Crossing Boundaries
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in Multicultural England

Jobn Eade

1. The interweaving of global and local — the fragmented
field of pilgrimage studies

This colloquium comes at an opportune time for what might be called “pilgrim-
age studies’.! We have moved a long way from the debates about communitas and
contestation which influenced research during the 1980s and eatly 1990s to-
wards other issues and themes, such as gender, ethnicity, mobility, performativi-
ty, material culture, landscape, healing, globalization, transnationalism, shared
shrines, and the various modes of alternative and non-religious pilgrimage.?

Two key moves within the Anglophone academic sphere have informed this
diversification of pilgrimage research — the mobility and the spatial turn. Both
turns have informed the on-going debate concerning the important pilgtim /
tourist binary and Simon Coleman and I engaged with them through our Re-
[framing Pilgrimage volume.? The two turns have also informed more general dis-
cussions of religion, which are very helpful to pilgrimage studies. Thomas
Tweed’s theorization of religion, for example, has fruitfully employed the con-

1 'The substantive sections of this paper were largely published in J. EADE: Identitarian
pilgrimage and multicultural society’, in A. PAZOS (ed.): Pilgrims and pilgrimages as peace-
makers in Christianity, [ndaism and Isiam (Farnham, UK and Burlington, vT 2013) 105-117.
2 See, for example, T. WALTER & 1. READER: Pilgrimage in popular cultnre (Basingstoke
1993); J. DUBISCH: In a different place. Pilgrimage, gender and politics at a Greek island shrine
(Princeton, NJ 1995); S. COLEMAN & J. EADE: Reframing pilgrimage. Cultures in motion
(London / New York 2004); E. BADONE & S. ROSEMAN (eds.): Intersecting journeys. The
anthropology of pilgrimage and tonrism (Champaign, 11 2004); J. DUBISCH & M. WINKELMAN
(eds.): Healing and pilgrimage (Tucson, AZ 2005); Th. TWEED: Crossing and dwelling. A theory
of religion (Cambridge, MASS 2006); P.J. MARGRY (ed.): Shrines and pilgrimage in the modern
world. New itineraries into the sacred (Amsterdam 2008); N. COLLINS-KREINER: ‘Research-
ing pilgrimage. Continuity and transformations’, in Annals of Tourism Research 37/2
(2010) 440-456; D. ALBERA & M. COUROUCLI (eds.): Sharing sacred spaces in the Mediterra-
nean. Christians, Muslims, and Jews at shrines and sanctnaries (Bloomington / Indianopolis
2012); A. FEDELE: Looking for Mary Magdalene. Alternative pilgrimage and ritual creativity at
Catholic shrines in France (Oxford / New York 2013); P. POST: ‘Pilgrimage studies in the
network society. Striking the balance, exploring perspectives’ (Unpublished paper Uni-
versity of Tilbutg 2013); 1. READER: Pilgrimage in the marketplace (London / New York
2013).

3 COLEMAN & EADE: Reframing pilgrimage.
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cepts of dwelling and crossing, while Kim Knott has drawn on the spatial turn
and Henri Lefebvre’s work in particular through her analysis of the location of
religion.*

Yet, we must be careful not to overemphasize the progress which pilgrimage
research has made. The liquid modernity celebrated by Zygmunt Bauman is not
much in evidence when it comes to the global flow of information, ideas and
people involved in research on pilgrimage! The field is dominated by scholars
working in Western Europe and North America, who publish their work in
Anglophone journals and books. Even these scholars are divided by the Atlan-
tic — they mainly work within their particular region, rarely meet together or
refer to research undertaken in the other region. The field is further fragmented
by national academic traditions and language barriers so that in Europe, for
example, a central network has emerged among scholars from different coun-
tries who can communicate in English — as this colloquium demonstrates — and
those writing in various non-English mediums.

