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At the eastern periphery of the European Union lies Ŝuto Orizari, an official municipality of 

Skopje, the capital of Macedonia, and the home of around 70.000 deterritorialized Rom. Speaking 

their own language (Romanes), supplying their own major, two primary schools, a cemetary, two 

TV-channels, a prison and a mosque and several other places to worship different deities, Roma in 

Ŝuto Orizari set up their own diasporic infrastructure. From all over Europe Roma travel to the 

township to settle down or to build holiday-houses for themselves or their residential  relatives. 

Since there are both, extremly wealthy Roma who are mainly politicians or economic migrants who 

work in the European Union, and extremly poor Roma who are mainly refugees from the Balkan 

Wars, Ŝuto Orizari can be seen as a society in the society of the Macedonian majority of Skopje. 

Asking the inhabitants of Ŝuto Orizari what they love about their "town", most of them answer that 

they appreciate the freedom that they cannot have in any other place since in Ŝuto Orizari they are 

able to celebrate their traditional events in public without being bothered by any gadje (non-Roma, 

outsider). During the day, the main street of Ŝuto Orizari, which is officially called "The Street of 

New Life",  is  populated by various types of poeple. Old women with traditional skirts,  golden 

earrings and arm-tatoos, youngsters with high-heels and mini-skirts, street-kids and business men 

gather around the bazaar where other members of the community offer fake Adidas Sportwear from 

Turkey, slaughtered calf heads from Shutka and plastic toys from China. Romas in their teens sell 

ripped CDs and DVDs on the street, trying to beat each other in sound volume. The cacophony that 

strikes  one`s  ear  is  a  mixture  of  traditional  Roma songs,  Balkan-Pop,  Arabesque  and  western 

Dancefloor. Synthezisers are as welcome as  davuls and zurnas, (traditional drums and flutes who 

are played in the former countries that were part of the Otomann Empire). However, fusion seems 

to be the most popular instrument: Roma youngsters with plastic guns and fake jewels in their ears 

rap on the Internet platform Youtube1 to US-Westcoast beats in their mother tongue Romany, Serbo-

Croatian, German, French or Macedonian, sometimes in all of them. Local music stars sing in an 

English-Romanes blend to artifical flutes and violines an arabesque melody underlined of R ´n B 

Rythms. Interestingly  enough,  this  genre  of  western  and "oriental"music,  or  in  this  case  more 

precisesly, the ground where eastern and western music-styles merge into each other, is a well-

known phenomenon that is nowadays found all over the world. Seen from an ethnocentric point of 

view, this appears to us as the westernization of eastern music. 

However, since several  years "Gypsy Music" from the Balkans undergoes a  big revival  on the 

dancefloors in several countries of West and East Europe. In my Eastern German hometown passes 

not a single week without a crowded, so called Balkan-Beat event. Ironically, what young poeple 

love to dance to in Prague, Helsinki, Berlin and Istanbul does hardly resemble the music-fusion

1 see http://www.youtube.com/watch?v=kMJMl-UHPk4, http://www.youtube.com/watch?v=ClkZ9T2JSU8
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that gypsies create in Shutka but is rather a distinct mixture of gypsyfolk, world-music and Russian 

Disco beats. Surprisingly, the kind of Balkan Gypsy Music that is widely appreciated by a big fan-

community around Europe (and recently also in the USA) is by its consumers strongly associated 

with a classic Gypsy Music stereotype that is by no means the music that is en vogue among the 

young Gypsies in the Balkans. Instead, it resembles the music that is played by hired Roma-chapels 

during their traditionally celebrated events, like weddings, births or circumstances that are rarely 

acknowledged by the Roma youngsters.  Observing this Balkan-Gypsy-Beat-goes-West-tendency, 

could we this time argue that an Easternization of western disco-music culture took place? 

Rather than get trapped in some dichotomous black and white diagnosis of a n assumed Clash of the 

"West" with the "rest" I want to emphazise the rather hybrid, synthetic and cross-current features of 

transcultural encounters that affect diasporas. Moreover, I want to stress the multitude of directions 

flows of ideas,  that  commodities and identities can take and be part  of.  While  Roma from the 

Balkans import Arabic and Western music, DJs from West- and Easteurope do not reimport the 

modern and fusioned Gypsy music, but import what they believe to be the "true" gypsy and mix it 

again with other (partly also imported) rythms - such as Electro and Raggae - into their own hybrid 

sounds. 

In  the  following  chapters  I  want  to  theoretically  question the  assumption that if  diasporas are 

perceived as dispersal groups marked by displacement it necessarily refers to the presence of an 

original  homeland,  culture and its people.”  Instead I  want  to bring out by analyzing 'diaspora', 

'place',  and  'original  homeland'  and  'diasporic  identity',  that  those  notions  are  not  something 

naturally being part of diasporas but attributions that are constructed under certain conditions which 

I want to discuss in the following paragraphs. Further I want to emphasise that the contemporary 

diasporic  condition  resembles  a  modern,  intercultural  and  transnational  and  creative  force  that 

crosses physical and virtual borders with its personal, cultural, economic and political networks and 

performs a vital social role rather than being stucked in static and definitional categories such as 

being disconnected from their "traditional" homeland. In reference to Anthias (1994) I  want to 

question diasporas as a social condition and a societal process (Clifford 1994, Cohen 2008) with 

attention to class and gender. In this sense my question of interest is not only when and where 

disaporas are grounded but also what it may mean do live under the identity of a respective diaspora 

in a globalized or rather glocalized world which can be reduced to the question: what are diasporas?

Generally, I want to contribute a critical input to the academic discussion of diapora by questioning

recent works related to the topic and suggesting own questions and ideas that I can only partly and 

superficially outline here.
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Diaspora - "rootings and routes" of a term
Etymologically, diaspora derives from the Greek word  speiro (english: to sow, to disperse) and 

reffers officially to a group of people who are dispersed like seeds2.

