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Chapter One
Introduction: World-System and World Literature

In this study, I explore the transformation of contemporary Turkish and Anglo-Indian novels
from national allegories to sites of multiple belongings by way of a comparative analysis. I
analyseten novels by Turkish and Anglo-Indian novelists that were published between 1973
and 2010:Adalet Agaoglu‘s Lying Down to Die(1973), Orhan Pamuk‘s Snow (2004), Salman
Rushdie‘s Midnight’s Children(1981), Arundhati Roy‘s The God of Small Things(1997),
Aravind Adiga‘s The White Tiger(2008), Latife Tekin‘s Berji Kristin: Tales from the
Garbage Hills(1996), Elif Shafak‘s The Thirty Rules of Love(2010), and The Saint of
Incipient Insanities(2004), Kiran Desai‘s The Inheritance of Loss(2006), and Hari Kunzru‘s
Transmission(2005).Departing from the relationship between individual and nation, I extend
the scopes ofthe selected works of fiction. As examples of contemporary Anglo-Indian and
Turkish novels, the selected novels are actually, I wish to argue, world texts whose thematic
reference is not exclusively the nation-state, but a broader entity, that is, the world-system as
a whole.
I have selected Midnight’s Children, The God of Small Things, The White Tiger, The
Inheritance of Loss and Transmission as my objects of analysis for two main reasons. The
first reason is that the selected novels are widely acclaimed international novels that are read,
studied, scrutinised and criticised in the context of postcolonial literatures. The second reason
is related to the first: these novels are literary-cultural products of a ―third-world‖ nation,
marked by hundreds of years of colonial rule. I have also chosen Lying Down to Die, Snow,
Berji Kristin: Tales from the Garbage Hills, The Forty Rules of Love, and The Saint of
Incipient Insanities for similar reasons: they are all international award winners. As a nationstate without a history of colonial rule, Turkey is unique; hence, Turkish literature may not fit
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the triadic developmental paradigm of most third-world literatures. Nevertheless, the selected
novels thematically address similar cultural issues as their Indian counterparts. As to the
question why I have opted for Turkey and India, I did because they are both located as the
semi-periphery, but different at the same time, which allows me to compare and contrast.
Finally, the reason why I chose the above-mentioned novels is related to the fact that most of
the selected novels circulate outside their national contexts. Taking into account the thematic
aspects, the selected novels are relevant for a discussion of literary worldliness: with their
diverse modes of belonging, both Anglo-Indian and Turkish cultural products claim to be
members of world literature.
The main title of this study is ―From National Allegory to Cosmopolitanism.‖ The
main reason why I deploy these two concepts is related to the way in which I have
approached this topic. During my preliminary readings, I realised that the more I analysed the
relationship between the individual and the nation in the novels, the more convinced I
became that there is a wider reality to which these works of fiction respond, albeit sometimes
very subtly, from their respective contexts.Thus I decided to analyse the novels by taking into
consideration the way they depict the individual characters and their stories with regards to
the larger world around them. Three points need further clarification at this point. The first is
that I use ―nation‖ here as a cultural object of analysis. I draw on Homi K. Bhabha‘s
perspective of the nation ―as a form of cultural elaboration‖ and as ―an agency of ambivalent
narration that holds culture at its most productive position‖ (―Introduction‖ 3). I am
particularly interested in the ways in which national identity as a cultural construct is
deployed and criticised in the novels I have chosen. The second point is about the notion of
―cosmopolitanism‖ which, throughout this study, I use in the general sense of belonging to
the world, reconsidering one‘s attachments to the nation.As Bruce Robbins writes, ―we are
connected to all sorts of places, causally if not always consciously, including many that we
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have never travelled to‖ (3). With the proliferation of unconscious connections, the necessity
for thinking ourselves as active citizens of a global polis has grown exponentially (Johansen
and Kim 5). Finally, the prepositional phrase ―from… to‖ that I use in the main title is
intended to denote neither a lineardirection nor a chronology that marks a point of beginning
and that of an end, but to underline a sense of flow that indicates a constant state of becoming
and a refusal of being categorised exclusively as one thing or another.
The prepositional phrase ―from… to‖ also anticipates the subtitle of this study:
―Transformations in Contemporary Anglo-Indian and Turkish Novels.‖In the Merriam
Webster Dictionary, the verb―to transform‖ is defined as ―to change in composition or
structure,‖ and its noun form transformation, as ―an act, process, or instance of transforming
or being transformed.‖Theword is chosen to imply the importance of changing processes of
belonging. I try to inquire into the ways in which the novel characters react to certain forms
of belonging (national or supranational) and try to develop their own sense of those.The
conjunction ―and‖ signifies a relationship between contemporary Anglo-Indian and Turkish
novels,signalling commonality as well as a difference. Neither of the two contexts has a
privilege over the other; my aim is to situate them as in relation to one another nonhierarchically.
Two aspects of my subtitle need to be explained further. First of all, although I write
about Anglo-Indian and Turkish novels, my focus is more narrowly defined: I examine only a
specific selection of contemporary Anglo-Indian and Turkish texts. I consider these novels
specifically relevant to the topic of this study, which is about the way they, as literary works,
represent global processes of interconnectedness thematically. I do not aim to make
comprehensive claims about the two countries. Instead, I take the two countries as my focus
of study insofar as the historical contexts of the selected novels allow me to do so. Secondly,
the dash in my subtitle ―Anglo-Indian‖ is intended to signify my aim to limit the scope of my
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study with regards to Indian fiction. While India consists of different peoples, languages and
religions, I specifically selected Anglophone novelists of Indian origin as my objects of
analysis.
A vast literature already exists on Turkish and Indian literatures individually. With
respect to Anglo-Indian fiction, studies rooted in postcolonial, feminist, (anti-) orientalist,
deconstructionist, modernist, postmodernist, as well as cosmopolitan theories inform the
literary analyses written so far. With regards to Turkish fiction, similar theories in addition to
modernisation-related discussionshold the literary domain. The fact that the two literatures
have not so far become objects of comparative analysis renders this study unique.The word
―comparison‖, as defined by Merriam Webster Online Dictionary, is ―an examination of two
or more items to establish similarities and dissimilarities.‖ While comparing two or more
things, a theoretical framework is needed to make the act of examination possible.
There are manystudies comparing India and Turkeyin the fields of politics and
economics, focusing on political and economic advancements in the framework of theories of
development and third-world studies. However, there are other aspects, such as literature, that
are in need of comparative analysis, as the two countries have both similar and different
characteristics with regards to economics and politics. In this study, I aim to compare the
selected novels as world-cultural productions by situating them in the world-system. In what
follows, I begin by surveying important contemporary paradigms for thinking about literature
in global terms to test their usefulness for ―locating‖ Turkish and Anglo-Indian literature in a
world-literary context.The theory of modernisation forms the backbone of the so-called
―world system‖ theory. The present chapter intends to lead to a clearer understanding of the
link between the aim to locate the novels as members of the ―world-system‖ and the
background of the ―world-system‖ theory.

4

Modernisation theory and alternative modernity

According to Anthony Giddens, modernisation means the appearance of ―modes of social life
or organisation which emerged in Europe from about the seventeenth century onwards and
which subsequently became more or less worldwide in their influence‖ (1). The period
Giddens refers to comprises Europe‘s Great Transition, which is associated with
Enlightenment industrialisation, capitalism, and urbanisation. Several social science theorists
of the nineteenth century endeavoured to map and conceptualize this transition, which all
share the Enlightenment depiction of social evolution as a succession of stages: primitivism,
savagery, barbarism and civilization (Pieterse Development Theory, 20).1 Central to the
comprehension of social change is the unilinearity of social evolution, proceeding in the same
direction for societies all over the world. It propounds that ―history as a process has a
direction and its goal is modernity‖ (Hunt 107),at which all societies will inevitably arrive. In
this context, social evolution produces ―an imperial panorama that dehistoricise[s] nonwestern peoples, or, rather, grants them a history only from the perspective of the imperial
lighthouse‖ (Pieterse Development Theory, 20). The idea of evolution informed by the
imperialist perspective presents Europe as the only really contemporary place, the sole
representative of modernity. The linearity underlined by the idea of evolutionalso creates a
time sequence that suggests either a backward or a forward movement along the axis of
progress. This Eurocentric perception functions as a ―manual for the imperial management of
societies at different evolutionary stages‖ (Pieterse Development Theory, 21).
The concept of modernisation is based on the dichotomy between ―modern‖ and
―traditional‖. Viewed in this manner, societies have to follow a linear path from the primitive
1

Among these theories, Pieterse mentions Auguste Comte‘s social dynamics, Karl Marx‘s ‗economic law of
motion of modern society‘, Lewis H Morgan‘s reflections on the development of kinship systems, Henri
Maine‘s views on the family and property, and Edward Burnett Tylor‘s ideas about culture (Development
Theory20).
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to the modern. In Talcott Parson‘s words, this view of modernity embraces ―a uniform,
unambiguously structured pattern in progress towards harmonious integration‖ (Kaya 36). In
this frame, the idea of movement from the particular to the universal is underlined. This view
portrays traditional society as a stage that must be replaced by the stage of modern society,
which regards tradition as the opposite of modernity. Modern societies are those that have
somehow liberated themselves from the hold of the past to create rational institutions;
traditional societies are those that remain attached to the past both culturally and
institutionally and are unable, therefore, to break into modernity (Dirlik ―Formations of
Globality‖, 150). In this distinction, backward and traditional are almost synonymous while
development is associated with progress toward the norms that are embodied by European
societies. Also, the emphasis on the past and present that is implied in the contrast between
the traditional and the modern falls flat in terms of explaining the massive differences among
―traditional‖ societies as well as the way they shape their own modernities. In this context,
modernisation theory fails to account for historical differences along the way to becoming
―modern‖.
There are numerous thinkers on modernisation from various disciplines who have
influencedmy theoretical background as well as elucidated its implementations. I have
restricted my deployment of those theoreticians‘ ideasinsofar as they enable the critical view
that is intended in the following chapters. I have so far mentioned some of the problems
inherent in the theory of modernisation in order to draw attention to the idea of multiple paths
of modernisation. In the chapters to follow, my literary analyses of the two different
geographies are motivated by the idea that all societies create their own modernity. Western
modernism, which is fundamentally marked by the Industrial Revolution and the premises of
the Enlightenment, has transformed communitarian relations that have been moulded by
religious and traditional beliefs, and eventually has produced a pluralistic social structure that
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has contributed to the formation of rationalist, pluralist as well as liberal values (Gole, The
Forbidden Modern: Civilization and Veiling 132).
Modernisation theory has been subject to criticism originating among socialist and
free-market ideologies, world-systems theorists, globalisation theory and dependency theory,
among others. In this study, I use Immanuel Wallerstein‘s perspective to open up space for a
discussion of Anglo-Indian and Turkish literary texts. The idea of ―alternative modernity‖ is
necessary for describing an increasingly integrated cultural world without resorting to
teleological narratives of modernisation. Dilip Parameshwar Gaonkar defines an ―alternative
modernity‖ as one that rejects an either/or logic and fashions a way of ―thinking through and
against Western modernity,‖ expanding the angle of vision globally, going beyond the West,
and articulating a ―difference that would destabilize the universalist idioms [of Western
modernity], historicise the contexts, and pluralize the experience of modernity‖ (15). When
adopted as an analytical framework for literature, it is my contention that ―alternative
modernity‖ proves productive in pointing attention to the versatility and creativity of
peripheral narratives. I argue that an in-depth analysis of selected Anglo-Indian and Turkish
novels providesa fertile ground for such an investigation in that both India and Turkey are
countries that are moulded by sets of ―home-grown practices and idioms‖ as a consequence
of the differential historical legacies of postcolonial transition in India and ―top-down
modernisation‖ in Turkey (Gole, ―Islam in Public: New Visibilities and New Imaginaries‖
174). For the sake of clarity, I will briefly mention Wallerstein‘s alternative explanation to
modernisation theory before I explicate the link between world-system and world literature.
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Wallerstein and the modern world-system

Dating back to the 1970s, Wallerstein‘s ideas are based on ―a clear conceptual break with
theories of ‗modernisation‘ and thus provide a new theoretical paradigm to guide our
investigations of the emergence and development of capitalism, industrialism, and national
states‖ (Skocpol 1075). Wallerstein‘s criticisms of modernisation include: the reification of
the nation-state as the sole unit of analysis; the assumption that all countries can follow only
a single path of evolutionary development; the disregard of the world-historical development
of transnational structures that constrain local and national development; explaining progress
in terms of ahistorical ideal types of ―tradition‖ versus ―modernity‖, which are then
elaborated and applied to national cases.
In Wallerstein‘s own words, a world-system is a ―spatial/temporal zone, which cuts
across many political and cultural units, one that represents an integrated zone of activity and
institutions which obey certain systemic rules‖ (World-Systems Analysis, 17). Thus ―the
integrated zone‖ underlines the economic interconnectedness of the world, a world economy
that is integrated through the market rather than in relation to a political centre. The worldsystem Wallerstein introduces is ―a multicultural territorial division of labour in which the
production and exchange of basic goods and raw materials is necessary for the everyday life
of its inhabitants‖ (Chase-Dunn and Grimes 388). This division of labour signifies the forces
and relations of production of the world economy as a whole.
In his seminal work, The Capitalist World Economy, Wallerstein conceptualises the
structure of the capitalist world-economy as a hierarchy consisting of a core, periphery and
semi-periphery (100).Core regions with strong states enforce unequal exchange relations
favourable to themselves; they appropriate surplus value from the periphery, the second
component, made up of exploited regions characterized by mono-agriculture and a
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dependence on the export of low-wage products. Within this tripartite design, however, the
world system as a whole is sustained by the semi-periphery, an intermediate category that
acts as a buffer, separating the core and the periphery and disguising the tensions between
peripheral societies and their cores. Wallerstein inserts Turkey and India in his list of semiperipheral countries. 2In Wallerstein‘s approach, the division of labour is necessarily
geographical and international, so that different geographical regions and different countries
occupy different positions within the world division of labour. In a world-system, ―there is
extensive division of labour. This division is not merely functional – that is, occupational –
but geographical. That is to say, the range of economic tasks is not evenly distributed
throughout the world-system‖ (The Modern World-System I 349).
Wallerstein‘s insights into developmentcan be briefly summarized in two points: the
first is that the actual unit of development is the world-system, that is, the zone integrated by
a division of labour in the production of goods necessary for reproduction. The core,
periphery and semi-periphery countries allfunction according to the logic of this system. The
second is that, in this system, inequality persists as the core countries exploit the periphery.
How does this altered view of development reflect on the field of literature? What does
Wallerstein‘s theory imply with regards to the role of literature in the world?

World-system,world literature

To consider the status of the concept of the world in literary criticism, one should first ask
what connotations the word involves as well as its links to literature.In The Creation of the
World(2007), Jean-Luc Nancy writes that ―a world is only a world for those who inhabit it‖
and that a world is ―an ethos, a habitus and an inhabiting: it is what holds to itself and in
2

Dietmar Rothermund notes his concern over the definitions of periphery and semi-periphery, which
Wallerstein, apparently, changes in every subsequent volume of his work The Modern World-System (―The
Evolution of the Center-Periphery Concept, 77‖).

9

itself‖ (42-43). Thus, in its philosophical sense, a world encloses and presupposes itself as the
container, identical with its contents and what it includes, as a ground for itself that does not
reach outside itself. World is ―the common place of a totality of places, of presences and
dispositions for possible events‖ (Nancy 42-43). However, as Eric Hayot claims, world also
means

this world, the natural, actual living world of human history and geologic time.
World is thus both a philosophical concept and an example of that concept; a
concept that is in the deepest possible way an instance of itself.What we idealize
when we speak of ―world‖ as a ground is the world‘s material role as a ground.
There is no ―world‖ without the world; the world, as it has been defined, understood,
and named by a wide variety of human societies, is the ground of the concept of
world that appears, philosophically, to precede it. (25)

The material existence of the world heralds its philosophical existence, functioning as both
the ground and the expression of a philosophical concept. Hayot‘s view might be taken to
imply that the philosophical concept of the world does not necessarily encompass the history
of the world of the literary work.3Here Hayot differentiates two aspects of a literary work: the
world-content (history, but also the idealised expression of the world in the work‘s
preconscious) and the world-form (philosophy, but also the material self-organisation of the
work as act). Hayot underscores the importance of the literary work‘s world-content vis-a-vis
its world-form. However, as he states, focusing on the world-content of the work might mean
that the world-forming quality of the work is neglected (25). The relationship between the
world and the work can be best analysed through an examination of both world-content and
world-form. Thus the consideration of the two ways reflects the work in its worldedness. In
this way, a work can embody the historical and the philosophical understanding of the
material world. What Hayot‘s view of the world of the work as material and philosophical
suggests is that recognizing the history of the world concept is not simply the history of a
3

Hayot actually calls it the ―artwork‖. For the purposes of this study, I have adapted this term to literature.
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philosophical concept, but rather a history of the intersection between such a concept and its
practical appearance in the actual world (Hayot 26). Such a perspective helps to view the
literary works in view of global processes of economic, cultural, and social transformation; in
other words, globalisation.
With these implications of the word ―world‖, Wallerstein‘s world-system analysiscan
contribute to the debates on world literature significantly. Commenting on the influence of
world-systems analysis on literary history, Franco Moretti claims that the first important
contribution was that ―it allowed us to ‗see‘ a new literary genre—and not just any genre, but
the one trying to represent the world as a totality: a possibility that our discipline had never
even envisioned, because it lacked the concepts to do so‖ (―World-Systems Analysis‖ 67).
The use of italics in the sentence hints at Moretti‘s understanding of the world as not the
actual world but the total enworldedness (similar to Nancy‘s view), or world-constituting
force, of a system. According to Moretti, the second positive influence of world-system
analysis is that it ―threw light on a geographical peculiarity‖ and that ―a common ground
emerged‖ in which the literary works of the core countries were replaced by those of the
semi-periphery, written in a similar vein by writers ―who were probably encouraged by their
intermediate and dynamic position to grapple with the world as a whole‖ (68). 4 In this
context, as representatives of the literatures of the semi-periphery, Turkish and Indian writers
deserve further attention. As I try to demonstrate in this study, they should be considered as
particularly ―worldy‖ in their capacity to comprehend and reflect on the reality around them.
The works I analyse in the subsequent chapters provide ample evidence to Moretti‘s
observation.

4Moretti

considers French and English literatures between 1650 and 1950 as the core of the world literary
system. He claims that those literatures are replaced by German, American, Irish, and Latin American writers.
(World-Systems Analysis 68). He coins the authors of those works as coming from the semi-periphery.
Following Wallerstein‘s analysis (although Moretti does not explicate it), I have decided to insert Turkish and
Indian literatures in this category.
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How to study world literature

For the purposes of this study, I discuss three different theories on thinking about literature in
the context of the world. I do so with the aim to situate selected works of fiction as part and
parcel of world historical processes. I commence by discussing Franco Moretti‘s model of
reading world literature. As I have mentioned above, Moretti opts for analysing literary
works (mainly the novel) in terms of Wallerstein‘s world-system analysis. Moretti compares
and contrasts Darwin‘s evolutionary theory with Wallerstein‘s. As Moretti explains

A theory that takes its central problem the multiplicity of forms existing in the world;
that explains them as the result of historical divergence; and that bases their
divergence on a process of spatial separation: here is what evolutionary theory has
to offer to literary history.
In world-systems analysis the coordinates change, as the onset of capitalism
brusquely reduces the many independent spaces needed for the origin of species (or
of languages) to just three positions: core, periphery, semi-periphery. The world
becomes one and unequal: one because capitalism constrains production everywhere
on the planet; and unequal, because its network of exchanges requires, and
reinforces, a marked power unevenness between the three areas. (―World-Systems
Analysis‖ 70)

Whereas evolutionary theory as an idea of world literature offers many different forms, the
appeal of world-systems theory is that we can comprehend the unity of world literature—as
in Goethe‘s Weltliteratur—as well as its differentiation, the asymmetry of capitalism, one but
unequal. In Moretti‘s account, the point in comparing the two theories with regards to
literature is not to side with either of them. Moretti speaks of the two opposite theories to
distinguish literary works written before the eighteenth century, and those written after it. He
concludes that to speak of Weltliteratur in the singular sense is erroneous: ―there are two
distinct world literatures. One precedes the eighteenth century and is characterized by strong
internal diversity‖ and ―produces new forms mostly by divergence; and is best explained by
evolutionary theory‖ (―World-Systems Analysis‖ 75). In this evolutionary logic, ―the
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development of all national and local literatures is profoundly constrained by their position
within the system‖ (70) in that the novel as a form of fiction has its origins in the core (the
West) and travels to the periphery (the East). The second Weltliteratur that Moretti calls the
world literary system ―is the product of a unified market; it shows a growing, and at times
shocking degree of sameness; it produces new forms mostly by convergence; and is best
explained by world-systems analysis‖ (75).
Although Moretti thinks that the two world literatures offer us the opportunity to
rethink the importance of history in literary studies, his theory is subject to criticism in two
ways. The first criticism is that his mapping of world literature, though inclusive of much of
the world, remains Eurocentric insofar as he claims that the world literary system is unified
but unequal, in other words, inevitably hierarchical. The second criticism is that his
relegating of the world literary system to ―sameness‖ overlooks the vast historical differences
that inform different works of literature from distinctive localities. Indeed, throughout this
study, I seek to emphasise the significance of difference with regards to history in the
selected Anglo-Indian and Turkish novels.
The second theory I wish to discuss briefly comes fromPascale Casanova, whose
work is also greatly influenced by the world-systems perspective of Wallerstein. Perceiving
―world‖ as referring to that total enworldedness but not the actual world, Casanova presents

another world, whose divisions and frontiers are relatively independent of political
and linguistic borders. And with its own laws, its own history, its specific revolts
and revolutions; a market where non-market values are traded, within a noneconomic economy; and measured, as we shall see, by an aesthetic scale of time.
This World of Letters functions invisibly for the most part, save to those most
distant from its great centres or most deprived of its resources, who can see more
clearly than others the forms of violence and domination that operate within it.
(―Literature as a World‖ 72)
The world Casanova describes is ―world literary space,‖ which refers to the worldconstituting force of a system. As a system, this space is understood as the acknowledgement
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of the cultural distance between‗our‘ world and our object, the core and the periphery. The
―visibility‖ of this system to the most underprivileged writers shows Casanova‘s emphasis
ondomination that works with the system of colonization.It implies that Casanova‘s theory
works with the logic of binaries, presenting us with the core and the periphery but
excludingthe semi-periphery, which occupies the middleposition and therefore is the most
worldy in contrast with the most global. Casanova exposes an emerging regime of inequality
in the world of letters, where minor languages and literatures are subject to the invisible but
implacable violence of their dominant counterparts. However, this model of Casanova takes
into account the history of colonisation only to reaffirm France (Central Europe) as the centre
of the world of letters. It is ―a system that permanently accords the work of European authors
acentral position while relegating to the periphery everything that comes from other parts
ofthe world‖ (World Republic of Letters 151).In this context, Casanova‘s system of literature
as a world also remainsstubbornly Eurocentric. Commenting on the commonalities of
Moretti‘s and Casanova‘s theories, Theo D‘Haen traces in both of the theorists‘ attempts a
refashioning of the literatures of Europe into a coherent system, transcending national
literature paradigms, and finally emerging as ―European‖ literature within world literature
(36).
The third perspective on world literature comes from David Damrosch, who focuses
on the inclusion of peripheral literatures into the system of world literature in the twenty-first
century, and who frames world literature as ―an essay in definition, celebration of new
opportunities‖ (What is World Literature? 36).Damrosch is particularly interested in the ways
that make possible the insertion of these narratives into the realm of world literature.
Granting world-literature status only to those texts that have ―circulated beyond their culture
of origin through modes of circulation as translation, publication and reading,‖ Damrosch‘s
study of world literature is thus partly about identifying which texts are translated into and
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read in which languages (4). In How to Read World Literature(2009), Damrosch claims,
―translation paved the way for [the novelist] Orhan Pamuk to win the 2006 Nobel Prize in
Literature‖ (65). However, as I argue in this study, one selected novel, Lying Down to Die
(Olmeye Yatmak) has not been translated into English (other than by certain theorists who
examine the text in Anglophone journals); yet as I intend to show, the novel is a member of
literary world-system, precisely for the reason that the novel thematically resists being tagged
as a national allegory exclusively. I have included novels with English translations, novels
originally written in English, as well as original works (such as Lying Down to Die), with my
own added translation.
Furthermore, Damrosch‘s motive to expand the field of inquiry in world literature
proves to be problematic in that he proposes elsewhere a ―global world literature,‖ which
would target both the ―narrowly bounded nationalism‖ and ―the boundless, breathless
globalism‖ that characterize contemporary thinking about literary history (―Toward a History
of World Literature‖, 483, 490). The study of world literature should be global since world
literature appears and is perceived differently from different parts of the globe. Thus in the
three works by Damrosch, his approach to the ―world‖ in world literature transforms from an
expansive form of ―world‖ to a ―global‖ world literature, which, as Hayot claims, is
contradictory because―it seems to appear only to announce its transformation into something
other than what it means, its capacity to assure the very spatial range it seems to promise‖
(On Literary Worlds 36). On the one hand, Damrosch proposes the possibility of a single
world literature. On the other hand, he rules out this possibility by adding the adjective
―global,‖ which suggests a perspective made possible through a consideration of multiple
perspectives. Although Damrosch‘s perspective entails a significantmove towards including
peripheral texts into world-literary space, it cuts off from consideration the literatures of
many small nations and minor languages that are nonetheless also touched by world historical
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processes. After all, not all literatures are written: there are a variety of collectivities that
produce oral literature.
The three theoriesand their criticisms I have discussed are all relevant for this study:
drawing from Wallerstein‘s centre-periphery model, these approaches underline the unequal
interconnectedness of all literatures. Nonetheless, they also tend to ignore the specificities of
particularlocalities and how these particularities are reflected in their relationship with the
world. They pave the way for the following question: is it possible to consider a model of
world literature that, instead of discreet national literatures, sees all literatures as participating
in a network of power-inflected relations, with the task of the worldliterature scholar to
analyse these relations through deep attention to the texts in question in the context of world
history? How can we analyse and compare unequal peripheral literatures in terms of their
relative location to the centre without homogenising them under the heading of globalisation?
The chapters in this study focus on these questions.
To sum up: world-systems analysis is based on an alternative explanation to the
theory of modernisation. The concept of alternative modernity allows one to observe the
different experiences of modernisations that different countries experience. In terms of
Wallerstein‘s world-system analysis based on the tripartite model of centre, periphery and
semi-periphery, the two countries from which I selected the novels are both situated in the
semi-periphery. The specificity of this position allows room for viewing the literatures of
these nations as members of world literature, in their capability of interpreting the tensions
between the core and the periphery.However, as this study accentuates, the more nation
system as a unit of development is questioned, so is the term semi-periphery. As I intend to
argue, it is not possible to speak of a single semi-peripheral position. The literaryperspectives
of Moretti, Casanova and Damrosch help us view literature as a world-system, in which a
degree of inequality exists in the interaction between the centre and the periphery. The
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concept of world literature arises as a Eurocentric approach explaining the system as ―one‖
and ―uneven‖. I intend to show that the selected works of literature arefully part of this
system. Yet they are so while retaining their emphasis on their own agency in resisting to be
tagged as representatives of ―national‖ or ―Third World‖ literatures. Furthermore, highly
relevant differences emerge between the selected texts with regards to their status in the
system of world literature. This study focuses on those differences, the specificities (in line
with the idea of alternative modernities) in the way the texts approach the world. But, then,
how can one compare those specificities?

Why comparison?

Comparative thinking is a mode of thought central to everyday experience, literary
expression, and disciplinary as well as interdisciplinary knowledge. It lies at the heart of the
act of making connections across traditions, boundaries and identities. However, as
RajagopalanRadhakrishnan claims, ―the epistemology of comparison is willed into existence
by a certain will to power / knowledge. Such a will is never innocent of history and its
burden‖ (16). A comparison is never neutral: it hierarchises or compartmentalises
dissimilarity on behalf of a ―superior‖ essence. Moretti proposes a model for reading world
literatures in terms of the novel (he is primarily interested in the novel as a dominant Western
literary form), tracing how that form moves around the world, changing shape and
significance as it comes into contact with local cultures and with the political and economic
conditions that affect the production and consumption of books. Moretti claims,

World literature is not an object; it is a problem, and a problem that asks for a new
critical method: and no one has ever found a method by just reading more texts. That
is not how theories come into being; they need a leap, a wager –a hypothesis, to get
started. We need to come up with generalizations, perhaps even ―laws‖ that might
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reveal a system, a system of world literature made up of variations. (―Conjectures‖,
64)
Jale Parla claims that Moretti‘s ―wager‖ consists of two components, which are ―distant
reading‖ and ―generalizations‖ (―The Object of Comparison‖ 117). The first part is the
sociological comparative method Moretti chooses for reading world literature, called ―distant
reading‖. Since it is not possible to read all literary works, Franco Moretti proposes that we
should depend on the readings and criticisms of those who have solid background in nonWestern literatures and therefore serve as our guide. Reading this observation in light of
Radhakrishnan‘s critical take on comparisonreveals the prescriptive, even didactic tone in
―distant reading‖.The second part of the wager is to come up with generalizations: ―laws‖
(117). Although it is a giant step towards reading world texts within an analytical framework,
setting rules through readings of others may pose some problems. For instance, Jonathan
Arac objects to the idea of ―distant reading,‖ claiming that establishing laws through
generalizations sacrifices close scrutiny of the particular and are, therefore, uncritical (35-45).
Gayatri C. Spivak insists language-based ―close reading‖ is essential for comparison in
response to Moretti‘s sociological comparative method of ―distant reading‖ (106-107). These
observations are very relevant to my methodology in this study. As I have suggested in the
question posed earlier, paying ―deep attention to the texts‖ requires a sensitivity to the
interconnection between the semi-peripheral texts and the world as well as for pinpointing
their similarities and differences with regards to the ways they get articulated into the realm
of world literature. It is my contention that this is possible only through close readings of the
texts as opposed to Moretti‘s ―distant reading‖. Needless to say, the impulse to compare and
contrast the texts in terms of their specificities looms large.
Another method for comparative reading is suggested in Moretti‘s Signs Taken for
Wonders(1997), in which
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Literary texts are historical products organized according to rhetorical criteria. The
main problem of a literary criticism that aims to be in all respects a historical
discipline is to do justice to both aspects of its objects: to work out a system of
concepts which are both historical and rhetorical. These would enable one to
perform a dual operation: to slice into segments the diachronic continuum
constituted by the whole set of literary texts (the strictly historical task), but to slice
it according to formal criteria pertaining to that continuum and no others (the strictly
rhetorical task). (9)

Thus the choice for the comparatist is between the two approaches to world literature, the
formal and the historicist. As Parla explains, the formalists opt for the well-known formalist
tools, namely, myths, archetypes motifs and themes, whereas the historicists venture to
compare content and context: the ideal is to find the analytic frame that justifies both (―The
Object of Comparison‖ 120). According to Parla, the writings of Mikhail Bakhtin, Fredric
Jameson, Terry Eagleton and Franco Moretti represent a big step in the realisation of this
ideal.
As this study does not claim to survey larger literary trends or focus on the formation
of genres and styles over long periods of time and across wide geographic spaces, I have
chosen to analyse selected works of India and Turkey and take the novels as my ―cultural‖
objects of analysis. In line with Mieke Bal‘s proposal in terms of comparative reading, I
examine the novels in order to make possible what she describes as ―an analysis of literature
in its agency as cultural force, but on its own terms, so that the cultural object can be
emancipated from its historical burdens of being either a mirror of society or an instrument of
manipulation, either an object of formalist aesthetics or a mere repository of ideas‖
(―Meanwhile‖ 192). Bal‘s proposition to see texts as cultural informants facilitates resistance
to the Western literary tradition as the hegemonic mode for reading all of world literature.
Furthermore, it also makes it possible to relocate the selected contemporary texts in a world
of literature whose boundaries extend beyond those of the modern nation-state.
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According to Walter Mignolo, comparison is a triangular business including at least
two objects to be compared plus the subject performing the comparison. As the subject who
compares in this study is myself, I follow Parla‘s views on the tasks of the comparatists:
As comparatists … we may concern ourselves, for example, with what infiltrates
into literature from culture, especially from a hegemonous culture. Supposing we
placed our filter in the right spots, can we guarantee that only the good and the pure
and the beautiful and the correct will sieve through it? I think not. But what we can
do is expose the scum that collects on the sieve. (Parla, ―The Object of Comparison‖
118)
Parla‘s views are very much in line with my concerns in this study. As far as the link between
the hegemonous culture and literature is concerned, I am especially interested in the ways the
selected novels both influence and are informed by the omnipresence of globalisation.
Reading the texts with a critical lens (―the sieve‖) allows me to unmask and emphasise the
inequality (―the scum‖) that is engendered by that hegemony.
A question that then concerns me is how to establish my comparative outlook
theoretically. I have deployed various theories of Homi K. Bhabha, Arif Dirlik, Dipesh
Chakrabarty, Robert J. Young, Aijaz Ahmad, Jan Nederveen Pieterse, Michael Hardt,
Antonio Negri, Arjun Appadurai, Ulrich Beck, Kwame Anthony Appiah and Bruce Robbins.
What these theories have in common is that they ground their viewpoints on the periphery
rather than the centre. Enabled by but not limited to the ideas generating from this space, they
all conceptualise global processes of interconnectedness with a critical outlook that focuses
on historically situated differences of the countries of the semi-periphery.
Although Wallerstein originally sees the semi-periphery as a stabilising force
depolarising the world-system, Chase-Dunn depicts the semi-periphery later as a source of
social change and a fruitful location for movements to resist and transform capitalism (quoted
in Johnston and Biro 65). This is the specific positionality of the semi-periphery as having
awareness of exploitation plusthe means to resist, or in Chase-Dunn‘s words, a space with
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―both motivation and opportunity‖ (26). However, according to Johnston and Biro, although
this position is identified as the locus of transformation, it is important recognize that a
‗single‘, universal time or space of semi-peripherality, particularly one demarcated by the
boundaries of the state, should be rejected (65).This viewpoint enables the prospect of
historical and spatial variations, and makes possible to underline the dynamic state of this
position as I have earlier referred to in Moretti‘s application of the term. In this way, the term
can be used as a ―constructed analytic category‖ (66), allowing room for a comparison of
diverse and similar semi-peripheral positions such as India and Turkey.
A significant point in this regard is related to the aspects that determine the act of
comparison. In other words, what aspects form the basis of comparison with regards to
Anglo-Indian and Turkish novels?In order to discuss similarities and differences among the
novels, I have selected four aspects that are also the chapter titles of this study,shaping the
connection between the novels and the world as well as the possibility of showing points of
resistance against global culture.
The first aspect comprises both allegory and theatricality. Both concepts are pertinent
to this study and the selected novels in specific ways. Allegory is an important part of thirdworld fiction: in the eyes of comparatists such as Jameson and Moretti, it is a means of
revealing the content and context of the third-world text (see Chapter Two). The term ―third
world‖ is a problematic category of analysis, though not obsolete because of the persistence
of the assumptions of modernisation discourse. I discuss the relevance of this term
particularly in Chapter Two in order to question the idea that allegory collapses nation and
individual, so that literature is always ultimately about the nation. The concept of semiperiphery becomes useful as it enables us to zero in on the relationship between the
individual and the world, rather then on the collapse of the individual and the nation. In light
of this observation, Wallerstein‘s critique of modernisation theory should be considered as
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appropriate in that the theory of modernisation privileges the nation-state. At the same time,
theatricality establishes an alternative for reading the resistance against the allegorical aspects
of the texts. Josette Féral recognizes that theatricality applies totheatreas well as to processes
in culture and in everyday life (quoted in Reinelt 207). For Féral, theatricality is a condition
in which a certain cleavage in space opens up where the spectator looks to engage and to
create the theatrical. Outside of the everyday, or rather a breach in it, this space of
theatricality requires both the gaze of the spectator and the act of the other, but the initiative
lies with the spectator. This theatricality is an experience, then, that is not limited to the
theatre, but is an aspect of life that appears whenever its minimum conditions are met. In
terms of fiction, this concept can be used to think critically and to oppose the allegorical
mode in the selected novels. The national allegory is exposed as theatrical performance.
The second aspect is the concept of subalternity.As I focus, especially in Chapter
Three, on the connection between the texts and the world, the stories of the subaltern groups
in the selected novels help me to locate the dramas ofthose subordinated by hegemonyand
excluded from a meaningful role in a regime of power as well as to expose the re-articulation
of these marginal groups into the world-system. In that sense, the subaltern groups do not
quite belong to the nation, which makes them especially and specifically worldy, both
informing and informed by contemporary forces of globalisation. Considering the link
between subaltern collectivities and the history of the capital, Wallerstein‘s concept of semiperiphery becomes an apt point for discussion. While accounting for subalternity, however, it
is also important to uncover historical and cultural differences that inform the concept by
placing diverse literary reflections, which makes it possible to enlarge the scope of subaltern
epistemology. With these implications the concept of subalternity acquires significance as a
point of connection between the text and the world.
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Hybridity is the third aspect I have selected. I use the term as a mechanism for
resistance in line with Bhabha‘s idiom (see Chapter Four). Unsettling categorizations,
hybridity serves as a bridging concept, ―extending the parameters of analysis and highlighting
a mode of explanation which is alert to the role of difference and contingency in
contemporary society‖ (Papastergiadis 5). As it offers a syncretic cultural flexibility and a
challenging in-between-ness, it expands our understanding of identity and culture in societies.
Nevertheless, it is also a deeply problematic term in that it has been co-opted by global
capitalism and rendered spectacular and devoid of power. If it is considered a concept lacking
historicity, it runs the risk of homogenising differences. These two opposing claims are both
implicated in the selected novels. Therefore, there is a need for a critical analysis of
hybridity.Considering Hardt‘s and Negri‘sviews onthe politicisation of love, I argue in the
fourth chapter that love as a theme is an appropriate metaphor that demonstrates what kinds
of hybridity criticise globalisation and what forms affirm it. As Ahmad points out, such an
effort necessitates a historicisation of hybridity in different settings.
The final aspect is cosmopolitanism, central in Chapter Five. As the buzzword of
twenty-first century forms of belonging, the concept of cosmopolitanism is championed for
its ability to imagine social difference within the shared life-worlds of multicultural societies
in today‘s world. Literature is one site where these processes might take shape (McCallum
2).Kwame Anthony Appiah contends, ―the novel [is] a testing ground for a distinction
between cosmopolitanism, with its emphasis on a dialogue among differences‖ (207).
However, within the framework of globalisation, cosmopolitanism needs to be re-examined
to afford a multiply linked and layered vision, resisting Eurocentric approaches. This
necessitates a multiply situated subjectivity that has its origins in the non-West.Since
globalisation is very frequently associated with Americanisation, the ramifications of this
equation necessitates further analysis as to what extent this view informs cosmopolitanism
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and whether this impedes a genuine cosmopolitan stance or gives way to a novel form of it.
Equally important is the need to emphasise the differences in the perception of cosmopolitan
belongings and how this dissimilarity is reflected upon from various contexts. The specific
positionality of Indian and Turkish contexts as semi-peripheral locations supports my aim to
locate the novels as capable of imagining the world in its diversity.