Disciplinary traditions further fragment the European field with those work-
ing in the dominant disciplines of social and cultural anthropology, religious
studies, cultural geography and history rarely engaging with those trained within
the ethnology and folk studies traditions of Central and Eastern Europe. These
gaps and obstacles are even more pronounced when it comes to communica-
tion between researchers operating in different regions of the globe as Ian
Reader has persistently pointed out.>

2. Global flows and transnationalism

These academic networks and divisions cannot be understood simply in intel-
lectual terms. They have been influenced by crucial political and economic
changes around the globe. Structural approaches towards western secular mo-
dernity were undermined by their failure to explain adequately what was going
on in the wider world — decolonization, the collapse of Communism, transna-
tional migration, and single-issue campaigns against various forms of (racial,
ethnic, gender, sexual) inequality, global migration, transnational networks and
the global resurgence of religion in the public sphere. To understand these
changes academics spoke of multiple modernities, hybridity, third spaces,
scapes, spheres, new ethnicities, diasporas, and a variety of ‘posts post-
socialism, post-nationalism, post-multiculturalism, post-secularism, etc. Across
Western Burope research programs, institutes and centers have been created
through national and European Union funding to examine these complex net-

YTWEED: Crossing and dwelling, K. KXINOTT: The location of religion. A spatial analysis (London
2005).

5 1. READER: ‘Pilgrimage growth in the modetn wortld. Meanings and implications’, in
Religion 37/3 (2007) 210-229; IDEM: Pilgrimage in the marketplace.
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works, emergent forms and boundaries. For example, between 2004 and 2011 I
was academic director of a research center which worked across disciplines and
European countries to understand these developments in the context of na-
tionalism, ethnicity and multiculturalism. Over the last five years I have re-
turned to the study of pilgrimage and have discovered in the process surprising
overlaps between migration, cultural diversity and pilgrimage within the Euro-
pean region. This paper will reflect on these overlaps by applying the concept
of hybridity, which has been used in the analysis of new minorities created by
global migration and transnational networks, to an analysis of developments
within pilgrimage.

3. Cultural hybridity, new ethnicity, diasporas and
transnational networks

During the 1990s the settlement of migrants from the Global South and the
Balkans in West Europe led to a range of concepts designed to capture the new
social and cultural formations emerging predominantly in urban areas. These
concepts were driven by British and American academics in particular.¢ Hybrid-
ity was coined to reflect the mixtures produced through interaction between the
newcomers and the ‘indigenous’ population which challenged narratives con-
cerning ‘pure’, indigenous traditions. The construction of national imagined
communities was complicated by the new ethnicities emerging from the process
of translation between different cultural traditions. Stuart Hall urged scholars to
move away from a focus on bounded identities to explore the dynamic process
of identification.

What emerged as ‘everyday multiculturalism’ rather than top-down multicul-
tural policies reflected a vatiety of movements and the intersection of multiple
identities, where minorities were connected to their countries of origin even as
they settled in their countries of destination. Here I want to explore these de-
velopments in two extents: the application of the hybridity concept to capture
the increasing complexity of beliefs and practices beyond the sphere of conven-
tional religion in Europe and North America (3.1) and the emerging study of
new forms of pilgrimage created by minorities (3.2).

6 See H. BHABHA: Nation and narration (London and New Yotk 1990); S. HALL: ‘New
ethnicities’, in J. DONALD & A. RATTANSI (eds.): Race’, culture and difference (LLondon
1992) 252-259; P. GILROY: The black Atlantic. Modernity and double conscionsness (London
1993); A. APPADURAL: Modernity at large (Minneapolis, MN 1990).
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3.1. Applying hybridity to analyze the increasing complexity of belief
and practice

I want to draw on a very enlightening paper by Philo, Cadman and Lea where
they review the debate about ‘new spiritualities’ associated with New Age de-
velopments since the 1960s.” New spiritualities are an example of the tendency
towards mixing different symbolic and material elements which scholars have
noted in other contexts, e. g. the cultural mixtures or ‘new ethnicities” generated
by minorities in British cities. Hybridity defies the either/or binaty logic which
elites use to defend religious boundaries so that ‘Catholic Jews’, for example,
are considered problematic ‘since the seeming purity of one identity (say, Cath-
olic) is “contaminated” by the ideas-and-conducts associated with another (say,
Jewish)’.8 Their approach towards identity, hybridity and boundaries reflects, in
other words, the ways in which the ‘construct of the sovereign, autonomous,
self-possessed human subject has come under fire (...) in the social sciences and
humanities’.?