According to Cohen (2008),  the term diaspora went  through mainly four different phases.  The 

classical use of the term - usually used in the Singular and capitalized - referred to the Jewish 

experience.3 During this phase, the Greek diaspora appeared "off-stage". In the 1960s and 1970s the 

term became more extended and was applied for describing the dispersion of Africans4, Armenians5 

and the Irish6. Together with the Jews these poeple shared a central event that had displaced and 

traumatized the group through which "a central historical experience of victimhood at the hands of a 

cruel oppressor" (Cohen 2008:1) emerged. The Palestinians7 were later on also added to this group.

In the second phase, that started in the 1980s, the use of the concept diaspora got tremendously 

extended. The shift could be seen in Safran`s influential article in the opening issue of the journal 

Diaspora where he argued that for him the term diaspora retained a collective memory of their 

members 'original homeland' but simultanously needs a 'metaphoric designation' to describe also 

people such "as expatriates, expellees, political refugees, alien residents, immigrants and ethnic and 

racial minorities tout court'" (Safran 1991: 83). While identifying the range of phenomena that are 

associated with diaspora, Safran defines diasporas as having the following characteristics: a history 

of dispersal, myths or memories of the homeland, alienation in the host country, desire for eventual 

return, ongoing support of the homeland, and a collective identity defined by this relationship (see 

Safran 1991: 83-84).

The third phase that started in the mid-1990s was characterized by harsh critiques of the "second 

phase" who critizised mainly terms such as "homeland" and "ethnic/religious community". Scholars 

(such as Clifford 1994, Hannerz 1996, Mallki 1992) argued that identities in the postmodern world 

have  become  deterritorialized  and  constructed.  Therefore  the  concept  of  diaspora  should  be 

radically transformed in order to accept this emerging complexity. In this sense, some scholars (as 

Hall 1991, Ong 1995) argued that when economic migrants gather in great numbers outside their 

2 The patriarchal link to the word is quite evident when we consider that the scattering of seeds is closely related to 
Judeo-Christian (see despersion of Jewish poeple in the Old Testament) and Islamic cosmology (see "The Seed and 
the Soil: Gender and Cosmology in Turkish Village Society" by Jane Delaney. A more feminine inflection was 
suggested by Mallki who found arboreal metaphors, such as 'roots', 'soil' and 'family tree' intimately interconnected 
to ideas of kinship and identity (Mallki 1992: 27f).

3 For further reading on the experience of Jewish Diaspora see: Boyarin, Daniel and Jonathan Boyarin. Diaspora: 
Generational Ground of Jewish Identity. In: Critical Inquiry, Vol. 19, No. 4, pp. 693-725

4 See various cases of African diaspora in Koser, Khalid  (ed.) New African diasporas. London: Routledge, 2003
5 See Tölölyan, Khachig. The armenian diaspora and the Karabagh conflict. In Hazel Smith and Paul Stares (eds.) 

Diasporas in conflict: peace -makers and peace-wreckers. Tokyo: United Nations University Press, 2007, 
pp.106-28

6 See Kinealy, Christine . The great calamity: The Irish famine, 1845-52. London: Gill & Macmillan, 1995
7 See Lindholm-Schultz, Helena. The Palestinian diaspora: formation of identities and politics of homeland. London: 

Routledge, 2003
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home region such as Turkish Gastarbeiter in Germany, South Asians in the Persian Gulf, Chinese 

workers in Japan, Mexican immigrants to the United States, they would form an effective Diaspora.

More recently, some observers have labeled evacuation from New Orleans and the Gulf Coast  in 

the wake of Hurricane Katrina a "Diaspora", since a significant number of evacuees have not been 

able to return, yet maintain aspirations to do so.

The fourth phase, that started, at the turn of the century, has been marked partly by accommodating 

the critiques of the social constructionists but at the same time the risk of blurring and emptying the 

notion of diaspora was admonished. Different scholars (Anthias 1998, Gilroy 1993) feared that by 

widening,  or  more  so  turning  the  term into  a  "mantra",  race  and  ethnic  relations  which  have 

dominated diaspora as a concept would loose its analytical and descriptive power. In general the last 

phase can be seen as a "modified reaffirmation" (Cohen 2008) that included its core elements, ideal 

types and common features.

Despite the various "routes and roots" (Clifford 1994) the term diaspora traveled through on its 

journey  from  the  original  vision  of  diaspora  untill  today,  "homeland"  and  "ethnic/religious 

community" still remain to be key concepts. But how can we understand this "belongings" while we 

are going through tremendous social change with new forms of warfare, new emerging spaces and 

and cultural transformation within interconnected spaces in a globalized world where nation-states 

merge into politically and economically cotrolled, unified and homgenized supranations such as the 

Europen Union,  where  poeple  travel  and move so  much that  they  loose  their  connection  to  a 

distinctive country and where new identities are shaped. What does it mean for dispersed people 

today to identify with a certain space, a respective time and a chosen community? And who in fact 

is (not) dispersed?

Space as Identification
To understand what it means to have a homeland or a certain heritage it is nessecary to grasp the 

preconditions  of  that  notion  and  therefore  the  spatial,  the  temporal  and  the  social-economic 

dimension  of  homeland  in  the  frame  of  global  diasporas.  Who  defines  ones  home?  Is  it  an 

individual decision whether to have a home or not? In terms of Diaspora, what does "home" mean 

for poeple who just left their homes and for those who stayed away for decades? Do they have one 

home, or maybe two at the same time or one that is more "orginal" than the other? How could this 

original home be maintained and remembered? Is it more possible for diasporas to return to their 

"homeland" if they live closer than for those who live more far away? And last but not least what 

about dispersed people who consider themselves of being physically or mentally "homeless"?
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The idea of a shared origin and birthplace as well as the feeling of nostalgia which is linked to 

potential return to the respective homeland are common characteristics of diasporas8.  The more 

ancient and primordial the memory or the myth of the respective homeland, the more effective it 

becomes  in  terms of  social  distancing from other  ethnic  groups  and even  evolving a  potential 

feeling of superiority9. 

Generally, when one identifies with a certain homeland, it is easier to understand this distinctive 

"rooted  identity"  when  examinating  the  hierarchical  power  relations  wich  are  today  inevitably 

linked to nation-states.

Diasporas and Nation-states

The notion of a home is in many cases directly linked to the image of a country or a nation(-state). 