The chapters

I have structured my study as follows. In the next chapter (Chapter Two), I discuss novels
(Midnight’s Children, Lying Down to Die, and Snow) that emphasise the possibilities and
limitations of the national allegorical mode in contrast to instances of heightened
theatricality. I demonstrate the ways in which theatricality offers ways of stylistic resistance
to national narratives.Allegory has been a form of interpretation for third-world novels for
some time now, depicting the narrative of the nation through the story of the individual.
Viewing the novels in this manner exposes the idea that the thematic horizon for them is the
nation, and so inevitably limits their scope and potential. The texts deliberately rework the
principle of national allegory through distinct theatrical instances. Seen from this perspective
the selected novels ‗are out of sight‘ with regards to world-systems theory, as they do not
offer a vision beyond the nation. However, the parody that is generated from the constant
iteration of allegory evokes a theatricality that allows us to see the refusal to be regarded as
allegorical per se. In view of Bhabha‘s, Bal‘s and Butler‘s theories, I analyse the
performative potential of the selected novels. While addressing these points, I examine the
modernisation projects of both Turkey and India in the novels in order to situate them as
historically different, yet culturally similar at the same time.As I argue in this chapter,
viewing the countries as representatives of alternative modernities makes it possible to not
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only emphasise Wallerstein‘s critical view towards modernisation, but also compare the two
contexts between themselves.
I begin in Chapter Three by examining three novels (Berji Kristin, The White Tiger,
and The God of Small Things) in the context of global capitalism and frame the texts as
stories of specific subaltern experiences. In order to read them in this way, I first consider the
changing meaning of the term subaltern in the writings of Subaltern Studies Group. As the
study of caste system is an integral component of this group, I investigate the ways in which
this social reality is marked by colonialism and global capitalism in India. Through a
comparative analysis of The God of Small Things and The White Tiger, I seek to zoom in on
the marginalization of disenfranchised groups by both British colonialism and neoliberal
capitalism respectively. I then move onto a different context to analyse other new subaltern
positions in Berji Kristen. In Wallerstein‘s world-system, the importance attributed to the
semi-periphery stems from its distinct middle position in the international division of labour.
In this system, the subaltern as the most productive yet at the same timethe most
marginalized acquires further significance for this study. As the countries of the semiperiphery are experiencing both constant inclusion and exclusion due to globalisation, so are
the subaltern groups. Their affiliation with the world-system is more explicit as in today‘s
post-national/colonial era, the role of the nation-state has been diminished and the urban
underclass has been struggling with the effects of capitalist globalisation more than it does
with those of living in a nation-state. The novels supply the context for a detailed scrutiny of
different as well as overlapping subaltern positions in the face of distinct historical
backgrounds of India and Turkey.
In Chapter Four, I look at The Forty Rules of Love and The Inheritance of Loss to
examine to what extent the two novels play out the theme of love strategically in order to
produce a hybridity politics that would effectively respond to globalisation. Although it has
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been widely deployed as a concept in association with the idea of the fuzziness of boundaries,
implying the need to move beyond these, it is possible that the use of the term
hybriditydenotes the very boundaries it is intended to surpass in the context of global
capitalism. Hybridity needs to be reconsidered critically. Love may either imply a celebration
of differences or the confirmation of their existence. In Franco Moretti‘s words, this is
because hybrid texts ―are a microcosm of the world literary system, and of its spiral of
hegemony and resistance (―World-Systems Analysis‖ 75). Furthermore, the hybridity at stake
in the novels needs to be differentiated in two contexts that are provided by the novels in
question. Through comparison, I explore various types of love and their implications on
different hybridities in order to understand to what extent the selected novels display a
critical hybridity politics in relation toglobalisation.
In Chapter Five I focus on The Saint of Incipient Insanities and Transmission in order
to try open up possibilities for new forms of belonging. Since globalisation generates new
meanings about what it means for different localities to live with its effects, it also brings up
the question of what it also means to be a citizen of the world. After I detail the theoretical
background of cosmopolitanism as an impulse for one to detach oneself from local origins, I
analyse two significant points that are pertinent to the critical view I intend to highlight.
Firstly, I analyse the importance of class stratifications: not every citizen of this world can
take equal advantage of being rootless. Secondly, I explore to what extent the equalisation of
globalisation with Americanisation has implications with regards to the idea of multiple
belongings that is implicit in the concept of globalisation. Considering these two points of
criticism, I, then focus on the inquiry whether these criticisms impedeor make possible a new
form of cosmopolitanism, that is to say, cosmopolitan belongings that are not reinforced by
universalist assumptions. Both Wallerstein‘s and Moretti‘s views on the relevance of the
semi-periphery as having the capability of seeing the outer reality from the middle renders
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such a critical cosmopolitan view possible. In my analysis of the characters, I investigate the
potential of cosmopolitan vision to see if it is enhanced once it is vernacularly inflected.
Comparing and contrasting the characters in their capabilities of multiple belongings I try to
answer the question whether the two texts are able to reimagine the world around us.
The novels I examine in this study emphasise the literary relationship between the
core and the (semi-)periphery. They are to be read as world texts that address the world at
large. This testifies to the idea that in ―Third World‖ novel writing there has been a shift
towards the core. Yet core is a problematic term whose relationship to the (semi-) periphery
has the potential of being interpreted as margin at the service of the centre. However, as this
project will foreground, a shift towards the core may entail a critical engagement as well.
Also, as the diverse historical experiences of Turkey and India suggest, the selected novels
show distinctexperiences of modernity and speak from their distinct locations to the alleged
centre.
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Chapter Two
Allegory versus Theatricality: Subverting the Nation from Within

According to Joel Rosenberg, the basic definition of an allegorical narrative is that it hinges
on the intersection between personal and supra-personal domains (202). In other words, the
personal or individual element refers in various ways to that which is beyond it. Allegory in
texts, therefore, mediates between individual characters and a larger world. By combining the
concepts of allegory and nation, the American Marxist critic Fredric Jameson has broadened
the definition and introduced the concept of national allegory: a genre in which characters
play out complex relationships that interpret and highlight what are felt to be the significant
aspects of a national history. Jameson‘s view that particularly literary works from third-world
nations are inevitably about national predicaments caused by first-world imperialism has
prompted an influential form of literary analysis. In his 1986 essay, ―Third-World Literature
in the Era of Multinational Capitalism,‖ Jameson asserts that

All third-world texts are necessarily . . . allegorical, and in a very specific way:
they are to be read as what I will call national allegories, even when, or
perhaps I should say, particularly when their forms develop out of predominantly
Western machineries of representation, such as the novel . . . Third-world texts, even
those which are seemingly private and invested with a properly libidinal dynamic,
necessarily project a political dimension in the form of national allegory: the story of
the private individual destiny is always an allegory of the embattled situation of the
public third-world culture and society. (69, italics mine)

Two points are important in the quotation above. The first is that, as part of this argument,
Jameson reads third-world texts through the lens of national allegory, which allows readers to
see the connection between the individual and the nation. He attempts to articulate an
alternative to the view that a text is either overtly political or overtly personal. Instead, he
suggests that to read third-world texts as always both personally invested and as national
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allegories is to understand their importance for the third-world context from which they
emerge. This form of reading third-world texts is not just a possibility among others, but
rather an ―epistemological priority‖ for Jameson (―Third World‖ 86).
The second point Jameson makes is that third-world texts are to be understood as
national allegories specifically in contrast to the situation of first-world cultural and literary
texts. He argues that there is a political dimension to third-world texts that is presently absent
in their first-world counterparts. Jameson believes that, in the West, the consequence of the
separation between the public and the private, between the poetic and the political, is ―the
deep cultural conviction that the lived experience of our private existences is somehow
incommensurable with the abstractions of economic science and political dynamics‖ (69). In
terms of literary production, this ―cultural conviction‖ has the effect of limiting or even of
negating entirely the political work of literature: in the first world, literature is a matter of the
private rather than public sphere, a matter of individual tastes and solitary meditations rather
than of public debate and deliberation. The relations between the public and the private in the
third world are entirely different: they have not (yet) undergone this separation and division.
The connection between the individual and the national narrative is certainly manifest
in Lying Down to Die, where Adalet Agaoglu tackles issues of historical, social and political
significance, and aims to articulate a microcosm of Turkish society. In this sense her novels
―hold a mirror‖ to Turkish society at specific points in time. Sibel Erol points out that all of
Agaoglu‘s works can be read as historical and sociological analyses of transformation at
certain periods of Turkish society (7). Erol characterises Lying down to Die (1973) as a novel
that ―draws a panorama of Turkish society between 1938 and 1968. By tracking the life of a
group of kids who graduate from the village school as the students of the teacher Dundar in
1968, the text communicates the social, political and historical developments of this period‖
(8).
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Similarly, Orhan Pamuk‘s Snow (2004) is closely related to the aftermath of the 1980
coup d‘état in Turkey. Pamuk describes Snow as his ―first and last political novel‖ (Erciyes).
The critic Richard Eder compares Pamuk‘s previous novel My Name is Red with Snow, and
states that the latter‘s setting is more political (New York Times). In a more complex
argument, the literary critic Nergis Erturk describes Snow as ―a national-realist allegory,‖ a
novel about ―the microcosm of Turkey in a small town inverted and expanded within a global
world-literary and world-literary-critical aesthetic‖ (634-35). Kursat Ertugrul, on the other
hand, analyses Pamuk‘s oeuvre and observes that his works express ―the dominant concept of
modernisation in Turkey, which equates modernisation with Westernisation‖ (635).
Salman Rushdie‘s work is often read in light of Jameson‘s critical framework for
reading third-world texts. For example, Timothy Brennan argues that in Rushdie‘s work as a
whole, ―[n]arrative never follows the emotional logic of the characters‘ lives, but the brittle,
externally determined contours of ‗current events‘‖ (84-85). Critical readings of Rushdie‘s
Midnight’s Children (1981) seem to agree unanimously on regarding the novel as a national
allegory. Jacqueline Bandolph states that Midnight’s Children is an allegory, claiming that
Saleem Sinai ―explicitly embodies the hopes of a new nation‖(45). Kathleen Flanagan
similarly concludes that Saleem ―connect[s] the private to the social,‖ that Saleem‘s ―inner
life is a function of the historical forces affecting his state,‖ and that Saleem ―seems himself
as a vulnerable part of society as a whole‖(42). Thus, Jameson‘s ‗user‘s guide‘ on reading
third-world literary works seems applicable to both Turkish and Indian contexts.
In the light of these preliminary observations, the aim of this chapter is to explore the
possibilities and limits of Fredric Jameson‘s national allegory through a comparative
discussion of the novels Lying down to Die, Snow and Midnight’s Children, exploring
whether they offer us relevant insights on the link between private and public spheres in India
and Turkey. As I will try to show, the allegorical equation between story and nation is
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pertinent only to the extent that emphatically and deliberately theatrical and cinematic
elements are present in the three novels. These elements push the allegory beyond the merely
national, suggesting parodist adaptations of the national narratives. In this sense, parody plays
a major role in the writers‘ exploration and handling of their subject matter. Another issue
that needs to be tackled is related to the fundamental concern implicit in Jameson‘s analysis
of third-world texts: is there, to begin with, a single third-world reality? Jameson‘s mode of
literary analysis risks homogenizing large groups of diverse, nationally distinct literatures. In
order to provide answers to that question, I compare and contrast respective histories of
nation building in terms of India‘s and Turkey‘s circumstances.5
In the course of this chapter, I problematise Jameson‘s concept of national allegory
historically with respect to the respective modernisation trajectories of Turkey and India. I
analyse both nations in relation to Jameson‘s idea of third world texts to see whether his
model applies. I discuss a number of similarities and differences between India and Turkey. I
then re-examine the central notion of national allegory by bringing in other perspectives,
notably by Judith Butler, Michel Foucault and Homi K. Bhabha. Enabled by their theoretical
vocabularies, I reflect on the dialectic between allegorical and theatrical nationality in the
novels Lying down to Die, Snow and Midnight’s Children. Finally, I consider the possibilities
and limitations of Jameson‘s approach.

The Third World?

Jameson‘s notion of national allegory is problematic because of the implications of the term
‗Third World‘. In his criticism of Jameson‘s article, Aijaz Ahmad points to its reductive
connotation, claiming that arguing that ―all Third World texts are necessarily this or that‖
5

A postcolonial state in the case of India, and in the case of Turkey, a non-imperial nation-state that emerged
from the ashes of an empire.
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means saying that ―any text originating within that social space which is not this or that is not
a ‗true‘ narrative‖ (105). Ahmad states that reading third-world literature with national
allegory as metatext results in ―epistemologically an impossible category‖ (105). Ahmad also
highlights a second problem: speaking of a single ‗Third World‘ erases the heterogeneity of
societies so depicted, as well as the differences internal to societies (Dirlik, ―Spectres‖ 139).
Ignoring the specificities of different societies in this manner would make a comparative
discussion of Turkey and India unworkable, and also unnecessary.
However, both Indian and Turkish contexts become relevant in different ways if we
presume as our starting point the understanding of the Third World as a series of historical
positions rather than a fixed and essential object (Prakash 384). Then we may also explain the
reason why Turkey – despite its long imperial history – is routinely cited as an example of a
third-world country among other third-world countries, such as Korea, Bolivia, Chile,
Mexico and Brazil country, for instance in Joan M. Nelson‘s work (461). Haldun Gulalp
presents Turkey as an example ―which has always been considered a pioneer of third-world
independence‖ (953). Indeed, Arif Dirlik‘s argues that the Three Worlds theory is a shifting
idea: when historical realities change, the conceptualization of the term alters as well. Hence,
we can scrutinize India and Turkey as countries that have both distinct and overlapping
qualities vis-a-vis the concept of Third World (Dirlik, ―Spectres‖ 132). Dirlik claims that the
term Third World was a ―by-product of modernisation discourse in Euro-American social
science, formulated in the 1950s in response to the entanglement of colonialism and anticolonial movements in an emerging Cold War that impelled the globe to division between
two major power blocks‖ (133). Viewed in this manner, India‘s categorisation as a thirdworld country becomes connected to its history, moving from a colonised to a post-colonial
country.

32

Dirlik contends that ―any critique of the Third World concept or the three worlds idea
needs to be approached within the context of a broader critique of modernisation discourse‖
(―Spectres‖ 132). He explains that modernisation discourse seeks ―to ensure continued EuroAmerican hegemony over the present and future‖ as it represents ―Euro-American social,
political and cultural paradigms—the paradigms of capitalist modernity—as the ultimate
paradigms of progress‖ (133). This framework informs my analysis of Turkey and India in
relation to the concept of Third World. I view both countries‘ efforts at modernisation as
examples of ―alternative modernities‖ in non-Western contexts (Gaonkar). Rather than
conceiving modernity as ―a closed monolith‖ (Berman 24) that claims that all societies are
embarked on a single historical path, I use the term in the sense that Turkey and India have
both very similar and very different characteristics with regards to modernisation discourse.
The idea of alternative modernities seeks to account for the fact that modernisation has
proven itself to be much more multifarious than the way it was conceived. As Dilip
Parameshwar Gaonkar argues, ―everywhere, at every national/cultural site, modernity is not
one but many; modernity is not new but old and familiar, modernity is incomplete and
necessarily so‖ (23). Thus we have various experiences of modernity: different trajectories
and divergent paths. In light of these critical perspectives, I consider the position of India and
Turkey as part of the Third World, while I seek out to emphasise the countries‘ distinct
characteristics that are informed by historical differences.
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India and Turkey: comparison and contrast

The comparison between Turkey and India requires an engagement with their respective
projects of nation building and their discontinuity with regard to state forms and modes of
governance. Important transformations are linked to the project of building sovereign nationstates out of the ruins of empire, which took place in Turkey in 1923 and in India in 1947.
According to Srirupa Roy, India‘s modernisation project entailed the effort to break away
from British colonial structures and to secure a distinctive Indian modernity (―Temple‖ 152).
Similarly, Turkey‘s modernisation aimed at a complete rupture with its Ottoman and imperial
past in both political and cultural terms (Keyman 220). For both countries, secularism was
adopted as the defining feature of the new state.
Although secularism has been cited as the common denominator of Turkey‘s and
India‘s modernisation projects, the two countries have institutionalised secularism very
differently. For India, secularism was associated with the attempt to build and consolidate a
representative state government and a distinctive form of modernity (Roy, ―Temple‖ 161). In
this respect, underscoring the enduring differences between Muslims, Christians, Sikhs, Jains,
and Parsis became integral to secular discourse and practice (156). The secular insistence on
minority difference worked to constitute Hindu identity as the unmarked centre of Indianness
while simultaneously emphasising sub-national ethnic diversity as the characteristic feature
of Indian identity (Roy, ―Instituting‖ 81). In contrast, Turkey‘s interpretation and
implementation of secularism engages with a different majority religion (Islam), and a
historical experience of nation-state formation that evolved along a different route. 6 In an

6

According to Roy, the differences between the applications seem to stem from the particular experiences of the
founding elites of the two nations (Ataturk was a member of the Ottoman bureaucracy at a time in which
centralizing imperial reforms were being enacted), and the existence of certain kinds of international norms and
modular templates of nationhood (the world after the first world war was one in which organicist, ethnoracialist,
and centralising nationalisms were gaining dominance), all played a part in determining why centralisation
rather than devolution and étatisme rather than representativeness came to dominate the Turkish national
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effort to reduce the political importance of Islam by securing its banishment from public and
political realms, Turkey privileged the attribute of state strength –the existence of a unitary,
centralized state – unlike the representative attribute of India as a secular state that provided
equal treatment and protection to all religions, particularly to minorities. Both countries have
shaped their nation-building projects on different perceptions of nation: ―official Indian
nationalism emphasized the ethnocultural heterogeneity of the nation while official Turkish
nationalism produced the nation as a unitary cultural essence‖ (Roy, ―Seeing a State‖ 206).
In relation to Jameson‘s conception of literature as a necessary matter of the public
sphere in the Third World, these similarities and differences suggest that, because the public
spheres of India and Turkey are shaped according to different political modes of modernity,
the expressions of the public sphere will differ as well. Certainly, the lack of a split between
the private and public spheres, which results in the tale of the individual allegorically
reflecting the story of the nation, can equally be found in Indo-English and Turkish novels.
However, as I will argue, Lying Down to Die, Snow and Midnight’s Children offer alternative
ways of knowing as well as problematising rather than confirming their significance as
national allegories.

Allegorical or theatrical?

National allegory is concerned with the nexus between the individual and the national
situation. Yet, in Lying Down to Die, Snow, and Midnight’s Childrenthis form can also be
read as a specific performance, achieved through the deployment of theatricality. The
performative dimension in the construction of identities enables the idea that, rather than as
stories of the nation, the texts I have chosen should be read as parodies of national allegories.

project (―Temple‖ 165).
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The individuals (characters) are assigned with stage roles as actors and actresses, enacting
narratives organized by the playwright (the author) in the form of a parody of a nation. The
parody that theatricality exposes becomes a mode of agency and opposition for the characters
that are invested with a particular identity or ideological significance.
For the purposes of my analysis of theatricality I draw on the framework provided by
Elizabeth Burns. Burns has incorporated theatre history and sociological theory to make
connections between what is viewed on the stage and what occurs in reality. According to
Burns, the exploration of the relationship between society and theatre reveals the
interconnectedness of life and stage. This relationship can be related to Jameson‘s politics of
textuality, which is concerned with the ―ways in which the social environment becomes
articulated within the structure of ideology itself‖ (Wuthnow 154). In other words, the
political perspective constitutes ―the absolute horizon of all reading and interpretation‖
(Jameson, The Political 17). Jameson stresses the political share of the ideologically vested
interest in the text, as well as the impossibility of separating the entangledness of society and
individual. I suggest that Jameson‘s understanding of the connection of individual to a nation
presumes a pre-given identity, which Elizabeth Burns reveals as ―codified social behaviour‖
in that she indicates that theatre is a vehicle for the ―transmission of specific beliefs, attitudes,
and feelings in terms of organised social behaviour‖ (33).
Burns‘ approach to theatricality dates back to the 1960s. Judith Butler has endorsed it
in the 1990s. For Burns, theatricality occurs when certain behaviours seem to be not natural
or spontaneous but ―composed according to this grammar of rhetorical and authenticating
conventions‖ to achieve some particular effect on its viewers (33). Butler, however, asserts
that the ―codified social behaviour‖ that Burns seeks to reveal produces identities
performatively. In other words, ―identity is performatively constituted by the very
expressions that are said to be its results‖ (Butler 25). Subjects continually perform identities
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that are prescribed by hegemonic discourses. For Butler, performativity interrogates implicit
norms. She recognizes identity as a process of identification, something that is done over and
over again instead of something that is an inherent characteristic of the individual. I will
attempt to show that in Lying Down to Die, Snow, and Midnight’s Children, as stage actors
performing roles, the characters are socially interpellated in the performance of acts.
Butler contributes to the theorising of subjectification, the processes by which
subjects are compelled to participate in reproducing official discourses of identity. Butler is
particularly interested in the performative aspects of gendered bodies. She shows how gender
is a socially imposed or discursive code that is responded to and performed. I aim to
scrutinise a different aspect of performativity other than gender: the sphere of national
belonging.
Key to Butler‘s view is Michel Foucault‘s analysis of power. Foucault argues that
power should not always be seen in terms of its obvious institutional forms. He insists that
power needs to be understood ―as the multiplicity of force relations immanent in the sphere in
which they operate and which constitute their own organization‖; and, moreover, ―as the
support which these force relations find in one another, thus forming a chain or a system, or
on the contrary, the disjunctions and contradictions which isolate them from one another‖
(―Afterword‖ 92-93). Power is located in this ―moving substrate of force relations which, by
virtue of their inequality, constantly engender states of power, but the latter are always local
and stable‖ (93).
Furthermore, power relations are not separate from other kinds of relations, such as
economic, family or sexual relations, but are immanent to all of these, so that power is the
product of these supporting or opposing relations. The inequalities within them also give
shape to the systems of domination. In all these localised areas of power relations there is
simultaneously resistance against domination. However, Foucault later revises this conflict of
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power and resistance arguing that these same resistances ―are in an opposition to the effects
of power which is linked with knowledge, competence and qualification… What is
questioned is the way in which knowledge circulates and functions, its relations to power. In
brief, the régime du savoir‖ (The History 212). What contemporary forms of resistance
contest, therefore, are not power relations per se, but rather a regime of knowledge that ties
the individual in a constraining way to an identity supposedly his or her own.
Whereas Foucault is concerned with the historical and socio-linguistic webs in which
the individual is inescapably caught, Butler focuses on the problematic of agency. Agency is
required for each subject to sustain identity through constant repetition (Butler 145). The
question is how to perform gender in a way that subverts gender identity. Her overall point is
that, in acting, the subject ―has no ontological status apart from the various acts which
constitute its reality‖ (138).
As my analysis deals with a performative reading of national allegory, it is necessary
to elucidate what implications performance and performativity may have for the formation of
a nation. Homi K. Bhabha‘s views of the nation are significant in that theatricality
complements his concept of performance. Theatricality is identifiable in Bhabha‘s notion of
performative agency as an act, as both a show and a showing up. Before tackling the concept
of theatricality in relation to the three novels, it is necessary to situate Bhabha‘s analysis of
the performative aspects of nation vis-à-vis Judith Butler‘s general notion of performativity.
An important aspect of Bhabha‘s thinking is that agency is possible only with
subjection. We do not act under conditions of our own choosing; we act within a given
discursive context. Yet Bhabha claims that, in the discursive realm, the agent can act
subversively in spite of the dominant narrative. Agency, in that sense, is a specific response,
but also an impediment, to discursive authority. Thus, without discursive subjection, no
agency is possible. Key to the notion of acting only with and within a given discursive terrain
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is the idea of repetition. Jacques Derrida has pointed out that all utterances are repetitions so
that when one articulates, one is actually re-articulating (307). Each iteration is never the
same, moreover, because it is always marked by a difference that is contained in the very
structure of language. This means that discourse is always already iterative, and each
discursive iteration is differently articulated in different contexts. The implication for politics
is that agency is precisely the performance, the acting out, of this repetition.
Performance contributes to agency. Firstly, agency exposes repetition, and stages the
ambivalence and contingency of authority. Bhabha calls this ―desacralis[ing] the transparent
assumptions of cultural supremacy,‖ ―introduc[ing] a lack‖ or ―exposing the limits of any
claim to a singular or autonomous sign of difference—be it class, gender or race‖ (119, 219,
228). Agency is about exposing the constructedness of discourse and power, while
domination is about fixing or hiding them. Secondly, while ―repeating the lessons of the
masters,‖ agency ―changes their inflections‖ (―Freedom‘s Basis‖ 54). For Bhabha, mimicry,
through ―challenging the boundaries of discourse and subtly changing its terms‖, creates the
opportunity for agency (119).
Mimicry is a means of subverting authority within colonialism. Bhabha describes his
view of colonial mimicry as a discursive operation, in which ―the excess or slippage
produced by the ambivalence of mimicry (almost the same, but not quite)‖ serves both to
undermine the authority of the dominant discourses of the colonial system and to transform
them ―into an uncertainty which fixes the colonial subject as a ‗partial‘ presence‖ (―Of
Mimicry‖ 127). Through mimicry, Bhabha claims, ―the representation of identity and
meaning is rearticulated along the axis of metonymy... mimicry is like camouflage, not a
harmonization or repression of difference, but a form of resemblance that differs/defends
presence by displaying it in part, metonymically‖ (―Of Mimicry‖ 131). This repetition, this
doubling, exposes the instability and lack within colonial power.
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Burns proposes that the theatrical aspect of texts provides the connection between theatre and
reality. Reconsidering Burn‘s ideas, Butler proposes that the reality or social behaviour Burns
focuses on are to be understood as performative constructs. Bhabha is concerned with the
creative (even theatrical) dimension of performance in its resistance to hegemonic discourse.
It can paradoxically destabilize even as it reinforces authority. Bhabha‘s notion of mimicry
implies performativity in Butler‘s terms. His writing is replete with the words ―performance‖
or the ―performative,‖ speaking, for example, about the ―postcolonial performance of
repetition‖ (―Freedom‘s Basis‖ 52), or the ―performative nature of differential identities‖
(219) But it is mainly in the essay titled ―DissemiNation‖ that he elaborates what he means.
In ―DissemiNation,‖ Bhabha explains how his conception of agency not only
performs the discourse that attempts to stabilise identity but also exposes its doubling and
contingency. Here, he sharply distinguishes between the ―pedagogical‖ and the
―performative‖. The former denotes the nation‘s narrative authority, ―signifying people as an
a priori historical presence, a pedagogical object,‖ and the latter indicates the ―people
constructed in the performance of a narrative, its enunciatory ‗present‘ that is marked by
repetition and pulsation of the national sign (Location 147). Like Butler, Bhabha conceives of
the subject as being performed in the enunciatory present marked in the repetition. The
people-as-subject, for him, only emerge out of the nation when they act as political agents,
drawing attention to the heterogeneity and ambivalence of the nation.
For the purpose of this analysis, the concept of mimicry will be deployed in relation to
situations that are informed by repetition, performance and theatricality in Lying Down to
Die, Snow, and Midnight’s Children. As displayed, resisted and parodied in these three
narratives, the characters are overloaded by the imposed sociohistorical meanings through
repeating and performing the respective nation‘s pedagogical narratives.
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The modern nation on stage

Lying Down to Die is considered one of the most influential works in the convention of the
Turkish novel. It begins with a short chapter in which Aysel, a 40-year-old professor and a
privileged female intellectual in Turkey, lies down to die. She sincerely believes in the
official narrative of the Turkish nation and arranges her life according to its requirements.
She has become a devout believer of the ideals of the Turkish Republic. Her duty is to
promote the principles of the Republic but she struggles to maintain her individuality and
suffers from the irresolvable conflict between national duty and her personal ideals that she
neglected throughout her life. The tension reaches a climax as Aysel attempts to commit
suicide in a hotel room.
The second chapter, in which the reader is taken to Aysel‘s childhood, describes the
graduation celebrations, held on the day of the fifteenth anniversary of the Turkish Republic
(in 1938), at her provincial primary school. The emergence on the stage of a portrait of
Ataturk is followed by the performance of ―The Professions‖, a play authored and directed by
the idealist teacher (Dundar) of the graduating class. The play introduces the main characters
of the novel as the ―soldiers‖ of the new nation‘s ―army of enlightenment,‖ an army in which
each member is assigned a well-defined position, rank and duty, directed toward a particular
contribution to the future that is already charted out by the light radiating from the Great
Leader‘s face. The profession or role assigned to the each child strictly corresponds to his or
her family‘s social status, which illustrates how different classes, gender issues and cultural
backgrounds implicate the individual:

The children in charge of the stage were anxious… The ‗doctor‘s shirt‘ was missing.
Erturk acquired the injector from the nearest dispensary. The sphygmomanometer
was there but he had no shirt. Someone whispered, ―Namik must have stolen it!‖. . .
Meanwhile Namik was wandering in the middle of the crowd with the ‗scale‘ that
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was brought from the village of Akyazi. He was not tall enough to carry the ‗scale‘.
The son of the head official of the district was wearing the black ‗attorney‘s robe‘
with a red satin collar –which was too big for his size– trying to rehearse his lines,
―Justice is the foundation of possession. The right of people . . . In the part
―Professions‖, Aysel was wearing her mother‘s high-heeled shoes, which she filled
with cotton so that she could stand up. Her role was the female clerk. (Agaoglu
17,19, my translation)
The students in ―The Professions,‖ with their borrowed adult clothes, sphygmomanometers,
scales, injectors, robes, and forgotten lines, standing in for the whole nation, illustrate the
allegorical impulse of Lying Down to Die in the spirit of Erol and Jameson. The play seems
to illustrate Jameson‘s view that, in the Third World, the spheres of the private and the public
are intimately connected; social awareness conditions subjective experience. Yet, during this
performance of the allegory of the Turkish nation entering the civilized world, the
awkwardness of borrowed costumes, matched with the discomfort in the audience that is
caused by the incomprehension and disapproval of some of the parents, provides sufficient
cause to suspect that the national allegory, when brought to the stage, inevitably becomes, in
a sense, a parody (Irzik, ―Allegorical Lives‖ 559).
The historical context of Lying Down to Die is mainly shaped by the events that took
place between the 1930s and 1960s. This period encompasses the repercussions of Turkey‘s
massive programme of social engineering from the moment of the Republic‘s founding in
1923 until the death of its founding father Kemal Ataturk in 1938. Important changes
included the abolition of the Ministry of Religious Affairs and Pious Foundations, the
abolition of religious courts, the proscription of male religious headgear, the fez, the
dissolution of the dervish orders, the reform of the calendar, and the adoption of the Swiss
Civil Code (Kongar).7 The period brought forth the idea of a new national –as opposed to
imperial– identity, deeply imbued with the idea of ―Turkishness.‖ By the end of the 1920s,
radical reforms were passed such as the disestablishment of the state religion (10 April 1928),
7All

quotations from Emre Kongar are my translations.
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the adoption of the Latin alphabet (1 November 1928), and the use of the Turkish language in
the Islamic call to prayer (3 February 1932). The project of bringing into existence a Yeni
Turan (New Society) infiltrated all aspects of life, with the state legislating on a wide range of
issues ranging from the names, dress, leisure-time activities, and public comportment of
individuals to those concerning the macro-structures of social, economic, and political
organisation, such as the nature of law, the role of religion, the content of education, the
choice of national language, and the relationship between the state and the economy.
Epitomising the alienation of society and its individuals in the face of the changes
imposed by the state-centric national politics of Turkish Republic, in ―The Professions,‖ the
nation-space becomes the ground on which the nation‘s politics are both stage-managed
(mimicked) and contested (subverted). The pedagogical authority of the nation-state is both
performed and resisted by way of the dramatization of the distance between the role and the
actor, the costume and the body, which reveal the awkwardness of the assumed or demanded
coincidence between individual and national destinies, and the burden of feeling obliged to
achieve such a coincidence (Irzik, ―Allegorical Lives‖ 556). In Bhabhaian terms, this
performative resistance does more than just resist: it recasts the hegemonic discourse in such
a way that it estranges the discourse by retrieving from it the ―foreign‖ notions such as the
―attorney‘s robe,‖ ―the scale,‖ and the ―high-heeled shoes,‖ for these items all represent the
‗new‘ face of modern Turkey.
Lying Down to Die encompasses almost forty years of Turkey‘s history in Aysel‘s
monologues, questioning herself as she decides to lie down to die, which takes about one
hour and twenty minutes. The novel unfolds on three different planes (Irzik, ―Olmeye
Yatmak‖ 48). The first level comprises documentary information such as newspaper extracts,
reports and announcements; headings such as ―No place to retreat anymore (Lying Down to
Die 113);‖ ―An orchestra for each village‖ (181); ―Brother! The war is over‖ (232). These
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texts reflect events from real life. Experiences of incidents such as the World War II, the
Marshall Aid program, and the Korean War cross with personal events that happen in the
lives of the novel‘s characters. The second level comprises an external narrator who looks
into the lives of characters from a distance and shares their experiences. This narrator
introduces us to the characters in the school play ―Professions‖ by describing their roles, and
informs us about the rest of their lives, sometimes about their relations with one another, with
an objective tone, refraining from direct speculation. This form of narration can be called
external. The third level consists of personal narrations such as letters, diaries, dialogues,
monologues, sometimes in the form of first-person narration focusing on characters,
amalgamating with characters‘ own narrations.
As mentioned above, the first category, consisting of documentary texts, constructs
the narration of the Turkish Republic‘s national pedagogy. The slogans from newspapers and
radio news are all examples of the national discourse of modernization. However, these
instances of national pedagogy are placed within an-already-constructed text, which is the
novel itself. This intricateness between the objective voice of the official narrative and the
subjective tone of the narrator‘s intervention points to the constructedness of the text. The
fact that these radio news and newspapers are fused with fictitious characters and events not
only creates a feeling of peculiarity but also casts doubt on their credibility. What makes this
obvious is the use of the specific tense that is not used in daily Turkish language. In Turkish,
it is the ―-mis‖ tense, which can be translated into English as ―it is/was/has been said that,‖
hence signalling indirect speech. The governing tense in the documentary narrations and
official correspondences, the ―mis‖ tense, is reiterated to such an extent that it becomes
ridiculous.
The first level, which Irzik calls the external narration, describes current events and
informs the reader about fashion trends, the food shortage in the country, bestsellers, as well
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as the changes in the characters‘ lives in the same manner, using the same tense in all cases.
This style, Irzik maintains, ―acquires a parodic characteristic in its attempt to depict
individual and original experiences‖ (―Olmeye Yatmak‖ 50). In contrast to the aim of
communicating the events in an objective and formal manner, it produces comedy. If we have
a look at an event Aysel remembers from her school years:

It has been said that the Faculty of Languages had organized an ―Atatürk
Ceremony‖ two weeks before Aysel received this letter from Semiha. It has been
said that Aysel‘s ―elder brothers‖ and ―elder sisters‖ gathered with one sob in the
big conference hall of the faculty. White handkerchiefs in hands were said to be
seen. In the conference while the last speaker was finishing his speech with his
exclamation ―Cry brother! Cry sister! Cry mother who bore Mustafa Kemal!‖ it has
been said that everyone in the audience –the youngest students as well as the oldest
professors – became one big, very big, very wide sob as if they were waiting for this
call. (Agaoglu 57, italics mine)

If we recognise the quotation above as a reflection of the narrative of Turkish nation, then the
indirect language usage points at another level of narration that can be called as the space of
the narrator. The indirect speech renders the voice of the narrator visible. Bal considers
indirect speech as ―the impersonal language situation‖ and suggests that there are narrative
situations in which ―we find a ‗mixture‘ of the two narrative levels, which is called text
interference‖ (Narratology 47). The text interference I have identified above not only makes
the narrator visible but also, through the sly artificiality of the narrator‘s voice, constructs a
parody of the national narrative space.
Furthermore, the use of indirect speech evokes a different form of narration. In many
other parts of the novel, the descriptions of the narrator can be compared with stage directives
in plays. Apart from Aysel‘s monologues, the language of the narrator reminds us of the same
naïve theatricality, given that all these parts have headings that summarize, quote and
highlight their content. As Irzik claims, this similarity impairs the subjectivity and
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independency of the characters and ―emphasizes their positions as actors having been cast for
their parts by a greater authority‖ (―Olmeye Yatmak‖ 51).
All once actors and actresses of ―the Professions,‖ Aysel and her fellow pupils at her
provincial primary school in Akyazi, namely Aydin, Ali, Semiha and Hasip, follow divergent
paths in life. Aydin aspires to be a politician; Ali makes leftist acquaintances and starts
working at a radio station; Semiha gets married at an early age; and Hasip graduates from the
faculty of theology. It is not exactly the life conditions that make them end up in totally
different directions, but rather the acuteness of the gap between the prescribed roles that were
given to them and their real selves.
Thus the official narrative of the nation is transformed into a theatrical allegory in
Lying Down to Die. The pure individuality that the characters are supposed to have is
impossible for the reason that their characters matter only to the extent that each of them has
a meaning for the nation and its pedagogy. Yet through theatrical interventions, the novel
seems to cast doubt on the assumed significance of the nation and call for an awareness of the
link between the significance of one‘s self and the power dynamics operating above it,
imposing who one has to be. In Snow, too, as we shall see, theatre becomes a significant
device in that it becomes not only the stage of a national allegory, but also the important
demonstration of the connection between that allegory and power (Irzik, ―Allegorical Lives‖
560).

Performing the nation

Ka, the protagonist of Snow, has been in political exile in Frankfurt for twelve years, but has
just returned to Istanbul for his mother‘s funeral (Pamuk 4). He is making his way to Kars, an
impoverished city in Anatolia, just as a severe snowstorm begins. Ka claims to be a journalist
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interested in the recent suicides of a number of young girls who were forced by their schools
to remove their headscarves, but this is only one of his motives. He also wants to see Ipek
again, a beautiful woman he had known as a student. Divorced from a friend of Ka‘s turnedIslamist politician, she lives in the Snow Palace Hotel, where Ka is also staying. Kars is a
tightly wound knot of tensions between secular and religious forces, and Ka‘s investigations
lead him into encounters with all the major players, including Blue, an infamous Islamist
terrorist. Ka tries to find out more about the dead girls but encounters resistance. He is from a
bourgeois background in cosmopolitan Istanbul, and he has been in exile in the West.
Believers accuse him of atheism; the secular government does not want him writing about the
suicides. Police spies follow him everywhere; people are suspicious of him.
The novel includes the story of a ―theatre coup‖ orchestrated by a former leftist
activist named Sunay Zaim, who is now a Kemalist playwright and actor. Zaim describes
himself as ―an artist who wants to interfere with history‖ (Pamuk 202). His ambition makes
him use art as a means to an end, but at the same time the approach aestheticizes and
espouses interference with history, privileging it over every personal benefit. Zaim‘s method
of blurring the boundaries of art and politics, individual and state, stage and life in his theatre
become manifest in a long-forgotten play from the 1930s: ―The Motherland or the Veil.‖ As
Ka narrates:

This desperately old-fashioned, even primitive, twenty-minute play had such a
sound dramatic structure that even a deaf mute would have had no trouble
following it:
1 A woman draped in a jet-black scarf is walking down the street; she is talking to
herself and thinking. Something is troubling her
2 The woman takes off scarf and proclaims her independence. Now she is scarfless
and happy
3 The woman‘s family, her fiancé, her relatives and several bearded Muslim men
oppose her independence and demand that she put her scarf back on, whereupon in a
fit of righteous rage the woman burns her scarf
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4 The neatly bearded, prayer-bead-clutching religious fanatics, outraged by this
show of independence, turn violent, but just as they are dragging her off by hair to
kill her
5 The brave young soldiers of the Republic burst on to the scene to save her.
(Pamuk 149-150).

Surprisingly, however, the woman emerging from under the veil is not so much the
traditional innocent village girl thirsty for knowledge but rather a belly dancer showing her
sexy arms (Pamuk 151), which makes it difficult for the audience to interpret the message.
By the time she starts to deliver her speech about modernization, about the backwardness of
symbols like the headscarf, about how we should turn our faces towards Europe and join the
modern nations, the audience becomes too agitated and noisy to hear anything being said on
the stage (Irzik ―Allegorical Lives‖ 560). Yet, the actual effect of the play is more important
than its message or audibility. The ―young soldiers of the Republic‖ who save the woman
from the Islamist fanatics start to shoot at the audience with real bullets. The director of the
play, Sunay Zaim, becomes both an artist and a dictator as he announces the military coup on
stage (Pamuk 163). The play, which is also an occasion for the first live local television
broadcast from Kars, leads to two days of terror during which Islamist youths, local Kurds,
and secular leftists are tortured and murdered.
The end of the novel is marked by yet another performance, titled The Tragedy of
Kars, a ―Turkified‖ adaptation of The Spanish Tragedy by Thomas Kyd, which involves
Kadife publicly removing her headscarf and committing suicide as an act of autonomous will.
However, it is now Zaim who gets killed with the real bullets by a stage gun, fired by Kadife.
The three military coups that took place in the Cold War period bear strongly on the novel.
They become manifest not only in the staged coups in the novel, but also in the religious
references of the plays. Especially in the Cold War period, the Turkish state‘s embrace of
secularism as the sign of western modernity continued to involve controlling religion in the
public sphere. This effort gave rise to ―an oppositional dichotomy of ‗secularism versus
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religion‘ that was entrenched as the dominant framework of Turkish politics‖ (Roy,
―Temple‖ 168-169). The aftermath of the last big and direct coup d‘état in 1980 left Turkey
with ―a heavy-handed and repressive statist constitution‖ (Kahraman 24). The 1991 elections
mark an important turn in this regard: they indicated the need for change in Turkey on two
accounts. According to Kahraman, the first was a reaction to the 1980 constitution. The
second was political Islam, which began to gain power, first in local government and later in
parliament (24). In the 1990s, political Islam reopened the debate, bringing a dimension to
the debate regarding the headscarf in the context of civil/private space versus the public space
(24).
This transformation is reflected in Kadife‘s situation in Snow. She is described as ―a
saint who changed her scarf into the flag of the repressed Anatolian woman‖ by an Islamist
who is secretly in love with her. From this viewpoint, she represents the people of Turkey,
long repressed by the modernisation project of republican Turkey. Yet, it is also Kadife who
says‖ I don‘t want to represent anyone, I want to stand in front of the Europeans as just the
way I am‖ (Pamuk 324). She is not aware of the idea that even imagining herself in front of
the Europeans means allegorising herself to some extent. There is no safe space for
subjectivity in that sense. This implies that Snow exposes the nightmarish fate of being
inevitably allegorised through a regime of knowledge that compels the individual to derive
meaning from something larger than him or herself.
The conflict between political Islam and Kemalist nationalism, with Kurds, leftists
and ―headscarf girls‖ caught in the middle, is balanced with the idea of religion as an
existential matter of faith. Such a quest for private spiritual space is evident in the poems that
Ka writes in Kars. While the text records the power Sunay Zaim‘s national allegories exercise
over its characters, it also resists that power, attempting to find the perfect connection
between poetry and privacy in the form of a lost text also called ―Snow.‖ The poems that Ka
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writes in Kars turn out to be governed by a ―deep and mysterious underlying structure‖
similar to that of a snowflake. The poems nevertheless remain utterly private and personal,
and are never cited or interpreted in the novel. This can be understood as Ka‘s attempt to seek
out a purely private, utterly sublime space. Although Ka does not explicitly mention it, the
snowflake acquires a God-like quality, and this belief in transcendence does provide the
common ground for his friendship with the young Islamist Necip.
Nonetheless, religion as the means for organising a community is something that Ka
cannot tolerate. During his encounter with a Kars sheikh, Ka rejects the God of ―bearded,
reactionary, provincial types.‖ In conversation with the Islamist Party member, Muhtar, Ka
explains, ―in this part of the world faith in God was not something achieved by thinking
sublime thoughts and stretching creative powers to their limits; nor was something one could
do alone… Above all, it meant joining a mosque, becoming part of a community‖ (Pamuk
63). What happens as a consequence of the conflict between secularist nationalists and
Islamists is precisely the loss of the personal religiosity, in which each individual may decide
on her answerability to God. Pure individuality and pure personal religiosity are not possible
for they do not bespeak of collective attachments, whether informed by religious beliefs or
ideologies: hence the snow of Snow ultimately engulfs Necip, the Islamist, the headscarf
girls, and Ka himself, who signify the individuality or privacy of religion. They are thus left
with no choice but to die.
Yet Ka‘s belief in personal religiosity as ―free of any ethico-political collectivity‖
(Erturk 639) is also imbued with problems. Ka is a middle-class character who cannot see
beyond his class reality, and therefore sees religion as a question of personal faith. This
understanding fails to come to terms with the mobilisation of political Islam since the 1980s.
As Cihan Tugal notes, ―the struggles to define the secularisation process were partly
determined by the peculiarities of Turkish socio-economic development‖ (8). According to
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Tugal, especially the military take-over of 1980 shifted the vectors between religion, class
and power. The successful state repression of the militant political left, Nergis Erturk
contends, promoted Islam to the only remaining outlet for the impoverished urban poor and
for the Kurds, whose living conditions deteriorated with the advance of economic
neoliberalisation. Political Islam has thus been mobilised with internal contradictions (639).
Ka‘s class-informed views on secularism equates faith with religion and ignores certain
developments that have occurred in Turkey. Seen from this perspective, Snow does not
necessarily mirror the modernisation of Turkey as it is.
Depriving people of their authentic selves by changing them into representatives of
national or religious causes is depicted as a threat in Snow. In other words, the pedagogy of
the nation and its hold over individuals is illustrated in the pervasiveness of politics in both
art and life. As Bhabha proposes, it is ―the historical necessity of the idea of the nation‖ that
―conflicts with the contingent and arbitrary signs and symbols that signify the affective life of
the national culture‖ (―DissemiNation‖ 293). Erturk claims, ―Where the Turkish ruling bloc
consolidates its hegemony in extra-national theatrical projections of ―the West,‖ what Snow
itself stages is the internal political theatre of performance ―under Western eyes‖ (642). There
is no safe line that can prevent the collision of art, politics and real life. Because politics and
art have to struggle with the paradox of representation, they have no choice but to resemble
one another.
Thus Snow offers the reader a glimpse of the national allegorical impulse in thirdworld texts, proving Jameson‘s insights regarding the connection between the personal and
the public spheres. However, the novel is equally critical of the idea of national allegory: the
point of the two plays in the novel is to criticise the way the Turkish state has used theatrical
discourses to structure its modernisation project. Theatricality is not exclusively found in the
two plays of the novel; all the world is a stage in a culture where private and public are not
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separate spheres but modalities that interpenetrate and affect one another. As Marie Joe
Kietzman argues in her recent article about Snow, ―In the most intimate conversations
characters posture, role-play, and read their writing, while in political discussions, they
experiment with self-disclosing speech, telling their dreams and exposing private anguishes
and loves‖ (325). These off-stage theatrical instances that underline the performances of
individual characters are what Bhabha calls ―counter narratives of the nation that continually
evoke and erase its totalizing boundaries‖ (―DissemiNation,‖ 300), and they imply that
secularists, Islamists, communists, women and Kurds should first become individuals, ―who
are then free to seek social and textual affiliation with others‖ (Kietzman 325). In this
context, theatre, through mimicking the nation, both performs and invalidates the drive
towards reading the text as an exclusive political allegory.

Cinema, parody and Saleem

Saleem Sinai, the protagonist of Midnight’s Children, is born on the August 15th, 1947, the
day of Indian independence from British rule. As a result, he feels ―mysteriously handcuffed
to history, my destinies indissolubly chained to those of my country‖ (Rushdie, Midnight’s
Children 9). Saleem is encouraged to see himself as an integral part of India‘s story following
the telegram he receives from the Prime Minister Jawaharlal Nehru, congratulating him on
the accident of his birth at such an auspicious moment, saying, ―You are the newest bearer of
that ancient face of India which is also eternally young. We shall be watching over your life
with closest attention; it will be, in a sense, the mirror of our own‖ (122). As it is evident
from the birth metaphor, the book tackles beginnings: of both a life and a nation.
Nevertheless, it is a daunting task to mirror India‘s history, which, as I have
mentioned earlier, is marked by the country‘s effort to break away from colonial structures as
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well as by ethnocultural heterogeneity. The narrator uses cinema, especially Bombay cinema,
as a narrative device to mirror this reality of a postcolonial and multi-ethnic India:

Reality is a question of perspective; the further you get from the past, the more
concrete and plausible it seems - but as you approach the present, it inevitably seems
more and more incredible. Suppose yourself in a large cinema, sitting at first in the
back row, and gradually moving up, row by row, until your nose is almost pressed
against the screen. Gradually the stars‘ faces dissolve into dancing grain; tiny details
assume grotesque proportions; the illusion dissolves - or rather, it becomes clear that
the illusion itself is reality. (Rushdie, Midnight’s Children 65-66)

The use of cinematic metaphors is a means to parody the narrative of Saleem. Just like the
scenes in a movie, the chapters are meticulously staged by Saleem so that the events narrated
expose the irony or parody of that unnatural life story. In this context, I take the cinematic
tropes as analogous to the theatrical scenes discussed above, maintaining that theatricality is
not reducible to theatre. André Loiselle and Jeremy Maron re-define the concept of
theatricality ―as that which is specific to the theatre refers broadly to all representations that
call attention to their own representationality‖ (2). They argue that ―any performance, on
stage, on screen or any other space, that foregrounds its function as a network of signs to be
looked at and listened to operates as an instance of the theatrical, and may thus be read
through the lens of theatricality‖ (2) Hence, theatricality can become relevant for other media
as well.
Cinema and cinematic tools are deployed in order to highlight Saleem‘s reality as
mirroring India‘s history. Cinematic imagery is used throughout Saleem‘s story, for example:
―I permit myself to insert a Bombay-talkie-style close-up‖ (Rushdie, Midnight's Children
346); ―I refuse absolutely to take the larger view; we are too close to what-is-happening,
perspective is impossible, the picture is breaking up into dots, only subjective judgments are
possible‖ (435); ―close-up of my grandfather's right hand‖ (32). The images related to the
cinema, including the flashbacks and the fragmentariness of the narrative point of view, not
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only hint at the impossibility of the heterogeneous outlook of India‘s modernisation narrative
but also at the absurdity of the propensity to read Saleem‘s story allegorically. The aim in
using cinema is related to the idea of capturing reality as a whole, but because the individual
is overtaken by the whole, reality becomes prone to diverse perspectives, which makes the
novel resist the act of mirroring the nation. The more Saleem tries to absorb the story of the
nation, the more perspectives the novel offers in relation to his origins.
Because Saleem‘s story is a mockery of origins, readers get informed about Saleem‘s
lineage in the beginning and immediately understand that the Saleem who receives Nehru‘s
letter is not the one to whom it has been addressed. Indeed, another woman gives birth at the
stroke of midnight on August the 15th, 1947, in the charity ward of the same nursing home
where Saleem is born. Vanita, a street musician‘s wife, hemorrhages and dies just three
minutes after her son comes to life. One child is born a rich Muslim, another, a poor Hindu.
In the nursing home their nametags, as well as their fates, are switched. Saleem becomes a
figure of parody in his insistence on connecting his familial lineage to national history,
constantly staging and mimicking his prescribed individuality. He is not who he claims to be
to begin with.
Inasmuch as Saleem claims that his life is directly connected to the history of India,
the text manifests both approval and refusal of a life story articulated into a coherent national
narrative, especially with respect to India‘s official nationalist discourse on diversity. As
Rushdie himself writes, ―far from being an authoritative guide to the history of postindependence India,‖ Midnight’s Children ―plays with historical shapes‖ (Imaginary
Homelands 22, 25). Doing so, the novel also parodies how the effort of the postcolonial
nation to mark its difference from its predecessor turns into the self-contradiction of its own
national narrative.
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Midnight’s Children takes place in India and Pakistan between 1947, when India
became independent of Britain, and 1975, when Indian Prime Minister Indira Gandhi
declared a State of Emergency in the troubled country. Protagonist and narrator Saleem Sinai
is one of the 1,001 ―midnight‘s children‖ –those born within India‘s first hour of
independence; in addition, he is one of the only two boys born at the stroke of midnight. The
novel begins with Saleem, over thirty years old and working as a supervisor in a pickle
factory. Prematurely aged and apparently soon to die, Saleem tells the story of his life to a
devoted, sometimes impatient chutney-stirrer named Padma. At nine, Saleem discovers that
he has incredible telepathic powers that allowed him to communicate with the other surviving
midnight‘s children, each of whom is also endowed with a special gift of some kind.
Saleem‘s midnight twin Shiva, for example, possesses the ―gifts of war‖ that would
eventually make him a great military hero.
As mentioned above, Bhabha distinguishes between the pedagogic mode and the
performative mode of representing a nation. The second form enables individuals to enact
their own notions of cultural and personal identity. Bhabha‘s ―pedagogy‖ implicates
Jameson‘s view that, in third-world texts, the spheres of the private and the public are
intimately connected, and that social awareness, the awareness of a group or collectivity,
determines individual experience. In Bhabha‘s nomenclature, Jameson‘s notion of national
allegory is the vehicle through which the pedagogical aspect of a culture portrays itself as the
allegedly singular voice of a people. The tension between the pedagogic and the performative
underlies the problems and anxieties of Saleem in his obsession with capturing reality as a
whole. He constructs his story through linking his story to India; however, he is not
biologically the son of Sinai family. The genealogy Saleem relates to the reader ―is his own
through adoption and experience, but not through heredity‖ (Kane 96). As the novel unfolds
its plot along two axes – the personal or national longing for origin and a mockery of the
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adherence to authenticity– the central position Saleem wishes to occupy in history is
constantly undermined by absurd events. They happen each time he places himself at the
national historical centre. The pedagogical aspect of nationalist discourse, which combines
Hinduism as representative of India together with the principle of heterogeneity clashes with
the performative aspect of Saleem‘s familial lineage: as the prime mover of all the events,
Saleem Sinai is the adopted Hindu-son of a Muslim family. The birth of Saleem is thus a
parody of the illusion of coherence upon which postcolonial nationalism rests. Saleem has
placed himself at the centre of his world and a letter from the Prime Minister, a newspaper
photo, and the predictions of a holy man confirm his significance. But through this deliberate
textual mimicry of the authentic and constant ridicule of the idea of origins, the novel
displays Saleem‘s life story as the black-comic epitome of national history. For example,
Saleem writes, ―The assassination of Mahatma Gandhi occurs, in these pages, on the wrong
date‖ (Rushdie, Midnight’s Children 164). Such deliberate mistakes as getting the date of
Mahatma Gandhi‘s assassination wrong as well as his absence in his narration, his faulty
description of the elephant god Ganesh, the removal of the date of Mumbadevi‘s day from
the calendar, and the inaccurate representation of the Amritsar massacre (Rushdie, Imaginary
Homelands 23) are all narrative clues that relate him to other ordinary people and their flaws
which separate them from the monumental events linked with ―great‖ figures. These
intentional mistakes split the continuity of the allegedly ―authentic‖ history and testify to the
possible existence of other historical narratives that make explicit the fallacious homogeneity
of the totalizing national narrative.
The accident in the washing-chest forms another good example of mockery of origins.
One afternoon, while Saleem seeks refuge in the washing chest, his mother receives a phone
call. Unaware of Saleem, she goes to the bathroom and begins to sob, repeating the name of
her ex-husband. Saleem‘s nose twitches, he sniffs, and his mother discovers him hiding in the
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washing chest. Punished by his mother to one day of silence, Saleem starts to hear voices
rattling in his head, which he compares to the divine voices heard by Mohammed and Moses.
The next day, he confesses to the entire family that angels are speaking to him. Everyone gets
extremely angry with him. Later that evening, however, Amina remembers the words of
Ramram, the prophet, who told her, ―washing will hide him . . . voices will guide him‖
(Rushdie 165). She asks Saleem about the voices again, but he claims it was just a joke. The
book juxtaposes opposites: the sacred coexists with the absurd.
Furthermore, the Midnight‘s Children Conference that Saleem organises becomes the
stage on which India‘s governing institutions are both imitated and undermined. The MCC is
―a loose federation of equals, all points of view given free expression‖ (Rushdie, Midnight's
Children 220). Within the novelistic construction, the presence of the conference echoes the
staged adaptations in Snow and Lying Down to Die. Hence, it imagines a public sphere in
which people of different social classes and racial backgrounds will meet to discuss issues of
wider significance. As the name ‗Midnight‘ implies, the 1001 children who are born at the
precious moment of India‘s Independence are symbols of the new generation‘s collective will
to build a national future –similar in that respect to the students who represent the face of
modern Turkish Republic in Lying down to Die. Saleem tells the reader how he has founded
and named the MCC:

On my tenth birthday, abandoned by one set of children, I learned that five hundred
and eighty-one others were celebrating their birthdays, too; which was how I
understood the secret of my original hour of birth; and, having been expelled from
one gang, I decided to form my own, a gang which was spread over the length and
breadth of the country, and whose headquarters were behind my eyebrows.
And on my tenth birthday, I stole the initials of the Metro Cub Club - which were
also the initials of the touring English cricket team - and gave them to the new
Midnight Children‘s Conference, my very own M.C.C. (Rushdie, Midnight's
Children 207)
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Taking place after Saleem‘s tenth birthday, the conference group consists of the 581
survivors of the original midnight‘s children. Saleem equates the status of the conference
with that of the ten-year-old nation. However, after her 1975 assumption of dictatorial power
under the guise of state emergency, Indira Gandhi has Saleem imprisoned and tortured until
he yields the names of the members of MCC. Gandhi captures and sterilizes 420 of them,
Saleem claims, to drain them of their magical powers and hope. The inadequacy to sustain a
unified nation-state becomes evident in the doom of the children. In that sense, the novel
registers not only the fate of the nation but also the impossibility of embodying the
discontinuous history of the postcolonial.
On a stylistic level, the novel performs conflict and division. The MCC is originally
an abbreviation of Marylebone Cricket Club, an allusion to colonial authority as well as a
parody of the Indian state. Saleem‘s appropriations suggest the palimpsestic mutation of the
localized colonial language in the course of decolonization (Su 71). Towards the end of the
novel Saleem discovers sadly that ―M.C.C., which stands for Metro Cub Club, once also
stood for the Midnight Children‘s Conference, and had now been usurped by the secret
nightspot [Midnite- Confidential Club]‖ (Rushdie, Midnight’s Children 453). To imagine a
nation as a coherent whole in its diversity turns to disillusion as the collective will (the
midnight‘s children) for a better nation is distorted.
In addition to theatrical devices, Saleem deploys other forms and genres in his
narration, such as references to Hindu myths, fairy tales, newspaper headlines, and the diary
format. Saleem says, ―I have no hope of saving my life, nor can I count on having even a
thousand nights and a night. I must work fast, faster than Scheherazade, if I am to end up
meaning –yes, meaning– something‖ (Rushdie, Midnight’s Children 453). Comparing
himself to Scheherazade, Saleem suggests that his life –the nation‘s life– depends, like hers,
on his storytelling skills. In the same line, Saleem finds ―some certainties‖ during the war, for
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instance that the voice of Jamila Singer sang Pakistani troops to their deaths, but at the same
time, he continues ―in the first five days of the war Voice of Pakistan announced the
destruction of more aircraft than India had ever possessed; in eight days, All-India Radio
massacred the Pakistan Army down to, and considerably beyond, the last man‖ (339). Among
other improbabilities, Saleem learns that ―[l]ame men loaded their pockets with grenades,
pulled out the pins, flung themselves beneath advancing Indian tanks; toothless old ladies
disembowelled Indian babus with pitchforks!‖ (340). These absurd accounts of battle lead
Saleem to wonder whether any of these events really happened as they were described: ―But
did it or didn‘t it? Was that how it happened? Or was All-India Radio –great tank battle, huge
Pak losses, 450 tanks destroyed–telling the truth?‖ (406). Insofar as Saleem identifies his
personal tragedy with the fate of his nation, he acknowledges his unreliability at the same
time, and hence the constructed nature of his text.
Thus in its repetitive endeavour to capture the reality of India and Saleem, Midnight’s
Children both installs and parodies the authority of history and nation. Through cinematic
imagery and the theatrical voice of its narrator, the performance of the national pedagogical
discourse not only explicates but also empowers Saleem‘s narrative in subverting the single
voiced authority of the national narrative.

Conclusion

In this chapter, I have examined the concept of national allegory in third-world texts with a
focus on the link between private and public spheres in Lying Down to Die, Snow and
Midnight’s Children. I have specifically aimed at comparing and contrasting the texts in
terms of the modernisation projects of Turkey and India. Through a critical analysis of the
texts, I have also tried to focus on the question: is there a single third-world reality? Turkish
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modernisation privileges the attribute of state strength and does not allow any ethnic
qualifiers to modify the essence of Turkishness. The theatrical elements in Lying Down to
Die and Snow both show and parody the idea of Turkishness and Turkish state as an allpowerful agent of didactic modernism. They also demonstrate the power and centrality of the
novel in accounts of cultural transition to alternative modernities, offering literary acts of
survival through imitating and subverting the national discourse. Although Indian modernity
proves that there is no single modernisation experience, it shows variations in terms of its
emphasis on the idea of diversity that is marked by the endeavour to build a state that would
―stand for‖ the people. This forms contrast with the modernisation project of Turkey, which,
as Roy claims, ―endeavoured to build a state that would represent people by standing as
them‖ (―Seeing a State‖ 207). Through its cinematic effects, Midnight’s Children plays with
and resists this idea of embracing of differences and reveals the impossibility of such an
attempt in Saleem‘s narrative.
Against the grain of Jameson‘s proposition that a third world text should be regarded
as national allegory, meaning that the story of the individual speaks for the nation as a whole,
I have argued in this chapter that Lying Down to Die, Snow, and Midnight’s Children deploy
and subvert the notion of constructing a life story that is articulated through the national
discourses of India and Turkey. All three texts foreground parodist aspects of national
allegories. The texts offer possibilities for exploring the language of difference as a resistance
to the identity politics of modernisation in Turkey and India. Exposing the theatrical as the
site where allegory is deliberately manipulated in the three texts has helped me to conclude
that Jameson‘s concept of the allegoric mode in third world texts overlooks the performative
aspect of culture, excluded in the creation of the pedagogic voice. Reading Lying Down to
Die, Snow, and Midnight’s Children for what they do performatively rather than, say,
pedagogically, might suggest a more comprehensive view of allegory, and allows us to
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conclude that while much of third-world writing might indeed manifest an allegorical
impulse, it assumes whole new shapes and meanings in Turkey and India that grapple with
the project of modernisation.
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Chapter Three
Subalterns Old and New

One winter night, on a hill where the huge refuse bins came daily and dumped the
city‘s waste, eight shelters were set up by lantern-light near the garbage heaps.
(Tekin 9)
Plastic bags and baskets provided roofs for the huts; homes were built part rubble,
part moulds, part shards. In the morning, the wreckers kicked them to the ground.
By night the hut people had erected mounds from all kind of materials they had
salvaged during the day from the garbage: metal, stone, wood. But in the morning
the wreckers returned and razed them all to the ground again ... The destruction went
on for exactly thirty-seven endless days, and after each raid the huts became a little
smaller and gradually lost all resemblance to houses. (Tekin 22)

Latife Tekin‘s Berji Kristin: Tales from the Garbage Hills (1996)8opens with the struggle of
squatters in Istanbul as they try to build their shanties in spite of the authorities. The fact that
the story begins at a garbage hill where all the left-overs of the city are dumped is striking: it
implies that the hut people settle at a place that marks the end of all things. One poignant
aspect in this fragment is the analogy between humans and waste. Living inside garbage,
surrounded by garbage and being treated like garbage, ―the hut people seemed no longer
human, smeared with dust, mud, garbage, their clothes in rags‖ (Tekin 22). Victimised by
circumstances apparently beyond their control, they have been robbed, so to speak, of any
remaining sense of decency and integrity as human beings. Living under dehumanising
conditions, they have ceased to live like human beings and have become human waste
instead. Their status as ―waste material‖ has condemned them to the margins of society, away
from the eyes of the elite who have no patience for such scenes of desolation.
This slum-dwelling, allegedly unproductive group of people in the urban system can
be called the lumpenproletariat, a term coined by Marx. The conceptualisation of the

8

Hereinafter referred to as Berji Kristin.
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lumpenproletariat is connected to the history of Western Europe, particularly to the contrarevolution in France of 1851. As defined in Marx‘s value-theory, the lumpenproletariat
primarily consists of a transitional phenomenon related to the phase of primitive
accumulation, the historical period in which the rural population are expelled from their land
holdings and their means of production are expropriated by the capitalists. The uprooting of
the peasants is intimately related to the emergence of the capitalist mode of production. The
lumpenproletariat has a transitional character: in-between a peasant and a wage-labourer. The
expelled peasants were, as Marx writes, ―driven from their homes, turned into vagabonds,
and then whipped, branded, tortured by laws grotesquely terrible, into the discipline
necessary for the wage system‖ (365-366). The lumpenproletariat provides, on one side, as
Marx puts it, a reserve army of labour for a rapidly expanding economy. On the other side,
they are outside the productive processes in the sense that they have but a negative relation to
the means of production.
Thus, the lumpenproletariat is crucial to industrialisation and development in Marx‘s
analysis of modernisation. In many of the big urban centres in the Third World, however, the
lumpenproletariat presents a break with Marxian theories of modernisation. Today,
urbanisation is not only detached from economic growth but also from its supposedly sine
qua non of rising agricultural productivity. The increasing unemployed slum population
appears excessive in relation to the fact that most of the countries in the Third World are
characterised by little, none or negative economic growth and low standards of living. In
2002, the CIA noted: ―By the late 1990s a staggering one billion workers representing onethird of the world‘s labour force, most of them in the South, were either unemployed or
underemployed‖ (quoted in Davis 199). Moreover, ―[t]here is no official scenario for the
reincorporation of this vast mass of surplus labour into the mainstream of the world
economy‖ (Davis 199).
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In the light of the velocity of urbanisation processes in the Third World, slumification
is far from an unexpected consequence. Writing of India, Jan Breman contends, ―A point of
no return is reached when a reserve army waiting to be incorporated into the labour process
becomes stigmatised as a permanently redundant mass, an excessive burden that cannot be
included now or in the future in economy or in society‖ (13). This situation is related to the
effect that global restructuring has on the semi-peripheral countries. Countries such as Turkey
and India have been going through a double process of, on the one hand, integration and, on
the other, social exclusion and marginalisation. According to Asef Bayat, this double process
has given rise to the growth of marginalised and deinstitutionalised subalterns in the cities of
developing countries(61).
Balram Halwai, the protagonist of Aravind Adiga‘s 2008 Booker Award winning
novel The White Tiger (2008), recounts