Their approach can also be understood in terms of an important development
which is beginning to make itself felt in pilgrimage research — the rejection of
the representational perspective which dominated the social science field be-
tween the 1970s and 1990s. This questioning is particularly suggestive in terms
of the popular distinction between nature and society, where Rob Shields, Tim
Ingold and Nigel Thrift, in particular, have challenged the dominant representa-
tional approach.!® Lynn Ross-Bryant in a recent analysis of pilgrimage in the
context of American national parks,!! draws on their phenomenological-
hermeneutic approach to challenge conventional binaties between sacred /
profane, nature / culture, subject / object, individual / community to explore
‘the many different threads that weave together to make up an experience’.!?
She argues that we need to avoid both labelling ‘some things part of the pil-
grimage experience and others outside of it’ and encourages us to explores
‘unexpected elements that would otherwise be ignored as irrelevant’.13

7 Ch. PHILO, L. CADMAN & J. LEA: “The new utrban spiritual? Tentative framings for a
debate and a project’. The new urban spiritual? Working paper no. 1 (University of Glasgow
2011).

8 PHILO, CADMAN & LEA: “The new urban spiritual?’ 10.

9 PHILO, CADMAN & LEA: “The new urban spiritual?’ 12.

10 R. SHIELDS: Places on the margin. Alternative geographies of modernity (London / New Yotk
1991); T. INGOLD: ‘Building, dwelling, living. How animals and people make them-
selves at home in the wotld” in M. STRATHERN (ed.): Shifting contexts (London / New
York 1995); N. THRIFT: Non-representational theory. Space, politics, affect (Abingdon, UK /
New York 2008).

11 L. ROSS-BRYANT: Pilgrimage to the national parks. Religion and nature in the United States
(London / New York 2013) 13.

12 ROSS-BRYANT: Pilgrimage to the national parks 13.

13 ROSS-BRYANT: Pilgrimage to the national parks 13-14.



CROSSING BOUNDARIES 29

The non-representational exploration of fluidity and the hybridities created
through these interactions has also been usefully explored by Hume, Ivakhiv
and Holloway in religious geography.'* Huffa and Stallins draw on their insights
to analyze the relationship between religious and non-religious space in an ur-
ban development for conservative Catholics in Florida.’> They characterize this
‘religicity’ as a hybrid which spans ‘the spectrum from religious to non-religious
space’ and suggests ‘that the difference between officially sacred space and
other space is best understood not as a static binary, but as a dynamic gradient’.
They also draw on the suggestion by Dodge and Kitchin'¢ that the ‘constant
making anew of a domain in reiterative and transformative practices’ can be
understood in terms of ontogenesis — a process of ‘continually bringing into
existence’, as opposed to ontological that is simply ‘that which exists’.’”

In the domain of pilgrimage the increasing popularity of the camino has en-
couraged researchers to draw on these and other post-modern approaches. As
Paul Post and others have noted, the camino is a fine example of how a pilgrim-
age route can be open to all kinds of people and meanings. In a recent discus-
sion of walking practices along the route Doi draws on the French philosopher
Deleuze, to understand ‘pilgrims’ bodily movements and their environment.
She seeks to avoid a holistic approach by interpreting these movements as ‘frac-
tal-like’ things, i.e. those which ‘are observable sporadically in various activities
and are not a reduced-sized copy of the whole’.18

The possibilities for various kinds of conjunctures during walking is also ex-
plored by Jason Danely in his study of pilgrimage in Tokyo. He approaches the
phenomenon ‘as a way of inhabiting social engagement through a cultivation of
aesthetic practice’.’ Pilgrimage constantly exceeds the dominant interpretive
models ‘through its indexical transposability, or its wandering off to other
meaningful paths’.?0 Pilgrimage needs to be unbound?! so that we can under-

14 1.. HUME: ‘Creating sacted space. Outer expressions of inner worlds in modern wic-
ca’, in Journal of contemporary religion 13 (1998) 309-319; A. IVAKHIV: ‘Toward a geography
of ‘religion’. Mapping the distribution of an unstable signifiet’, in Annals of the association
of American geographers 96 (2006) 169-175; J. HOLLOWAY: ‘Enchanted spaces. The seance,
affect, and geographies of religion’, in IDEM 182-187.