The universal appearences of nation-states or nations are fixed in space, and as Smith foresees, 

"recognizable" on a map. This world of nations, as Mallki puts it, is thus "conceived a discrete 

spatial  partitioning of territory;  it  is  territorialized in the segmentary fashion of a school atlas" 

(Mallki 1992: 26). One of the main characteristics of this spatial partitioning of territory are the 

drawing borders. Concerning diasporas, Clifford argues that "the terms border and diaspora bleed 

into one another" (1994: 304).  Hence, borderlands as being parts of nations are "boundaries of 

oppression, and of defense against oppression" (Wallerstein 1991: 94), defined by their geopolitical 

line that arbitrarily seperate two sides and polices them by migration controls and racism. Dispersed 

people find themselves with their old country in border relations that are determined by nation-

states. Nation-states, or as Wallerstein terms them "our primary cultural container", are quite recent 

creations. Their existence came into being only in the sixteenth century and became a popular ruling 

concept even later in the 19th century and a universal phenomenon after  1945 (see Wallerstein 

1991). As Arextaga stresses the emergence of states since 1945 has more than quadrupled. Since the 

implosion of the  eastern communisticregimes and the fall of the Berlin Wall in 1989 untill 1994 

there were more than 22 states created with an ongoing increasintendency (see Aretxaga 2003: 

394). 

"The nation" is often related in allday language speech, school education or reports of massmedia 

8          The Jews claim to be 'choosen poeple' since they are decendents of Abraham, the Armenians believe to   
 that their ancestors have witnessed how Noah`s ark ended up on top of mount Ararat where the earth was 
reborn, the Lebabese stress to be Phonicians and the Hindu people of the Indian diaspora whorship the 
complex pantheon of devinities (e.g. Vishnu, Shiva who gave birth to the sacred land of India including the
 Ganges (see Cohen 2008: 165)

9 Nationalism also resides among diasporic cultures. According to Clifford some of the most violent articulations 
of purity and racial exclusivism come from diaspora populations. Nevertheless, he continues, are such 
discourses usually weapons of the weak: "It is important to distinguish nationalist critical longing and nostalgic 
or echatological visions, from actual nation building - with the help of armies, schools, police and mass 
media. Nation and nation-state are not identical." (Clifford 1994: 307)
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with "the country",  the "soil"  and even "the culture".  It  is  taken for  granted that  each country 

embodies its own culture, so that terms such as culture or society are easily attached to the names of 

nation-states, such as "the Turkish Culture" or the "German Society". According to Wallerstein the 

problem with culture is  that  its  defintion  mainly relies  on the  defintion  of  boundaries  that  are 

usually  essentially  political  -  "  boundaries  of  oppression,  and  of  defense  against  oppression" 

(Wallerstein 1991: 94).  But the definitions are not just inconsistent over time and vary in their 

assumptions but oreover they are not shared among all the poeple of the respective culture. Not all 

Muslims believe in Allah, not all Germans are Dichter und Denker, not every Italian eats Pasta, not 

all Mexican wear sombreros and not all Arabs speak arabic.

The  concept  of  culture,  is  still,  as  its  ethymological  origin10 emphasises,  perceived  as  a 

territorialized and more so sedentary existence. However, Ghupta and Ferguson (1992: 9 ff) argue 

that,  inside the world of diaspora, that is taken place in a  "pulverized space of postmodernity", 

where transnational culture and mass movements of populations are not the exception but the rule, it 

is quite difficult to clung on an old-fashioned map of the globe where culture regions, homelands or 

nations are marked as autonomous sets. Getting familiar with Chinatowns, little Italies, doublings of 

former homes, "postcolonial simulacra", lines between "here" and "there", center and periphery are 

merging into each other like the music styles of gypsys in the east and of their fans in the west in 

the previous example.

Wallerstein in contrast argues that "in our modern world-system nationalism is the quintessential 

(albeit not the only) particularism, the one with the widest appeal, the longest staying-power, the 

most political clout, and the heaviest armaments in its support." (Wallerstein 1991: 92). Albeit the 

multitudes of cultures that  are now able to encounter each other, there are certain dynamics of 

avoiding  a  Tower of  Babel  scenario  that  Wallerstein attributes  to  nation  states  which  he  calls 

"gravitational forces" (p. 96). But how deal contemporary nation-states with the growing number 

and strenghts of diasporas?

The "Art of Conduct"
Foucault  (2006) who draws attention to the processes by which the conduct of a population is 

governed. In his point of view a key issue in the "art of government" is the discourse. Shortly, he 

assumes  that  whoever  is  powerful  sets  up  a  discourse  that  is  producing  knowledge.  By  this 

discourse the forces in power "coped with ethnic diversity by demanding exclusive citizenship, 

border control, linguistic confirmity and political obedience. Moreover the nation-state was offered 

10          Culture derives from the Latin word for cultivation which carries with it, as Clifford puts it, "an expectation 
 for roots, of a stable territorialized existence" (Clifford 1988: 338 cit. in Mallki 1992: 29)
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as an object of devotion. Its citizen were enjoined to love their country, to revere its institutions, to 

salute its flag, to support its sporting teams, and to fight and die for it in war" (Cohen 2008: 172).

As a consequence, Foucault assumes, the hegemonial powers have control over the bodies of the 

population, pretending to work for the good11, for example by financially supporting psychiatric 

treatments, by setting up health-programs or by introducing smoking permissions. 

According to Foucault, the recognition and feeling for a homeland of individuals and communities 

are also elements that are initiated and enhanced by a power-discourses that determine what the 

traits  of a  homeland,  a nation and a culture are,  by offering the respective homeland-members 

structures, functions and values of the strictly territorialized, national space. 

Hence, for nation-states the term of "diaspora" can imply a connotation of loss of identity and 

unlikelyhood  of  return  to  the  respective  country  in  contrast  to,  for  example,  (im)migrants.  As 

Anthias (1998) points out for contemporary Cyprus, the Cypriot state wishes to retain the use of the 

term 'migrant' for Cyprots abroad, also for those of the second and third generations, in order to 

perpetuate the national group. On the other side, the nation state calls on its diaspora for help and 

sees it as a ressource, investing in the maintenance of bonds and identity and giving preferential 

treatment to returnees"(Anthias 1998: 570). Since there seem to be significant differences in how a 

nation-state treats "the ones who left" and the "ones who stayed", Anthias diagnoses for members of 

diasporas some potential "sense of guilt and overcompensation, aritualistic and symbolic fervour 

found in the attempt to retain the old ethnic ingidients (leaving groups in a type of time warp)" 

(Anthias 1998: 565). 