The rich of Delhi, to survive the winter, keep electrical heaters, or gas heaters, or
even burn logs of wood in their fireplaces. When the homeless or servants like night
watchmen and drivers who are forced to spend time outside in winter, want to keep
warm, they burn whatever they find on the ground. One of the best things to put in
the fire is cellophane, the kind used to wrap fruits, vegetables, and business books
in: inside the flame, it changes its nature and melts into a clear fuel. The only
problem is that while burning, it gives off a white smoke that makes your stomach
churn. (Adiga 159)
How many thousands of such beautiful things there must be to see in Delhi. If you
were just free to go wherever you wanted, and do whatever you wanted. (Adiga 161)

While the rich enjoy the cosy warmth of their house, the poor cannot feel warm without
getting poisoned at the same time. The poor also have no real mobility, both literally and
figuratively, since their lack of financial means and respectable class standing prevents them
from pursuing their desires. They are, in other words, trapped in a society that is standing on
the foundations of oppressive class structures. In the eyes of Balram, the city is separated into
two worlds, highlighting the widening gap between the rich and the poor, as well as the
economic system that allows a small minority to prosper at the expense of the majority. As he
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drives through the city, he observes ―the silhouettes of the slum dwellers close to one another
inside the tents; you could make out one family—a husband, a wife, a child—all huddled
around a stove inside one tent, lit up by a golden lamp (Adiga 188). What he witnesses is the
squatter citizen, a figure central to –yet invisible from– the urban imaginary of the twenty
first century‘s global cities, Istanbul and Delhi among them.
Class distinctions become even sharper in India as they are mingled not only with
global operations of the capital, but also with country-specific circumstances that impinge on
ways of living. The caste system in India has been a part of class oppression for many
centuries. Balram‘s last name, Halwai, is significant in this respect: ―That‘s my caste – my
destiny. Everyone in the Darkness who hears that name knows all about me at once‖ (Adiga
63). The name Halwai refers to the caste to which Balram belongs, revealing his status. A
person‘s past and future life is entwined with the act of naming, given to him even before he
is born to that caste. 9 What motivates the caste system in India is the desire to create a
coherent society through hierarchy.
The significance of caste system in Indian daily life is a recurring theme in Arundhati
Roy‘s Booker Award winning novel of the year 1997, The God of Small Things.10It begins
with a historical sketch that takes the reader back to the pre-colonial era of India, when the
laws of caste came into being:

Equally, it could be argued that it actually began thousands of years ago. Long
before the Marxists came. Before the British took Malabar, before the Dutch
Ascendancy, before Vasco de Gama arrived, before the Zamorin‘s conquest of
Calicut. Before the three purple-robed Syrian bishops murdered by the Portuguese
were found floating in the sea, with coiled sea serpents riding on their chests and
9Caste

is a system of social stratification with religious affiliations. It lies at the very root of social structure of
most social groups in India. Sociologists have defined caste as a hereditary and endogamous group, which is
usually localised. It has a traditional association with an occupation, and a particular position in the local
hierarchy of castes. The caste system is interlinked with the ‗Varna‘ model, which divides the Hindu society
into four orders, viz., Brahmana, (Brahman, traditionally, priest and scholar), Kshatriya (ruler and soldier),
Vaishya (merchant) and Shudra (peasant, labourer and servant). Halwai means sweet-maker, his caste leaves
him only useful as a tea server.
10
Hereinafter referred to as Small Things
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oysters knotted in their tangled beards. It could be argued that it began long before
Christianity arrived in a boat and seeped into Kerala like tea from a teabag.
That it really began in the days when the Love Laws were made. The laws that lay
down who should be loved, and how. (Roy 33)

The author underlines the impact of the caste system on every aspect of life in India, and
suggests its metaphysical, eternal and hence unavoidable presence. Determining social and
sexual interactions, caste laws are described by Doreen D‘Cruz as being ―older than the
European colonization of India, older than the inter-rite conflicts between the Portuguese
missionaries and the Syrian-Christian church, and older even than the Christianization of
Kerala in the first century AD‖ (56). She also argues that, from the text‘s point of view, the
caste system is portrayed as a structure of exploitation and marginalisation that precedes and
even postdates the age of colonialism (71).
However, as this chapter argues, class distinction and oppression are historical facts,
and hence attributable to concrete developments. Cruz‘s observation on the historicity of
caste system in India is dubious given the fact that India has almost four hundred years of
colonial history. Thus, the influence of colonisation in the structuring of the caste system is
inevitable. Nicholas B. Dirks emphasizes the impact of colonialism on the caste system, and
argues that until ―the emergence of British colonial rule ... the political domain was not
encompassed by the religious domain‖ and that ―caste structure, ritual form, and political
process were all dependent on relations of power‖ (The Hollow Crown 4-5). Dirks claims that
the caste system as we know it today is the product of an historical encounter between India
and Western colonial rule. According to Dirks, it ―was under the British that ‗caste‘ became a
single term capable of expressing, organizing, and above all ‗systematising‘ India‘s diverse
forms of social identity, community, and organisation‖ (Castes of Mind 5).
Historically speaking, class distinctions in Turkey supply a different context. Turkey
is dissimilar to India from a historical standpoint. It has no history of a caste system, and
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moreover, has not been colonised by a Western power as India has. Furthermore, the fact that
it has an imperial history of its own (the Ottoman legacy) makes for a precarious relationship
with its past. However, as a developing country, its internal dynamics have continuously been
moulded through practices and developments originating in the West. The modernisation
project initiated in the 1920s has its roots in Enlightenment ideals such as rationalisation and
secularisation, which are Western products. Pointing to the uncertain positioning of Turkey in
relation to Europe, several scholars have depicted Turkey as a ―torn country‖ (Huntington),
as having ―two souls‖ (Pamuk), or as ―in-between‖ (Robbins).
Seen in its historical development, the state of the ―hut people‖ as waste material, or
as the lumpenproletariat in Marxian terms, can be productively compared to and contrasted
with that of the oppressed classes in the Indian context. As Dipesh Chakrabarty claims, the
―first in Europe, then elsewhere‖ paradigm implies that ―different non-Western nationalisms
would later produce local versions of the same narrative, replacing Europe by some locally
constructed centre‖ (Provincializing 7). So the shared frame of Europe as the source,
paradigm and catalyst of progress and history for variegated non-Western countries makes it
possible to discuss similarities and differences between the two contexts.
At the same time, such an investment in the conception of Europe as the authentic
location of advancement seems biased. It is what makes the process of modernisation in nonWestern countries seem like mimicry to many European and non-Europeans. Hence, to avoid
the pitfalls of this conception, I deploy this theory throughout the chapter in order to argue for
historical differences. In the context of contemporary geo-economics, Berji Kristin becomes
comparable to The White Tiger only in specific ways. The class distinctions that are apparent
in the novels are diverse examples of the situation of the subaltern within the context of
global neoliberal capital. Thus, the representation of the supposedly ―old‖ colonial
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untouchable in Small Things becomes relevant to the contemporary subaltern in The White
Tiger.
The aim of this chapter, then, is to compare and contrast the subaltern experience of
two countries, India and Turkey, through a comparative discussion of the three novels I have
mentioned. The issue is not mutually exclusive but a matter of two overlapping contexts,
sometimes contrasting, sometimes reinforcing each other. I first discuss the concept of the
subaltern to try to supply terminological clarity. I trace the genealogy of the term in the
writings of the Subaltern Studies group to reveal the ways in which subaltern studies has
acquired a taxonomic position, opening itself up to other geographies and sites that can now
interrogate Western domination from their respective perspectives. This theoretical
perspective helps me to scrutinise subaltern experiences in Berji Kristin.
However, I first analyse Small Things as it covers the twentieth century, the colonial
period, the immediate postcolonial years and the postmodern period of transnational capital
and development. My analysis will try to demonstrate that the situation of the subaltern is not
only shaped by the caste laws that existed in pre-colonial India, but also by the colonial
efforts to know India well enough to rule it and profit from it. I subsequently move to The
White Tiger to discuss kinds of exploitation within twenty-first century forms of imperialism
and/or neoliberal globalism. Finally, I examine a different milieu in Garbage Hills, to
identify the new subaltern within the context of Turkey.

Subaltern studies

For Gyan Prakash (who develops it with reference to Gramsci‘s writings), the term subaltern
refers to subordination in terms of class, caste, gender, race, language, and culture
(―Subaltern Studies‖ 1477). Ranajit Guha and other scholars first introduced it to academic
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circles in the 1980s as an analytic category for Indian historiography. Those were generally
dissatisfied with the interpretations of India‘s nationalist movement, which neglected ―the
politics of the people,‖ or the subaltern classes, in the making of the Indian nation. Guha
argues that the historiography of the Freedom Movement of the nineteenth and twentieth
century is elitist because of scholars‘ commitment to a class outlook that privileged the ideas,
activities and politics of the British colonisers and of the dominant groups in Indian society
(―On Some Aspects‖ 4).
However, according to Vinayak Chaturvedi, Guha is not simply interested in
examining questions of subordination in a classical Marxist framework defined by the logic
of capital (9). Rather, he argues that caste, gender, age or other denominators including, but
not limited to, class can be subjects of discussion under the heading of the subaltern condition
(9). Furthermore, Guha is concerned with the interpretation of culture that informs
subalternity, as well as with those factors of domination that are not merely determined by
the class dynamics. He mentions that British colonialism had left an uneven impact on
economic and social developments in India (10). Therefore, it is necessary to understand how
different sections of society were affected from area to area.
Located in the southern part of India, with a coast facing the Arabian Sea, the state of
Kerala should be mentioned at this point, as it is the region in which most of the events take
place in Small Things. Kerala has a long history of colonialism that stretches to the opening
of the Suez Canal in 1869, when Kerala, as well as the rest of India, became more intensely
exploited by the British, as they imposed a profound economic and social restructuring. In
her brief history of Kerala, Susan Comfort comments on the different modes of governance
the British powers deployed:

In Malabar, which the British ruled directly, they conferred repressive powers on the
high caste Hindu landlords over a peasant class that consisted of lower caste laborers
and Muslims… In Travancore and Cochin, the British made changes in the law that
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gave tenants proprietorship rights but demanded tax payments in cash, thus
increasing sharecropper hardships… the British relied on collaborators within
Kerala, prominently among them were the Nambudiri Brahmin class and also Syrian
Christians, who benefited from close contact with British missionaries. (―The
Hidden Life‖ 4)
Guha‘s point of rethinking the nature of class-based analysis in the making of Indian nation
looms large, as modes of power operated differently in different areas at the time. The
narrator of the novel points at this issue in the ―protest march‖ during which Ammu‘s twins
recognise Velutha in the crowd, yelling ―Long Live the Revolution!‖ (Roy 63). The way in
which the march is narrated involves other events as well, dating back to the history of
communism in Kerala as well as that of familial relationships. Ammu‘s big brother Chacko is
a ―self-proclaimed Marxist,‖ who cannot explain why ―the Communist party was so much
more successful in Kerala than it had been almost anywhere else in India, except perhaps in
West Bengal‖ (Roy 63). Kerala is a state with a long Marxist tradition, one of the postindependence bastions of communist power. It is also unique in the sense that, for more than
a thousand years, there have been three main religions: Islam, Christianity and Hinduism
were established in Kerala as a result of trading networks with the Middle East.
In his extensive analysis of the Subaltern Studies collective, Chaturvedi identifies
various approaches that are used to account for subalternity. He argues that, for David
Hardiman, the middle-peasants constitute the subaltern classes (11). In contrast, Partha
Chatterjee has worked on connecting Marxian social theory with Foucaultian notions of
power to argue for ―community‖ as the primary organising principle for political mobilisation
(12). Dipesh Chakrabarty, furthermore, has hinted at the coexistence of multiple modes of
power with capitalism in colonial India (14). Gayatri Chakravorty Spivak, finally, has
emphasised the failure of Subalternist historiography to conceptualise the subjectivity of the
subaltern woman (16).
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Differences of opinion with regard to the scope of the group have resulted in resorting
to the idea of subalternity as an ―effect of discursive systems‖ (Prakash, ―Subaltern Studies‖
1480). It has been concluded that the subaltern is not so much a separate subject outside the
domain of elites, as initially proposed at the start of the project, but is rather understood as
constructed by dominant discourses produced by elites. So the articulation of Subaltern
Studies as a postcolonial project has also involved the ―re-thinking‖ of forms of knowledge
linked to colonialism and western domination. What is at stake is the challenging and
resisting of the meta-narratives that place Europe at the centre of history-making and historywriting. Prakash contends that ―the persistence of colonialist knowledge‖ remains inscribed
within nationalist and Marxist histories of India (―Postcolonial Criticism‖ 9).
Although nationalist and Marxist writings have contested colonialism from their
respective standpoints, what matters is that the analyses have remained Eurocentric and they
have been based on the pillars of Reason, Progress and History (―Postcolonial Criticism‖ 11).
For Chakrabarty, for instance, the challenge for the Subalternists and other scholars of nonWestern, histories is that their histories have reflected positions of subalternity in relation to
the normative history of Europe (―Postcoloniality‖ 1). ―History‖ has been produced as a
discourse in which Europe has remained the essential starting point, assuming a dominant
presence at the centre of possible historical knowledge.
Thus, within Subaltern Studies, a central problematic has been the question of how
this knowledge is to be ―provincialised‖. The internal changes within the project have
become pronounced in the shift from studying structures of peasant consciousness in the
making of Indian history to the perception of Indian history as a discourse described as
―subaltern‖ in relation to the dominant discourse of Europe‘s history. What has remained
possible for Subaltern Studies has been the opportunity provided by a postcolonial critique: a
critique of discourses authorised by Western domination (Prakash, ―Subaltern Studies‖
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1490). Marx‘s ideas have become a subject of inquiry within the framework of
―Eurocentrism‖ because of his contention that India had no history until British
modernisation brought India into ―History.‖
The Subaltern Studies group believes that all histories can be known through the
universal category of ―capital.‖ As Chakrabarty explains, ―All past histories are now to be
known from the vantage point of this category, that is in terms of their differences from it‖
(―Postcoloniality‖ 3). To the extent that India‘s introduction to the logic of capitalism is
belated in relation to Europe, it would necessarily be inferior to the universalised definition of
capitalism and European history. Moreover, to the extent that India‘s development would
always remain incomplete in relation to the West, its history would essentially reflect the idea
that only through colonialism India entered History and capital to begin with. Instead,
Chakrabarty proposes that we ―situate our thoughts about the multiple ways of being human
and their relationship to the global logic of capital‖ (Provincializing,67). For Chakrabarty,
through arguing for historical differences in relation to the universal concept of capital, we
might achieve an ability to rethink a past that factors in capital, while simultaneously
searching for new possibilities that exemplify differences.
Chakrabarty‘s intervention, Prakash claims, does not aim to abandon Marxism
altogether, but helps us ―extricate class analysis from its nineteenth century heritage,
acknowledging that its critique of capitalism was both enabled and disabled by its historicity
as a European discourse‖ (Postcolonial Criticism‖ 15). India‘s past is not simply a different
kind of European past; in fact, India‘s past is not even an ―Indian‖ past (Chaturvedi 19). It
cannot be classified within an analytic that amounts to a form of ―homogenisation of
irreducible difference‖ (19) in opposition to the colonial efforts to standardise India‘s
multiple forms of social identity.
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At this point, Chakrabarty delineates two ―types of history‖ (Provincializing 63-71),
which he combines as intertwined modes of analysis and of interpretation. The first type,
―history 1‖, is predicated on the ―translation of diverse life-worlds and conceptual horizons
about being human into the categories of Enlightenment thought that inhere in the logic of
capital‖ (Provincializing 71). This analytic tradition, exemplified by Marx, tends ―to evacuate
the local by assimilating it to some abstract universal while ‗demystifying‘ ideology in order
to produce a critique that looks toward a more just social order‖ (18). Crucially, the dynamic
of disenchantment that operates through history 1 is indispensable for Chakrabarty‘s
framework insofar as it provides a means to overcome nativism while offering a wideranging logic for social activism.
In contrast to ―history 1‖, what Chakrabarty—informed by the hermeneutic
tradition— calls ―history 2‖ allows the power and meaning of local narratives to be
recuperated by the historian. The substance of history 2 is elusive and refractory when
scrutinised through the universalising protocols of history 1. Their meanings collapse and risk
becoming mere vestiges, signs of incompleteness. By embracing the hermeneutic tradition, as
exemplified by Heidegger, Chakrabarty restores the integrity of these local narratives, in
which thought is intimately tied to a specific place.
Hence, in light of Chakrabarty‘s observations, it is possible to reclaim the historical
specificity of different life practices as in the stories of the subaltern in Small Things. Within
the perspective provided by Chakrabarty, I try to demonstrate the ways in which Small
Things exposes caste embeddedness as well as the impact the colonial experience has on the
subaltern experience of modernity in India. To do so, I explore the subaltern‘s position
through a discussion of images from the novel.
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Small things and history

The plot of Small Things focuses on a forbidden relationship between a Syrian Christian
divorcee, Ammu, and a low caste carpenter, Velutha. The book‘s narrative alternates between
two brief time periods in the life of the Ipe family (Ammu‘s family), the two weeks leading
up to family catastrophes of death, love, murder and betrayal in December 1969, and a
retrospective return to those events through the memory of Rahel, Ammu‘s daughter who
goes home to see her twin brother in June 1992. Throughout the novel, History (with a capital
H) is presented as a dominating force that affects all social realms, including familial,
intimate and affective relationships. In her interview with David Barsamian, Roy says

Small Things is a book which connects the very smallest things to the very biggest.
Whether it‘s the dent that a baby spider makes on the surface of water in a pond or
the quality of moonlight on a river or how history and politics intrude into your life,
your house, your bedroom, your bed, into the most intimate relationships between
people. (Barsamian 11)

Read as a map of the novel, the quote signifies that Small Things not only underlines the
subaltern positioning of India in terms of the logic of capital (history 1), but also shows local
difference (caste system) as well as how it is moulded by the precepts of the capital. The
―small things‖ of the title are at first ―little events, ordinary things, smashed and
reconstituted.‖ But they become ―imbued with new meaning. Suddenly they become the
bleached bones of a story‖ (Roy 32). Susan Comfort underlines this relationship between
large forces and small events, and claims that ―the novel is insisting on a re-examination [of
this relation] between the universal and the particular, according to which in dominant logic
the ―small things‖ and particulars are all but subsumed, destroyed, or brutalised‖ (17).
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Indeed, Roy has chosen among the lowest rung of society for her main character, a socalled Untouchable named Velutha. 11 I contend that the ―small things‖ become exposed
through the discrimination along caste lines, exemplified by Velutha‘s invisibility in the
novel. Velutha ―left no footprints in sand, no ripples in water, no image in mirrors,‖ as the
person people ―never thought about,‖ or of whom people ―have no memory at all‖ (Roy 250).
Velutha‘s situation overlaps with that of the subaltern subjects, who are deprived of the
possibility of transformation, an emancipatory potential within the narrative of History. To
demonstrate the connection of the intimate relationship between the smallest and the biggest
(in other words, Velutha and history), we need to situate the utterly personal or the private
vis-à-vis the historical in that History empowers itself at the expense of subaltern positions
that have been deliberately marginalised. In the following fragment, Roy hints at the ways in
which Eurocentric thinking of History dominates on local histories.

The real secret was that communism crept into Kerala insidiously. As a reformist
movement that never overtly questioned the traditional values of a caste-ridden,
extremely traditional community. The Marxists worked from within the communal
divides, never challenging them, never appearing not to. They offered a cocktail
revolution. A heady mix of Eastern Marxism and orthodox Hinduism, spiked with a
shot of democracy. (Roy 64)
Aijaz Ahmad criticises this passage from the novel, arguing it reflects ―the anti-communism
of the novel‘s political ideology … not only the unfavourable portrayal of the Kerala
Marxists in the novel but also Roy‘s portrayal of the erotic as the real zone of rebellion and
Truth . . . her sense that the personal is the only arena of the political‖ (107). Ahmad criticises
the novelist for confining the world within the limits of body politics while acknowledging
11

Caste is an ascribed status since caste membership is acquired by birth. The hereditary caste groups are
arranged into a social and ritual hierarchy, with Brahmans at the top, next the Kshatriyas, then Vaishyas
followed by the Shudras. In the social hierarchy the lowest rung of the caste society is of the untouchables who
are ritually the most impure. traditionally the castes considered to be untouchable were forbidden entry into the
upper-caste houses. In South India, even till the British period, certain parts of the town and cities were
inaccessible to the untouchable castes. According to a Hindu tradition that goes back to 1200 BC, Untouchables
remain outside the caste system and are considered to be polluted, in a permanent state of impurity, and are
therefore not to be touched by members of the caste system.
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Roy‘s position as a ―representative intellectual of this particular moment in India‖ (107).
Anuradha Dingwaney Needham also claims that Small Things is embedded in the larger
intellectual, theoretical, cultural, and political currents that have acquired prominence in the
contemporary historical moment in as well as beyond India (370). These two criticisms pave
the way for my analysis of the subaltern position in Small Things: the political subtext –
marked by small events–of narration allows room for modification of History.
Read from this vantage point, the novel records diverse ―small stories‖ with a
particular stylistic difference: it represents the events of 1969 and 1992 in a non-linear
structure of narration, that is, with flashbacks and the juxtaposition of different ―small
stories‖ within those events. The protest march is a good example of ―circular narration‖ style
(Benoit 98). It consists of different stories belonging to different temporalities. It starts with
the approach of the marchers who belong to different strata of Kerala, including the
Untouchables outside the caste system. The non-linear narration succeeds in revealing an
underlying complexity and contradiction below the surface of things. When the twins Rahel
and Estha recognize Velutha in the crowd, the narrative goes back to explain how
communism infiltrated Kerala. The next story the reader faces is Chacko‘s memories about
his father teasing him for being a Marxist. The family gets trapped in their car in the midst of
the demonstration, accompanied by allusions to the election of Brahmin Namboodiripad‘s
Communist Party, and the government‘s intention ―to enforce land reforms, neutralise the
police, and subvert the judiciary and Restrain the Hand of the Reactionary anti-People
Congress Government at the Center‖ (Roy 65). In addition, a Syrian-Christian wedding party,
Hindu pilgrimage buses, war veterans, and beggar fruit vendors are all mentioned. I read this
condensing of different time frames with diverse small stories as the attempt to re-think the
relationship between small things and the large forces of History.
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Roy‘s grandiose attempt to cover the history of the caste system and that of the
postcolonial present is also discernible in the roots of the Ipe family in The God ofSmall
Things. The narrator portrays the Ipes as a Syrian Christian family who live in Ayemenem, a
small village in Kerala. The family, we learn from the novel, derive their status from a
prominent Syrian Christian descendent, Father E. John Ipe, who in 1876 at the age of seven
received his blessings from the Patriarch of Antioch. The family prospered under the British
Empire as landowners and government bureaucrats, yet ever since Independence, their
fortunes have been weakening. Stressing the beneficiary position of the Ipes, the narrator
immediately contrasts them with Velutha the Paravan and his ancestors. Even though the
wealth of the family is generated by Velutha‘s father who labours to create it, in the eyes of
Chacko‘s mother Mamachi, Velutha ―owe[s] everything to [the] family‖ (Roy 247). He
belongs to the lowest level of the Hindu caste system. Reminding the readers of the historical
origins of Velutha‘s position, Mammachi recalls ―a time, in her girlhood, when Paravans
were expected to crawl backwards with a broom, sweeping away their footprints so that
Brahmins or Syrian Christians would not defile themselves by accidentally stepping into a
Paravan‘s footprint‖ (71). She continues, ―[In her day], Paravans, like other Untouchables,
were not allowed to walk on public roads‖ (71).
The Ipes have always been Anglophiles. The Great-grandparents Reverend E. John
Ipe and his wife belong to the oldest generation of the family. Estha and Rahel are seven
years old, and live with their divorced mother (Ammu) and her family. As befits an
Anglophile family, the Ipes invest in Western culture and education as their source of
collective reference: Estha‘s hero is Elvis Presley, the children speak English, uncle Chacko
was sent to college, in England (Oxford), and the twins are taken to the movies to watch The
Sound of Music (obviously, they already know its songs by heart).
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As a family of Anglophiles, the Ipes are totally controlled by History. History
dominates their social and cultural interactions. It is represented as a ―sickening thud‖ and a
pervasive smell ―like old roses on the breeze‖ (Roy 54), and is characterised as a determinate,
inevitable force that ―collect[s] its dues from those who break its law‖ (Roy 54, 268). The
transgressor is thus doomed to be revenged upon. History, as Chacko explains to Ammu‘s
twins Rahel and Estha, ―was like an old house at night… with all the lamps lit … and
ancestors whispering inside‖ (51). The past Chacko refers to is India‘s past, which is
massively inflected by British colonialism. At this point Chacko adopts the critical voice of
the text: in his words to the twins, he says that the Ipe family is ―a family of Anglophiles who
are trapped outside their own history‖ (51). They can neither get out, nor stay inside of it.
This situation is a plain consequence of colonialism but as a family of Anglophiles, Chacko‘s
position prevents them from a full recognition of what it means to perceive the West as the
norm of all modernity. As a result of earlier colonial ideologies, he has assumed an image of
the Ipes as inferior, as living in a world apart on the margins.
In the novel, the sharpest anti-colonial critique of Anglophilia is offered by Ammu,
whose experience as a woman, trapped by codes, rules and prejudice make her more cynical
towards dominant ideologies. During the elaborate performance of receiving Sophie Mol
(Chacko‘s half-British daughter), she cannot help feeling exoticised by the remarks from
Sophie‘s mother and refuses to be a part of the event saying, ―[m]ust we behave like some
damn godforsaken tribe that‘s just been discovered?‖ (Roy 171). Scholars have also argued
that Ammu represents the position of the subaltern: one who has dared to divorce her
husband, rejects Anglophilia, has had a love affair with an untouchable, and has never
accepted her secondary status as a woman. All her life she has known what it feels like to be
at the wrong end of hierarchies. The experience has made her impatient and rebellious: a
―breathing anger against the smug, ordered world that she so raged against‖ (Roy 189).
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However, when she is interrogated by the policemen who find her and Velutha having sex in
History House, the cynic and rebellious character in her gives way to powerlessness. After
they find her, the policemen tease her and touch her breasts with a stick, calling her a veshya
(the Malayalam word for prostitute). Sandra Regina Goulart Almeida argues that the
objectification of Ammu‘s body, her being called a veshya, and her inability to argue verbally
with the policeman all add to a web of power relations, in which the transgressive subaltern is
ultimately devoid of individuality, corporeality and political voice. Ammu‘s and Velutha‘s
bodies bear the brunt of the silenced subaltern (268).
Ammu and Velutha transgress caste boundaries in a place called the ―History House,‖
located in the colonial rubber estate that was formerly occupied by Kairu Saipu, ―the
Englishman who had ―gone native‖‖ (Roy 51). The house is described as the place where
―History collects its dues,‖ the place where ―the sober, steady brutality, the economy of it all‖
is calculated (Roy 292). Originally the image is fabricated by Chacko to explain to the twins
the situation of the Anglophiles in the context of British colonialism in India; however, it also
happens to be the place where the ―Love Laws‖ are violated, where Ammu and Velutha cross
caste borders. The house also serves as the setting for the dire consequence of the infraction,
the place where History catches up with Velutha, as he is beaten to death by ―History‘s
Henchmen‖ (292), a reference alluding to Ayemenem‘s police power. His death, like his
footprints, is swept away, erased from hegemonic historical accounts.
The fact that Velutha is beaten to death in the History House reveals the relationship
between oppression and the bitter reality of the caste system. Taking into account that the
History House is located in a former colonial rubber estate, the murder assumes charged
significance. Read through Chakrabarty‘s perception of History 2, the murder implicates the
capitalisation of land within the specific history of imperialism in India. As Gail Omvedt
notes, ―The accumulation of the earth‘s resources for the increase of capital has imposed
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many facets of a money economy and the logic of production for profit on regions throughout
the world, but not primarily by turning people into wage labourers‖ but by ―force and
violence against nonwage labourers‖ (20). Even so, those forms are embedded within a
system of dominance within, and not outside, a capitalist imperialist economy and history.
Reading The God ofSmall Things in this framework allows us to notice the ideological
dimensions hidden in this history as well as their enduring legacies in the postcolonial
present.
In 1992, years after the murder of Velutha, Rahel returns to Ayemenem, and sees that
the History House has been transformed into an international holiday resort which

could no longer be approached from the river. It had turned its back to Ayemenem.
The hotel guests were ferried across the backwaters, straight from Cochin. They
arrived by speedboat, opening up a V of foam on the water, leaving behind a
rainbow film of gasoline... The view from the hotel was beautiful but here too the
water was thick and toxic. No swimming signs had been put up in stylish
calligraphy. They had built a tall wall to screen off the slum and prevent it from
encroaching on Kari Saipu‘s estate. There wasn‘t much they could do about the
smell. (Roy 119)
This passage aptly conveys how the playground of Rahel‘s childhood has become a
marketable commodity in step with the changing spirit of the times. Towards the end of the
twentieth century, History House is useful because of its contribution to tourism. Robbed of
its earlier emotional and cultural significance, which cannot be translated into financial gain,
the House has ―turned its back to Ayemenem,‖ which now belongs to an irretrievable past.
On the other hand, the contamination of the environment by (the rainbow film of water left
by the steamboat, the toxic water that makes it impossible for people to swim) is
symptomatic of a larger problem: increasing environmental degradation in the era of
advanced capitalism. Having lost its charisma, the House has been reduced to a touristic
novelty, cut off from the surroundings that informed its once authentic identity. Its identity
eroded, it now exists in a vacuum, behind a wall, separated artificially from ―the slum.‖ The
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new inhabitants of the site are to be recognized from the ―smell‖ that also marks their
garbage status similar to the ―hut people‖ I have referred to in the beginning of the chapter.
The presence of slum people neighbouring the Heritage House hints at a new reality: a new
kind of subaltern has been born of neoliberal, postcolonial globalisation. Thus the house
becomes the site where colonial, postcolonial and globalised forms of power intermingle. The
facts that the area around the History House has been portrayed as ―God‘s Own Country‖ and
that the House has been re-labelled ―Heritage House‖ refer to the drastic transformation that
has taken place in Kerala as well as India within twenty years.
In Roy‘s Small Things, as I have tried to show, the state of the ―old‖ colonial and
postcolonial subaltern both marks and is marked by a historicity that brings us back to
Chakrabarty‘s conception of history as ―both indispensable and inadequate in helping us to
think through the experience of political modernity in non-Western nations‖ (Provincializing
16). Small narratives are vital parts of comprehending the class or culture specific
circumstances when reflecting on History. Moreover, class oppression, whether rooted in
colonial or country-specific circumstances, continues to exist, albeit in different forms, which
I will further discuss in the next section in relation to Aravind Adiga‘s The White Tiger.

The new subaltern

Written a decade later than The God ofSmall Things, The White Tiger (2008) delineates class
tensions within a more contemporary setting. It describes the current ―caste system‖ in the
following terms:

To sum up—in the old days there were one thousand castes and destinies in India.
These days, there are just two castes: Men with Big Bellies, and Men with Small
Bellies. And only two destinies: eat—or get eaten up. (Adiga 64)
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The passage indicates the dramatic turn in Indian economic policy in 1991, when, after a
balance-of-payments crisis, it began to implement a neoliberal agenda aggressively. This
agenda has included the typical range of policies associated with neoliberalism, such as broad
liberalisation of trade and foreign investment; reduction of corporate tax rates; privatisation
of state-run services; reduction of workers‘ rights; and cuts of public expenditures on health
and education.
Despite years of robust economic growth since the 1990s, statistics show that poverty
is on the rise in India: India ranks a lowly 66 out of 88 countries in the Global Hunger Index
2008. The report claims India has more hungry people – more than 200 million– than any
other country in the world. One third of the world‘s poor live in India, according to the latest
estimates from the World Bank. Based on its new threshold of poverty - $ 1.25 a day – the
number of poor people has gone up from 421 million in 1981 to 456 million in 2005. India
ranks 128 out of 177 countries in the UN‘s Human Development Index (BBC). The
protagonist of The White Tiger, Balram, refers to the rising inequality in India by referring to
the decrease in the number of castes as only ―two‖ (Adiga 64): he touches on the
transformation of the caste system into one that is forged by contemporary forces of
(neo)imperialism in the form of neoliberal globalisation.
In this supposedly new caste structure, the subalterns are even more marginalised, not
less. The White Tiger focuses on this process that is exemplified by Balram‘s autobiography,
which outlines a genesis of the new subaltern positions in India. It tells us that it is not the
caste system that rigidifies the disparity between the rich and the poor per se; the
consequences of the global operations of the capital have had unfortunate ramifications for
India‘s subaltern as well. Balram is one of those subalterns who try to resist the oppression of
the caste system but who cannot escape being marginalised by the present oppression.
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In the opening chapter, the reader is introduced to the entrepreneur Ashok Sharma
through his first letter to Wen Jiabao, the President of China. Ashok has already climbed the
ladder of success by murdering his employer, and stealing his bag full of money. His true
identity is revealed to the reader in the subsequent pages, as he recounts his life story in his
letters. He is Balram Halwai, the son of a rickshaw puller, belonging to the caste of sweetmakers, the Halwai. Balram claims that the story of his life provides a much better
description of the country than Jiabao is likely to receive from India‘s leaders. His life story
opens at his first day in school when he finds out that he is lacking both a name and a date of
birth:

See, my first day in school, the teacher made all the boys line up and come to his
desk so he could put our names down in his register. When I told him what my name
was, he gaped at me:
―Munna? That's not a real name.‖
He was right: it just means ―boy.‖
―That‘s all I‘ve got, sir,‖ I said.
It was true. I‘d never been given a name.
…. ―Well, it‘s up to me, then, isn‘t it?‖ He passed his hand through his hair and said,
―We‘ll call you…Ram. Wait—don‘t we have a Ram in this class? I don‘t want any
confusion. It‘ll be Balram.‖ (Adiga 13)
Balram‘s name is given by his school teacher, an agent of interpellation; his surname is pregiven by the caste system. The act of naming is part of a political or ideological constitution
of social power. The caste system has the power to homogenise Balram‘s individuality and
limits his social mobility. Balram‘s deliberate effort to craft a new identity (Ashok Sharma)
and a business venture comprises a counter-attempt of climbing the social ladder. Yet, his
effort to rename himself is also an exercise in commodification as this endeavour is marked
by the commodity structure that underlies capitalist society. He describes the motto of his
company as ―We Drive Technology Forward‖ and markets his business to the customers
saying, ―If you want your call-centre boys and girls driven home in style, just click where it
says CONTACT ASHOK SHARMA NOW‖ (301). This engagement with commodification
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reveals that commodity production is at the root of the structures of oppression at the centre
of capitalist imperialism. As Balram describes the details of his new wealth, he underlines the
contrast between his present and past: ―All of them belong to me—Munna, whose destiny
was to be a sweet-maker!‖ (302).
Balram becomes a successful entrepreneur who ends up at the top, as a proof of the
miracle story of the urban subaltern. In this respect, a measure of socio-economic liberation
and self-determination is possible thanks to neoliberalism. Yet, upward social mobility comes
with a burden: it requires the endorsement of an ―end justifies the means‖ ethos given that
Balram only becomes a successful businessman through illegal acts such as theft and
homicide. He says, ―Yes, it‘s true: a few thousand rupees of someone else‘s money, and a lot
of hard work, can make magic happen in this country‖ (301). In that sense, the coexistence
of success and lack of morality can be explained as the drawback of capitalism: the
contemporary dynamics of capital and the distorted conceptions of neoliberal reforms result
in further oppression of the subaltern. Owing to political corruption, the rich benefit more and
more from the flow of the capital while the underprivileged are further deprived of basic
human needs. This stark contrast forms the basis for committing crimes against humanity and
a subsequent feeling of guilt. As Balram states, ―It has darkened my soul. All the skinwhitening creams sold in the markets of India won‘t clean my hands again‖ (Adiga 318).
The omnipresence of capitalism gives way to, in Balram‘s words, ―an India of Light,
and an India of Darkness‖ (Adiga 14). The circumstances that make Balram‘s upward
mobility from the ―dark‖ to the ―light‖ possible are not solely related to Balram‘s
entrepreneurial ability; they are the sum of what Balram has personally endured as the
representative of the underprivileged in India. He is from Laxmangarh, a small, impoverished
village in Bihar, a polarised world, unequally shared by the landowning class and the
peasantry. Like all the other rural children, he inhabits the Darkness. Balram‘s family
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members become victims of their landlord‘s exploitation. Balram excels at school and wins
encomiums from the school inspector, who, impressed with his intelligence, praises him as
The White Tiger, ―the rarest of animals— the creature that comes along only once in a
generation‖ (Adiga 35). The inspector gives Balram a book entitled Lessons for Young Boys
from the Life of Mahatma Gandhi and promises he will be given a scholarship to attend a
school in the city so that he can fulfil his potential. Unfortunately, the White Tiger is pulled
out of school and made to work in a tea stall to pay off his father‘s debt to their landlord.
Balram calls his landlord Wild Boar, who

owned all the good agricultural land around Laxmangarh. If you wanted to work on
those lands, you had to bow down to his feet, and touch the dust under his slippers,
and agree to swallow his day wages. When he passed by women, his car would stop;
the windows would roll down to reveal his grin; two of his teeth, on either side of
his nose, were long and curved, like little tusks (Adiga 25).