15 B. HUFFA & A. STALLINS: ‘Beyond binaries. Conservative Catholic visions and real
estate in Ave Matia, FL’, in Culture and religion. An interdisciplinary journal 14/1 (2013) 94-
110.

16 M. DODGE & R. KITCHIN: ‘Code and the transduction of space’, in Awunals of the
association of American geographers 95/1 (2005) 162-180, p. 162.

17 HUFFA & STALLINS: ‘Beyond binaries’ 97.

18 K. DOL: ‘Onto emerging ground. Anticlimactic movement on the Camino de Santa-
go de Compostela’, in Tourism. An international, interdisciplinary journal 59/3 (2011) 271-
285, p. 273.

19 1. DANELY: Watching and walking. Age, aesthetics, and the Japanese pilgrimage (Unpublished
paper, University of Rhode Island 2013) 3.

20 DANELY: Watching and walking 3.
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stand the fluidity and ‘playful possibilities that animate the connections between
pilgrim and pilgrimage in lived experience’.?

3.2. Migration and new pilgrimages: multicultural England

3.2.1. Catholic pilgrimage

To put these general developments concerning hybridity and fluidity into the
context of specific nation-states 1 will focus on what is now one of Western
Europe’s most culturally diverse countries — Britain. Here pilgrimage went into
steep decline during sixteenth century Reformation with the wholesale closure
of shrines in monasteries, convents, cathedrals, churches and isolated areas of
the countryside. Some pilgrimage activity survived, especially in areas where
there was a strong recusant population or in out of the way rural localities. Pil-
grimage revival was also encouraged by the mass migration of Irish Catholics
from the 1840s and the re-establishment of the Catholic hierarchy in 1850.
Church leaders encouraged the revival of old shrines and the emergence of new
ones as a form of evangelization among a highly illiterate, impoverished urban
populace whose spiritual life frequently bore the hallmarks of folk beliefs and
practices rather than conventional church observances.

Illustrations 1-2: Anglican and Catholic Pilgrimage, Walsingham

During the twentieth century pilgrimage shrines continued to increase as
Catholic priests in particular showed considerable entreprencurial skills in seiz-
ing opportunities to link famous European shrines to local needs. A copy of the
grotto at Lourdes, for example, was built by unemployed miners during the
1920s at Carfin, Scotland, so that local Catholics could be involved in the cult
even if they could not travel to Lourdes itself. Pilgrimages undertaken by mem-
bers of the Established Church — the Church of England — also began to devel-
op. The most celebrated example is the Marian shrine at Great Walsingham in
East Anglia, which was revived in 1931 through the efforts of ‘High Church’

2V DUBISCH: I a different place; READER: ‘Pilgrimage growth in the modern world’.
22 DANELY: Watching and walking 3.
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clergy but also saw the emergence of Catholic pilgrimage to the Slipper Chapel
outside the village [see Illustrations 1 and 2]. After the Second World War pil-
grimages have not only expanded further but also attracted in some cases a
multicultural audience. The Marian shrine at Aylesford near the Anglican ca-
thedral at Canterbury was developed during the late 1940s by the Catholic order
of Carmelites and Poles, who had fought in the war and chose to remain in
Britain, established two pilgrimages there [see Illustration 3] and other minori-
ties began to come to the shrine so that celebrations are now held by Tamils,
Goans, Keralans, Nigerians, African-Caribbeans, Italians and Portuguese. At
Walsingham the Orthodox Church also became involved by establishing a
chapel in the Anglican shrine when it was built in 1931 and then converting a
former railway station nearby into a chapel in 1967.