According to Cohen (2008), spatial identification with a primordial home can liberate groups from 

the  ideological  and  representantonal  chain  of  the  nation  of  settlement  and  their  disourses  and 

implementations. Diasporas then may appear as brokers for peace or finance national struggles and 

projects as Jews in America may support the State of Israel, the Burmese in Australia may support 

their fellows with blog and broadcast in favor of the Democratic Opposition in Burma, Cypriots 

abroad  may  support,  depending  on  whether  they  are  Greek  Cypriots  or  Turkish  Cypriots,  a 

particular  solution of the Cyprus problem. In fact,  political activities of migrants living abroad 

generally refer to homeland struggles, although those of their children are more likely to focus on 

issues of exclusion in the country of settlement12 or are involved in ethnic fundamentalist projects as 

another modes of resistance13. Regarding this process, Halls insight does not seem to surprise at all: 

11           See Foucaults works on Biopolitics, for example:
 Foucault, Michel (1982) ‘The Subject and the Power’, in: Hubert Dreyfus and Paul Rabinow, Michel   
                 Foucault: Beyond Structuralism and Hermeneutics,  Brighton: Harvester, pp. 208-26   
               (1977-78). Security, Territory,Population: Lectures at the College de France
               (1998) The History of Sexuality Vol.1: The Will to Knowledge. London: Penguin

12           See: Anthias, Floya (1992). Ethnicity, Class, Gender and Migration. Aldershot: Avebury. 
13           See: Afshar, H. 1994. Women and the Politics of Fundamentalism in Iran’. In: WAF Journal,  No. 5, pp.15–20 
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"Surprisingly in our world, marginality has become, albeit a weak power, a powerful space" (Hall 

1991a: 34). Here the conduct of conducted is re-conducted.

Multiculturalism

One further concept of conduct, or attempt of dealing with different ethnicities in the frame of a 

nation-state is the idea of multiculturalism. Albeit, the term promises a peaceful and progressive co-

existence  between  various  ethnic  and  religious  groups,  this  assumption  is  misleading.  The 

distinctive  groups  living  in  the  frame  of  Multiculturalism  can  be  compared  with  the  isolated 

patterns of a mosaic. There they evoke a coherent yet created image, composed of bits and pieces of 

a  larger somewhat absent whole (see Clifford 1988). Rather then being open and willing to fusion 

and integrate others as it would be in a marbling image, identities seem to resist hybridization in the 

frame of Multiculturalism. This is for example the case with Muslim diasporas, whose integration 

in the majority society has failed in the eyes of the  multiculturalist mainstream-media which is 

highly expressed in situations of political or religious escalation. Examples are the discussions on 

the Danish cartoons of the Prophet  Mohammed or the ones that followed the suicide bombing 

attacks in the London Subway 2005 (see Sen 2006) that in the end rather exclude than integrate 

diasporas  living  in  multiculturalitic  states  by  drawing  undifferentiated  images  and  generally 

radicalizing them.

Indeed, Multiculturalism does not just seem to be an istitutionalized "love-thy-neighbour-concept" 

(ibid.), but has several political implications which includes to reify cultural difference and to take 

hegemonic culturas as natural where the power, as embodies in culture is dissolved (see Anthias 

2005).  "'Multiculturalism'  is  both a  feeble  acknowledgement  of  the  fact  that  cultures  lost  their 

moorings  in  definite  places  and  an  attempt  to  subsume  this  plurality  of  cultures  within  the 

framework of a national identity." (Ghupta & Ferguson 1992: 7). The possible consequences of 

putting diasporas into new national communities is remarked by Clifford: "Peoples whose sense of 

identity is centrally defined by collective histories of displacement and violent loss cannot be 'cured' 

by merging into a new national community. This is especially true when they are the victims of 

ongoing,  structural  prejudice."  (Clifford 1994:  307).  According to Anthias  (2005: 631),  putting 

emphasis  on  transgressive  elements  � as  ideas  such  as  Multiculturalism  indeed  imply  � 
exclusion, alienation, violence and fundametalism are blanked out. This is especially problematic 

when it comes to encounters of social assymmetry such as in colonialism. 

Taken this into account, is Multiculturalism doomed to fail or is it rather utopian place? Which are 
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the conditions that enable and encourage different ethnic and cultural groups to freely interact with 

each other and actively participate in their  respective host-countries? How could new forms of 

democracy and active citizenship in a non-assimilating manner look like? And most importantly 

what are the factors and instruments for again and again excluding certain elements of the society?

The Pathological Displaced

As Ghupta and Ferguson put it, space is an elementary instrument for rooting people and forms the 

basis for a "neutral grid on which cultural difference, historical memory, and social organization are 

inscribed" (Ghupta and Ferguson 1992: 7). These quite abstract terms of "cultural difference" and 

"historical memory" indeed affect also human beings physically. By the 19th century the concept of 

an exclusive "citizen" became popular and although we are repetively facing problems such as 

"stateless persons"14 or "double nationality", the model had been made clear. Mallki who indirectly 

refers to that argues that if home-places territorialize our identities, whether cultural or national, the 

consequence is that displacement how it occurs to members of diasporas, is not seen in terms of its 

socio-political context but rather as an "inner, pathological15 condition of the displaced" (Mallki 

1992:  33).  What  she  actually  says  here  is,  that  refugees  in  general,  as  they  appear  in  the 

cotemporary  field  of  "refugee  study",  are  viewed  as  a  problem.  Not  so  much in  the  political 

conditions  or  processes  that  massive  territorial  displacements  of  people  produce  but  rather 

anomalies  in  their  bodies,  minds  and  souls  that  would  require  specialized  care.  For  the  host 

government of a certain diaspora these correction modes can be achieved by either excluding these 

diasporas  or  refugees  (for  example  Palestinians  in  Kuwait,  Turks  in  Germany)  or  violently 

assimiliating them by creating homogenous national cultures and "minorities" within these nation-

states (as minorities in Turkey).

