their children will always 

stand out by their skin pigmentation. It lies also in the 

1 743. 

2 This is the title of Hilda Kuper'-s study of black-white 
relations in Swaziland (Johannesbiiig, Witwatersrand 
University Press, 1947). 
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association that. colour has with Britain's colonialist past* 

As John Rex puts it, 

: ladoph;, 3 

Not only are they distinguishable on the basis 

of their skin colour, languagep religion and 
domestic culturet but also - 

they are known 
through these indicators to have. come from 
fulfilling coloniai roles t. 9/the role of 
worker in the metropolitan dociety. Thus 
there is at the moment of encounter with the 

native metropolitan population a double- 
banked criterion of role ascription. ' 

The argumentg in other words, is that the white British, 

citizens of a former imperialist Power p identify coloured 

immigrants as colonials and are therefore particularly 

resistant to letting. them__assimilate Lt least if it means 

giving them equality. Rext_. it seems to me, damagingly 

weakens his case however, when. in an expanded version he 

concedes that the similarities between European anti-Semitism 

and other racial problems "far outweigh the differences". 2 

Anti-Sqmitism in England'did not arise in a Post-colonial 

situation* Jews were not, distinguishable by colour, nor 

were they stereotyped as, inferior. Ylet this did not 

protect them from discrimination and hostility, They were 

John Rex, "The Concept. of Race in Sociological Theory, 19 
Race and Racialism, 'ed, Sami Zubaida (London, Tavistock 
Publicationsq 1970), P- 44. 

2 John Rex, Race Relatio'ns'in'So'c'iolo'g'j'c Theory (London, 
Weidenfeldý and Nicholson, 

_-1970),,, 
P-, 119- 

. 
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disliked above all for their ability. 
1 The Jews remind us 

that there is always a stick with which to beat a minority. 

One notes also that anti-Semitism has not prevented Jews 

attaining substantial assimilation where they wanted it. 

It has not stopped them pulling themselves up occupationally 

from being immigrant workers t6 being heavily represented in 

commercial, professional and managerial positions. 

Rex argues none the less that in practice the different 

position of the colonial immigrant worker shows itself in two 

ways * "First, he is more severely confined to the position 

of replacement worker and resident, 
2 

and second and most 

--------------------------------- 

See, for example, the anti-Semite Arnold Whiteg who wrote 
in praise of the Russian pogroms: "The intellect of the 
Jew is masterful. His assiduityv his deadly resolve to 
get ong his self-denial and ambition surmount all natural 
obstaoles ... Russia would have no chance of survival 
against the cold determination-of a people that exists 
only when living as a parasite growth on another race. " 
quoted in Foot, Immigration and'Race, OP- 0it-v P- 94- 
Or compare the milk roundsman quoted by Orwell. "'A Jew 
don't do no work, not the same as what an Englishman does. 
'E's too clever. Vie work with this 'ere" (flexes his 
biceps). "They work with that there" (taps his forehead). # 
George Orwellq "Antisemitism in BritainlIp The Collected 
Essayst Journalism and Letters of George Orwell. op. oit,, 
Vol. 3: AsI Please 1943-1945, P- 379. 

2 That ist "he finds that there are certain jobs not yet 
eliminated by technical advance which are so arduous or 
unpleasant that they are not acceptable to the majority 
of the metropolitan working class. And he finds when he 
seeks to house himself that there are certain kinds of 
house occupancy which are least desired by the metropolitan 
population which are the only types available to him. " 
Rex, Race Relations, op. cit., pp. 108-9. 

I 
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important, he cannot expect with confidence that his children 

or grandchildren will have been accepted into the stratifi- 

cation system of the host society. " He goes on: 

In the second generation his children find 
that there is no way out and up for them. 
It is not quite true to say that they will 
necessarily live in a ghetto* for they will 
not be entirely cut off from people of 
different ethnic backgrounds. But what will 
be true is that the places where they live 
and work and the people amongst whom they 
live and work will not be covered by the 
value system of the society as a whole. 
Physically they live within the society. 
Morally theý- remain outside of it. 1 

I submit that in Newcastle, on the contraryq the young 

Ihdians and Pakistanis were well on the way out and up. 