Pilgrimage since the end of the Second World War has been intimately bound
up with the expansion of tourism and widening range of opportunities for trav-
el, especially with the growth of jet-powered flight, the massive increase in car
ownership and an ever-enlarging cohort of retired people. These developments
have benefitted local as well as national and international pilgrimage centers.
Local shrines have attracted those who wish to make a day trip, frequently on a
weekend. More recently the rapid growth of virtual communications, especially
the internet, has enabled representatives of local shrines to spread the word and
their websites are sometimes supported by local or regional tourism agencies.
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Hence, an enquiry for Marian shrines in England through an internet search
engine such as Google reveals the presence of eighteen sites across the country.

Illustration 4-5: Our Lady of Willesden, Catholic Church and Statue

Three of these are based in London and Our Lady of Willesden, located in the
parish church of a predominantly working class, highly multicultural area of
West London [see Hlustration 4], attracted 312,416 visitors from 178 countries
despite being far from the tourist hotspots of Westminster where the other two
were to be found. The Marian cult was revived in 1892 when a new statue of
Our Lady was blessed by the Catholic Archbishop of Westminster and in 1954
the shrine ‘was made the center of Westminster’s celebrations for the Marian
Year and throughout 1954 some 60,000 pilgrims visited the shrine’ [see Illustra-
tion 5]. Another reason why pilgrims continued to visit the shrine appears to

have been its association with the founder of Opus Dei — St Josemarfa Escriva
— who visited Willesden in 1958 and 1962.

3.2.2. Pilgrimage among non-Christian religions — Hindus

Pilgrimage in England reflects, therefore, the development of cultural diversity
generated by the Irish Catholic immigration and the relationship between the
minority Roman Catholic Church and the nation’s Established Church — the
Church of England. This cultural diversity increased with the onset of immigra-
tion from former colonial territories after the Second World War and the emer-
gence of non-Christian pilgrimage cults.

Although evidence about non-Christian pilgrimage activity is limited, academ-
ic research is growing. While most pilgrims still go on pilgrimage to their coun-
tries of origin, especially India, or in case of hajj to Mecca and Medina, shrines
are beginning to emerge in Britain and local places are being refashioned to
reflect the growing multicultural diversity of England in particular. The ground
has been laid for non-Christian pilgrimage to emerge by the regular visits of
holy men from South Asia in particular, which were financed by their devotees
in Britain. These visits also attracted potential converts, who could bring pro-
fessional and linguistic expertise, as well as knowledge of the locality.
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Illustration 6: Bhaktivedanta Manor

Hindus have played the most part in this development. As early as the 1980s
there was evidence of Hindus going on local pilgrimage, viz. the study of a
Satya Sai Baba pilgrimage by Bowen.?> One of the most prominent shrines was
established in a substantial mock-Tudor house north of London by ISKCON
(the International Society for Krishna Consciousness), which had attracted
many white British converts [see Illustration 6]. During the 1960s ISKCON has
moved much closer to local Hindu practices. The Bhaktivedanta Manot’s repu-
tation for miracle was linked to its emergence as a pilgrimage center.2 Howev-
er, the presence of what many inhabitants nearby regarded as an exotic intru-
sion into the English countryside did not go unchallenged. During a planning
dispute over the use of the site ISKCON had to call on all its connections with
local and national political elites to prevent the shrine from being closed
down.?>

The controversial presence of Hindu shrines in English localities and their
engagement with local and global constituencies was also demonstrated in an-
other controversy involving another Hindu shrine. The Community of the
Many Names of God was formed in London during the 1950s but in 1973 it
moved to Skanda Vale in the Welsh countryside [see Illustration 7].

23 D. BOWEN: The Sathya Sai Baba Community in Bradford (Leeds 1988).

2 M. NYE: Multiculturalism and minority religions in Britain. Krishna consciousness, religions
freedons and the politics of location (London / New Yotk 2001).

25 M. NYE: ‘Hare Krishna and Sanatan Dharma in Britain. The campaign for Bhaktive-
danta Manort’, in Journal of contemporary religion 11/1 (1996) 37-56.