Simultaneously, exclusions are also produced by the civil society of the host country. Ghupta and 

Ferguson (1992: 9 ff) stress that not just the displaced experience the displacement. Also the ones 

staying in their homelands or familiar places, find a familiar place irrevocable changed and they are 

left desillusioned about a former natural and often essential connection between place and culture 

which often led to conflicts, so called "troubled relation-ships with the host society" and racism 

against  certain  minorities  and  diasporas  (for  example  racism  against  Jews  and  Turks  in 

contemporary Germany, Apartheid in Southafrica,  ghettoization of Afro-Americans in the USA). 

These tendencies can be causes for members of diasporas to develop an urge to rely stronger to their 

places of birth, ethnically, politically or religiously and equip these places of physical and spiritual 

14          For further reading see Giorgio Agamben (1998). Homo Sacer: Sovereign Power and Bare Life. Stanford UP
15           How the state manages the "pathology" of the displaced see also Daniel, EV. (1994). Charred Lullabie.  

 Chapters in an Anthropolgy of Violence. Princeton, New York: Princeton University Press
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heritage with a stronger notion of "originality". But where does this "originality" derive from? In 

fact the idea of being rooted in a place is most commonly linked to the temporal idea of sharing a 

collective past. The joint past becomes a crucial tool of identification. 

Continuity and Change
Although the interconectedness across great distances is no new phenomenon and is documented 

for various trading cultures, its economic, social, and political importance has increased in recent 

centuries and came in the past 30 years with the impact of globalization, new technologies (planes, 

highspeed-trains,  Google earth etc.)  and new forms of communication (Mobile Phones,  various 

communications platforms in the Internet) to a new climax  � a phenomenon that is commonly 

celebrated as the "global vilage"16. This spatial and temporal shrinking has a rather big influence on 

the cultural organization of the 20th and even more so of the 21 century since it is not just the 

mobility of the poeple that change but also the mobility of meaning and forms of meaning. In the 

discourses  and  narrations  of  "global-babble"  (Lughod  1991)  one  can  note  a  tremendous  shift 

between the "before" and the "after" leaving of "home". As Hannerz (1996) points out, even the 

vocabulary for dealing with such experiences is  growing and spreading as the often used term 

"culture-shock" demonstrates. 

Now that poeple are chronically mobile and displaced, they invent homes, homelands in the absence 

of territorial, national bases, not just in sites but more so in terms of memories since "in the national 

order of things, the rooting of poeples is not only normal; it is also perceived as a moral and spirtual 

need." (Mallki 1992: 30pp). What I want to stress with this notion is the idea of remembering a past 

that appears as a special task for diasporas who generally have to deal with a new environment. As 

Geertz outlines: "In diaspora experience, the co-presence of "here" and there" is articulated with an 

antiteleological (sometimes messianic) temporality. Linear history is broken, the present constantly 

shadowed by a past that is  also a  desired,  but obstructed, future:  a  renewed,  painful  yearning" 

(Clifford  1994:  318).  Here  I  want  to  remark  that  under  certain  conditions  (such  as  violent 

experiences as torture or rape) the past may be not desired at all but conciously or subconciously 

erased from the mind of the diasporic individual.

Primarily, in the fields of social science representations of diaspora are highly dependant on images 

of break and disjunction since it is the acknowledgment of discontinuity that problematizes and 

theorizes contact, conflicts and contradictions between cultures (see Ghupta & Ferguson: 1992). In 

16          Nevertheless, if we talk about the global village, a term that was created by the    media theorist Marshall Mc 
Luhan 1962, we also have to think of the histories of  deglobalization as well where countries as Myanmar, 
North Korea or Albania cutting themselves off from the global interconnectedness in favour of a policy of 
isolation.
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order to keep these disruptions as smooth as possible and to remember a past, temporal forms of 

continuity are  set  up,  not just  by forces of  power or  people  who experienced such spatial  and 

temporal break but also by scholars of social sciences17 as I am going to outline in the following 

paragraph. Here it becomes obvious that the crucial question in our comprehension of nationality 

and nationalism is the image and discovery of the past and its creation in the present and for the 

future. 

Re-constructing time

An example of a theoretical basis for the rediscovering of nations are the works of the ethno-

symbolist Smith. In contrast to post-modernist scholars like Anderson who argues in a quiet Marxist 

approach  that  nations  are  imagined  as  historical  cultural  artefacts  and  are  invented  as  by 

communities where they do not even exist (Anderson 1983) in order to create a community that 

feels connected and is willing to die for each other, despite the fact that the members do not know 

each other (Anderson 1983: f), Smith explanation is of ontological nature: just because you do not 

see the history does not mean it does not exist (see Smith 1995: 13f). In his point of view, there is 

no  possiblity  of  inventing anything  out  of  nothing  because behind nations,  states  and material 

artefacts one can find a tradition behind. In his understanding, nation and history should be analysed 

by the help of his proposed concept that he calls the "geological approach" which referrs to the 

different  layers  of  past  that  need  to  be  excavated  (this  claim  he  specifically  adresses  to 

anthropolgists).  In doing so, past,  present and future become a unbreakable triangle. Similar  to 

approaches of perennialists who believe that the nation is part of a natural order and will remain, 

whatever may happen, the same18, he argues that history is "an unchanging essence or succession of 

superimposed strata (...) nationalists have a vital role to play in the constructions of nations, not as 

culinary artists or social engineers but as political archaeologists rediscovering and reinterpretating 

the communal past in order to regenerate the community" (Smith 1995: 18f). 

In contrast of Smith who argues for example that members of the Jewish Diaspora are the only 

owners of a traditional nation-state, Hobsbawm who is introduced now, claims on the other side that 

the nations of Israeli and Palestinian should be regarded as new creations of nations-states. 

17 Terms as past, memory and identity, that have exhaustively studied by scholars in the last decade and are 
closely related to the so called awakening of nationalist movements (such as in Greece, Turkey and Cyprus 
where elites started to design the format of the respective future nation-states) who seeked to reconstruct their 
history in order to unearth some naturalness and essentialisms.