Crucially they did better educationally than their white 

contemporaries. Twenty-one per cent had gained admission to 

university or polytechnic. These, and Possibly otheraq were 

all set to realise their ambition for Professional careers. 

Moreover those already in work had achieved substantial 

equality in employment. In other words, there is every 

sign that the young Asians were being accepted into the 

stratification system. In addition they had made 

considerable progress in assimilating on the cultural, 

structural and civic axes. 

1 Ibid., P. 109o 
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I am not sure. -, what Rex means when he says that children 

of colonial immigrants will remain morally outside the 

society. Certainly they are likely to be the target of 

continuing racial hostility. I argued that the climate 

of mounting racial animosity did indeed give my respondents 

a feeling of social marginality, a sense of not belonging. 

The point is however that it did not stop them making 

sub1antial advances on the other assimilation variables. 

It did not stop them making great strides out and up. One 

must await other research to see whether the young Indians 

and Pakistanis in Newcastle were typical in this respect. 

I do not wish to be misunderstood. I am not complacent 

about race relations in this country. On the contrary, 

it is difficult to be optimistic about it. The latest, 

brutal twist in the deteriorating spiral is given by the 

government's Immigration Act.. This is Plainly racist 

in inspiration. One of its main effects will be to create 

"a rightless group of workers under continuous surveillance 

at work and in their communities"a 
1 It is likely to make 

all coloured people feel that they do not belong and are 

here only on sufferance. They are being made scapegoats 

for the failure of successive governments to Provido enough 

jobs9 sufficient housing and adequate social services. 

Ian Macdonald, "What the Bill Says - and What it Means" 
Race Today March 1971, PP- 74-5- 



759 

By its distinction between patrials and non-patrials the 

Immigration Act strikes above all at the civic assimilation 

of the young Indians and Pakistanis in Newcastle. It may 

not affect -the young men's assimilation in other directions, 

I since they have so far succeeded in fighting their way 

through racial hostility. Yet the fact that any government 

should introduce such vicious and. discriminatory legislation 

lends undeniable strength to Rex's argument. 

The history of anti-Semitism, 'saYs Price, 

shows that even when numerous families so 
intermix and intermarry with the host 
population that they become quite invisible 
as had happened with many German families 
of part-Jewish origin by 1933 - they can 
be uncovered, plucked forth into the harsh 
light of political prejudiceg-and 
violently discriminated against. 1 

Similarly this Immigration Act was unthinkable even ten 

years ago. Its enactment by the 
I 
white majority shows with 

bleak clarity that our young Indians and Pakistanis will 

remain vulnerable to possible further plunges into racialism. 

We must organise ourselves and our society to ensure these 

do not occur. 

-------------- 1% ---------------- 

1 Price, op. cit., pp. 190-1. 
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Su=ary 

In this final chapter I examined the Jewish precedent 
pluralist 

for the structural/assimilation of immigrants in England. 

I discussed the similarities and differences between the 

Jews and the Asians. The parallel between the assimilation 

style of Jews and Sikhs - the biggest Asian group - was 

particularly striking. It was argued that though Muslims 

and non-Punjabi Hindus were far less assimilated culturally, 

their assimilation will follow the Sikh modelt but more 

slowly. 

Rex maintains that the assimilation-of-coloured colonial 

workers is different from that of other immigrants, above 

all in that their children and grandchildren will not be 

accepted into the stratification system of the host society. 

I believe I have shown that despite an atmosphere of 

mounting racial hostility the young Indians and Pakistanis 

in Newcastle were being so accepted and were making great 

strides "out and up" from the bottom of -society. 
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APPENDIX 

The Asian Population 

The 
. 
67 young Indians and Pakistanis whom this thesis is 

about were not a sample. They were the total interviewed 

population of Indian and Pakistani youths'who reached leaving 

age in secondary schools in Newcastle. upon Tyne over a six- 

year periodq the calendar years 1962 67. 

I took as my frame the lists of Pupils of leaving age 

compiled by the schools each year. In secondary modern 

schools the leaving age was fifteenp but in selective schools 
it was deemed to be sixteen. 

'Comprehensive pupils were 
listed at fifteen. 