Illustration 8: Skanda Vale, bull

Its website describes monastery as including ‘both monks and nuns who take
Franciscan vows of poverty, chastity and obedience, as well as some resident lay
members’ and providing ‘spiritual refreshment to a large number of devotees
living both in Britain and abroad’.26 The monastery supported a farm where in
2007 one of its bulls became sick and a government department requested that
the animal be put down [see Illustration 8]. The monks challenged the official
request, which was supported by the National Union and local government
officials, and drew on their wide range of support with people coming from

26 See ‘Skanda Vale: The community of the many names of God’, at
www.skandavale.org/WhoWeAre.htm (accessed 3 December 2010).
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Switzerland and New Zealand. They also used the internet to make the dispute
an international one. The bull was eventually taken away for slaughter but the
controversy highlighted the interweaving of different interests and principles
operating at local and more global levels, such as the role of the state, European
law, pressure groups, the sacred role of animals, the sanctity of life within Hin-
duism and the desecration of a sacred place.

Illustration 9: Ganesh Ceremony, Liverpool

While these two examples highlight the role of particular shrines, Hindu tradi-
tion insists that the sacred can emerge anywhere. This was demonstrated in an
emergent ceremony held at an apparently unlikely place — Merseyside. In 2007
Liverpool, whose port once welcomed ships from far and wide, especially
North America, greeted Hindu pilgrims for the ceremonial immersion of an
effigy of the elephant god, Ganesh [see Illustration 9]. The event organizer
claimed that the River Mersey was ‘worshipped by British Hindus as their own
Holy River Ganges’®” but the celebration brought together not only pilgrims
from cities across England but also local religious and secular leaders in a cele-
bration of the nation’s multicultural policies and practices.

27 www.liverpooldailypost.co.uk/liverpool-news/ regional-news /2007 /09 /26 /hindus-make-
pilgtimage-to-ganges-of-the-north-64375-19847839/
(accessed 29 November 2010).
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The development of Hindu pilgrimage involved not just the shaping of physi-
cal sacred space but also the growth of virtual sacred space though the use of
the internet. As an increasing number of virtual devotional sites spring up,
Nesbitt speaks of an emerging ‘global Hindu identity’, ‘cyberdarshan’ and ‘rec-
reat[ing] sacred geography in cyberspace’ which is transforming the way Hindu-
ism is practiced in India and abroad. She argues that ‘[w]hile Hinduism’s roots
are ancient, the web is providing a new platform to unite a diaspora, relay a
sacred image and go on pilgrimage from the comfort of a home computer’.?8
She points ‘to a concomitant shift in authority associated with sacred space:
“[wlhile pundits and priests transmitted religious identity in the past, software
engineers and computer programmers are responsible for most of today’s devo-
tional sites’”.?” Nesbitt detects3

a movement towards homogenised, ‘catholic’, ‘ecumenical’ places of worship and
the emergence and legitimation of distinctive sub-groups associated with particular
regions of India and specific gods and gurus, such as (in the West Midlands) Baba
Balak Nath. The establishment of more and more impressive #andirs looks set to
coincide with the individualisation of religion that the internet facilitates — cyber
Hindus in Hindu cybercommunities.

3.2.3. Pilgrimage among non-Christian religions — Muslims

Pilgrimage has usually been discussed in terms of the many European Muslims
who go on hajj. Yet Sufi brotherhoods are active across Western Europe and
shrines are appearing so that the familiar activity of gZyarat is beginning to de-
velop outside the traditional world of Muslims sacred space. Ballard notes, for
example, that:3!

As ethnic colonies rapidly expanded in both scale and sophistication, not only have
more or less full-time pirs begun to emerge in the UK, but following their deaths (of
which there have been relatively few so far) their devotees have begun to transform
their tombs into ever more fully-fledged shrines.

The establishment of pirs and mazars in Northern England and the Midlands led
to the emergence of a shrine described by Williams during the late 1980s.32

28 E. NESBITT: ‘Locating British Hindus’ sacred space’, see

http:/ /wrap.warwick.ac.uk/440/1/WRAP_Nesbitt_09wraphindusacredspace.pdf
(accessed 26 November 2010) p. 21.