18          An example are the Greek Cypriots who believe that they were Greeks and still remained Greeks when the
         Ottoman`s empire took them under their roof. After the occupation of Great Britain and the Turkish Republic
         they kept on being Greeks sui generis (see notes of Dr. Aybil Göker class on Political Anthropology).
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Invented Traditions
Being a historian from below, Hobsbawm argues that national phenomenons can not be examined 

without paying attention to the invention of tradition since the 'national history' of a respective 

nation is made up from a subjective perspective. He assumes, inventing traditions "is essentially a 

processes  of  formalization  and  ritualization,  characterized  by  reference  to  the  past,  if  only  by 

imposing  repitition"  (Hobsbawm 1983:  4).  Examples  herefore  could  be  English  Tea19,  diverse 

national anthems, the Flamenco dance of the spanish gitanos, US-american annual celebration of 

the Independance Day, Turkish Kitchen, the Hoodoo (an modified form of the Haitian vodou that is 

practised by members  of the Afro-American Diaspora in New York and southern states of the 

USA).  Another  striking  invented  tradition  in  the  understanding  of  Hobsbawm may  be  in  fact 

languages in general who are one of the main features that diasporas adhere on. Using one own`s 

language is generally one of the strongest bonds that poeple use in feeling connected to their homes. 

Intonation and body language (mimics and gestures) of people who are bi- or multilingual change 

suddenly  when  they  "switch  codes"  since  the  languages  are  vehicles  for  distinct  modes  of 

socialization, associations and feelings. At the same time these different languages can merge into 

each other, grammatically and expressively. While a member of the mexican diaspora after living 

20 years in the states might for example neither speak his mother tongue nor the new aquired 

language properly, he would use both languages in certain situations that are related to his or her 

emotional state of mind. 

Hall stresses that the language is next to discovering one's homeland another crucial way of re-

identfication: "one began to speak the language of what which is home in the genuine sense, that 

other crucial moment which is the recovery of lost histories. The histories that have never been told 

about ourselves that we could not learn in schools, that were not in any book, and that we had to 

recover" (Hall 1991: 52). In this sense it is important to note that invented traditions are not only 

used by nation-states but also by diasporas themselves to construct their counter-politics.

However, the purposes, or more so consequences, of these, by Hobsbawm introduced "invented 

traditions"  are  symbolizing social  cohesion,  constructing and legitimating institutions,  status or 

relations  of  authorities,  imposing  of  beliefs,  value  systems  and  conventions  of  behaviour  - 

especially in times of "rapid changes" (ibid: 5). Interestingly these rapid changes are more probable 

to occur in modern states than in so called traditional ones which would mean that  in modern 

nation-states have tendencies to impose more traditions are higher than in so called  traditional 

groups. In this sense preserving  means changing.

19          Hall notes on English Tea: "Not a single tea plantation exists within the United Kingdom. This is the   
 symbolization of English identity. Where does [the tea] come from? Ceylon   Sri Lanka, India. That is the �
 outside history that is the inside history of the English (Hall 1991b: 49)
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Historized Memory
This notion is taken up by Nora who grasps the official history and memory (the inofficial history) 

as diametral oppositions. The antogonists of elipsed time(s), he paraphrases as following: "Memory 

is life, borne by living societies (...) it remains permanent in evolution, open to the dialectic of 

remembering and forgetting, (...) vulnarable to manipulation and appropriation, susceptible to being 

long dormant and periodically revived, (...) there are as many memories as there are groups (...) 

memory is by its nature multiple and yet specific; collective, plural and yet individual. History on 

the other hand "is the reconstruction, always problematic and incomplete, of what is no longer (...) 

History is perpetually suspicious of memory and its true mission is to surpress and destroy it. At the 

horizon of historical societies, at the limits of a completely historicized world, there would occur a 

permanent secularization" (Nora 1989: 8f). Virtuously exploring his idea of modern memory which 

resides  under  the  slogan  "Record  as  much  as  you  can,  something  will  remain"  (p.13),  he 

contributes,  similar  to  Hobsbawm's  invented  traditions,  the  concept  of  "lieux  de  mémoire", 

historical sites such as archives, museums, festivals, anniversaries, treaties that exist since there are 

no longer 'milieux de mémoire', real environments of memory20. 'Lieux de mémoire' are the ultimate 

remains "of a memorial consiousness that has barely survived in a historcal age that calls out for 

memory because it  has abondened it"  (Nora 1989:  12).  These insights  that  were  written down 

almost 20 years ago, seems to become even more applicable the more and the faster transnational 

and  intercultural  encounters  are  experienced  and  the  more  the  outsourcing  of  multinational 

companies into so called low labour cost countries allow us to buy cheap technologies that we can 

use to record and archive with all the memory that we are so desperate to keep. For today`s global 

diasporas it would be in fact possible to store every single traditional song and pictures of every 

possible corner of their hometown on several hundred Gigabite that are not even as big as a loaf of 

bread,  while  regulary  downloading  podcasts  of  their  favourite  local  radio-broadcasting  in  their 

hometown, not mentioning of the virtual hike of one's favourite mountain with google earth and 

watching the national news via satellite TV. In realizing of how we treat what we want to remember, 

the schizophreny of today`s memory becomes obvious: "The less memory is experienced from the 

inside, the more it exists only through its exteriour scaffolding and outward signs (...) attempting at 

once the complete conservation of the present as well as the total preservation of the past" (Nora 

1989: 13). Consequently, in historizing our memory we transform the present into the past. Or to 

say it in the words of generation facebook: "Don`t forget me, I want to be remembered".