Having got my lists, I simply picked out all the apparently 
Indian and Pakistani names. These were my universe# though 
I of course excluded young men who proved not to be Indian 
or Pakistani (an Irish youth surprisingly surnamed Hassan, 
for instance)o' I likewise discarded four who turned out 
to be of mixed parentage (Asian fathers and English mothers). 

This left me with a true total. Population of 79# of which 
I was able to interview 67. 

-1 spoke'to. most of these In 
the first quarter of 1968.1 caught, up_with the remainder 

over the next six months, though, only-after considerable 
difficulty, caused partly by the diffidence and suspicion 
of some respondentst but more by removals and Out-of-date 

addresses. I traced six youths, -and, vainly followed others, 
a to other parts of the country*, I met_three, 

-refusal-Sýdeapite 
extensive informal enquiries within the community ("Do you 
know where a lad called Zulf iqar', lives? ") 9 was finally unable 
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to locate another nine. Ilost of these. 
-I was reliably 

informedt had returned to India,, and-Pakistan., In-these 

circumstances a wastage of 
, 
Only fifteen, per cent was a good 

result* Table 123 gives details of -these. non-interviews 

by type of school. 

TABLE 123,. Iý, ýý 

Young Indians and Pakistanis: -interviewed and non- 
interviewed. Bytype of school attended at leaving age. 

REFUSALS"NON-CONTACTS INTERVIEWED 

Secondary modern 26 

Selective 16 

Comprehensive 3 2ý 25 

Other +- 

Total 39 67 

+ One non-contact went t, o a school for the educationally 
sub-normal. 

The Matched Asians 

The total interviewed Population of'67"Young men went 

to twelve different secondary schools throughout the city. 

These comprised two grammar schoolst a new comprehensive 

schoolg a technical school which later became part of another 

comprehensive# seven ordinary secondary moderns and a 

Catholic secondary modern. 

Out of this totalq howevert four-fifths (54) of the young 

men attended one or other of just five secondary schools in 

the west end of Newcastle# These were three secondary modern 

schools, known as Cambridge Street, Cruddas Park and 
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Westgate Hill; John Marlay, the technical school which 
turned comprehensive; and Slatyfordq the new comprehensive 

school. (All the John lAarlay'pupils I interviewed were 

selected. All pupils from the other schools were non- 

selected. ) The remaining fifth of the young men were 

scattered so thinly over the other seven schools that they 

were excluded for the purpose of comparison with English 

youths. One Indian boy who was the sole Asian pupil in 

his year in the technical school was also left out. 

These 54 Indians and Pakistanis (less one) who went to 

the five west end schools comprise the matched Asians. 

They are so called because it was with them that the English 

control sample was matched. I explain in a moment how the 

matching was carried out& It should be noted that like the 

city-wide "parent" group the matched Asians were not a 

sample* They were a sub-population. 

The exclusion of the fourteen Asians who did not go to 
the five west end schools had the effect of slightly 

understating the city-wide Indo-Pakistani performance in 

education and jobs. Among the fourteeng for instanceg were 
six of the sixteen young men who went to selective schools 
and five of the seventeen with apprenticeships. Table 124 

shows how the matched Asians under-represented all Indians 

and Pakistanis in the city in these and other ways. 
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TABLE 124 

Matched Asians compared with all Indians and Pakistanis. 

MATCHED ASIANS ALL ASIANS 

'No. Tota 1 No. Total 11fo 

Born in England or 
came at primary 
school age & younger 22 53 42ý5- 33 67ý 49ý 

Came at upper 
secondary age (13+) 22 53 4e,, 23 67' 3 6ý'-' 

Attended selective 
schools 10 53 ý'19ý0'- 16 '67 2 46 

Continued full-time 
education after 15 28 53 53ýo 38 67 57ýo 

Still in full-time 
education at 
interview 18 53 30-, 27 67,4 0'/14 

Econ. active youths 
with recognised 
apprenticeships 12 35 3 17 40 4el- 

The English Sample 

The English control sample was, as already stated# matched 

with the matched Asians who went to the five west end schools. 