If the peasants want to graze animals, use the roads for their carts, to fish or use the water for
ferrying, they must pay their feudal landlords. They have no choice but to fall prey to the
greed of their rapacious landlords. That is why, along with the landlord Wild Boar, the
Buffalo, Stork and Raven are all named after animals. The de-personifications help the
narrator to loath the enormities of these landlords who ―fed on the village, and everything
that grew in it, until there was nothing left for anyone else to feed on‖ (Adiga 26).
Moreover, the divide between the peasants and the landlords results from the
disparities of the caste system as well as the later introduction of capitalism. Historically
speaking, landlordism is based on caste relations that developed before the era of British
colonialism. The main source of government revenue used to be land tax, and the ways of
collecting it varied across the country. There were three types of land tenure systems:
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Zamindari or landlordism12, Raiyatwari, and Mahalwari (Banerjee 1192-1193). As I have
explained in my introduction, what British colonialism did was reorganise and systematise
the caste system for its own colonial agenda. However, after colonisation the situation has
further degenerated. Adiga observes: ―The past fifty years have seen tumultuous changes in
India‘s society, and these changes have overturned the traditional hierarchies, and the old
securities of life. A lot of poorer Indians are left confused and perplexed by the new India
that is being formed around them‖ (―Excerpted Interview with Aravind Adiga‖). The narrator
of The White Tiger underlines the aftermath of two hundred years of British colonial rule
through animal imagery once more:

Thanks to all those politicians in Delhi, on the fifteenth of August, 1947—the day
the British left—the cages had been let open; and the animals had attacked and
ripped each other apart and jungle law replaced zoo law. Those that were the most
ferocious, the hungriest, had eaten everyone else up and grown big bellies. That was
all that counted now, the size of your belly. It did not matter whether you were a
woman or a Muslim, or an untouchable: anyone with a belly could rise up (64).

As the quote shows, the once much more intricate caste system has been replaced by the
current polarisation, as the big divide between men with big bellies and men without bellies.
All marginal positions are subsumed into the section of the ―small bellied‖ ones against the
―big bellied‖ landowners, politicians and other wealth owners. Balram gets his break when he
is hired as a driver for a rich village landlord‘s son, daughter-in-law, and the couple‘s two
Pomeranian dogs, Cuddles and Puddles. He is taken to the prosperous suburb of Gurgaon, a
satellite city of Delhi. He senses that Delhi is the place of light. In the midst of the slums, the

12

In areas with Zamindari tax collection, the liability for the revenue collection of the village was vested in one
landlord. This person, the Zamindar, had free reign and was able to set the terms for all of his peasants. He was
also able to expel any peasants who did not pay their taxes. The Zamindar held all of the property rights because
of his ability to buy and sell the rights to collecting revenue (Banerjee 2005). Under this system, most of the
land was owned by a small number of people. Land had become a commodity that could be bought and sold,
and if an individual could not pay their taxes, their land was taken away. This set the stage for social disparity as
those who could not afford land were stripped of their ownership rights (Das 1999). This type of system was
prevalent mainly in Bengal, Bihar, Orissa, modern-day Madhya Pradesh, Tamil Nadu and Andhra Padresh
(Banerjee 2005).

86

cockroaches and call centres, the 36,000,004 gods, the shopping malls, and the crippling
traffic jams, he becomes increasingly aware of the immense wealth and opportunity around
him. Trapped between his instinct to be a loyal son to his family, his obligations as an
indentured servant, and his desire to better himself, he learns of a new ―morality,‖ that is to
say, materialism and self-indulgence, at the heart of Delhi.
Balram‘s desire for upward social mobility is best understood in terms of the motif of
the Rooster Coop Syndrome from which he wishes to escape:

The greatest thing to come out of this country in the ten thousand years of its history
is the Rooster Coop… Go to Old Delhi ...and look at the way they keep chickens
there in the market. Hundreds of pale hens and brightly coloured roosters, stuffed
tightly into wire-mesh cages...They see the organs of their brothers lying around
them. They know they‘re next. Yet they do not rebel. They do not try to get out of
the coop. The very same thing is done with human beings in this country (Adiga
173)
The passage appropriately communicates Balram‘s observation of subalternity. As he dwells
among a society of people, he likens them to roosters guarding the coop; aware they are
waiting for the axe, yet unwilling to escape. The caste system makes it impossible to move
beyond existing hierarchies, which are further solidified by the advent of capitalism as there
are really only two casts: big belly or none. What is different in the new system is that
someone who used to be an untouchable can now become a big belly: ―anyone with a belly
could rise up‖ (64). Balram asserts at the same time his right of being an individual and of
breaking away from the Rooster Coop. During his brief visit to the National Zoo in Delhi, he
sees a white tiger in a cage. The white tiger‘s eyes meet his own, like Balram‘s master‘s eyes
meeting his in the rear-view mirror of the car. Once called by the school inspector a white
tiger because he saw in Balram a rare talent for intellectual work, Balram suddenly realises
that he must release himself from the trap of perpetual servitude. At this point, the image of
the white tiger changes and suggests violence. He wants liberty, but that liberty is not the
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liberty that democracy advocates. To break out of the Coop, he decides to spill a little blood
on his way to independence. He steals his master‘s money and kills him in order to liberate
himself. In the face of global capitalism, Balram‘s narrative suggests that what the caste
system imposed on him once has changed into a new form of domination, which, against all
its dehumanising aspects, renders upward mobility for the subaltern possible. In this sense,
the new subaltern is now granted a voice to speak of his own history.
As the analyses of Small Things and The White Tiger show, small narratives are
integral parts of History as they inform us about class issues or culture specific
circumstances. Furthermore, they also demonstrate that class inequalities cannot solely be
explained by the current operation of caste in Indian society. To be sure, the historical legacy
of caste should not be ignored but similar class inequalities can probably be found in other
countries that lack the caste system but are at similar stages of economic development. As a
developing country that has no history of colonialism or caste of its own, but is nevertheless
under the influence of modernity as a political and economic project, I propose that Turkey
can be cited as an example which might help to specify the new subaltern who emerges in the
context of global neoliberal capital. With regard to Turkey, discussions of subalternity should
consider its positioning in terms of the West, its historical background of the modernity
project and its link with present modalities. In the light of this observation, in the next section
I discuss Latife Tekin‘s Berji Kristin.

The urban subaltern in Turkey

Berji Kristin marks a specific stage in Turkey‘s transformation. Economic transformations in
Turkey, which have picked up pace in the 1950s with accelerating industrialisation, have
resulted in internal migration. Among the factors of internal migration, one can cite a high
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population growth rate, industrialisation, the mechanisation of agricultural production, shifts
in land ownership, inadequate educational and health services, a desire to break away from
traditional social pressures and feuds in rural areas, as well as increased transportation and
communication facilities (Kahraman, et al., 2002). The characters in the novel represent
migrants coming to Istanbul and Western Turkey from the rural areas of Turkey in the 1970s,
when inflation reached triple-digit levels, unemployment rose to about 15 percent, industry
used only half its capacity, and the government was unable to pay even the interest on foreign
loans. People needed jobs, and to find them they migrated to the country‘s city centres.
One remarkable aspect of internal migration is related to the question as to why these
villages remained in poverty in the first place. This has to do with the failure of Turkish
modernisation to penetrate into villages and annihilate the feudal structures that reigned there.
Furthermore, aside from the central governments, the global socio-economical and political
dynamics of the post 1950s have rendered Turkey underdeveloped as well as dependent on
the First World countries. The Marshall Plan can be cited as an external factor that stimulated
migration to the cities at that time.
Internal migration in Turkey has produced communities of displaced subalterns of
various backgrounds, ethnically heterogeneous but socio-economically homogenous,
inhabiting the margins of the city. Forms of subalternity in Turkey are different from those in
India because of the absence of caste system. However, economically speaking, both Indian
and Turkish subaltern positions are marked by global operations of capital. For instance, the
Flower Hill people in Berji Kristin earn their livings by collecting garbage and by working at
chemical factories nearby. As I have mentioned in the introduction, they are the hut people
who feed on others' waste, and who are treated like waste. In The White Tiger, one can spot
the same urban subalterns as in Old Delhi, such as men ―selling small fish trapped in green
bottles full of brine‖ (251-52). The inhumane consequences of accelerated industrialisation
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and free market policies become especially evident in the fourth chapter of Berji Kristin, in
which ―[s]howers of pure white from this factory began to pour over Flower Hill‖ (Tekin 27).
The showers affect all forms of life, including the children that ―turned dark purple as
drugged and fell into a deep sleep. One of the sleeping children never woke up‖ (28).
As I have mentioned in the beginning of this chapter, Berji Kristin narrates the
struggles of the urban subalterns, who, after battling with the wreckers for thirty-seven
endless days, name the area Battle Hill. After two months, two ―official-looking‖ men
rename it ―Flower Hill‖. The scene marks the modern/traditional dichotomy in Turkey‘s
modernisation process. Situated within the global neoliberal era, Turkey enjoys a complex
relationship with the West. The hut people of Garbage Hills have come from Central
Anatolia, the Black Sea region and especially the East. According to Cihan Tugal, the
Westernised elite continue to see them as uncivilized and backward, the true cause of
Turkey‘s slow modernisation (23). Nonetheless, I take the hut people as representing the
failure of nation-wide dissemination of modernisation. The gap between the officials and the
hut people in naming the area suggests that the hut people are pre-modern: they have their
own habits, rituals and customs that do not comply with the pace of modern Turkey.
On the other hand, as Turkey resituates its position in world politics and economy, the
hut people are articulated into global capital as a cheap source of labour while they are the
subaltern of the country culturally and socio-economically. The situation is evident from the
following fragment:
At the time the men of Flower Hill were struggling to find work, a shiny blue sign –
‗Nato Avenue‘– was hung on the wall of one of the chocolate factories up Rubbish
Road. United by curiosity they marched with their sideways walk until they arrived
under the street sign, but as they could not figure out what the writing on it stood for
or why it had been put up, they turned back… they decided that this road could not
be an ‗avenue‘. Discussions went on, and they finished up by speculating on the
meaning of ‗Nato‘. Some said that once upon a time the papers had written about
Nato, and others that the radio played folk songs from Nato. One said it meant
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‗Armed Force‘, another, ‗bombing‘. The hut people were upset by this talk and did
not warm to the name. (Tekin 37)
―Nato Avenue‖ symbolises the start of Turkey‘s integration into global politics. Turkey
joined the North Atlantic Treaty Organization (NATO) in 1952. The Cold War provided
Turkey with a historic opportunity to be accepted as a European state. The Hut people do not
warm to the name because they do not recognise it. The Hut people are those who cannot
become diasporic or international migrants. They are the ones who bear the consequences of
neo-colonial globalisation yet are not in the circuit of transnational mobility. Nor do they
have access to the basic benefits that stem from being members of a nation-state. Thus the
slum dwellers in the marginalised neighbourhoods of Istanbul are inserted into the processes
of globalisation while remaining excluded from the nation‘s narrative.
The form of Berji Kristin also sustains the gap between the subaltern experience and
(Chakrabarty‘s understanding of) History as the global logic of capital. The novel consists of
twenty-one chapters, only indicated by capital letters. Each chapter and the central event it
describes are linked to the others as part of a frame story without plot or climax. This absence
can be explained through the idea that the personal stories, with their ups and downs, are less
important than the horrendous collective experience of slum dwellers. Sibel Irzik argues that
even when the narratives in these twenty-one chapters ―contain individual life stories, they
prevent them from exerting any real pressure on the impersonal rhythms of habit, ritual,
tradition, rumour, and survival‖ (160). This becomes evident in the continuous Simple Past
Tense usage which, according to Nurdan Gurbilek, implies that things have already passed,
ended, and elapsed into an inaccessible past (39). Seen from this perspective, Roy‘s Small
Things stresses a similar tension between the ―small‖ and ―big‖ narratives. Moreover, the
lack of plot and climax in Berji Kristin urges the reader to pay attention to the content of each
chapter separately as the chapters independently recount distinctive issues.

91

Chapter nine covers the story of Mr. Izak, a factory owner. Special attention is given
to the way his factory looks. The way it is built and maintained resonates with of the huts of
Flower Hill. He first treats his workers with respect and convinces them that they are a team.
He even works with them, but as production accelerates he relaxes his discipline and starts to
show up late (Tekin 90). He also starts to treat the workers brutally. Those who talk about
insurance, unions or compensation packages are beaten up. As a result, the workers start to
join the union. In order to discourage them from doing so, Mr. Izak hires a factory manager
who applies a wage-rate system, which means that the workers will be rated according to
skill and job commitment. This will determine whether they will be regular workers with a
monthly salary or not. In the meantime new entrepreneurs open sham factories that produce
fake detergents, soaps and bleachers ―that don‘t bleach‖ (Tekin 105). Other hut-factories are
―conjured up to circumvent the strikes‖ (106). In time, the site is given the name Flower Hill
Industries. This chapter underlines the process of joining the modes of production while
remaining radically excluded from the rights of a de facto citizen. At the same time, it hints at
the possibility of upward mobility for those entrepreneur-spirited subalterns who, similar to
Balram, are ready to exploit others.
Chapter eleven focuses on Kurd Cemal of the Flower Hill, who decides to found a
political party and spreads the word that he will find job for everyone who signs up for his
party. The Garbage Grocer‘s authority among the people has been undermined ever since the
day it was made public that he accepted a bribe from Cemal for the construction of new
worker huts. In order to recover his popularity he builds a primary school and appoints a
teacher to work with the students (102). On the day of election for the headman of Flower
Hill, Nylon Mustafa and Garbage Grocer announce their candidacy. The grocer writes down
the reasons why he thinks he should be elected while Nylon Mustafa tries to educate the
people of Flower Hill. In order to guarantee the position of headman, Garbage Grocer
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promises to distribute title deeds for the huts. The Flower Hill people sell their votes in
exchange for title deeds. Thus corruption coupled with nepotism develops into a new form of
survival and morality for the subalterns. This way of living is underlined in Davis‘s words:
―Squatters very often are coerced to pay considerable bribes to politicians, gangsters, or
police to gain access to sites, and they may continue to pay such informal rents in money
and/or votes for years‖ (38).
Chapter twenty starts with the reception of a letter from the government warning the
hut people about the demolition of their huts, which will take place in thirty days. While the
hut people appoint scouts to explore new spots to build huts, the government is informed
about this situation and sends out a document informing everyone that the area is the property
of something called a Foundation, calling upon them to pay a settlement fee of seventy
thousand liras each (Tekin 153). In reality, this situation is called ―legalisation,‖ which is
considered by the Turkish government as the best way to deal with the issue of slum and
squatter settlements. Assuming that most squatters would gradually improve their living
conditions when they have secured tenure, government officials initiated the legalisation
process in the 1980s. Additionally, local taxes would be collected by registering occupied
lands, boundary conflicts could be eliminated, and the housing sector would be encouraged.
However, the inefficiencies of the local authorities resulted in the adoption of illegal
solutions by immigrants and slums to meet their housing needs. Indeed, the end of the chapter
emphasises government corruption: ―Four people claiming that they are officers of the
Foundation collect the fee and give the people false receipts‖ (Tekin 153). The squatters later
find out that the four men dressed in suits are actually con men. These developments are part
of the unfair and skewed integration to history 1, the logic of global capitalism.
Coffee houses, gamblers and gangs all appear towards the end of the novel as
Turkey‘s economy articulates with global markets and the local bourgeoisie. Capitalism‘s
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infiltration into Flower Hill is revealed not only through entrepreneurs opening hut-factories,
but also banks opening up their branches. Consequently, Flower Hill acquires one more
avenue and a gleaming sign reading ―Bank Avenue‖ is hung over the street (Tekin 141). This
process shows that the subalterns are getting engaged with the forces of contemporary
globalisation as the manifestation of late capitalism‘s power to penetrate all levels of
everyday life.
As I have tried to demonstrate, Berji Kristin narrates the story of the genesis of
Turkish urbanisation with its peculiar dynamics. It tells us about the subaltern experience in
a new context, the local implications of what Chakrabarty‘s terms the ―first in Europe, then
elsewhere‖ paradigm and its ramifications. Turkish subaltern experience both contrasts and
compares with India. Turkey shows similarities in terms of its neoliberal adjustment program,
as it can be observed in Berji Kristin.

Conclusion

Within the framework of Chakrabarty‘s conception of history, I have tried to discuss the
significance of subaltern positions through a comparative study of Small Things, The White
Tiger and Berji Kristin. I have specifically discussed the dynamics related to the concept of
subalternity, with an emphasis on its transformation. I have examined the ways in which the
reality of colonialism and caste structure are connected and how this connection affects
India‘s subaltern groups. With global capitalism added to the picture, a different form of
subalternity can be observed, showing both the marginalisation and the possibility for upward
social mobility which is obtained at the expense of moral values.
Similar economic developments are discernible in Turkey, a country that is influenced
by the project of political modernity. As I have stated, subalterns in Turkey are historically
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different from those in India, because of the absence of caste structure and colonial
background. However, Turkey‘s subaltern groups also show similarities: similar to Balram‘s
forced migration to the big city Delhi in The White Tiger, the displaced subalterns of diverse
backgrounds – such as the hut people who end up in Flower Hill in Berji Kristin – can be
located in Turkey‘s industrial cities. The subalterns in Berji Kristin are not only marginalised
as a result of Turkey‘s modernisation process, which has failed to instil its principles on a
nation-wide scale. They are also connected to the global operations of capitalism as they offer
cheap source of labour. Thus the three narratives in this chapter have shown how the small,
everyday stories of people become imbued with importance and play a crucial role in
understanding the global logic and history of capital.
In this chapter, my argument has been twofold: to draw a distinction between and to
find common grounds about the subaltern experience of India and Turkey through a
comparative discussion of the three novels. The second part of my argument has been to
nuance and update the theory of the subaltern and its linkage to the caste system. With Small
Things, I have tried to show that the present circumstances surrounding the subaltern are not
only informed by the caste laws that had been in place in pre-colonial India, but also by
British colonialism and its efforts to be acquainted with India well enough to rule it and
benefit from it. I then moved to The White Tiger to consider that exploitation or
marginalisation of the subaltern is still on the agenda, this time within the twenty-first century
forms of imperialism and/or neoliberal globalism. Finally, I have examined a different
context in Berji Kristin to discuss the new subaltern within Turkey. Specifically, I have
hinted at the idea that the boundaries of the nation states are relatively irrelevant to
contemporary forces of globalisation, and that the stories of subaltern classes in the novels
testify to this argument. Nevertheless, the respective Turkish and Indian novels show diverse
modes of social and economic situations. For instance, the caste system in India has sustained
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its significance in a set of transformations that were brought about by processes of
colonisation. The urban subaltern class has emerged as a result of Turkey‘s integration into
world markets. Considering the pursuit of profit and cheap labour power as key components
of neoliberal globalisation, globalisation has provided the urban subaltern a relatively more
advantageous life compared to the past, although it has not obliterated inequalities and
manifest exploitation.
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Chapter Four
Beyond the Nation: Hybridity

Intellect and love are made of different materials... Intellect ties people in knots and
risks nothing, but love dissolves all tangles and risks everything. Intellect is always
cautious and advises, ‗Beware too much ecstasy,‘ whereas love says, ‗Oh, never
mind! Take the plunge!‘ Intellect does not easily break down, whereas love can
effortlessly reduce itself to rubble. (Shafak, The Forty Rules of Love 66)
In Elif Shafak‘s The Forty Rules of Love (2010), the protagonist Shams of Tabriz thus
announces one of his forty rules of love, in which he compares the substance of intellect with
that of love to champion the latter: love is both challenging and liberating. Love can break
itself into pieces but it can also heal itself. The fragment points towards the contradictions of
love. For instance, as Shams stresses, when a person loves deeply, his heart rather than his
mind becomes his guide. The love that is described by Shams is both passionate and
mundane, and at the same time spiritual and otherworldly. Shams accentuates this
otherworldliness as he offers insights into an ancient philosophy based on the unity of
peoples, nations and religions, and the presence of love in all of us. In The Forty Rules of
Love, love surpasses difference.
However, in his criticism of love in Kiran Desai‘s The Inheritance of Loss (2006), the
main character Gyan‘s observation signals that love may also have a different quality:
But so fluid a thing was love. It wasn‘t firm, he was learning, it wasn‘t a scripture; it
was a wobbliness that lent itself to betrayal, taking the mold of whatever he poured
it into. And in fact, it was difficult to keep from pouring it into numerous vessels. It
could be used for all kinds of purposes. . . . (Desai 194)
Love exists in the material world but it has an elusive and ethereal quality. From Gyan‘s
contrasting point of view, it is something unpredictable, therefore treacherous. The passage
above arrives right after Gyan‘s first awareness of the feeling of love. It is significant because
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later in the novel he becomes ashamed of the love and gentleness he has shown Sai in the
‗masculine atmosphere‘ of rebellion that takes place against the bloody backdrop of the
Kalimpong border dispute (177), resulting from the revolt of the Nepalese inhabitants who, as
the major population, demand their Gorkhaland back. In Gyan‘s understanding, love
involves difference or division, underscoring heterogeneity.
In its divergent connotations, love becomes a metaphor for both Shafak and Desai to
tackle the interplay between the cultures and economies of the East and the West. As I
discuss in the present chapter, both through their writerly personas and their novels, the
respective authors underline the need to move beyond national or racial limitations. They do
so through their distinct articulations of a new conception of identity that, as Stuart Hall has
memorably suggested, ―lives with and through, not despite, difference: by hybridity‖ (4012). In their joint effort to emphasise cultural difference, Shafak and Desai take hybridity as a
site of change where fixed identities are called into question. Taking my cue from how love is
deployed in Elif Shafak‘s The Forty Rules of Love and Kiran Desai‘s The Inheritance of Loss,
my aim here is to map out the different forms of hybridity in the two narratives to see what
kinds of hybridity are politically critical and what kinds are not. As the novelists and their
works are of different origin, understanding hybridity in its context — that is to say,
differentiating one form or conception of hybridity from another — is important to consider
especially when investing the term with the potential of creating alternatives.
My argumentation is twofold. Firstly, I examine Shafak‘s and Desai‘s attempts to go
beyond cultural boundaries by means of fiction through the examination of their deployment
of the themes of love and companionship. In the course of my analysis, I also draw on the
authors‘ personal testimonies, interviews, as well as other secondary material. Shafak
describes herself as a storyteller, a displaced individual ―tied to a profound and constant
feeling of nonbelonging‖ and as a citizen of the world. Similarly, Desai claims that literature
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is located beyond flags and anthems, as well as beyond simple ideas of loyalty (Rochester).
Both writers lay stress on multiple belongings; their vision is informed by the idea of
citizenship of the world, which encourages hybridity as the ‗spirit of the times.‘ Another
similarity between Shafak and Desai is that they are both contemporary female authors whose
respective visions of the world incorporate a new universalism ―as a constellation of
elsewheres, that is, as coinciding with the nation, impacted by the global, so ramifying
beyond these spaces‖ (Boehmer 194).
Secondly, I move to the analysis of these works to see whether the authors have
achieved their professed aims of crossing the national boundaries through their fiction. As I
try to demonstrate, love becomes the metaphor for both authors to renegotiate globality,
under the general heading of the blurring of the boundaries. In an effort to delineate a
connection between the two cultures, however, an important question remains to be asked: if
globalisation is so often seen as the crossing of boundaries, how can love in the two novels
gain a critical purchase on globality if that theme similarly revolves on the crossing of
boundaries? In Commonwealth (2009), Michael Hardt and Antonio Negri warn us against
love‘s possible ―corruption,‖ which takes two primary forms: ―identitarian love,‖ love of the
same, which culminates in the extremes of patriotism and even fascism; and ―love as
unification,‖ when two become one, as in so many prevailing marriage metaphors (182-83).
The possible answers to this final question will help me to differentiate between different
modes of hybridity, critical or not.
Both novels have become national bestsellers in Turkey and India respectively,
dominating their home markets. Elif Shafak‘s novel was awarded with the Prix ALEF Mention Spéciale Littérature Etrangère and was nominated for 2012 International IMPAC
Dublin Literary Award, and Kiran Desai won the 2006 Booker Award with The Inheritance
of Loss. In that way, both novels have also become cultural exports. In the process of moving
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beyond their national and cultural boundaries, these texts are transformed by the context of
their reception; their meanings are inevitably reshaped to fit the needs and the tastes of firstworld markets. I will attempt to analyse whether this cultural flow from the semi-periphery to
the centre is dominated by the balance in power relations governing first world-third world
interactions. Finally, I consider the ways in which global capitalism contributes to the
commodification of the authors‘ works, questioning to what extent Shafak‘s and Desai‘s
works have themselves become cultural commodities of the global capital.

Critical hybridity?

First developed by theorists such as Edward Kamau Brathwaite and Edouard Glissant, who
aimed to describe the creolized identity of post-slavery Caribbean populations, the idea of
cultural hybridity has been introduced into the literary realm through the term
―mongrelisation‖ by Salman Rushdie (394). However, it has not been until Homi K.
Bhabha‘s theoretical coinage that the concept has become crucial to academic critical
discourse. Bhabha‘s emphasis on cultural hybridity has made the term become a key
metaphor across many spheres of cultural research, theory, and criticism, and one of the most
widely used and criticised concepts in postcolonial theory. Bhabha displaces hybridity from
its racialised connotations derived from its use in biology to the field of culture. He explores
hybridity in the context of the postcolonial novel, celebrating it as a manifestation of the
resilience of the subaltern and as the contamination of imperial ideology, aesthetics, and
identity, by ―natives‖ striking back at imperial domination. Bhabha emphasises the potential
of hybridity to subvert and re-appropriate dominant discourses.
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In his collection of essays, The Location of Culture (1994), Bhabha claims that
hybridity is the name of the site where transformations occur as identities are called into
question. This space is described by Bhabha as a ‗stairwell‘:

The stairwell as liminal space, in-between the designations of identity, becomes the
process of symbolic interaction, the connective tissue that constructs the difference
between upper and lower, black and white. The hither and thither of the stairwell,
the temporal movement and passage that it allows, presents identities at either end of
it from settling into primordial polarities. This interstitial passage between fixed
identifications opens up the possibility of a cultural hybridity that entertains
difference without an assumed or imposed hierarchy. (4)

The importance of hybridity is that it problematises boundaries. Bhabha suggests that a
hybrid identity is formed in this space marked as ‗in-between‘ and ‗liminal‘. The liminal
space between the cultures of the coloniser and (post)colonial subjects makes both undergo a
process that recasts their identity. This reconstructed identity renders possible, according to
Bhabha, the third space of enunciation. The third space is not of the centre or of the
periphery, or the First World or the Third World, but is a space that lying as it does in both,
negates the possibility of such dualisms. In this context, hybridity makes it possible to
address the contradictions and internal differences in the making of identity. In other words,
embracing the hybrid nature of cultures encourages us to move away from the exclusionism
inherent in alleged notions of cultural purity and authenticity. In so doing, it releases the
imagination to conceive of the world in new ways.
Along with the contribution of hybridity to (post)colonial analysis and cultural
studies, the critical responses it has received are also central to this chapter. These critiques
mainly dwell on the implications of hybridity. According to Marwan M. Kraidy, who
analyses hybridity in the context of mass media and communication, hybridity is mired in
two paradoxes (321). The first is that hybridity is understood as both subversive and
pervasive, exceptional and ordinary, marginal and mainstream. Pnina Werbner similarly
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writes, ―the current fascination with cultural hybridity masks an elusive paradox. Hybridity is
celebrated as powerfully interruptive and yet theorised as commonplace and pervasive‖ (1). If
everything is hybrid, then there is no need for a special category of hybridity unless specific
forms of hybridity are historically and structurally distinguishable from others. The second
paradox is that hybridity‘s foggy circumference, its openness, allows for unpredictable,
arbitrary, and exclusionary closure (Kraidy 322). As its nature is based on elasticity and
openness, it can be appropriated by anyone to mean practically anything. The criticism
underlines the danger of depoliticising the term.
Arif Dirlik observes a similar downside to Bhabha‘s conception of the term and
claims that Bhabha has transformed hybridity into an abstraction with no particular location
(105). Dirlik observes that Bhabhaian hybridity and its associated concepts of ―thirdspace‖
and ―in-betweenness‖ have been emptied out in their application ―to be rendered into
universal standardisation‖ (105). That the concept is quite opaque renders opaque the
situations to which it is applied. When it is abstracted from its socio-historical context, it
blurs, in the name of difference, the distinctions between different differences (106). In Aijaz
Ahmad‘s terms, this is ―speaking with virtually mindless pleasure of transnational cultural
hybridity, and of politics of contingency,‖ and it ―amounts, in effect, to endorsing the
cultural claims of transnational capital itself‖ (12). Ahmad warns against the failure to notice
the cultural demands of transnational capitalism, urging the reader to foreground the
historical trajectory of hybridity in different contexts.
Elif Shafak‘s experience as an author captures this blurring of identities in a real
context. In an interview, she says:
There‘s a fuzzy category called multicultural literature in which all authors from
outside the Western world are lumped together. I never forget my first multicultural
reading, in Harvard Square about 10 years ago. We were three writers, one from the
Philippines, one Turkish and one Indonesian – like a joke, you know. And the reason
why we were brought together was not because we shared an artistic style or a
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literary taste. It was only because of our passports. (Shafak, ―The Politics of
Fiction‖)

The idea of multiculturalism that Elif Shafak hints at here is one possible consequence of the
obscurity the term hybridity creates. Her experience exemplifies that, despite the intention to
challenge homogenisation and essentialisation of cultural identity, the elusiveness of
hybridity makes it potentially reduce all complexity to a ―statement of mixture‖ (Friedman 87
qtd. in Dirlik). It also points out that hybridity is hegemonically constructed in the interest of
the social dominant. The situation Shafak has been put in can be explicated as the act of
establishing hybridity as a discursive context in which the literary industry is largely
motivated by American customer expectations. As Kraidy claims, this is hybridity as
corporate multiculturalism (328). Kiran Desai‘s experience is another illustration of this
situation. When asked to comment on the interest of Western publishers in female writers
from the Middle East and Asia, she acknowledges the commercial interest of the global
literary market by recounting the experience of a Nigerian writer: ―when she went to a
publisher to print her novel, she said the response that she got was, ―Nigeria isn‘t in fashion
right now; the trend is India‖ (Igrek).
The point in revealing the limits of hybridity is neither to rule it out, nor fully side
with it. Rather, the purpose is to map out a possible form of critical hybridity that can
effectively respond to the novels and the authors in question. To use Jan Nederveen Pieterse‘s
words:

Acknowledging the contingency of boundaries and the significance and limitations
of hybridity as a theme and approach means engaging hybridity politics. This is
where critical hybridity comes in, which involves a new awareness of and new take
on the dynamics of group formation and social inequality. (―Hybridity‖ 239)

The challenge introduced by hybridity entails a critique of the unending celebration and
display of difference (Papastergiadis 58). Robert J. C. Young also underlines the importance
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of ―oppositional hybridity‖ and notes that it can serve as unified abstract resisting totalising
modes of power, be it state, cultural ethnocentrism or literary canon (24-25). Employing a
critical perspective on the hybridities at play in the selected texts increases relevance to the
extent that identities are moulded by the exigencies of life under globalisation. Privileging
theories of cultural hybridity and transnational, free-floating subjectivity over historical and
geo-political specificity masks the contingencies of capitalist structures of power that inform
people‘s experiences in different ways and at different locations (Behdad 231-32). Examining
various manifestations of hybridity with regards to historical and geo-specific distinctions in
The Forty Rules of Love and The Inheritance of Loss is as important as scrutinising the
general influence of globalisation over them.