20          The kind of memory that can be intended through the establishment of "lieux de mémoires" can be seen  
               through reading the list of European and North American World Heritage Sites which are dominated by 

       walled cities, cathedrals, palaces, transport artefacts and national parks. On the other side World 
       heritage in Africa and Asia is often envisaged through intangible forms of traditional and popular culture 
       or folk culture that include dances, rituals, languages and food (see Graham 2002: 1004).
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Interestingly both, Nora and Hobsbawm note  � in a quite Foucaultian way of thinking  � that 

when individual memory which is the inofficial history, repeats its political subjective discourse of 

the official history in order to find a place for itself and to survive, it can be seen as an indicator for 

a  successful imposing of a (national) system on peoples minds. This leads us  to Gramsci who 

argued that this can not only represent economic and political control but also the ability of the 

dominant class to project its own way of seeing the world so that those who are subordinatd by it 

accept it as common sense. Philosophy, culture and morality of the ruling elite then appears as the 

natural  order  of  things.  In  internalising  this  status  quo,  people  also  legitimate  a  respective 

"representation of pastness"21, that is not just selective (see the discussion on Smith and Hobsbawm) 

but also demonstrating the power of (white) men.

What I hoped to demonstrate here about continuity and change is brilliantly concluded by Hannerz: 

"the thing about cultural continuity is that there is no way for socially organized meanings to stay 

down there in the dephts of all time, they must also come up and present themselves to the senses. 

And  whenever  they  do  so,  they  are  also  at  risk:  ready  to  be  reinterpreted,  reorganized,  even 

rejected" (Hannerz 1996). Taking his insight seriously I want to raise a question: Considering the 

homeland is imagined in space and time, can it not be a virtual homeland or a utopia22 as well, lets 

say a place that does not physically exist yet or so far only virtually, such as a place where one can 

freely live his or her sexualities or can create his or her own identities or such as 

Glocalisation

Let us turn now to the unavoidable effects of globalization and the scholarly beloved term of hybrid 

culture.  Studies  on  Diasporas  and  Hybridity  have  been  central  to  the  notion  of  cultural 

globalization. With cultural globalization I refer to the idea "of cultural syncretism, rather than the 

cultural difference solidified by multiculturalism" (Anthias 2005: 622). In this state of syncretized 

world-system, everybody seems in different ways' hybridized',  such as the Muslim student who 

wears baggie pants and listens to Rap, but is never missing at the Friday prayers. 

This form of syncretism is highlighted by Clifford's (1994) assumption that diasporas live locally 

but think globally. Here, the he refers to a phenomenon that is widely known as "glocalization". 

This involves the two-fold process that Robertson called "the universalization of particularism and 

the particularization of universalism"23. Here the local is no longer, if it ever has been, pure. But is 

21          See Tonkin, Elizabeth (1992). Narrating Our Pasts: The Social Construction of Oral History. Cambridge: 
UP

22  Utopia is linked here to Futuristic science fiction sometimes refers to a "Diaspora," taking place when 
much of humanity leaves  Earth to settle on far "colony worlds."

23       see  Robertson, Roland (1991) Social Theory, Cultural Relativity and the Problem of Globality. In:
                    Culture, Globalization and the World-System. King, D. Anthony (ed.), New York: Palgrave, pp.69-90
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glocalization the most effective vehicle for cultural traffic, as it seems at the first glance when we 

think of diasporas,  as highlighted by Cohen (2008: 174), spreading democratic values to their home 

countries or act as agents of financial or technical development in their home countries?

So far, there remain mainly two kind of theories about this that gained reputation in the academic 

sphere. The first refers to a scenario of global homogenizing and the fact that things, from New 

York to Shanghai seem to be culturally similar in the sense that � triggered by the open market � 
the same "variety" of cultural products are distributed by a few extremly successful multinational 

corporations that are available at different places throughout the world. Opponents of this scenario 

who like to speak of "Cultural imperialism" fear "the hight-tech culture of the metropolis, with 

powerful organizational backing facing a defenseless, small-scale folk culture" (Hannerz 1991: 108) 

while confusing empire with market. Basically, this assumption refers to a center-to-periphery flow 

of  commoditized  culture  whose  "alleged  prime  mover  behind  the  pan-human  replication  of 

uniformity is late Western capitalism" (ibd.). The most charming about the global homogenizing 

view seems that it is simple and dramatic since there seems no less at stake than the heritage of 

humanity. It should be noted here that this scenario also exports its cultural critique to the periphery.

An alterantive view is offered by Abu-Lughod (1991), who argues that globalization does not only 

work in one direction where the big West catches the small East with his hegemonic power net. 

Abu-Lughod argues that it is rather a two-way street where ideas of the eastern hemisphere are also 

adopted and recycled by the West (for example in fashion, music, religion and advertisment). A 

rather analytical suggestion of this exchanging process is drawn by Hall who states: "(...) it is now a 

form of  capital  which recognizes  that  it  can only, to  use a  metaphor, rule  through other  local 

capitals,  rule alongside and in partnership with other economic and political  elites.  It  does not 

attempt to obliterate them; it operates through them." (Hall 1991a: 28)

The counter-scenario of the homogenizing scenario however is what Hannerz calls the "peripheral 

corruption scenario". Here the center offers its high ideals and its knowledge in institutionalized 

form, often in so called development-aid projects to the periphery that adopts and then corrupts 

them.  The  results  are  seen  where  elected heads  become presidents  for  life  and then merciless 

emperors. In this scenario the center cannot win since its is simply swallowed by the bush. This 

scenario is not just highly eurocentric since it assumes "uneven distributions of virtue" but it also 

denies the transformation of any transformations at the center (see Hannerz 1991: 109).

As  Abou-el-Haj  remarks  this  two  scenarios  seem  to  be  milder  versions  of  their  colonial 

predecessors, "the quasi-scientific theory of vanishing races incapable of competing with Europen 

civilization" (Abou-el-Haj 1991: 139). In order to replace these two meager theories of cultural 
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traffic, Hannerz, instead of global cultural production/ local reproduction, suggests reciprocity and 

synthesis. Although the reciprocal relationship of global culture, is in my point of view, to mild for 

the fact  of  the deeply unequaled exchanges between local  and global,  Hannerz "gives  to local 

culture  the capacity not just to take, but to give, to synthezise, to transform" (Abou-el-Haj 1991: 

143) as the Gypsies of Macedonia do it with their music and various other cultural elements. But 

what effects have this evolving synthetic, or as Anthias called it, "syncretic" cultures on diasporas 

who have anyways already syncretic identities? On the one hand it may support more tolerance in 

different cultures and could even involve dialogue. On the other hand it may lead towards more 

ghettoisation, ethnic localisms or fundamentalism, both in the majority society and the diasporas 

(see Anthias 1998: 568). 