The purpose of the matching was to reproduce among the 

-English youths the same breakdo'w -n by 
't 

I yp Ie of sch - 001 andyear 

of reaching leaving age as in the Asian sub-population. 

I therefore selected a number of very small English 

-, samples, each of which was drawn from a. distinct Population. 

These populations corresponded to the types of school 

secondary modern, technical, comprehensive in which the 

matched Asians were represented in each of the SIX years with 
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which I was concerned. In . 1965*, for examplev matched , 
Asians reached leaving age in secondary: modern schools and 
in the technical school. I-. accordingly numbered separately 
the English secondary modern population,, and-the'English 
technical population and from each population I selected 
the required sample by random numbers; 

The secondary modern schools were. numbered and sampled 
together for each year there were matched 'Asian leavers. 

If however one secondary modern had no Indian, and Pakistani 

leavers in a particular yeart that school was omitted from 

the secondary modern population for that year, - The technical 

school before it became a comprehensive was sampled separately 
for each year there were Indian or Pakistani leavers. After 

it became a comprehensive, that is, 'in the years-1966 and 
19679 it and the new comprehensive'were sampled together for 

each year* (The young man excluded from the matched Asians 

was discarded because he was the only-Asian leaver at 
john Marlay in 1966 and a control, sample, - from -the -two schools 
taken together for that year would. probably have over- 

represented the former. ) In all there were nine English 

sub-populations. 

It must be stressed that the: English sample is not-in any 

sense a simple random sample of Englishýpupils who reached 
leaving age in these five west end schools in this six-year 

period. This is because the representation of, the different 

sub-populations is conditionedby the I Proportion, of matched-,, -, 
Asians in each particular year/school-type oat . egory. Type 

of school and year of reaching leaving age were so important 

that it was obviously desirable toýeliminate their effects 
from any comparison. 

The aimq then, was to ensure Ahat both groups of pupils 

reproduced the same age-range. and hadt as farýas Possible, 
the same teaching in the same schools. Unfortunately, , 
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because it took so long to contact some of my Indian and 
Pakistani respondentsp the English interviewing had to 
begin before I had completed my Asian interviews. - It was 
therefore impossible to construct an English-sample which 
was matched 1: 1 with the, matched Asians. I had however 
interviewed most of the Indians and Pakistanis by this time 

and so I was able to estimate fairly closely the number of 
Asians falling in each year/school-type category. I then 

used these proportions to determine the size of the English 

samples to be drawn from each of the nine sub-populations, 
This estimate could not lead to an exact matching between 

the Asian and English youths, but Table 125 shows the 

numbers are approximately-the, safne. - 

Although it was not supposed to happen, '7the same name 
(Asian and English) occasionally appeared in the leavers' 

lists twice in successive years. checked exhaustively 
for all such doubles, took the year and school of the name's 
first appearance as correct, in counting missed it out the 

second timeq and matched accordingly. 

With the English sample I had some interviewing helpq but 
tracing some of the respondents proved almost as much work 

as contacting some of the Indians and Pakistanis, because 

again the addresses were often old and many young men had 

moved or been rehoused. In the end we-failed to interview 

only three of the 60 in the English sample. All of these were 
non-contacts. It took six monthsq though most young men wore 
interviewed in three. 

One lad was dropped from the English sample because he 
turned out to be coloured. I wanted the, s'ample to*be all- 

white and all-English, as one of the objects of the comparison 

was to try and measure the disadvantages of being black. 

This young man was replaced with another 'selection made from 
t-he appropriate population. 
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During analysis of the material one of the English youths 

at the technical school turned out not to have been selected, 

but to have been admitted after comprehensivisation. He 

was discarded from the sample, but not replaced because of 

the time which had elapsed since the interviews. This 

left me with a final English sample total of 56. Table 125 

compares the matched Asians and English in detail, that is, 

by year of reaching leaving age and by type of school 

attended at that time. 

TAB LE 12 

Matched Asians and 
and type of school 

1962 SECONDARY 

V1. Hill 
C. Park 

English: Compared by year of leaving age 
attended at that age. 