Forms of hybridity: “we are all one”

A personal commitment to move beyond bordersunderlies Shafak‘s fiction. In an interview,
she states:

My past and my fiction have been deeply shaped by the notion of borders and the
endeavour to transcend these … Like Gloria Anzaldúa points out, borders are sites
where different cultures, as well as identities, classes, races, and genders collide and
coexist. I also wholeheartedly support Anzaldúa‘s quest for a ―new mestiza,‖ a
mixed race, political identity. I see this as a never-ending quest, a perpetual
transition. This open-ended transformation and ―crossing over‖ helps us to overcome
the limitations forced on us by dualistic patterns of thought, such as East/West,
traditional/modern, feminine/masculine, etc. (Chancy 82)

Two conceptions of hybridity are highlighted above. First, Shafak mentions her writer-self as
bearing on the idea of borders as they encourage her to think beyond given identities. She
emphasises the potential of borders as sites where nations, cultures, traditions, politics and
ideologies come into contact with one another. Secondly, borders also mark the conjuncture
where the Orient and the Occident collide and form a hybrid locality. In this context, she
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perceives Anzaldúa‘s notion of ―mixed race‖ as an idea that helps interrogate the essentialist
view that regards the nation-state as consisting of a homogenous race. Shafak‘s personal
commitment to cross over implies the existence of differences in unity. In The Forty Rules of
Love, love is instrumental in this sense of enabling characters to go beyond their given
identities and localities.
The interactions of the Eastern and Western cultures and the reciprocal relationship
between perceptions of the present and past are integral to the deployment of love as the
overarching theme of the novel. Imbricated with Sufist interpretation of Islam, the novel
touches on the transcendental nature and influence of love with respect to issues of
belonging. The four main characters of the novel, Ella, Aziz, Shams of Tabriz and Rumi the
Master, constitute the backbones of the story. The friendship between Rumi and Shams
fosters feelings of companionship between Ella and Aziz. Very briefly, the plot centres on
Ella‘s inner transformation, which commences with an editing job of Aziz Zahara‘s novel
Sweet Blasphemy that is about the friendship between Rumi and Shams of Tabriz who lived
in thirteenth-century Konya in Anatolia. As Ella reads the novel, she becomes curious about
the author Aziz who, at the time, lives in Amsterdam.
Ella is a typical middle-class, middle-aged and unhappily-married white woman
whose life evolves around her husband and children. She feels trapped despite her gracious
suburban life in Northampton, New England. Her teenage children are growing away from
her; her husband is distant and unfaithful. She possesses no ―survival techniques to help her
cope with life‘s hardships on her own‖ (Shafak 3). Aziz Zahara is a formerly Scottish Sufi
who has adopted a new name and destiny. He is a traveller, ―a wandering dervish at heart‖
(Shafak 324) and a photographer by profession. He travels with his new name following the
precepts of Sufi philosophy as laid down by Shams of Tabriz, who claimed that love is a kind
of journey in which, ―east, west, south, or north makes little difference. No matter what your
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destination, just be sure to make every journey a journey within. If you travel within, you‘ll
travel the whole world and beyond‖ (86).
The two stories of Ella and Aziz, and that of Rumi and Shams, intermingle in
accordance with Shafak‘s desire to move beyond the borders of nations and belief systems.
Her intention resonates with Shams‘s perception of love: ―All you need to do is keep in mind
how everything and everyone in this universe is interconnected. We are not hundreds and
thousands of different beings. We are all One‖ (Shafak 135). This vision of hybridity is
informed by the idea that everything is ultimately one. Seeing everything as the same means
ignoring individual differences as well as disregarding the historical background that informs
the respective stories of love in the novel: whereas Ella and Aziz‘s love story stems from a
modern widower‘s quest for love, Rumi and Shams‘ story of love is a response to the
religious clashes of the thirteenth-century Anatolia. Seeing hybridity in this manner,
therefore, risks becoming assimilationist, as it sees everything as ultimately one.
The inner journey that Shams describes is accompanied by a spatial journey which brings
him to Anatolia, the place that Aziz Zahara writes about in the ―Foreword‖ of Sweet
Blasphemy:

Beset with religious clashes, political disputes, and endless power struggles, the
thirteenth century was a turbulent period in Anatolia. In the West, the Crusaders, on
their way to Jerusalem, occupied and sacked Constantinople, leading to the partition
of the Byzantine Empire. In the East, highly disciplined Mongol armies swiftly
expanded under the military genius of Genghis Khan. In between, different Turkish
tribes fought among themselves while Byzantines tried to recover their lost land,
wealth, and power. It was a time of unprecedented chaos when Christians fought
Christians, Christians fought Muslims and Muslims fought Muslims. Everywhere
one turned, there was hostility and anguish and an intense fear of what might happen
next. (Shafak 19)

From a historical point of view, Anatolia has always been a land of diverse tribes and
empires, with citizens who endorsed heterogeneous beliefs and lifestyles. In order for the text
to be attractive to its contemporary, first-world reader, an exotic place (from a different time)
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emblematic of the text‘s message must be inserted into the text. Hence, this brief ―Foreword‖
is necessary in order to bridge the temporal and the spatial gaps between the third-world
backbone of the story and the perception and expectation of the first-world reader. Shafak‘s
professed will to go beyond national borders stands in tension with the inclusion of local
history as the background of a love relationship, implying that literary transnationality is
haunted by its origins in the nation. The universality the author seeks to achieve via the
characters is informed by local history. Although the author attempts to transcend national
borders, it is evident that such worldliness can only be achieved through the recognition of
the historicity of cultural legacy. Consequently, this dependency risks creating a reification of
the very boundaries the narrative aims to overcome.
That the theme of companionship and love derives its force from Sufism is another
platform on which the attempt for unity between cultures of the East (content) and the West
(reader) is performed. In Sweet Blasphemy, the rules of love that are laid out by Shams are
actually the precepts constituting Sufism or Islamic mysticism, which aims to bring the soul
into relation with the sanctity of the other world, thus orienting it to divine truth. After a night
of drinking, Shams carries Suleiman home. When Suleiman asks whether it is real or
metaphorical wine that the Sufis praise, Shams answers:

What difference does it make, my friend? There is a rule that explains this: When a
true lover of God goes into a tavern, the tavern becomes his chamber of prayer, but
when a wine bibber goes into the same chamber, it becomes his tavern. In
everything we do, it is our hearts that make the difference, not our outer
appearances. Sufis do not judge other people on how they look or who they are.
When a Sufi stares at someone, he keeps both eyes closed and instead opens a third
eye—the eye that sees the inner realm. (Shafak 141)

As the quotation shows, all places can become prayer rooms for the Sufi: it does not matter
where one is. Shams underlines the importance of our hearts as they make the real difference.
Therefore, he encourages the idea of difference among believers of God. In order to
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understand these differences, one should ―open a third eye,‖ which is intuition. It is a means
of getting back to and knowing the things themselves in all their uniqueness and their
ineffable originality. Paradoxically, in the path to become ‗one‘ with God, one should notice
the dissimilarities amongst those believers.
According to Paul L. Heck, ―Sufism is itself a complex form of religiosity but
constitutes an integral part of Islam‖ (13). It constitutes the ―peace-loving, amiable and
convivial‖ interpretation of Islam. As Heck proposes, ―It is best to speak of the politics of
Sufism in terms of engaged distance –engaged with society but in principle distant from
worldly power‖ (14). In this respect, Shafak‘s usage of Sufism fails to acquire specific
political significance. It is ultimately not about worldly power but about character formation
as the fruit of the refinement of one‘s soul. Taking into account the possibility of a critical
hybridity and Shafak‘s own quest for ―political identity‖ as indicated above, the novel thus
demonstrates different and potentially contradictory aspects of hybridity: it presents love as
having the power to surpass borders, it encourages unification and universalism, and enables
a quietist detachment from worldly matters.
In the novel, Sufi mysticism and tourism are fused. To the extent that, as Amireh and
Majaj have argued, ―literary decisions come together with market strategies and assessments
of audience appeal (ranging from the interest in the ―exotic‖ to feminist solidarity),‖ Shafak‘s
book literally travels to other places (Amireh and Majaj 5). Ella, the editor of Sweet
Blasphemy, acquires a charged significance in this regard in that she represents the Western
readership of The Forty Rules of Love within the novel. She is the one who is going to
explore this exotic other man, ―Aziz,‖ and his equally exotic ―world,‖ which hints at the
desire of the West to learn, explore and dominate that which belongs to the East. From a
different angle, the character of Ella illustrates Shafak‘s critical perspective as her novel
features a Western protagonist rather than the non-Western one she is expected, if not
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demanded, to imagine. This can be read as the attempt of the author to present her writerly
persona as international and beyond the limits of third-world fiction. But in both cases,
taxonomy is both inevitable and expected as the relationship between the third-world writer
and her text on the one hand and market forces on the other hand shape First World readers
and mediators.
For the story to be comprehended by its western audience, some culture-specific terms
are inserted at the back of the novel in the form of a glossary:

baqa: permanency that comes after annihilation, a higher state of life with God.
baraqa: blessing
dervish: someone who is on the Sufi path
fana: annihilation of the Self while physically alive
faqih: a scholar of law
faqir: a Sufi practicing spiritual poverty
ghazal: a type of poetry common in Indo-Perso-Arabic civilization
hadith: the words and deeds of the Prophet Muhammad
inshallah: ―If Allah wills it‖
maktab: elementary school (Shafak, The Forty Rules of Love)

The glossary informs the Western reader about the meanings of culturally specific terms. In
that respect, one cannot help but notice differences in spelling. For instance, the words
―inshallah‖ and ―dervish‖ are originally written with the ―Ģ,‖ a Turkish letter. Because the
sound of the letter reminds English-speaking readers of the ―sh‖ sound, the original word
―inĢallah‖ is transformed into ―inshallah,‖ the word ―derviĢ‖ into ―dervish.‖ All these
changes in the spelling of words point at an endeavour to gratify the reader, causing the text
to transform itself. The Forty Rules of Love was originally written in English, and only then
translated to Turkish under the title Aşk. In Turkish language, ―aĢk‖ is commonly used to
express love, passion, or adoration. In 2010, it was translated into French with its title as
Soufi, Mon Amour. The novel is adapted to different European audiences. The universality of
love easily accommodates different literary markets.
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Another limit that needs to be considered with regards to the attempt of the author to
move beyond borders is the specific way intertextuality is employed in the novel. Aziz‘s text
Sweet Blasphemy is full of references to The Mathnawi, written by Jalal ad-Din Rumi
(nicknamed Mevlana). It is Rumi‘s greatest poetic work, composed during the last years of
his life. The book is a compendium of Sufi stories, ethical teachings, and mystical teachings,
which are all deeply permeated with Qur‘anic meanings and references. Sweet Blasphemy
starts with an epigraph (before the Foreword), which acknowledges the direct relationship it
has to The Mathnawi:
Sufi mystics say the secret of the Qur‘an lies
in the verse Al-Fatiha,
And the secret of Al-Fatiha lies in
Bismillahirrahmanirrahim
And the quintessence of Bismillah is the letter ba,
And there is a dot below that letter. . . .
The dot underneath the B embodies the entire
universe . . . .
ب
The Mathnawi starts with B,
Just like all the chapters in this novel. . . .(Shafak, The Forty Rules of Love)

All chapters in Sweet Blasphemy start with the letter B indeed, once more suggesting that
everything is ultimately one. As I have tried to explain above, this is a vision of hybridity that
hinges on a mystic unity. Creating a hybrid amalgam, the deliberate intertextuality in the text
is used as a tool for exploring and accentuating positive relationships between the cultures of
the East and West. Apparently, it is such hybridisation that would enable the text to move
beyond national and cultural boundaries, encouraging the reader to reconsider both the text
and its intertextual space in a comparative, universalising light. However, it should also be
noted that the way intertextuality is deployed causes the two parallel narratives (Ella‘s story
and Aziz‘s novel) to unsettle that aim. Multiple temporal and spatial dimensions with
multiple first-person narrations underlie the structure of Aziz‘s Sweet Blasphemy; however,
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Ella‘s story comprises third-person narration focusing on Ella herself, as the stand-in for the
Western reader or consumer of this vision of a hybridity both exotic and otherworldly. In
other words, the balance in content that the author seeks to construct is not fully supported by
the form.
Shafak adds a critical voice in her novel to maintain a relative balance between its
orientalist perspective and occidentalist content: that of Kerra‘s. As a Christian-Muslim
convert, she is happily married to Rumi, who took her as his wife ―despite all odds‖ (The
Forty Rules of Love 178). One of the novel‘s wise and sophisticated characters, she says:

Anatolia is made up of a mixture of religions, peoples, and cuisines. If we can eat
the same food, sing the same sad songs, believe in the same superstitions, and dream
the same dreams at night, why shouldn‘t we be able to live together? I have known
Christian babies with Muslim names and Muslim babies fed by Christian milk
mothers. Ours is an ever-liquid world where everything flows and mixes. If there is
a frontier between Christianity and Islam, it has to be more flexible than scholars on
both sides think it is. (178)
Compared to the unifying, universalizing characteristic of Sufism as part of Shafak‘s vision
of hybridity, a different kind of hybridity seems at stake here. Underlining the permeability of
borders and the fluidity of identities, Kerra demonstrates the active political significance of
heterogeneity. Furthermore, the possibility of the peaceful coexistence of East and the West,
Islam and Christianity is reinforced here: Kerra‘s vision is not about a ―beyond‖ where
everyone is the same and one, but about the intimate coexistence of differences and
similarities. The theme here is not love, but food and sustenance. The dichotomy is not so
much transcended, but rather permeated. That this insight is bestowed upon Kerra is no
coincidence. A non-Western female character that believes in the heterogeneity of this world
is granted a voice. Shafak‘s commitment to move beyond oppositions and to underline the
incommensurability of differences echoes in Kerra‘s words.
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As I have tried to show, the theme of hybridity is a common strategy employed by
many authors of transnational literatures as it enables them to cross over national, regional or
cultural boundaries. In Shafak‘s The Forty Rules of Love, love as a theme becomes a strategic
mechanism to engage the politics of hybridity. The novel presents the reader different
versions of hybridity, one that focuses on seeing everything as ultimately the same, (Sufism)
and another version that emphasises the coexistence of differences –particularly through the
voice of Kerra. Yet, as I have discussed, at times the novel also gets caught in the readership
expectations of the First World, which renders the narrative vulnerable to further reification
of national borders.

Two narrative strains, different hybridities

When talking of the characters in The Inheritance of Loss, and of her own life as well, Kiran
Desai says,

The characters of my story are entirely fictional, but these journeys [of her
grandparents] as well as my own provided insight into what it means to travel
between East and West and it is this I wanted to capture. The fact that I live this
particular life is no accident. It was my inheritance. (Desai, ―Human warmth is such
an innate part of India‖)
In the quotation, Desai‘s literary identity as an Anglophone writer coming from the Third
World, as well as the parallels between her life and her characters are emphasised. She also
underlines her subjectivity that stems from this parallelism, helping her to encapsulate
instances of hybrid belongings in her writing. Her characters represent hybridity as
‗migration melange‘, which results from the contact between the migrant (Indian) and the
host culture (American). As a common observation, Desai is one of those second generation
immigrants, who, ―in the West and elsewhere, display mixed cultural traits which can be
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exemplified as, ― a separation between and, next, a mix of home culture and language
(matching the culture of origin) and an outdoor culture (matching the culture of residence)‖
(Pieterse, Globalization and Culture 73). The Inheritance of Loss greatly bears on the
association between the writer and her characters.
Similar to The Forty Rules of Love, The Inheritance of Loss is concerned with various
forms of border crossing. Desai‘s narrative oscillates between the events of the mid-1980s
(centring on the disputed Indo-Nepalese border province of Kalimpong) and the struggles of
a local resident, Biju, to make a living in the U.S. Unlike The Forty Rules of Love, the two
parallel stories belong to the same narrative temporality, at times moving towards, at others
moving away from each other. As its title implies, the novel is about personal losses that are
experienced in the aftermath of decolonisation marked by intense globalisation and economic
liberalisation. More specifically, via its usage of spatial journeys, the novel focuses on the
fuzziness of boundaries, as well as the contingency of notions of nationality.
One of the two narrative strains communicates the story of Sai, who lives with her
grandfather, a retired judge, in Kalimpong on the Indian side of the Himalayas at the foot of
Mount Kanchenjunga. Sai has been removed from St. Augustine Convent when her parents
die in an accident in Moscow and is sent to her maternal grandfather, the retired judge, Mr.
J.P. Patel. The judge‘s finances are on the decline so he cannot afford to send Sai to a convent
school. It is decided that she is to be taught by Nona, the unmarried sister of Lola Banerjee,
who dwells at MonAmi. But by the time Sai turns sixteen, Nona has exhausted her
knowledge of physics and mathematics. Thus she meets Gyan, a young student of accounting
and a descendent of a Nepali Gorkha merchant. Gyan is employed by her grandfather to teach
her science and math. They soon fall in love and an intense relationship develops. Hired to
tutor Sai in her studies, the Indian-Nepalese Gyan belongs to the district, which was ―fed up
with being treated like the minority in a place where they were the majority. They wanted
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their own country, or at least their own state, in which to manage their own affairs‖ (Desai
10).
In love with Sai, Gyan later turns to privilege his national identity over his love for
her, and starts to feel a contradiction in his interpretation of love:

So they played the game of courtship, reaching, retreating, teasing, fleeing how
delicious the pretense of objective study, miraculous how it could eat up the
hours…. Gyan was twenty and Sai sixteen, and at the beginning, they had not paid
very much attention to the events on the hillside, the new posters in the market
referring to old discontents, the slogans scratched and painted on the side of
government offices and shops. ―We are stateless,‖ they read. ―It is better to die than
live as slaves.‖ ―We are constitutionally tortured. Return our land from Bengal‖ …
―Gorkhaland for Gorkhas. We are the liberation army.‖ Quite suddenly, everyone
was using the word insurgency. (Desai 138-39)
The quotation signifies the concurrent development of Gyan and Sai‘s relationship and the
growth of Gorkha liberation. Gyan and Sai‘s love, when understood in its pure sense of love
between two people unifying, disregards outside realities. However, within the context of
national belonging, love loses its grip on unity and starts to stand between Gyan‘s
commitment to his roots and his love for Sai. In the face of nation-related forms of belonging
the love relationship between Sai and Gyan dissolves and starts to resonate with Hardt and
Negri‘s comments on the corruption of love when it is based on the conception ―love of the
same.‖ It is potentially a dangerous form of love. Because Gyan‘s family is poor and of
Nepalese decent, Sai‘s upper-class and westernised status represents the very domination that
the insurgency insists have been oppressing families like Gyan‘s for centuries. Hence, the
fragment signifies not only the link between love and politics but also the undermining of the
love relationship between Sai and Gyan by the political divisions generating the insurgency.
In this respect, hybridity (as informed by love relationship) remains critical only as a critique
of essentialism and does not offer the potential to explore the liberatory possibilities of love.
Considering contemporary nationalism (in postcolonial India) and the long historical effects
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of globalisation (including imperialism), the fate of the pair‘s love relationship is
overshadowed by the impossibility of moving beyond national borders as these boundaries
still remain in power.
Furthermore, the characters hold different perspectives on love. For Sai, love is
something purely personal and should not be marred by politics. While her elders discuss
―terrorists, guerrillas, insurgents, rebels, agitators, instigators, and they all learn from one
another, of course –the Neps have been encouraged by the Sikhs and their Kalistan, by
ULFA, NEFA, PLA; Jarkland, Bodoland, Gorkhaland; Tripure, Mizoram, Manipur, Kashmir,
Punjab, Assam,‖ Sai only thinks of ―how she turned to water under Gyan‘s hands‖ (Desai
142). As I have mentioned in the beginning of this chapter, Gyan perceives love as involving
difference and heterogeneity. This can be observed in his active involvement in the Gorkha
independence movement when he realizes his own national identity.
In terms of setting, characterization, and plot, the text is constructed in such a way as
to highlight the crossing of boundaries. The settings at the Indo-Nepalese border and in the
USA are examples of territorial vagueness. Located in the northeast of Himalayas,
Kalimpong is a foggy territory claimed by several communities. It is a place ―where India
blurred into Bhutan and Sikkim,‖ forming a ―messy map,‖ a region in which the dissolving
mist makes ―ridiculous the drawing of borders‖ (Desai 9). Some characters also criticise the
multiplication of new states after the partition of India, blaming the incompetent coloniser—
―Very unskilled at drawing borders, those bloody Brits‖ (Desai 129)—as well as hinting at
the porosity of frontiers: ―It‘s an issue of a porous border is what. You can‘t tell one from the
other, Indian Nepali from Nepali Nepali‖ (Ibid.) In addition, part of the other narrative strain
of the novel, the New York restaurants are microcosms of America, capturing the clamour of
the postcolonial condition: ―There was a whole world in the basement kitchens of New York‖
(Desai 24).
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The characters and their circumstances enable Desai to emphasise additional facets of
border confusion. Sai‘s father, a space pilot, and her mother, a college student (Mr. and Mrs.
Mistry), were killed in a car accident in Russia, where Mr. Mistry was sent to in order to
become the first Indian pilot in space. The upbringing she received from her parents, who
were ―both educated with an eye to the West‖ (Desai 29), as well as the influence of sharing a
life with her grandfather who was ―calmed by the tight [Western] calendar‖ (Desai 69), serve
as allusions to Sai‘s identity. This fusion is emphasized further by the education she has
received from the convent. The place taught her that ―cake was better than laddoos, fork
spoon knife better than hands,‖ and that ―English was better than Hindi‖ (Desai 33). Those
cultural comparisons already accepted and internalised in Sai‘s generation:

Any sense that Sai was taught had fallen between the contradictions, and the
contradictions themselves had been absorbed. ―Lochinvar‖ and Tagore, economics
and moral science, highland fling in tartan and Punjabi harvest dance in dhotis,
national anthem in Bengali and an impenetrable Latin motto emblazoned on
banderoles across their blazer pockets and also on an arch over the entrance: Pisci
tisci episculum basculum. Something of the sort. (Desai 33)

As the passage shows, the contradictions between the cultures of the East and the West are
―absorbed,‖ and have given way to the creation of a space that allows one to acquire a new
sense of identity: the space between these contradictions allows Sai‘s identity to develop. In
that sense, Sai does not have to resist hybridity. When she falls in love with Gyan, her
identity is not torn into two, but doubles, one part strengthening her self-awareness, and
another part forming her response to Gyan (Whale 126). In contrast to Gyan, she is honest
about her identity, which maintains a constancy in her sense of her self, and although her
identity becomes intangible and fluctuating, Sai and Gyan become ―melted into each other
like pats of butter‖ without losing their individuality (Desai 143).
Sai‘s grandfather Judge Jemubhai Papatlal Patel and the cook are the only characters
that bespeak the way colonial history is absorbed and internalised:
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Jemubhai Popatlal Patel had, in fact, been born to a family of the peasant caste, in a
tentative structure under a palm roof scuffling with rats, at the outskirts of Piphit
where the town took on the aspect of a village again. The year was 1919 and the
Patels could still remember the time when Piphit had seemed ageless. First it had
been owned by the Gaekwad kings of Baroda and then the British, but though the
revenue headed for one owner and then another, the landscape had remained
unaffected; a temple stood at its heart and by its side, a several-legged banyan tree;
in its pillared shade, white-bearded men regurgitated their memories; cows mooed
oo aaw, oo aaw; women walked through the cotton fields to collect water at the
mud-muddled river, a slow river, practically asleep.
But then tracks had been laid across the salt pans to bring steam trains from the
docks at Surat and Bombay to transport cotton from the interior. Broad homes had
come up in the civil lines, a courthouse with a clock tower to maintain the new,
quick-moving time, and on the streets thronged all manner of people: Hindu,
Christian, Jain, Muslim, clerks, army boys, tribal women. (Desai 64)
The judge‘s hometown is an illustration and foreshadowing of the contradictions that will
later be apparent in his identity. The comparison between the inert, ageless condition that
Piphit is associated with and the transformation the town undergoes serves as the backbone of
the confusion he experiences in Bishop‘s College at Cambridge, the place he was sent to
become a judge. Ironically, he was raised by his father who owned a business ―procuring
false witnesses to appear in court‖ (Desai 64). The transformation of the judge is
problematised at his arrival in Cambridge. As he sees the portrait of Queen Victoria in the
entrance to the school building, the respect he feels for the British is tinged with the
estrangement he suffers. This sentiment becomes manifest in his social life, particularly in his
communication with his landlady, Mrs. Rice:

His landlady brought his dinner tray right to his door. A treat: a quadruplet of
handsome oily sausages, confident, gleaming, whizzing with life. Ready already for
the age when food would sing on television to advertise itself.
―Don‘t work too hard.‖
―One must, Mrs. Rice.‖
He had learned to take refuge in the third person and to keep everyone at bay, to
keep even himself away from himself like the Queen. (Desai 122)
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The judge posits a third person outside of himself, an entity who is not fully identical with the
one who is speaking. Speaking in the third person helps the judge to hold his identity at bay,
which may imply that he tries to protect himself, but at the same time, it depersonalises him.
As far as Bhabha‘s conception of thirdspace is concerned, this liminal space between the self
and the outside is understood to charge it with a transgressive quality that offers new insights
on the colonial and postcolonial condition. However, as the author‘s characterisation
demonstrates, the judge shows little potential for transgression and world-creative sensibility.
Indeed, as the novel explains, he is one of those people who ―suffered the rotten luck of being
in the exact wrong place at the exact wrong time‖ (Desai 265). Fate determines the course of
life in this world. The potential of critical hybridity is subject to coincidences and it cannot be
something systematic.
The characterisation of the cook serves as another illustration of the ways in which
colonialism frames the hybrid postcolonial situation of the subaltern in the novel. It also
symbolises the transformation of the postcolonial subaltern into a stranger to his own culture,
as well as an Anglophile whose

desire was for modernity: toaster ovens, electric shavers, watches, cameras, cartoon
colors. He dreamed at night not in the Freudian symbols that enmeshed others but in
modern codes, the digits of a telephone flying away before he could dial them, a
garbled television. (Desai 62)

The way globalisation shapes the current viewpoint of the cook is voiced through his
aspiration for electrical equipment. What the narrative underscores by mentioning ―the
Freudian symbols‖ is that the cook has already internalised the concept of modernity by
associating it with comfort so that there is no point in questioning its raison d‘être. The
description implies that the motivation as to why the cook has ended up with such
associations is of no particular relevance for the narrative. Unlike Sai‘s version of hybridity,
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which stems from the space between the cultural contradictions of the East and the West, the
cook‘s identity is split which results in resenting the Eastern part of his identity.
The second strain of the novel narrates the story of Biju. Besides his own belief in and
desire for modernity, the cook has projected his unfulfilled dreams onto his son Biju, and has
sent him to the United States of America illegally, the new global centre, in the hope of
providing him with a better future. The characterisation of Biju is vested with particular
significance in the narrative. As a migrant, he is the only character that is supposed to
represent the newly acquired consciousness of the world citizen that has been fostered by
multiple belongings. Unlike his father, Biju is not hypnotised by what the new world has to
offer; on the contrary, he is one among many immigrant labourers whose human rights are
violated by the immigration law of the host nation, which hinges upon class demarcation
lines in the context of globalisation. As an illegal transnational labourer, Biju is excluded
from the community of the Americans, such as his employer:
Biju had started his second year in America at Pinocchio‘s Italian Restaurant,
stirring vats of spluttering Bolognese...
―He smells,‖ said the owner‘s wife. ―I think I‘m allergic to his hair oil.‖ She had
hoped for men from the poorer parts of Europe – Bulgarians perhaps, or
Czechoslovakians. At least they might have something in common with them like
religion and skin color, grandfathers who ate cured sausages and looked like them,
too, but they weren‘t coming in numbers great enough or they weren‘t coming
desperate enough, she wasn‘t sure … (Desai 54)

The quotation above exposes the viewpoint of the first-world resident with regards to the
visibly-drawn borders between the cultures of the East and the West. As far as the
expectations of the owner‘s wife is concerned, the physical appearance of an immigrant is
acceptable to the extent that he or she looks similar to them, that he or she represents a
culture common or familiar to them. That which is specific to Biju‘s culture (his hair oil) is
not something tolerable, hence, is disposable. Furthermore, it is cost efficiency that
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determines the acceptability of the migrant into the host culture, as Biju‘s fellow citizens are
more ―desperate‖ than the ones the wife wants to hire. The position of the third-world
immigrant is also described in the kitchen of the restaurant Biju works in:

Biju at the Baby Bistro.
Above, the restaurant was French, but below in the kitchen it was Mexican and
Indian. And, when a Paki was hired, it was Mexican, Indian, Pakistani.
________
Biju at Le Colonial for the authentic colonial experience.
On top, rich colonial, and down below, poor native. Colombian, Tunisian,
Ecuadorian, Gambian.
________
On to the Stars and Stripes Diner. All American flag on top, all Guatemalan flag
below.
Plus one Indian flag when Biju arrived. (Desai 23)
________
The bio-political taxonomies of the immigrant as contaminating ―other‖ become apparent.
According to John Masterson, the way the description is organised draws ―our attention to the
palimpsestic qualities of both discourses and spaces commonly associated with globalisation‖
(422). Nationalities are presented in a hierarchy, on top of which the American flag waves. In
a crème de la crème restaurant, behind the exquisitely cooked, presented and priced Haute
Cuisine dish, lies the hand of the illegal immigrant, whose sole desire is to acquire a Green
Card. Within the context of global capitalism, then, cultural hybridity here reaffirms rather
than questions the continuing presence of national categories. One cannot shake the feeling
that, as Bertold Schoene argues, ―the USA is a capitalist upstairs/downstairs society, which,
as political statements go is neither any news nor indeed a discovery that captures a USAspecific truth‖ (139).
In a similar way, depictions of airports and aeroplanes serve as metaphors for global
flows of people, culture and commerce that are other facets, underscoring socio-economic
distinctions. After having a kind of epiphany when Biju decides to return to Kalimpong,
India, he sees that
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Like a failing bus labouring through the sky, the Gulf Air plane seemed barely to be
managing ... Oh yes, they were going home, knees cramped, ceiling level at their
heads, sweat-gluey, fate-resigned, but happy.
The first stop was Heathrow and they crawled out at the far end that hadn‘t been
renovated for the new days of globalisation but lingered back in the old age of
colonisation.
All the third-world flights docked here, families waiting for their connections,
squatting on the floor in big bacterial clumps, and it was a long trek to where the
European-North American travellers came and went, making those brisk nononsense flights with extra leg room and private TV, whizzing over for a single
meeting in such a manner that it was truly hard to imagine they were shitting-peeing,
bleeding-weeping humans at all. Silk and cashmere, bleached teeth, Prozac, laptops,
and a sandwich for their lunch named The Milano.
Frankfurt. The planeload spent the night in a similar quarantined zone, a thousand
souls stretched out as if occupying a morgue, even their faces covered to block the
buzzing tube lights. (Desai 313-314)

Describing the situation of the economy class passengers, the first section of the three
passages hints at the pervasiveness of binary thinking. Although it is alluded to as a point of
departure and arrival for diverse cultures, underlining the presence of pluralities, the airport
metaphor fails to explain why dualisms still exist in ―the new days of globalisation‖. Indeed,
as the second section underlines, the third-world citizens are like bacteria: single-celled
microorganisms that are parasitic in nutrition, and that are noted for their biochemical effects.
Furthermore, it also conveys the gap between the first-world and third-world citizens to the
extent that even the basic bodily activities of the former remains beyond the imagination of
the latter. The airport in the last section, repeats the alienation of third-world passengers.
Read as a whole, the passages not only signify the amplification of American neo-liberalism,
but also the impossibility of true socio-economic mobility for the third-world citizen.
His hopes dashed (as are his father‘s), Biju observation does not offer the reader a
sense of global density or world-creative sensibility. With respect to the politics of hybridity,
while one stream of the novel appears to criticise and overcome the existence of borders,
offering cultural hybridity as a strategic means to this end, the second strain of the novel lays
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bare and confirms the renewed existence of hierarchies and borders between different parts of
the world. Instead of political agents, the characters remain subjects of fate, trapped in their
roles and positions.