29 NESBITT: ‘Locating British Hindus’ sacred space’ 21-22.

30 NESBITT: ‘Locating British Hindus’ sacred space’ 23.

31 R. BALLARD: ‘Popular Islam in Northern Pakistan and its reconstruction in urban
Britain’, in J. MALIK & J. HINNELLS (eds.): Sufism in the West (London / New York
20006) 160-186, p. 181.

32 1. WiLLIAMS: ‘Relics and “Baraka”. Devotion to the Prophet Muhammad among
Sufis in Nottingham, UK’, in E. ARWECK & P. COLLINS (eds.): Reading religion in text and
context. Reflections of faith and practice in religions materials (Aldershot 2006) 65-82.
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In a person’s home in ‘an East Midlands city’, the birthday of the Prophet Mu-
hammad was celebrated by devotees, who paid their respects to a relic — the
preserved hair of the Prophet. Morgahi has also been studying a Sufi shrine,
which contains the tomb of a ‘religious scholat’, who has become a ‘spiritual
saint’, rather than a descendant or representative of a Sufi order.?? [see Illustra-
tion 10] Pilgrims come from far and wide, including The Netherlands and
Denmark. They contribute to the shrine’s different constituency compared with
the traditional shrines — ‘youth followers and converts’ — and a ‘more intellectu-
al than spiritual” approach [see Hlustration 11]. As Morgahi notes, ‘[t|hese trans-
formations hint at the changes in patterns of religious authority in the context
of diaspora’.3* The devotions reflect these changes since they are3

an eclectic mix of Sufi rituals derived from different Sufi zariga or orders thus
marking shifts in the ritual practices of the #7s: while the holders of the shrine fol-
low a nagshbandi Sufi order, the actual celebration of the event exhibited a mix of
Sufi and popular Islamic practices.

Illustration 10-11: Muslim Shrine, English Midlands

Like British Hindus, Muslims are also encouraged to engage with sacred virtual
space through internet sites and virtual communication. While they may identi-
ty with both a global Islam (#mma) and local cults, the growth of cyber Islam
also supports the individualization of religion through people’s ability to ‘pick
and mix’. These mixtures of global and local, universal and particular, physical
and virtual space are also encouraged by the interweaving of Sufi and Western
music, which are popular among many British Muslims within the second and
third generation.

33 M. MORGAHT: ‘Pilgrimage to a shrine. Recreation of a Sufi lodge in the UK’, see
www.zmo.de/muslime_in_eutopa/veranstaltungen/Reader.pdf (accessed 7 July 2014)
p. 8.

34 MORGAHTI: ‘Pilgrimage to a shrine’ 8.

3> MORGAHI: ‘Pilgrimage to a shrine’ 8.
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4. Conclusion

This paper has explored the ways in which migration across territorial bounda-
ries has shaped the development of pilgrimage in England since the nineteenth
century, especially after the Second World War. The increase in cultural diversi-
ty created by this migration has been studied in terms of hybridity and this con-
cept has been helpful in understanding the increasing complexity of beliefs and
practices associated with new spiritualities. In terms of pilgrimage we have seen
how multiculturalism in post-war England has been intimately associated with
the growth of non-Christian cults. British Hindus and Muslims, for example,
are not only going on pilgrimage to their countries of origin or to Mecca and
Medina but some are also involved in developing pilgrimage centers in Britain’s
towns and countryside. These activities are contributing to the sacralization of
the nation’s urban and rural landscape which has largely been studied in terms
of urban place-making through the (sometimes contested) building of mosques,
churches and temples3¢ and public processions.?”

The paper has focused on Britain but the issues it deals with are relevant, of
course, to the wider European context. The relationship between migration and
urban sacralization has been examined in other European nations,® but it
seems that the role of pilgrimage has attracted scant attention. Perhaps we will
discover over the next few years the extent to which this gap is generated by
different approaches towards migration and cultural diversity in other Europe-
an countries and/or a lack of academic interest.
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