ASIANS ENGLISH 

MODERN: --a 4 ... 4 

1 
3 

1963 SECONDARY MODERN: 34 

C. Street 
C. Park 2 
V1. Hill 

TECHNICAL 2 

1964 SECONDARY MODERN: **o 65 

C. Street 2 
C. Park 12 
W. Hill 32 

TECHNICAL 000 2 

1965 SECONDARY MODERN: *. * 5 see 4 
C. Street 2 - We Hill 3 4 

TECHNICAL *-a 3 o*s 6 

1966 COMPREHENSIVE 13 -- 15 . 

1967 TECHNICAL 
eee 5 6 ... 

COMPREHENSIVE 
... 12 6. 8 

Total 53 56 
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Table 126 summarises the numbers in each group who went 

to the different types of school. 

TABLE 126 

Matched Asians and English: numbers in each type of school. 

ASIANS ENGLISH 

SECONDARY MODERN 18 17 
C. Street 5 2 
C. Park 5 5 
V1. Hill 8 10 

TECHNICAL 10 e.. b 16 

COMPREHENSIVE 25 ooo 23 

Total 53 56 

Differences Between_the Two Groups 

The first difference to note between the matched Asian 

and English youths is the way in which the secondary modern 
pupils are distributed among the three secondary modern 

schools. Westgate Hill is over-represented in the English 

samplet and Cambridge Street is under-represented. This is 
the result of lumping secondary modern schools together each 
year for sampling purposes. They were not sampled separately 
because this would have created too large a number of sub- 
populations. I do not think the difference here will more 
than slightly distort the comparability of the two groups. 

The secondq more serious difference is the higher proportion 
of selected pupils in the English sample. This is caused by 
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the' fact that in the years 1963 and 1964 only one Asian 

pupil reached leaving age in the technical school. In order 

not to select just one matched English youth in each of 

these years I selected two. This meant however that to 
to have 

maintain approximate age proportions I had/an English sample 
six 

of/selected pupils for 1965 to correspond to the three on 
the Asian side. 

The distortion is serious, but it operates in favour, 

obviouslyo of the English sample which nevertheless 

performed less well educationally than the matched Asians. 

I take the difference into account throughout the thesis. 

The third difference between the two groups is not 

apparent from the tables, but has already been touched on. 
It is that the two sets of interviews, Asian and English, 

were for the most part consec, utive in time, not 

contemporaneous. 

As stated above# I interviewed most of the Indian and 
Pakistani youths in the firs-t three months of 1968 and 
followed up the remainder through the summer and autumn. 
I and my helpers did not begin to interview the English 

sample until August the same year and did not contact the 
last few respondents until the beginning of 1969. 

The difference in time was smalls but it makes comparisons 

slightly misleading because the English interviews were 
started only after the end of the academic year. Thus 
three English youths had just left school and one young man 
had just finished at polytechnic. 

Had they been interviewed two or three months earlier 
they would have been classified as "still at school" and 
"full-time student" respectively. This fact is however 
taken into consideration in the comparisons in chapter 10. 
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I do not think the fact that the two sets of interviews 

were consecutive occasions any other distortions. 

Other Possible Sources of Error 

Two other possible sources. of error should be admitted. 

One concerns the drawing of the English sample. The matching 

was done before I realised that, despite the change to the 

comprehensive system in 1965, the older PuPils at Slatyford 

school (the new comprehensive) were still all non-selected, 

having been transferred from secondary moderns, whilst those 

at John Marlay were still almost all selected from the time 

it was a technical school. 

Instead of sampling the two schools together for 1967, 

it would have been more consistent to match each school 

separately. However this was not done. No problem 

arises for the year 1966 because, as explained, the only 
Indian or Pakistani boy at the technical school in that year 
was excluded from the matched Asians. 

The-second possible error arises from the suspicion 
that some of the young Indiana and Pakistanis may have given 
false ages - -either through uncertainty or to get into the 

country or to get into school in England. I discuss this 

problem in chapter 6.1 do not believe that many did this. 

However even if one assumes, as devil's advocateg that many 
didt it should be emphasised that this invalidates only one 

of the comparisons between the two groups. This is the one 

contained in Table 36 which shows that over twice the 

proportion of Asian as of English pupils continued full-time 

education after fifteen. 