Conclusion

In this chapter, my aim has been to map out forms of hybridity in The Forty Rules of Love
and The Inheritance of Loss. I have compared and contrasted the two novels by analysing the
ways in which a thematic love can be related to a politics of hybridity. Hybridity plays a
central role in understanding difference in contemporary societies. As cultural constructs the
two narratives hint at differing forms of hybridity through their various conceptions of love
and companionship. The variety in forms of hybridity found in the narratives underlines the
endeavour of historicising hybridity in different contexts of literary production. However, as I
have tried to show, when the operating context changes, so does the critical potential of
hybridity. Particularly, the power of global capitalism makes it more problematic to present
hybrid thinking as a remedy to its consequences.
Love homogenises differences in The Forty Rules of Love, therefore, rendering them
invisible. The novel demonstrates a continuum of hybridities, from the unification of all
differences to the need to move beyond borders and the enduring presence of singularities.
This emphasis on singularities renders the use of hybridity in the novel critical, although the
inclusion of Sufi metaphysics suggests a distance between its precepts and the world in its
reality. As it becomes evident in the title of the book and the deliberate insertion of the
glossary, the anticipation of western readership, along with the decisions made by market
choices ultimately makes the narrative unstable and reifies the existence of boundaries. In the
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two different narrative strains of Kiran Desai‘s The Inheritance of Loss, the novel appears to
engage hybridity critically and politically. Love involves heterogeneity. Displaying the love
relationship between Sai and Gyan one the one hand, and Biju‘s attempts to climb the social
ladder one the other, the novel not only emphasises migrancy and multiple belongings, but it
also confirms the vulnerable position of the migrant in the face of global capitalism. In both
their writerly personas and their novels, Shafak and Desai aim at presenting hybridity as a
response to the ill-effects of globalization. Yet both The Forty Rules of Love and The
Inheritance of Loss are precariously situated in the world literary system: between the worlds
of postcolonial literary production and transnational capitalism, they have become cultural
commodities of the global capital.
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Chapter Five
Towards a Cosmopolitan Re-imagination of the World

In Imagined Communities (1991), Benedict Anderson delineates the nation as ―an imagined
political community‖ to the extent that ―the members of even the smallest nation will never
know most of their fellow members, meet them, or hear of them, yet in the minds of each
lives the image of their communion‖ (6). According to Anderson, the two main forms for
imagining the nation in the eighteenth century were the novel and the newspaper as ―these
forms provided the technical means for ‗re-presenting‘ the kind of imagined community that
is the nation‖ (25). Drawing on his analysis of José Joaquin Fernandez de Lizardi‘s El
Periquillo Sarniento [The Itching Parrot], Anderson proposes that the scope of the novel is
limited to conceiving a panoramic tour d’horizon that is constrained by the boundaries of the
nation rather than opening up into an imagination of the world in its contemporaneity (30).
Thus, the nation and novelistic narrative are overlapping concepts, mutually informing each
other.
Anderson‘s conception of the relationship between nation and novel has arguably
been superseded by a new conception, which holds that in the face of global capitalism the
link between the two has weakened, and so Anderson‘s account does no longer reflect the
present situation. The twenty-first century involves interactions of a new order and intensity
that are marked by transnational migration and mass-media. Perceived as a process by which
the salience of the nation state has gradually given way to international structural formations,
globalisation has generated what can be understood as post-national imagined communities.
Drawing upon and expanding Anderson‘s notion of ‗imagined community‘, Arjun Appadurai
considers the different ways in which communities are brought into being in this new and
complex environment. In particular, Appadurai discusses the altered significance of the

124

concept of locality in relation to the creation of ‗imagined communities‘ in this globalised
world to draw attention to the idea that communities are continually reinvented or reimagined in the face of new developments (Modernity at Large 41-42).
So the changing nature of belonging under the pressure of globalisation has led to the
question what it means to be a citizen of the world, and how to underline the importance of
diversity. To be a cosmopolitan is usually taken to mean the refusal to be defined by one‘s
local origins and group membership but rather by one‘s commitment to humanity as a whole.
As articulated by the Enlightenment, it implies an impulse to be rootless. What should be
noted that the ideals of having no loyalty to any particular community, being capable of
renouncing identity, being motivated by universal values and the capacity to be mobile are
also a function of belonging to an elite class. As Aihwa Ong rightly observes, this class
stratification is intertwined with global systems of production as well as the differences in the
power of mobile and non-mobile subjects. According to Ong, ignoring these circumstances
―gives the misleading impression that everyone can take equal advantage of mobility and
modern communication and that transnationality has been liberatory, in both spatial and
political sense, for all peoples‖ (11). Therefore, to avoid an identification of the cosmopolitan
with that of the aspirations of an elite class, it is necessary to approach cosmopolitanism with
a critical perspective.
Another concern with respect to the concept of multiple belongings is related to the
way globalisation is conceived. Joan Tomlinson defines globalisation as ―the rapidly
developing and ever-densening network of interconnections and interdependencies that
characterize material, social, economic and cultural life in the modern world‖ (352). In many
debates concerning globalisation, the United States of America has been at the centre, setting
and consolidating its global sphere of influence. Some prominent cultural and social theorists
of the 1990s claimed that globalisation was actually ‗Americanisation‘ (Latouche 1996) or
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‗McDonaldisation‘ (Ritzer 1993) in universalist disguise. The issue of America as being
always at the horizon of globalisation, as well as that of the frequently heard critique of
cosmopolitanism for its tendency to be elitist and western makes it essential to approach
cosmopolitanism critically with a focus on the question of whether it hinders a true
cosmopolitan outlook or makes possible a new kind of cosmopolitanism. In this regard,two
quotations that describe the experiences of the protagonistOmer in Elif Shafak‘s The Saint of
Incipient Insanities (2004) are significant:

Here he was surrounded by hundreds of faces of dazzling variety, and not even one
of them looked familiar. None of these individuals had any idea who he was. Not
even one single soul. He was a nobody to each and all of them, so pure and
immaculate –absolutely nameless, pastless, and thereby, faultless. And because he
was a nobody, he could be anybody. (Shafak 82)
How to make a phone call and not go homicidal when you hear the mechanical lady
repeat her mantra: ―We-are-sorry-your-call-can-not-be-completed‖ even when you
are 100 percent sure this time you dialed the correct area code, inserted the right
coin at the right time… How to operate a photocopy machine that works with some
sort of a special card that you keep confusing with other special cards… How to talk
to a pharmacist about the itch on your penis… How to steer the intricately blatant
machinery of the routine serpentine paths of daily life and manage not to look like
an idiot as you crash over and over again? It was daily life that humiliated most,
mortified like nothing else. (Shafak 109)

The stark contrast between the liberating potential of cosmopolitanism and the bitter feeling
generated by the loss of confidence and of isolation is underlined in the two quotations
above. On the one hand, it is believed that in the age of cultural globalisation in which
multiple identity reign, national identities no longer have the power to capitalise identities.
Identities are assumed no longer to be reducible to the fixities of class and nation, but are
fluid and overlapping events through which regional and local attachments are renegotiated
and contested. In this sense, cosmopolitanism is read in the desire to be ―at home in the
world‖ (Brennan 1997). On the other hand, Omer‘s position as a privileged cosmopolitan
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mingles with his being an isolated migrant who tries to survive daily life in America. The
sheer complexity that is informed by this duality is felt at a personal level.
Arjun Mehta, the protagonist of Hari Kunzru‘s Transmission (2005) experiences a
similar segregation, albeit more acutely, as becomes clear in the following quote:
… He had made no money, gained nothing at all since coming to America except a
new and harder picture of the world… He knows what lies above him, the sublime
mobility of those who travel without ever touching the ground. He has glimpsed
what lies below, the other mobility, the forced motion of the shopping-cart pushers,
the collectors of cardboard boxes. At least in India the street people can lie down for
a while before being moved on. (Kunzru 47)

What Arjun observes in his surrounding reveals the current condition that is imposed by the
advanced global capitalism. He carries Omer‘s isolation further in his realisation of his newly
acquired status, that is, the ―new‖ cosmopolitan: he is neither one of those people who are
economically and politically empowered (Western), nor those who are disenfranchised and
deprived of the mobility that is granted to the elite strata of their nations. The ―forced
motion‖ in the passage emphasises that this is a mobility that is not free. Being a consequence
of globalisation as it is, this is also a novelty, a new kind of cosmopolitanism from the semiperiphery.
Despite the apparent similarities in their contemplation of the world at large, the
characters‘ reactions to the global differ. As I will analyse in the course of this chapter, the
ceaseless homogenisation of the world through globalisation and/or Americanisation makes it
necessary to underline the diverse perceptions of the global within the literary domain. By
this, I mean an understanding that is not solely based on the ideals of the Enlightenment, but
one that is enriched with a critical eye towards current global reality, as well as an
appreciation of the local. According to Brennan, the new cosmopolitan literature that has
emerged with global capitalism is ―plebeian‖: ―the cosmopolite in this fiction is not an elitist
or jet-setter alone, but also simply the ―people‖‖ (At Home in the World 39). Through an
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analysis of the similarities and differences between the characters in The Saint of Incipient
Insanities and Transmission, I aim to reveal the limitations and possibilities of analysing
cosmopolitanism in relation to globalisation and Americanisation. Furthermore, with their
two different geographical origins, the two novels supply the diversity I seek to underline in
this analysis.
Also, in this chapter, I aim to account for a new kind of cosmopolitanism from the
periphery rather than from western centres. Through a comparative analysis of the two
novels, I will deliberate on how today‘s world of increasing globalisation is envisaged and
constituted by the historically situated imaginations of the two distinct geographies. In order
to facilitate a comparative analysis between contemporary Anglo-Indian and Turkish novels,
I aim at identifying and analysing the divergent ways in which the global is perceived,
internalized and responded to from the respective localities.
My analysis of the ways in which globalisation is imagined is connected to the
contentious virtue of cosmopolitanism in its precarious association with globalisation. How
can we redefine cosmopolitan vision or agency vis-à-vis the homogeneous, economically
driven chimera of globalisation? How can the abyss between the world of globalised
business, western mobility and political decision-making and the numerous sub-worlds of the
disadvantaged be bridged or renegotiated? Answers to these questions may help to uncover
the potential of contemporary Anglo-Indian and Turkish novels in imagining the world
through a truly cosmopolitan vision.

Cosmopolitanism and globalisation

Behind the front desk sat a receptionist. Above her a row of clocks, relic of the
optimistic 1960s, displayed the time in key world cities. New Delhi seemed to be
only two hours ahead of New York, and one behind Tokyo. Automatically Arjun
found himself calculating the shrinkage in the world implied by this error, but,
lacking even a best estimate for certain of the variables, his thoughts trailed away.
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For a moment or two the image hung around ominously in his brain – the globe
contracting like a deflating beach ball. (Kunzru 6)

Taken from Transmission, this quote depicts a scene in which the protagonist Arjun Mehta is
about to have a job interview as an ―IT Coolie.‖ He is desperately seeking to fill one of the
thousands of positions generated by the computer revolution. In line with the spirit of
international cooperation – which later turns out to be a fake one – the corporation‘s clocks
display the time in different parts of the world. The ―optimistic 1960s‖ refers to the period
when globalisation became the widespread term for explaining the increasing
interdependence of domestic economies in a cross-border economy. With increasing
integration between national economies, a single massive global marketplace replaced microdomestic markets. The observed ―shrinkage‖ due to the time error can be taken to imply, in
Anthony Giddens‘s terms, the ―intensification of worldwide social relations which link
distant localities in such a way that local happenings are shaped by events occurring many
miles away and vice versa‖ (The Consequences 64). According to Roland Robertson, this
compression of a global web of interaction possibly brings about the intensification of a
consciousness of the world as a whole (Globalization: Social Theory 8). Tomlinson thinks
that this situation of connectivity and homogenization is likely to change our perception of
the ―undeniable, stubbornly enduring physical distance between places and people in the
world‖ (Globalization and Culture 1-4). Thus, the idea of the world deflating like a ―beach
ball‖ is a threatening image for Arjun Mehta, who is yet to comprehend what it takes to be a
part of the globe.
Indeed, what appals Arjun in this image is, in Ulrich Beck‘s view, ―an irreversible
fact‖ existent since the advent of technological breakthroughs. Large numbers of people are
exposed to other cultures on a daily basis without crossing borders through communication
media (including satellite broadcasting, radio and other forms of communication).
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Furthermore, Beck continues, they might encounter immigrants, refugees, or tourists in their
own locality. They might also come across cultural artefacts and commercial establishments
that bring other cultures, especially American popular culture, into close proximity to their
own, a process referred to in contemporary debates as ‗McDonaldisation‘ or
‗Americanisation.‘ In this way, ―people have long been joined together between Moscow and
Paris, Rio and Tokyo in a relationship of actual interdependence, which they help to intensify
by their production and consumption, in the same way that the ensuing risks to civilization
penetrate their everyday lives‖ (Beck 136).
Michael Hardt and Antonio Negri refer to this process of connectivity and explain in
Empire that globalisation ―manages hybrid identities, flexible hierarchies, and plural
exchanges through modulating networks of command. The distinct national colours of the
imperialist map of the world have merged and blended in the imperialist global rainbow‖
(2000, xxii-xxiii). Indeed, the sovereignty of nation-states has declined with the emergence of
a series of decentred and deterritorialising organisations, such as the World Trade
Organization, the World Bank, and the IMF. Empire refers to more than just a physical
process of globalisation; it is the constitutive principle of the contemporary global order that
regulates the physical processes of global exchanges and governance.
Furthermore, as Hardt and Negri maintain, Empire is ―a decentred and
deterritorialising apparatus of rule that progressively incorporates the entire global realm
within its open, expanding frontiers‖ (xii). In describing Empire without a centre, Hardt and
Negri want to emphasise the emergence of a systemic logic. This systemic logic is an abstract
machine, which produces centres and margins, subjects and others. Similarly, the position of
the United States is seen simply as a privileged one within Empire: ―Empire is not American
and the U.S. is not the centre‖ (384). However, if there is no centre in this system, how can
we explain the omnipresence of Hollywood, Madonna, Coke, and McDonalds? Why and how
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is the global shopping mall not U.S. nationalism? All cultures are deeply integrated into the
transnational consumer world, which penetrates into our everyday lives. As Fredric Jameson
argues, evolving within this consumerism there are ―developing forces that are North
American in origin and result from the unchallenged primacy of the USA and thus the
American way of life and American mass media culture‖ (64). His interpretation suggests
that the new world culture is dominated by the USA. Thus, it is possible to use the terms
Americanization and globalisation interchangeably within the context of culture.
The connectivity that is made possible by globalisation (or Americanisation) has its
complications. The world-view of contemporary globalisation bears the burden of the localglobal conflict. The consequences of increased mobility are markedly different between the
First World of the middle and upper classes in the advanced industrialised countries and the
world of the working or middle classes in the mostly peripheral societies that make up the
majority of the world‘s population. Moreover, this situation calls for an awareness of ―the
tension between cultural homogenisation and cultural heterogenisation,‖ which defines ―the
central problem of today‘s global interactions‖ (Appadurai, Modernity at Large 324). In other
words, a dynamic relationship between the local and the global remains, and that relationship
needs to be examined by paying attention to the contingent, uncertain and multileveled
effects of globalisation.
The current structuring of the world raises the question how people are supposed to
think of themselves as belonging to a global community –in lieu of a nation – and what it
may mean to have a global identity: to think, and act as a ―citizen of the world‖ (Tomlinson
184). However, it is clear that there is no easy causal relation that can be drawn from the
complex interplay of discourses that promote, accommodate or challenge the processes that
constitute contemporary globalisation. As Appadurai suggests, ―global culture‖ today is not a
set of fixed objects that have global relevance and conventionally travel from imperialist
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centres to peripheries. Rather, it is a dimension or, more precisely, a series of fluid
dimensions, which may easily remain ―complex,‖ ―overlapping‖ and ―disjunctive with
respect to one another‖ (Modernity at Large 32). Departing from the circulation of peoples
(migration) and images (media) across borders, Appadurai proposes a ―global cultural
economy‖ that operates through five different trajectories or ―scapes‖: ethnoscapes (flow of
people), mediascapes (of images), technoscapes (of technologies), financescape (of funds),
and ideoscapes (of ideologies) (33).
Appadurai‘s characterisation of ―global culture‖ in terms of relatively open cultural
landscapes involves a sense of ambivalence as well as local autonomy in the ways global
cultural exports are received and appropriated in different locations. While Appadurai
considers that access to the global confers agency to the individual because it enables people
to challenge local sovereignties, he adds that the ―work of the imagination is neither entirely
emancipatory nor entirely disciplined‖ (4). Hence, this acquired sense of agency is
surrounded by a wider reality. As he argues, the global cultural scapes ―are not objectively
given relations that look the same from every angle of vision, but rather, […] deeply
perspectival constructs, inflected by the historical, linguistic, and political situatedness of
different sorts of actors‖ (33). The positional and perspectival inflections of global culture
point to its ambivalence. Consequently, one should cultivate a nuanced and critical
perspective with regards to globalisation.
A consideration of globalisation is necessary to recuperate cosmopolitanism as a way
of seeing and being in today‘s world. Cosmopolitanism may become little more than an upmarket synonym for globalisation, or alternately serve as a valuable antidote to
globalisation‘s agglomerative practices of isolation and enclosure. An important question in
this regard is whether the understanding of cosmopolitanism is to be informed by first-world
or third-world perspectives, or by both. From a postcolonial perspective, globalisation signals
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the expansion of Western modernity and capitalism. It is perceived to be irreconcilable with
the critique of imperialism by postcolonial theorists. In contrast, theorists of globalisation
have underlined its newness, its departure from historical modernity‘s cultural uniformity and
the ―evolution‖ towards Enlightenment universals. These competing discourses suggest a
possibly informed conception of globalisation that factors in the ambivalent nature of the
process.
A productive discussion of cosmopolitanism should take note of both those sides. On
the one hand it should acknowledge that ―the effects of globalisation are to weaken the
cultural coherence of all individual nation-states, including the economically powerful ones‖
(Tomlinson 175). On the other hand, within the world of the cosmopolitan outlook, ―the
boundaries separating us from others are no longer blocked and obscured by ontological
difference but have become transparent.‖ (Beck, Cosmopolitan Vision 8) Beck hails this
world as ―a glass world‖ in which ―differences, contrasts and boundaries must be fixed and
defined in an awareness of the sameness principle of others‖ (8). This suggests that the
cosmopolitan outlook is a reflexive and ambivalent outlook. It entails acknowledgment of
differences, beyond the misapprehensions of territoriality and homogenisation. Such a
viewpoint is indeed a non-globalist kind of cosmopolitanism, which promotes a locallyresourced political agency saturated with the awareness that the world in the twenty-first
century comprises of an all-encompassing network in which whatever we do, or fail to do, is
bound to have repercussions and consequences for us all.
Beck‘s cosmopolitan outlook is a critical undertaking, which seeks to understand the
forces shaping the contemporary human condition in relation to the increasing inequality in
the world. Human lives are lived at different levels: an elevated sphere for the privileged is
upheld by innumerable lower levels, whose apparent solidity depends on their inhabitants‘
social immobility and economic entrapment. Whereas the privileged have a clear view of the
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whole world but can easily avert their gaze, the wretched are doomed to watch, as Tomlinson
describes it, as ―distant events and powers penetrate [their] local experience‖ (9), frequently
at random and without much prior warning. In this context, neither party can be said to be
particularly cosmopolitan: the privileged can see the whole but do not look; the wretched are
overtaken by the whole. Therefore, it is important to specify who is going to have a
cosmopolitan outlook and how a critically cosmopolitan viewpoint is to be developed.
I seek to uncover the potential in seeing the world with a critical eye. In Walter D.
Mignolo‘s words, I aim to draw a critically cosmopolitanist worldview (in the novels) that
negotiates ―both human rights and global citizenship without losing the historical dimension
in which each is reconceived today in the colonial horizon of modernity‖ (―The Many Faces‖
725). It is important to reveal what can be gained from not seeing the world with a purely
global or national vision, or with an elitist and western cosmopolitan foresight.
Within the context of globalisation, multiple attachments denote cultural plurality as
well as a sense of commitment to both the local and the global. Such a commitment may
foster critically inflected cosmopolitanisms. As Kwame Anthony Appiah explains through his
notion of partial cosmopolitanism, a cosmopolitan does not abandon local allegiances in
favour of the world or an ideal of objectivity; while certainly not endorsing ―the nationalist
who abandons all foreigners,‖ he or she doesn‘t necessarily identify either ―with the hardcore cosmopolitan who regards her friends and fellow citizens with icy impartiality‖
(Cosmopolitanism: Ethics xvii). Critical cosmopolitanism is to attempt to open up to the ―the
world‖ and assert one‘s locality as well, and to notice the numerous ways in which these two
experiences converge and diverge, inform and contradict one another.
These observations constitute the backbone of my analyses of the novels with a
special focus on the characters. They allow me to interrogate whether the novels embody new
global subjectivities that have arrived with globalisation, and whether characters in these
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novels manage to escape national boundaries and actively contemplate their place in the
world at large.

Who is elitist? Who is critically cosmopolitan?

Shafak‘s novel revolves on the social, cultural and emotional experiences of three
international doctoral students who have recently arrived in Boston. The three flatmates,
Abed from Morocco, Piyu from Spain and Omer from Turkey, try to make sense of love and
life as they plan to finish their doctoral degrees. The novel mainly focuses on the relationship
between Omer and Gail, the peculiar, manic-depressive Jewish-American girl who becomes
Omer‘s wife but commits suicide by jumping from the Bosphorus Bridge, ―the perfect place
of inbetweendom,‖ in her words, as they visit Omer‘s family in Istanbul. Gale‘s delayed
suicide sets the frame of the book. The readers are told that she almost suffocated on a piece
of pepperoni at the age of two, learning from that experience that death is like ―falling
upwards,‖ a liberating release. She unsuccessfully attempts suicide several times in the book,
trying to hang herself in her dorm, lying on the train tracks, and trying to jump from the
window of the new apartment she is to share with Omer.
In this section, I trace the possibilities and limitations of cosmopolitanism in the
different characters of The Saint of Incipient Insanities, comparing and contrasting them with
one another as I proceed. I will particularly discuss the issue of representation as a key aspect
of the novel that provides a common ground for a discussion of the concept of belonging. As
can be seen in Omer‘s words – ―When you are a foreigner, you can‘t be your humble self
anymore. I am my nation, my place of birth. I am everything except me‖ – representation is
part of how one defines his or her identity in the face of others (110). Therefore, it is
intertwined with the issue of belonging, which is what cosmopolitanism seeks to discover. In
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the course of my analysis, I specifically underline the viewpoints of characters, that is,
whether or not they bespeak elitist, western, Americanised inclinations, in order to come up
with a critically cosmopolitan worldview that stems from one‘s own locality with an
appreciating but a critical eye towards all of the above.
As Omer sits in one of the bars of Boston, he is ―putting the dots of [his] name back
to their place‖ by making huge holes in the napkin with his pen, thinking that

When you leave your homeland behind, they say, you have to renounce at least
one part of you. If that was the case, Ömer knew exactly what he had left
behind: his dots!
Back in Turkey, he used to be ÖMER ÖZSĠPAHĠLĠOĞLU.
Here in America, he had become OMAR OZSIPAHILIOGLU.
His dots were excluded for him to be better included. After all, Americans, just
like everyone else, relished familiarity—in names they could pronounce,
sounds they could resonate, even if they didn‘t make much sense one way or
the other. Yes, few nations could perhaps be as self-assured as an American in
reprocessing the names and the surnames of foreigners. (Shafak 5)

According to Pierre Bourdieu, language in general and names in particular play an important
part in the classificatory struggles of social life. As he claims, ―The categories of perception,
the systems of classification, that is, essentially, the words, the names which construct social
reality as much as they express it, are the crucial stakes of political struggle‖ (134). The
power of names is linked directly to social agency. Omer‘s attempt to regain his ―dots‖ can
be read as a challenge against the ―Americanised‖ reality he is absorbed in. However, the text
also acknowledges the removal of dots as a means for ―better‖ inclusion. In other words, it
means appropriating the foreigner with the aim of articulating him or her into the American
system.
This contradiction can be seen as a symptom of the simultaneous cultural
homogenisation and cultural heterogenisation of our world. Through de-naming and renaming, one is supposed to gain the opportunity to regenerate his or her identity. However, as
there is neither an inside nor an outside to the effects of globalisation, the ability to detach his

136

persona from national or linguistic boundaries falls flat. The compulsion of representation
becomes manifest in an unexpected event: while having sex with his ex-girlfriend Tracey,
Omer feels shaken by her question about the condom he fetches from his pocket: ―Is that a
Turkish condom? Check if there is a slit before putting it on‖ (Shafak 110). Although he
pretends that he is not offended, his penis is more honest, as the narrator states, ―shrinking
rapidly inside the Turkish condom‖ (110).
While Omer is in pursuit of his ―dots,‖ his eccentric, young Jewish-American wife
Gail keeps changing names. This can be regarded as a necessary detachment from her roots,
generating a possible cosmopolitan viewpoint. In her therapy sessions with her psychiatrist,
Gail says
I guess I envy birds, like many people do. But I envy them in a different way. It‘s
not their wings that I‘m after. I mean flying can be interesting, but I‘m not
particularly attracted to that. I envy birds because of their names. We‘ve only one
name, or maybe two. But birds have hundreds of them. Even a single species of fowl
has so many different names. (Shafak 67)
However, in contrast to Omer‘s position, Gail‘s penchant for multiple attachments invokes
Bruce Robbins‘s insight on ―actually existing cosmopolitanisms,‖ which signifies ―a reality
of re-attachment, multiple attachment, or attachment at a distance‖ (in Cheah and Robbins 3).
The idea of ―multiple attachments‖ is hinted at in the passage: diverse geographies host the
same birds and name them differently. Furthermore, the fact that birds do not settle in any of
those places suggests ―attachment at a distance‖. That Gail is especially fascinated by the
idea of re-naming is linked with her inclination to re-inscribe her identity. In the novel,
before she adopts the name Gail, she has also called herself Zarpandit, based on an AssyroBabylonian goddess. As I try to demonstrate, Gail‘s view of non-belonging is purely elitist
and western, overlooking the historical differences that mark the living conditions in the
Third World.
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She is a person who does not want to be ―anchored in a world that fixes names
forever‖ but who hopes ―to fish out new letters to recompose her name and her fate every
time she thrusts her spoon into the alphabet soup‖ (Shafak 58). ―The alphabet soup‖ refers to
the childhood game Gail and her mother used to play:

They played it because sometime in the past God up there in heaven had cooked
himself an alphabet soup and let it cool down in a huge bowl near his kitchen
window. But then a strong, insolent gale, or a mischievous, rotten angel, or perhaps
the devil himself had either incidentally or intentionally (this specific component of
the story was subject to change each time it was retold) dropped the bowl to the
floor, that is to say to the skies, and all the letters inside the soup were scattered far
and wide across the universe, never to be gathered back again. Letters were
everywhere, waiting to be noticed and picked up, wishing to be matched to the
words they could have written had they remained inside their Bowl of Eden. (Shafak
37)

This passage aptly conveys the naïve and bland version of cosmopolitanism:
cosmopolitanism from the West. If the ―God‖ in the quotation is perceived to be a metaphor
for globalisation or Americanisation, then the letters coming out of the soup can be
understood as the process that shows the dissolving of nations within ‗the imperialist global
rainbow‘, which Hardt and Negri have pinpointed in Empire. Within the context of
globalisation, considering the act of stirring the alphabet soup as promoting a constant remaking of her world (in a positive sense), and projecting an open-ended imagining of a world
community thriving on recurrent reassemblage proves to ignore the Western-motivated
attempts behind this act of ―reassembling‖.
Her attempts to establish a bond between herself and everything else find expression
most explicitly in the variety of chocolate figures she makes. They represent diverse cultures
and creatures. Naming her female cat the West and the male cat the Rest is also a tongue-incheek attempt to undo binary divisions. The issue of representation reveals that the notion of
cosmopolitanism has the drawback that it refers to a class privilege, belonging to members of
the elite. Robbins suggests that ―beyond the adjectival sense of ―belonging to all parts of the
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world; not restricted to any one country or its inhabitants,‖ the word ―cosmopolitan‖
―immediately evokes the image of a privileged person: someone who can claim to be a
―citizen of the world‖ by virtue of independent means, high-tech tastes, and globe-trotting
mobility‖ (―Comparative Cosmopolitanisms‖ 171). The type of cosmopolitanism that Gail
embodies is also privileged. In Allegre‘s (Piyu‘s girlfriend) birthday party, in the midst of a
diverse group of people, she suggests that everybody exchange their names saying that

Only if we stop identifying ourselves so much with the identities given to us, only if
and when we really accomplish this, can we eliminate all sorts of racism, sexism,
nationalism, and fundamentalism, and whatever it is that sets barricades among
humanity; dividing us into different flocks and sub-flocks. (Shafak 145-146)

This idea of non-belonging is a luxury that only few people can enjoy. The Moroccan PhD
student Abed objects with fervour to Gail‘s remark on moving beyond pre-given identities.
Abed grunts and says:

Well, it is easy for you to say that ... You are not the one who has to fight against
discrimination all the time. Have you seen Casablanca the movie? Such a magnetic
man Humphrey Bogart! But you know what they say in the movie about
Moroccans? Those walking bedsheets! That is what my grandparents were in the
eyes of the colonizers. A walking bedsheet! That is what I still am according to
many! How can I be expected to forget that and change my name? (Shafak 146)

Her relation with the idea of belonging is obsessive: in a way, she fetishizes, absolutises, and
paradoxically essentialises non-belonging. Gail‘s suggestion to live beyond ―flocks‖ is
something ―easy to say‖. In contrast to her problematic obsession with non-belonging,
Abed‘s version of world citizenship is based on real-life experience. His critique is directed
towards cosmopolitanism as elitist: only certain people can ―afford‖ to be so, usually because
they are economically and politically empowered. Also, Gail‘s worshipping of non-belonging
and her knack for thriving on multiplicity contrast with Abed‘s refusal to isolate himself from
his specific locality. He resents Gail‘s attitude because his experience has rendered him
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responsive towards cultural inequality. By mentioning the historically embedded
circumstances that shape his perception of multiple attachments, Abed not only underlines his
rootedness, but also criticizes the privileged westerner‘s supposedly ―superior‖ position. The
weight of colonial history still haunts the contemporary outlook.
The passage also implies that the context of Abed‘s allegedly global perception is
marked by enduring problems of representation. Abed‘s feeling of uneasiness in relation to
Gail‘s remarks stems from the burden of having to represent his nation. This obligation
engenders a feeling of disturbance: the false impression of ―a walking bed sheet‖ in the eyes
of Americans must be corrected by his own appearance and behaviour. However, elsewhere
in the novel he makes explicit that the same problem of representation makes him cast a
judgmental look onto other Moroccans in America. When three Muslim girls wearing
headscarves enter the chic café he sits in, he can‘t help observing the relationship one girl has
with her child. As the baby slides down from his mother‘s lap and starts to crawl on the floor,
he cannot account for the tension he feels until the Muslim girls leave the café. As he
attempts to ―see how they were seen in the eyes of Americans,‖ his own stare dwindles ―to a
judgmental gaze toward the girls, especially toward the mother, getting furious at her for
letting the baby crawl like that on the dirty floor‖ (Shafak 110). The same representational
issues drive the shame he feels.
The problem of representation assumes a different significance in Piyu‘s situation. As
the narrator mentions, ―With Latinos it is neither this nor that. They are part of this country,
but the less integrated in a way‖ (111). The narrator hints at the ongoing significance of
ethnic binarism for American Latinos as well. For instance, Piyu admits that he feels
―incredibly aloof to the Hispanic communities [in America] especially to the Tex-Mex and
their ways‖ (111). He also cannot help but maintain his judgmental gaze towards his own
Spanish culture. Especially in his relationship with Allegre, he feels distant from her ―big‖
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Spanish family. Piyu‘s experience with regards to the concept of belonging suggests that
there are not only shared commonalities but also different practices between the
cosmopolitan citizens of the world.
Different from Piyu as a Latin American, Omer‘s links with his nation is rather
problematic because locally specific circumstances as well as class issues mark it. When
Omer lands in America, the simultaneous feeling of belonging and non-belonging strikes
him. Unlike ―in other parts of the world, to be a newcomer meant you had now arrived at a
new place where you didn‘t know the ways and hows,‖ he says that ―in coming to America
for the first time‖ he feels that America is not ―that new‖ since he senses that he already
knows most there is to know about this country‖ (Shafak 73). He is ―an avid fan of Seinfeld,
a devoted Sandman reader, addicted to the Simpsons‖ (Shafak 74). The feeling is rendered
possible by the escalation of global-spatial proximity, which I have before referred to as
―Americanisation‖ at the centre of globalisation. This feeling of connection can also be
regarded as the privileged perception of the cosmopolitan elite. Well-raised thanks to his
upper-class family, Omer is labelled as a ―foreigner‖ even in his native Turkey because of his
modern family. When he travels with Gail to Istanbul to introduce her to his parents, Gail
observes that the bellboy of the hotel in which they stay takes Omer to be a tourist. The
narrator claims that
Somehow Gail‘s presence was sufficient to render them both Americans. And yet,
Gail also sensed that behind this jumble of appearances wherein all unfamiliar ways
and faces were deemed to be equally ―foreign,‖ there lay more of a structural riddle,
some sort of a duality that divided Turkish people into two camps. On the one hand,
there were the more educated, the more affluent, and far more sophisticated who
were irrefutably Western and modern; and then there was a second group of people,
greater in numbers, less in power, less Western in appearance. The discrepancy in
between could transfer the members of the former bunch into ―tourists‖ in the eyes
of the latter group. A Turk could easily look like a foreigner to another Turk.
(Shafak 330)
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The passage explains that the discussions of Turkish modernisation versus traditional ways of
life are actually class-based. Omer‘s class informs his oscillation between a ―foreigner‖ in
Turkey and as ―a stranger-in-a-strange-land‖ in America. The novel records the seemingly
transparent moments that capture the disparity between the modern, sophisticated Turk that is
a tourist, and the traditional, less educated local Turk. Behind the idea of ―the citizen of the
world,‖ issues of economic inequality endure, the message that Shafak incorporates in the
narrative.
In contrast to Omer‘s explicit discomfort with the idea of national belonging, Abed
seems certain that he will go back to Morocco, marry Safiya and live happily ever-after.
Unlike Omer‘s modern, secular and sophisticated parents, Abed‘s father has passed away. He
only has an undereducated mother, Zahra, who ―with all her heart wants [him] to have a PhD
in a branch she can‘t even pronounce‖ (Shafak 173). The contrast between the two migrants,
Omer and Abed, is exacerbated by the import of religious issues. When Zahra decides to
sacrifice a ram in order to save Abed from the jinni (because she believes they disturb Abed
and turn his dreams into nightmares), Abed asks help from Omer in finding a butcher for
slaughtering the animal. In desperation, he says, ―Omar, my brother. You should help me. No
matter what, you are a Muslim, right? At least you come from a Muslim country. You are the
only person in this house who can help me‖ (Shafak 198). Omer helps Abed, but because he
is against the slaughtering of animals, he lies when he tells them that the meat that is on the
table is actually from the sacrificed ram. In truth, he has bought it from a butcher. After all,
he is ―a born Muslim who wanted to have nothing to do with Islam or with any other religion
whatsoever‖ (Shafak 14). As I have mentioned above, this diversity is what new
cosmopolitan writing is aiming at: including non-elitist and anti-globalist cosmopolites who
are in Brennan‘s view, ‗―they‖ to the cosmopolitan ―we‖ in the arena of literature‘ (39).
Furthermore, the point of the difference between the two third-world characters is that we
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must assume the presence as well as the coexistence of divergent cosmopolitanisms, which
should be historically and geographically situated with regards to globalisation.
The novel also includes other minor characters representing the globalised twentyfirst century citizens of our world. Debra Ellen Thompson is a zealous feminist and a
―resident lesbian‖ who is determined to ―play a game of squash with patriarchy‖ (Shafak 46,
53). She falls in love with Gail before Gail marries Ömer. Gail‘s stance towards life and sex
in general is different from Debra‘s. For Debra, it is about choosing whereas ―to choose
between heterosexuality or homosexuality made no sense to [Gail]‖ (Shafak 54). Another
minor character is Allegre whose love for cooking contradicts her anorexia. She has a passion
for culinary art and likens food to both ―a business-class traveller, always in the front rows,
more privileged and better cared for than other passengers,‖ and to a ―lonesome traveller,
never at ease among multitudes‖ (54). Food is represented as the elitist cosmopolitan, the
business-class traveller sampling different kinds of bland airplane foods (Shafak 113).
The inevitable interdependence caused by globalisation accords with the feeling of
loneliness cosmopolitanism brings about. The characters deliberately refuse to question why
they are in their particular predicaments. Indeed, ―why‖ is a question that escapes the novel:
―An ersatz query was ‗why‘‖ (Shafak 13). For instance, troubled by the discovery of his
wife‘s past lesbian relationship, Ömer ―decided not to think about it anymore‖ (Shafak 23).
Gail is unable to identify what bothers her even right before she commits suicide. After
seeing the image of the ghostlike girl, she realises her diminishing will to live is ―like blood
oozing from a wound inside, except that there was no apparent reason why‖ (Shafak 346). As
a result of this general inability to pinpoint reasons, causes and their consequences, the
characters can never quite define their problems, let alone solve them. This results in a further
sharpening of individual boundaries: the characters never have sincere talks or share their
secrets. Even in day-to-day interactions, they cherish their comfort zones in which they
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contact one another without causing any disturbance. They always keep other characters at
bay, sharing only parts of themselves, which will not alienate others. Similar to Allegre‘s
recognition of food as ―‘the lonesome traveller,‘ the cosmopolitan is also solitary.
As I have tried to demonstrate, making the term cosmopolitanism work in the context
of globalisation is necessary for the reason that there are diverse aspects to be considered
along the way: moving beyond elitism and paying attention to class differences. The Saint of
Incipient Insanities can be read as a commentary on these issues. In relation to the
Americanised version of globalisation, the novel presents the reader with two different views
on belonging with the help of the characters. As the comparisons I have discussed so far
demonstrate, Gail is the ―saint‖ of ―incipient insanities,‖ who, despite her efforts, cannot
escape beyond the snobbish, globalist and the U.S. centred version of cosmopolitanism. The
potential of locally inflected cosmopolitanism rests with the characters Omer and Abed who
are both sensitive towards autonomy and contestatory values without appealing to the
Enlightenment universals that ignore class realities.

Critical cosmopolitanism: Arjun versus Guy

In comparison with The Saint Incipient Insanities, Hari Kunzru‘s Transmission focuses on
class issues and on how the characters envision place within the context of globalisation.
Transmission revolves around Arjun Mehta, a software engineer in New Delhi. He has just
received his Bachelor of Science at North Okhla Institute of Technology, aspiring to live a
good life in the US. Unaware of the hidden agenda of Databodies, a firm that subcontracts
short-term positions with US companies, he accepts their job offer and gives in to the allure
of the American dream. As is the case with the characters in The Saint of Incipient Insanities,
the limitation of America is again at the epicentre of globalisation and cosmopolitanism. As
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his dream of living the good life turns to his exploitation as a programmer working in the US
on a non-resident visa, he starts to experience the dark side of capitalist globalisation, not the
utopia of communication and freedom across borders. He has just begun to adjust to his new
life when his employer Virugenix, the Silicon-Valley firm, fires him. He retaliates by doing
something unexpected: he creates and unleashes a computer virus. As the code paralyses and
wreaks havoc on computer systems worldwide, the only thing visible on screens everywhere
is a simulation of Leela Zahir, a Bollywood heroine, dancing suggestively.
In this section, I try to locate the possibilities and limitations of cosmopolitanism in
the main characters of Transmission, comparing and contrasting the characters as well as
their class positions. In this book, connectivity shifts from experience to virtual on-screen
interaction, mediated by computer games, mainstream media, and the Internet. Kunzru
specifies he wanted to capture ―the loss of a particular sense of place in a globalised world‖
(Aldama 14). In other words, how does a person define his place, his origins in the face of
global capitalism? Life itself has become marginalised and has started to imitate virtuality.
As the narrator puts it, what he calls the ―Virtual World Syndrome‖ (Kunzru 289) is the
outcome of globalisation, infiltrating almost every chapter with themes like marketability, the
hustle and bustle of public relations, the cult of celebrity, and the ceaseless rush for
advertising space and other commercial ventures.
In tandem with the critical stance of The Saint of Incipient Insanities towards the issue
of class position in relation to the intersection of globalisation and cosmopolitanism,
Transmission, albeit with its differently situated characters, is attentive to the matter of being
a supposed world citizen and its relation to class. It does so through the comparisons and
contrasts between two kinds of class mobility, that of Arjun Mehta and Guy Swift, who runs
an international advertising and PR agency in the City of London. This contrast is particularly
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reflected in the early pages of the novel when Arjun Mehta, having been accepted by
Databodies, is on his way home to give his family the good news:

Amrika! Becoming his dreams! More than any other memory of the meeting, even
that of Sunny‘s sunglasses, this phrase stuck in his mind. His current favourite
daydream was set in a mall, a cavern of bright glass through which a near-future
version of himself was travelling at speed up a broad escalator. Dressed in a buttondown shirt and a baseball cap with the logo of a major software corporation
embroidered on the peak, Future-Arjun was holding hands with a young woman who
looked not unlike Kajol...
As the bus trundled over the Yamuna Bridge, past the huge shoreline slum
seeping its refuse into the river, he ran several variations of this basic fantasy,
tweaking details of dress and location, identity of companion and soundtrack. The
roar of public carriers receded into the background. Lost in his inner retail space, he
stared blankly out of the window, his eyes barely registering the low roofs of
patchworked thatch and blue polythene by the road side, the ragged children,
standing under the tangle of illegally strung power-lines. High in the sky overhead
was the vapour trail of a jet, a commercial flight crossing Indian airspace en route to
Singapore. In its first-class compartment sat another traveller, rather more
comfortably than Arjun, who was squashed against the damp shoulder of a man in a
polyester shirt. Did Guy sense some occult connection with the boy on the bus
30,000 feet below? Did he perhaps feel a tug, a premonition, the kind of unexplained
phenomenon which has as its correlative a shiver or a raising of the hairs on neck or
arms? No. Nothing. He was playing Tetris on the armrest games console.
He had just beaten his high score. (Kunzru 11)

Socio-economic stratification is lent a literal, spatial dimension as Guy flies, unheeding,
thousands of feet above Arjun, emphasising the irreconcilably separate spheres they inhabit.
It also foretells the failed dreams of Arjun, whose future vision is thoroughly globalised as
well as estranged from the poverty that he shows nothing but indifference. In his globalised
dreams, there is no longer room for that sort of place. Similarly, Guy‘s understanding of the
world is displayed: in this busy, jet-setting lifestyle, he is indifferent to everything outside.
The passage contrasts two different kinds of class mobility but also complicates the class
divisions of the rich and the poor by creating a third space occupied by migrant professionals
with a solidly middle-class background, as post-colony Indians who are neither like Roy‘s
novel character Velutha nor Desai‘s Biju (similar to Omer in Shafak‘s text). The passage also
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hints at the all-encompassing presence of globalisation with its promise of big shopping malls
and broad escalators as symbols of superiority, insinuating that nobody on this planet –
including Arjun– remains immune to its appeal.
Indeed, in Simon Gikandi‘s words, ―neither seeking cultural hybridity nor ontological
difference‖ (630-31), Arjun wants to embrace globalisation in the form of Americanisation:
he feels he is meant to realise his potential in the USA. This achievement is rooted in
economic success rather than by a self-realisation informed by different cultural positions
(such as being Indian, and a world citizen). The way he identifies himself with globality is
invested with material rather than ethical concerns. Arjun quickly realises that living the
dream of being an ―American‖ citizen is far from real. Once there, he finds out that the job he
was promised does not exist and that he has to interview by phone with potential clients who
may or may not want to hire him as a software programmer. The Indian-American partner of
Databodies informs him that until he ―successfully [has] secured a post, Databodies would
pay him a grand total of $500, half of which would be taken back as rent for the house share‖
(Kunzru 40). His hopes of succeeding professionally in the US are shattered by the vicious
circle of economic commodification that relegates him to the status of a second-class citizen.
Arjun and Shafak‘s protagonist Omer share the class privilege granted by neoliberalism‘s myth of unlimited self-fulfilment through economic success: they both enjoy a
middle-class background in their home countries. They both choose to ―feel at home in
America.‖ Yet certain contrasts are evident in their versions of cosmopolitanism. The stance
Omer and Abed assume with regards to the issue of belonging and cosmopolitanism within
the context of globalisation is critical, but it remains on the level of observation. In contrast,
Arjun‘s act of unleashing the virus is a step further: it involves agency. Although it is a
fictional act of intervention with the global capitalist order, it is endowed with a locally
inflected cosmopolitan vision and it has agency. Furthermore, the fact that Omer and Arjun
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represent two different third-world countries that have distinct backgrounds with regards to
modernity. Omer‘s middle-class position is a consequence of Turkish modernisation that
meant a clear break with the Ottoman past. That is why he has problems with the idea of
Islam defining a person‘s identity. Furthermore, he wants to surpass the idea of nations,
borders, although the gaze of the Westerner consistently warns him of his third-world status.
Arjun‘s situatedness is different in the sense that it informed by the modernisation of a
country that has already internalised the reality of imperialism as the disadvantaged side and
experienced modernisation with an emphasis on its intrinsic diversity. For this reason Arjun‘s
future plans are heavily vested with ―shopping malls‖ and ―broad escalators‖.
However, Arjun‘s act of rebellion of unleashing a computer virus shows his effort in
trying to find a way out of the cycle of economic exploitation. Contrary to his will to become
a citizen of the world, he is –in the eyes of global capital– one of the Indians never exceeding
the status of ‗IT coolies.‘ Naming the virus as Leela (out of his love for her) reveals what I
wish to describe as his cosmopolitan rootedness. While Arjun is irremediably globalised, his
Indianness returns through the corporeality of Leela, his one and only true love. As the virus
upsets the world of globalised commerce by rendering all systems inoperative, the world
receives a wakeup call alerting it to a third-world presence, which will no longer stay
imprisoned in the margins. Arjun‘s position thus oscillates between two opposing responses
towards globalization: on the one hand, he has internalized what Joan Tomlinson calls ―the
ethos and values of corporate capitalism and consumerism,‖ enforcing ―a cultural totality –a
―way of life‖ and a ―developmental path‖ for developing nations to follow (Globalization
82). On the other hand, his worldview endorses a transgressive action as well as selfformation based on the belief that one can contribute to world culture substantially by
drawing on the specificity of one‘s origin.
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In contrast to Arjun‘s stance, Guy Swift, the other protagonist of Transmission, is
unable to conceive of the world as mutually permeable or inextricably interdependent. As a
―thirty-three years old, UK citizen, paper millionaire and a proud holder of platinum status on
three different frequent-flyer programmes‖ (Kunzru 12), he believes in a future based on
public relations. Allegre‘s depiction of food as linked to business-class traveller resonates
with Guy‘s character: the superior cosmopolitan. The price he pays for his over-identification
with globalisation is felt at a very personal level: ‗Guy Swift‘s personal relationship to the
future . . . he felt it was physically connected to him, as if through some unexplained
mechanism futurity was feeding back into his body: an alien fibrillation, a flutter of potential‘
(Kunzru 21). His company name, Tomorrow, acts as a blanket statement of his own life
motto that is in line with the elitist cosmopolitanism that is challenged by Arjun‘s position.
Tomorrow is about ―convincing people to channel their emotions, relationships and sense of
self through the purchase of products and services‖ (Kunzru 122). Contrary to the vivacity
and devastating impact of Arjun‘s virus, which is endowed with a counteractive possibility
towards the unequal power relationships in the West, the business run by Guy Swift seems to
be affirming the agenda of global capitalist order, embracing the difference of individuals to
the extent that they are profitable sources.
Guy‘s work for PEBA (Common European Border Authority) signifies the nationalimperialist outlook to which he subscribes. He characterizes it as ―Club Europe-the world‘s
VIP room‖ (Kunzru 257). The PEBA project is about ―offer[ing] the opportunity to brand the
entire combined European customs and immigration regime. Logos, uniforms, the
presentation of a whole continent‘s border police‖ (Kunzru 229). Guy‘s work highlights two
things. Firstly, it underlines the increasingly transparent quality of contemporary European
Union politics as functioning through exclusion. It draws attention to fact that Europe is
oblivious to the cosmopolitan ideals that underscore the mutual embededness and
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interdependency of diverse cultures. Secondly, it emphasises that Europe becomes another
business opportunity for Guy‘s personal super-globalist politics, informed not by attempts to
transform and redesign the global body politic, but by refitting it with glamorous attire.
Contrasts are also evident in the relationships of the two protagonists with their
lovers. Arjun‘s virus is called the ―Leela virus,‖ named after the Bollywood superstar Leela
Zahir. Before getting introduced to Leela Zahir in the flesh, readers are first acquainted with
the image of her ―dancing in jerky quicktime in a pop-up window‖ (Kunzru 3). This
appearance is an allusion to the ―Virtual World Syndrome,‖ which values representation
above everything else. The readers later get to know Leela Zahir in person while shooting her
latest movie in England shortly after Arjun‘s release of the virus or, more precisely, right
after it becomes a Frankensteinian monster outreaching the grasp of its creator:

Experts have estimated her damage to global business at almost 50 billion dollars,
mostly in human and machine downtime, but financial calculation doesn‘t capture
the chaos of those days. During Leela‘s brief period of misrule, normality was
completely overturned. Lines of idle brokers chewed their nails in front of frozen
screens. Network nodes winked out of existence like so many extinguished stars. For
a few weeks she danced her way around the world, and disaster, like an overweight
suburbanite in front of a workout video, followed every step. (Kunzru 4)
The Leela virus veers out of control although it has advantages for Leela‘s career: it promotes
Bollywood cinema and Leela‘s celebrity. More important is what the virus symbolizes in the
eyes of the West and how it may contribute to a critically cosmopolitan vision. Here is a
snapshot of a cataclysmically ―average‖ day in the ―third world‖ of the 21st century the day
before Leela hits the computer systems of the ―First World‖:

Around the world, Thursday the twelfth of June was a quiet day. Bombs went off in
Jakarta, Jenin and Tashkent. An old single-hulled sank off Manila, releasing its load
of crude oil into the South China Sea. In Malawi a man was diagnosed with a
previously unknown retroviral infection. At London‘s Heathrow Airport, two
Ghanean boys were found frozen to death in the undercarriage of a Boeing 747.
(Kunzru 127)
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A series of routinely devastating events in the ―third world‖ lack the power to cause the
barest disturbance of a ―quiet day‖ in the ―first world.‖ Thus, the quotation offers a brief
outline of 21st century life for the world‘s disadvantaged populations and tackles the
inequalities of ―world‖ citizenship. In the midst of this disparity, the novel asserts, ―Leela
was in the system like a quintessence, a breath‖ (Kunzru 157). The virus has the power to
import the Third World into the First World, to bring it home and to impose its own brand of
cosmopolitan citizenship on those who have been completely indifferent to its concerns. With
these implications, the virus assumes the potential of cosmopolitan subalternity. In other
words, postcolonial nationalism remains essential to the struggle against global capitalism.
In contrast to the cosmopolitan potential of the relationship between Arjun and Leela, Guy‘s
relationship to his girlfriend Gabriella Caro seems a failed romance:

Guy was sitting next to Gabriella in a booth at Sake-Souk, a newly opened Mayfair
restaurant. Whenever a waiter came by, he was witty and she dispensed one of her
vivid smiles, but as soon as they felt they were not being observed they lapsed into
uneasy silence, chewing their way through the chef‘s Japanese-Lebanese fusion food
as if oblivious to its trendsetting collisions of taste and presentation. (Kunzru 71)

Enjoying the privilege of eating in a high quality restaurant, the relationship between them is
portrayed as a mere convenience. Guy is committed to the world of commerce. In one of his
client meetings, he argues, ―Humans are social... We need relationships. A brand is the
perfect way to come together... the more we love [the brand], the more powerful it gets‖
(Kunzru 21). There is little difference between loving a brand and loving a person. High on
drink and drugs, one night Guy has a sexual encounter with an Eastern prostitute named Irina
and wakes up hours later to find that his wallet and identity papers have been stolen.
Gabriella, too, sleeps with a Bollywood star towards the end of the novel.
As his passport is stolen, Guy is confused with an illegal migrant from Albania,
finding himself at the other end of PEBA‘s aggressive immigration laws as he is rapidly
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deported. After he returns to England, he becomes a different man, choosing to live in rural
England and running a pottery. When journalists catch up with him in his hut, he says that he
is recovering from ―geopathic stress‖ and ―subscribes to the theory that London (and to a
lesser extent other cities) causes an immense distortion which inflicts physical and
psychological suffering on the people forced to live inside it‖ (Kunzru 277). Arjun,
meanwhile, is searched by the US police authorities as a wanted man and avoids being
tracked down by vanishing into thin air, the details of which remain unexplained.
Towards the final pages of Transmission, the novel implies that Leela, who has run
away from her celebrity life style, joins Arjun. The readers get a glimpse of Leela ―begging
in the streets of Jakarta, and talking on the phone in the back of New York cabs,‖ and of
Arjun ―spotted one day at an anti-globalisation demo in Paris and the next coming onto the
pitch in a hockey match in Gujarat‖ (Kunzru 297). They are conscious of their presence in
this world, and yet they are able to live ―de-globalised‖ lives, which Roland Robertson deems
as ―attempts to undo the compression of the world‖ (10). While they are able to retain their
elusiveness, Arjun and Leela can still take in humanity in its entirety.
As I have tried to argue, the term cosmopolitanism needs to be reimagined within the
context of globalisation, with a focus on the role played by Americanisation. Transmission
precisely addresses the two opposing tendencies in the debate on cosmopolitanism: one that
defines cosmopolitanism with it implications of rootlessness and privilege; the other one
accusing the former as US-centred, complicit with capitalism and insensitive to indigenous
issues. The novel explicates the potentials of a vision of cosmopolitanism that is from the
Third World. It does so through the comparison of its two main characters Guy and Arjun as
well as in their personal relationships.
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Conclusion

In this final chapter, I have aimed to unravel the potential of Anglo-Indian and Turkish
contemporary novels for imagining the world with a critically invested cosmopolitan vision
by way of a comparative analysis of Elif Shafak‘s The Saint of Incipient Insanities and Hari
Kunzru‘s Transmission. Without overlooking the pervasive reality of globalisation, I have
focused on revealing the inequalities it engenders via the characters of the novels. I have
specifically drawn attention to the potential of cosmopolitan vision. Because it is generally
considered as a class privilege, cosmopolitanism should be analysed with a critical eye. This
criticism supports the view involving being in this world while asserting one‘s locality at the
same time. Only then can the class inequalities as well as the Western-oriented façade of
globalisation be unravelled. The Saint of Incipient Insanities demonstrates both the firstworld and third-world cosmopolitanisms, hinting at the liberatory potential of the latter, while
emphasising its diversity. Abed and Omer are the two vernacularly inflected characters, who,
despite their common points, are still distinct, considering their historically situated
cosmopolitan visions. Likewise, Transmission reworks the two conflicting views on
cosmopolitanism with its two main characters, Guy and Arjun. Recording Guy‘s selfidentification with the global order, the novel shows with Arjun the repercussions of this
dangerous desire to fully embrace globalisation: class inequality and isolation. The virus
Arjun creates assumes a transgressive role, underlying the potential in the semi-peripheral
vision of cosmopolitanism. Compared to Omer‘s vision, Arjun‘s conception of multiple
belongings shows both similarities and differences. They both have middle-class
backgrounds that shape their worldviews. Both Arjun and Omer have a critical stance
towards the elitism inherent in cosmopolitanism. However, they also differ in the way they
form their conceptions of cosmopolitan belongings: Omer‘s understanding to represent
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himself other than his nation is in contrast with Arjun‘s virus which is more radical and
innovative as moves beyond personal reflection. The way he internalises globalisation is as
powerful as the way he responds to its ramifications. In the light of these observations, it is
evident that the two novels represent new global subjectivities in their particularly thirdworld characters who manage to live in today‘s global order while preserving their own
cultural values, thereby imagine the world anew.
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Epilogue

Examining novels staging the movement from national allegory to a new cosmopolitanism,
my aim throughout this study has been threefold: to situate a selection of contemporary
Turkish and Anglo-Indian novels within the world-system; to examine the explanatory and
representative potential of these texts with regards to their specific semi-peripheral position;
and to show that the semi-periphery is not a monolith: that there are vital differences amongst
these texts that need to be addressed. Using various grounds of comparison – such as
theatricality, subalternity, hybridity and cosmopolitanism – I have tried to expose the
interconnectedness as well as distinctiveness of the selected works of literature. Rather than
revisit my chapters, in this epilogue I want to reflect briefly on what my analyses have taught
me about the literary potential of this semi-periphery of world literature.
I hope to have demonstrated that the scope of the selected texts is not solely the nation
but also the world at large. I identify three main observations in support of this claim. To
begin, these books all provide ample proof that the world-system is indeed active. They
acquire their particular relevance within the context of world literature. The nationalallegorical contexts of Snow, Lying down to Die and Midnight’s Children shift to
performative sites of resistance that enable an identity politics beyond the nation. Claiming
their individualities, the characters in these novels both enact and challenge readings
informed by Western or Eurocentric assumptions. These novels thus acquire a different
status: they refuse as well as exceed their categorisation as representatives of the third-world
novel. In this sense, they embody a new consciousness in the literatures of the semiperiphery. Doing so, they also point towards new directions that the literatures of the semiperiphery may take in the 21st century.
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Furthermore, my cases have revealed that the literary world-system is also
fundamentally unequal. As globalisation continues to permeate all borders and encompass all
heterogeneities, it also further marginalises disenfranchised people. Strikingly, it
simultaneously facilitates a new class mobility among the subaltern. Small Things, The White
Tiger and Berji Kristin all attest to this simultaneous occurrence. They not only rework
traditional inequalities within their respective localities, they also expose and challenge the
logic of global capitalism, resituating their small stories in connection to the larger forces of
History. Thus they give voice to the subaltern and carry a subversive potential.
It is crucial to examine the connection between these texts and the world by using a
comparative and critical approach. Particularly in the last two chapters, I have tried to analyse
globalisation critically. In The Forty Rules of Love and The Inheritance of Loss, the theme of
love emphasises that there are different, opposing forms of hybridity, only one which can be
strategically used to contest global capitalism. Equally important is to foreground historical
specificities in the face of the flattening aspect of globalisation. Situating those dissimilarities
non-hierarchically as constellations of different yet interrelated histories can be perceived as
tackling the politics of comparison. We as readers might be urged to reconsider the terms we
use in understanding and comparing diverse cultures –including our own.
A final observation on selected novels as part of the world literary system is that the
intermediate position their semi-peripheral quality suggests helps them exceed the thematic
frames that are given to them by the West. I have argued that the categorisation of the novels
should not be reduced to mere national narratives. That perspective would suggest that these
texts are deprived of a mutually informing relationship with their Western contemporaries as
well as of the liberty to criticise the wider realities that surround them. Located in the semiperiphery, they acquire their particular status, character and perspective within the world
literary system. As my analysis of The Saint ofIncipient Insanities and Transmission shows,
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cosmopolitanism calls for a further criticism of globalisation. This criticism entails the
awareness of class inequalities as well as of the historical differences that influence modes of
belonging to the world.
The word ―epilogue‖ suggests a closing. However, bringing any study to a close
inevitably provokes new questions and speculations. With regard to the world literary system,
I wonder whether current global processes may demand a more fundamental re-evaluation of
the ways in which world literature can be theorised. Future research might stimulate other
studies about the connection between the periphery and the semi-periphery. Through further
analysis, the relationship between the semi-periphery and the core may be enlarged, as other
aspects, other texts and other cultures will be integrated into the realm of world literature.
This might enhance the importance of the semi-periphery as cultural and intellectual capital.
The increasing visibility and influence of countries of the semi-periphery in the global sociopolitical and economic arena will surely implicate the course of globalisation and its impact
on the realm of culture.
In my introductory chapter, I have posed a number of questions. I asked whether it is
possible to imagine a kind of world literature that conceives all literatures as active and
critical participants, paving the way for the researcher to analyse these relations with a keen
awareness of the historical moment that marks them all. I also enquired if we could analyse
these texts without homogenising them all under the heading of globalisation. Both questions
are pertinent and can be further expanded on through a comparative but non-hierarchical
study of selected Turkish and Anglo-Indian novels. I hope to have made clear that analyses of
these texts as cultural constructs underline the significance of change in world literature: in
line with Wallerstein‘s ideas, literature and world-systems constantly evolve. The concepts
and themes that my chapters examine — such as theatricality, subalternity, hybridity and
cosmopolitanism— all relate to this dynamism in world literature. Those themes have
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provided me with the points of entry into the variegated ways in which Agaoglu, Pamuk,
Rushdie, Roy, Adiga, Tekin, Shafak, Desai and Kunzru dramatise the complexity and
potential of the literatures of Turkey and India in their effort to engage with the West. The
critical potential of these literatures will continue to play a key role in shaping our perception
of the world in which we live and contribute to the cultivation of more inclusive and
pluralistic worldviews.
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Summary

In this study, I explore a number of developments in ten contemporary Turkish and AngloIndian literary novels. Primarily, I analyse the ways in which Adalet Agaoglu, Orhan Pamuk,
Salman Rushdie, Arundhati Roy, Aravind Adiga, Latife Tekin, Elif Shafak, Kiran Desai and
Hari Kunzru mobilise the notion of ―national allegory‖ (Fredric Jameson), extend its scope
and so transform the novels into sites of multiple belongings. Examples of contemporary
Anglo-Indian and Turkish literature, the selected novels, I contend, are actually world texts,
whose reference is not exclusively the nation-state, but a broader entity, that is, the worldsystem as a whole. The main title of this study, ―From National Allegory to
Cosmopolitanism‖ indicates this shift. I move from a discussion of the connection between
literature and nation to a form of ―literary worldliness,‖ observing the ways the texts depict
the individual characters and their stories in relation to an expanded world.
In Chapter One, I set up the theoretical framework for my study. As I propose a
comparative reading of contemporary Anglo-Indian and Turkish texts in the double context
of post-colonialism and globalisation, this chapter introduces common concepts such as
world system, semi-periphery, the Third World, national allegory, theatricality, subalternity,
hybridity, and cosmopolitanism. In order to discuss similarities and differences among the
novels, I select four shared aspects—theatricality, subalternity, hybridity, and
cosmopolitanism—that also inform the chapter titles of my study. Those themes shape the
connection between the novels and the world as well as circumscribe a possibility of
resistance against global culture. This introductory chapter also lays out the link between the
novels and ―world-system‖ theory.
In Chapter Two, I examine three novels that underscore both the possibilities and
limitations of Fredric Jameson‘s concept of the ―national-allegorical‖ mode in relation to
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instances of heightened theatricality: Lying Down to Die (1973) by Adalet Agaoglu,
Midnight’s Children (1981) by Salman Rushdie and Snow (2004) by Orhan Pamuk. After
discussing the modernisation projects of both Turkey and India to situate the novels as
historically different yet culturally similar at the same time, I demonstrate the ways in which
theatricality offers stylistic resistance to national-allegorical narratives. I conclude with a
consideration of the allegoric mode in third-world texts as a failure to notice the performative
aspect of culture, stressing the parodic aspects of national allegories. The three texts suggest a
language of difference as a possible form of resistance to the identity politics of
modernisation in Turkey and India.
I begin in Chapter Three by examining three novels The God of Small Things (1997)
by Arundhati Roy, Berji Kristin (1996) by Latife Tekin and The White Tiger (2008) by
Aravind Adiga in the context of global capitalism, and frame the texts as stories of subaltern
experiences. I consider the changing meanings of the term ―subaltern.‖ Subsequently, I
investigate the ways in which the social reality of the caste system is marked by colonialism
and global capitalism in India. Through an analysis of Roy‘s and Adiga‘s novels, I highlight
the marginalisation of disenfranchised groups by British colonialism and neoliberal
capitalism respectively. I then move to a different context to analyse new and recent subaltern
positions in Berji Kristen. Subaltern experience is a matter of overlapping contexts,
sometimes contrasting, sometimes reinforcing each other. The world-system is more explicit
in today‘s post-national/colonial era now that the role of the nation-state has been diminished.
The urban underclasses have been struggling with the effects of capitalist globalisation more
than with those of the nation-state. The novels offer the context for a detailed scrutiny of
different as well as overlapping subaltern positions in India and Turkey.
In Chapter Four, I focus on The Forty Rules of Love (2010) by Elif Shafak and The
Inheritance of Loss (2006) by Kiran Desai to examine the possibilities and limitations of the
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political use of the theme of love. I try to identify a politics of hybridity that would be able to
respond effectively to globalisation. Although it has been widely deployed in association with
the fuzziness of boundaries, implying the need to move beyond them, it is also possible, in
the context of global capitalism, that hybridity denotes the very boundaries it is intended to
surpass. For this reason, hybridity needs to be reconsidered critically. Love may either entail
a celebration of differences or the confirmation of their existence. Moreover, the hybridity at
stake needs to be differentiated in relation to the different contexts provided by the novels. I
explore various forms of love and hybridity to understand to what extent the novels propose a
critical hybridity politics in relation to globalisation.
In Chapter Five, I pursue the implications of cosmopolitan vision for new forms of
belonging through my study of The Saint of Incipient Insanities (2004) by Elif Shafak and
Transmission (2005) by Hari Kunzru. Since globalisation generates different effects for
different places, it brings up the question of what it may mean to identify as a citizen of the
world. After I discuss the background of cosmopolitanism as the impulse to detach oneself
from exclusive local origins, I analyse two significant aspects pertinent to the critical view I
wish to advance. Firstly, I analyse the importance of class stratifications: not every citizen of
this world can take equal advantage of being rootless. Secondly, I explore to what extent the
equalisation of globalisation with Americanisation has implications for the multiple
belongings that are implicit in globalisation. I then focus on the question whether these points
of criticisms impede or make possible a cosmopolitan belonging that is not reinforced by
universalist assumptions. In my analysis of the novels‘ characters, I investigate this
cosmopolitan vision to see whether it is enhanced or diminished once it is vernacularly
inflected. Comparing and contrasting the characters in their capabilities for multiple
belongings, I try to answer the question whether the two texts are in fact able to reimagine
productively the world around us.
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I end my study by reflecting on the consequences of my analyses for the literary
potential of the semi-periphery within the world-system the books in my corpus share, as well
as emphasising the importance of differences amongst the texts that need to be tackled. Using
diverse grounds of comparison – such as theatricality, subalternity, hybridity and
cosmopolitanism – I try to show the interconnectedness as well as distinctiveness of the
works. I speculate whether the relationship between the semi-periphery and the core may be
expanded, as more and other aspects, texts and cultures will be integrated into the realm of
world literature, boosting the importance of the semi-periphery as cultural and intellectual
capital. Finally, I address the question whether a comparative but non-hierarchical study of
selected Turkish and Anglo-Indian novels enable more inclusive and pluralistic worldviews.
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Samenvatting

In mijn proefschrift onderzoek ik een aantal ontwikkelingen in hedendaagse Turkse en
Engels-Indiase romans aan de hand van een corpus van tien romans. Ik beschrijf en
analyseer de manier waarop schrijvers als Adalet Agaoglu, Orhan Pamuk, Salman
Rushdie, Arundhati Roy, Aravind Adiga, Latife Tekin, Elif Shafak, Kiran Desai en Hari
Kunzru het idee van een ‗nationale allegorie‘ (Fredrik Jameson) inzetten, uitbreiden en
hun romans zo veranderen in plekken van een meervoudig toebehoren. De geselecteerde
romans zijn volgens mij te beschouwen als ‗wereldteksten‘: hun referentie is niet
uitsluitend de natiestaat maar het ‗wereldsysteem‘ als geheel. De hoofdtitel van mijn
dissertatie, ‗From National Allegory to Cosmopolitanism‘, geeft die verschuiving aan.
Met oog voor de manier waarop de teksten hun personages opvoeren in verhouding tot
de uitgebreide wereld om hun heen, beweeg ik van de verbinding tussen literatuur en
natiestaat naar een vorm van literaire ‗wereldsheid‘.
Hoofdstuk Eén biedt het theoretische kader van mijn werk. Ik beoog een
vergelijkende lezing van hedendaagse Engels-Indiase en Turkse romans in de dubbele
context van zowel postkolonialisme als globalisering. In het kader daarvan introduceert
dit hoofdstuk centrale begrippen zoals wereldsysteem, semi-periferie, Derde Wereld,
nationale allegorie, theatraliteit, subalterniteit, hybriditeit en kosmopolitisme. Om de
gelijkenissen en verschillen tussen de romans te kunnen benoemen, zet ik vier gedeelde
thema‘s centraal: theatraliteit, subalterniteit, hybriditeit en kosmopolitisme; elk van die
thema‘s komt in één van de volgende hoofdstukken aan bod. De thema‘s geven vorm aan
de verbinding tussen de romans en de wereld, en suggereren eveneens mogelijke vormen
van verzet tegen een geglobaliseerde cultuur. Dit inleidende hoofdstuk zet ook de
verbinding tussen de romans en de theorievorming over het ‗wereldsysteem‘ uiteen.
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In Hoofdstuk Twee onderzoek ik drie romans die zowel de mogelijkheden als
beperkingen van Fredric Jameson's begrip van ‗nationale allegorie‘ benadrukken in
verhouding tot emfatisch theatrale momenten: Lying Down to Die (1973) van Adalet
Agaoglu, Midnight’s Children (1981) van Salman Rushdie en Snow (2004) van Orhan
Pamuk. Ik bespreek de verschillende moderniseringsprojecten van Turkije en India om
de romans te kunnen situeren als afwijkend en tegelijkertijd cultureel overeenkomend.
Daarna tracht ik te laten zien hoe de theatrale momenten in de romans nationaalallegorische verhalen bekritiseren. Ik eindig het hoofdstuk met de overweging dat de
allegorische stijl in romans uit de Derde Wereld faalt in het herkennen van de
performatieve dimensie van cultuur. Als resultaat worden nationale allegorieën
ongewilde parodieën. De drie romans suggereren een idioom van verschil als een
mogelijke vorm van weerstand tegen de identiteitspolitiek die deel uitmaakt van
moderniseringsprocessen in Turkije en India.
Ik begin Hoofdstuk Drie door The God of Small Things (1997) by Arundhati Roy,
Berji Kristin (1996) van Latife Tekin en The White Tiger (2008) van Aravind Adiga te
situeren in de context van het wereldwijde kapitalisme en te kenschetsen als verhalen
over subalterne ervaringen. Ik overweeg de verschillende betekenis van het begrip
‗subaltern‘. Daarna onderzoek de manier waarop de maatschappelijke realiteit van het
kastensysteem is beïnvloed door zowel kolonialisme als neoliberaal kapitalisme. Middels
een vergelijkende lezing van Roy‘s en Adiga‘s romans focus ik op de groepen die door
respectievelijk het Britse kolonialisme en het neoliberaal kapitalisme worden
buitengesloten. Daarna ga ik over naar een andere context om recente subalterne
ervaringen te bespreken in Berji Kristen. Subalterne ervaring is een kwestie van
overlappende politieke en economische contexten, die elkaar soms versterken, dan weer
tegen elkaar ingaan. Het wereldsysteem is meer expliciet geworden in een postnationaal
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en postkoloniaal tijdperk waarin de rol van de natiestaat is verkleind. De stedelijke
onderklasse worstelt meer met de effecten van economische globalisering dan met de
macht van de staat. De romans bieden perspectief op zowel verschillende als
overlappende subalterne posities in de verschillende landen.
Hoofdstuk Vier gaat over de mogelijkheden en beperkingen van het thema van de
liefde in The Forty Rules of Love (2010) van Elif Shafak en The Inheritance of Loss
(2006) van Kiran Desai. Ik probeer een politieke vorm van hybriditeit te formuleren die
het mogelijk maakt effectief te reageren op de gevolgen van globalisering. Het begrip
‗hybriditeit‘ is veelal gebruikt om de onstabiliteit van grenzen aan te geven, alsmede de
noodzaak om aan grenzen voorbij te gaan. Maar in de context van het wereldwijde
kapitaal is het ook mogelijk dat hetzelfde begrip die grenzen juist versterkt. Om die
reden dient hybriditeit heroverwogen te worden. Liefde kan verschillen waarderen of
uitvergroten. Bovendien moeten vormen van hybriditeit in de romans gedifferentieerd
worden in relatie tot de verschillende contexten van de romans. Ik bestudeer de vormen
van liefde in de romans om na te gaan of ze al dan niet een kritische vorm van hybriditeit
in verhouding tot globalisering mogelijk maken.
In Hoofdstuk Vijf onderzoek ik de implicaties van een kosmopolitisch perspectief
voor het mogelijk maken van meervoudige vormen van toebehoren middels een
vergelijkende lezing van The Saint of Incipient Insanities (2004) van Elif Shafak en
Transmission (2005) van Hari Kunzru. Globalisering brengt op verschillende plekken
uiteenlopende effecten met zich mee. Dat maakt de vraag van een ‗wereldburgerschap‘
dwingend. Ik analyseer kosmopolitisme als het verlangen om een exclusief lokale
oorsprong los te laten. Daarna bespreek ik twee aspecten die relevant zijn voor de
kritische heroverweging van kosmopolitisme die ik wil benadrukken. Allereerst het
belang van klassenverschillen: niet elke wereldburger kan op gelijke gronden profiteren
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van het loslaten van wortels. Daarnaast onderzoek ik de consequenties van de
gelijkstelling van globalisering met Amerikanisering voor de meervoudige vormen van
toebehoren die impliciet zijn in het idee van globalisering. Ik focus vervolgens op de
vraag of deze kritiekpunten een nieuwe vorm van kosmopolitisme naderbij brengen, dat
wil zeggen, een vorm van kosmopolitisch toebehoren dat niet versterkt wordt door
universalistische veronderstellingen. Ik interpreteer de verschillende personages in de
romans om te bezien of een kosmopolitisch perspectief wordt vergroot of verkleind op
het moment dat dat door een lokaal idioom wordt ingekleurd. Door het vergelijken en
contrasteren van de personages in hun verhouding tot een meervoudig toebehoren
probeer ik de vraag te beantwoorden of de romans er daadwerkelijk in slagen om de
wereld om ons heen in een nieuw daglicht te stellen.
Ik eindig mijn proefschrift door te reflecteren op de consequenties van mijn
interpretaties voor het literaire potentieel van landen die, al moeten belangrijke
verschillen eveneens benadrukt worden, gezamenlijk deel uitmaken van de semi-periferie
van het wereldsysteem. Op grond van gedeelde aspecten, zoals de relevantie van
theatraliteit, subalterniteit, hybriditeit en kosmopolitisme, probeer ik zowel de verschillen
als overeenkomsten tussen de bestudeerde werken aan te duiden. Ik vraag me af of de
verhouding tussen de semi-periferie en het centrum uitgebreid zou kunnen worden — nu
meer elementen, teksten en culturen geïntegreerd worden in de wereldliteratuur — zodat
het belang van de semi-periferie als cultureel en intellectueel kapitaal zal toenemen. Tot
slot adresseer ik de vraag of een vergelijkende maar niet-hiërarchische bestudering van
literaire romans de mogelijkheid van een meer inclusief en pluralistische wereldbeeld
kan helpen te bevorderen.
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