The other measures of Asian educational attainment and 
aspiration and other contrasts in the field of emPloyment 
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are not affected. I repeat that in any case I do not 

think many Indians and Pakistanis did give false ages. 

The Statistical Significance of Differences 

In testing the statistical significance of the differences 

found between the matched Asian and English youths in 

chapters 10t 15 and 16 1 took account of three facts. The 

first was that the matched Asians were not a samplet but a 

sub-population. The second was that the matched English 

were a sample selected by a random process. The third was 

that since the two groups were matched on the basis of 

overall proportions and not individual for individualq the 

usual procedures for comparing the differences between 

matched samples could not be used. 

In this situation I decided to take the Asian sub- 

population as the model and to test by the Chi Square method 
the goodness-of-fit between this model and the English 

sample. , 
In other words I assumed that the distribution of 

the Indians and Pakistanis in terms of the criterion variable 

was identical to the distribution of the English population. 

I used the Asian population to estimate the parameters of the 

English population distribution. If one compares the 

distribution of the English sample with that of the English 

population inferred from the Asian sub-populationj one should, 

on this assumptiont find no significant difference between 

the theoretically obtained distribution and the sample 
distribution. If however the distribution of the Asian sub- 

population is not the same as that of the English population 
in respect of the cribrion variablet then there could be a 

statistically significant difference between the estimated 
English population distribution and the sample distribution. 
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The term "statistically significant difference", as used 

in the textj should be understood as implying that it was 

implausible to suggest that the English population and the 

Asian sub-population had identical distributions with respect 

to the particular crir-, rion variable. In this situation one 

assumes either that'the two distributions are not the same, 

or that the sample-was biasedq i. e. that the parameters of 

the English sample are significantly different from those 

of the English population. 

The formula for the goodness-of-fit test is 

'A 2= Tý (Oi 

Ei 
F-i)' 

. ic-1 
where 0i is the observed frequency and EI the expected 

frequency in the i-th category. The expected frequency 

for each category was calculated by multiplying the 

proportion of matched Asians in that category by the total 

number of English pupils. It was calculated in this way 

since if there was no difference between the English 

population and the Asian sub-popula-Ition in respect of the 

criterion variable, one would not expect the distribution 

of-the English sample to differ significantly from that of 
the estimated English Population. 

What the test does is to suggest whether an apparent 

difference between the two groups reflects a real difference 

between the populations or whether it can reasonably be 

explained by a vagary of sampling. A large Chi Square 

implies a real difference between the two populations. if 

the Chi Square is small any difference may be due to chance. 
One calculates the statistical significance of the Chi Square 

by referring to a Chi Square distribution table. (The 

degree 'of freedom throughout this study is one. ) The 

significance of the Chi Square is expressed in terms of p, 
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that is, the probability that the difference in question 

could have arisen by chance on the null hypothesis that 

there is no difference between the populations. % 

To take an example, the first difference I tested in this 

study was in ihe proportions of young men continuing full- 

time education beyond fifteen. 
1 The value of the Chi Square 

was 19-71t and with one degree of freedom p was < 
-005t 

i. e. the probability of-the null hypothesis applying was less 

than five in a thousand* Statistically therefore this 

difference was very significant* 

It is important to rememberg as-noted earlierg that the 

English sample is not-representative of all English pupils in 

these five west end schools and in these particular years of 

reaching leaving age. Rather it represents an English 

population having the same distribution of year/school-type 

characteristics as the Asian sub-population. This results 

inevitably from the decision to match in the way described 

above* It should at the-same time be stressed that this 

close matching has the advantage of permitting a very precise 

comparison which tries to control for these extraneous factors. 

One problem arises from using the Chi Square test in the 

manner described above* The null hypothesis assumed in each 

case was that the distribution of the Indian and Pakistani 

pupils-was equivalent to the distribution-of the English 

pupils. Presumably# however, the proportions of Asian pupils 

falling in various categories defined by the criterion variable 

would in fact vary from year to years The comparatively small 

size of the Asian group would of course emphasise this 

variation. In other words, estimates made of the population 

parameters of the Asian population might well be out by some 

considerable margins This is the inevitable result of the 

method by which the data was gathered. 

--------------------------------- 
1 

P. 180. 
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