Cohen interestingly argues that global culture did not just had an effect on diaspora but rather vice 

versa, that the traditional practice of sojourning has become a new feature of the world economy24. 

Being familiar with the reconfiguration of global space and the new emerging global cities where 

financial services, industrial plants etc. are shifted, he considers diasporas as being easier adaptable 

to the new world system (Cohen 2008: 146).

To participate at the exotic life-style emphazised by today ś economical global forces, means for

example means to eat fifteen different cuisine in any one week and not to eat one anymore.

Because, if you fly from Tokio to Berlin, "you don`t enjoy any longer how wonderful it is how

everything is the same, but how appealing it is how everything is differnt.In one trip around the 

world, in one weekend, you can see every world-wonder of the ancient world. You take it in as you 

go by, all in one, living with the difference, wondering at plauralism, this concentrated, corporate, 

over-corporate, over-integrated, over-concentrated, and condensed form of economic power, which 

lives culturally through difference and which is constantly teasing itself with the pleasure of the 

transgressive Other." (Hall 1991a: 31). In contrast to former times and decades when the Geist of 

Protestantism was triggered by the  economic-political sphere of the Western World, and good times 

where promised to the poeple usually not for now, but always for later ("better times will come"), 

the economy regime that is workin towards a global mass culture promise immidate and enless 

pleasure: the pervasiveness of difference, the agenda of gender and sexuality.

In any case, it seems undisputed in the field of postmodern globalisation theory that ethnic ties and 

the fixity of boundaries have been replaced by fluid identities (this notion of fluidity interestingly 
24 Since a few years one can indeed notice new ways of advertising strategies, new regimes of accumulation  

among certain corporations. Those regimes appear to be much more flexible since they don`t just
use the logic of mass production and consumption but appeal segmented markets, using lifestyle and 
identity-specific forms of marketing while they are penetrating to the very specific smaller groups and 
individuals. In modern advertising, still the old Fordist advertising imagery appears which is dominating, 
highly masculine and appeals to a very exclusive set of identities. But at the same time there is a new 
sophisticeated form of advertisment, rather exotic than exclusive (see Hall 1991a: 31). 
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took place while the world market system headed towards neoliberal and market-radical economy 

in order to provide an open flow of commodities and money). These transformations indeed change 

the ethnic landscape towards a more hybrid identity.

Hybrid Identities and Ethnicity
What does is really mean to have an hybrid identity? Firstly, after using the "plasticword" identity 

several times, I want to clarify with Hall what I actually refer to talking about identities:" The 

notion that identity has to do with people that look the same, feel the same, call themselves the 

same, is nonsense. As a process, as a narrative, as a discourse it is always told from the position of 

the Other (...) It is always within representation (...) It is that which is narrated in one's won self, as 

composed always across the silences of the other, as written in and through ambivalence and desire" 

(Hall 1991: 49). What is of great value here, is the observation that identities are attributions raised 

by the other, discoursive elements, meta-instruments even more so in the academic field.

Now, turning to hybridity, Anthias argues that hybridity is not perceptibe at the assumed hybrid 

individuals  but  "lies  in  the  response  of  culturally  dominant  groups,  not  only  in  terms  of 

incorporating (or coopting) cultural products of marginal or subordinate groups, but in being open 

to  transforming  and  abandoning  some  of  their  own  central  cultural  symbols  and  practices  of 

hegemony" (Anthias 2005: 630). This is particulary true when the power over the disposition and 

distribution of diverse cultural symbols is evident. Although, she continues, there are hybridities 

found in the realm of music, art fashion and food among others the dominant white culture at least, 

by imposing appaerently hybrid ideas such as Multiculturalism, there remains little evidence that 

the white culture renders its cultural domain.

As Anthias speaks about the dominant white culture as indicators of hybridity, Clifford in contrast 

puts emphasis on the diasporas themselves. By arguing that diaspora, through their cultural and 

territorial moving and their trans-national encounters, think globally, he challenges the notion of 

ethnicity  and ethnic absloutism of  diaspora.  Diasporas  can be  identified as  being "rooted"  and 

"routed" since they claim to be from one place and of another.  Roots and routes construct a form of 

"community consiousnes and solidarity that mantain identifications outside the national time/space 

in order to live inside, with a difference" (Clifford 1994: 308). Ethnicity, in his point of view, is 

replaced  by  hybridity  and therefore  merely  a  condition  rather  than  an  identity  (Clifford 1994: 

314ff). 

So,  being part  of hybrid community means that  one`s own ethnicity is fading away? Here,  we 

should ask, under which conditions individuals and communities claim to have a certain ethnicity. 

Indeed being 'ethnic' just makes sense in order to different oneself from another population.
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I actually assume here that everybody who claims an ethnicity constructs one. In this moment I 

agree that the person has an ethnicity, not because its is naturally given to him or her but because it 

is constructively created. If we now assume that everybody constructs her or his ethnicity than also 

diasporic individuals and "hybrids" possess such an ethnicity that they most commonly associate 

with  the  ethnicity  of  their  ancestors.  However, I  agree  with  Anthias,  that  there  are  too  many 

examples that proof that hybridity and ethnicity or ethnic absolutism are not mutually exclusive. 

Giving exaples, Anthias asks the important question whether diasporas who articulate essentialist or 

nationalistic claims are thinking globally or not: "For example, to what extent can we really refer to 

Black Muslims or nationalist  Greeks, in constructing a transnational category, as they certainly do, 

as thinking globally? Their legitimation and strength may certainly be gained by global connections. 

The legitimacy of the claims may be sought in a more global international context. However, they 

may be essentially reconstituting a form of local and particularist ethnic absolutism" (Anthias 1998: 

567). 

Following his diasporic-condition-hypothesis Clifford on the other hand emphasises the recognition 

of  the  relativity  of  autochthonous  claims  in  general  which  claim  continuity  and  the  natural 

connection to the land (see Clifford 1994: 309f).  Hence, "the diasporic process is one whereby 

social unities around nation become destabilised" (Anthias 1998: 566). 

One would indeed expect diasporas to be less essentialistic and nationalistic concerning issues of 

territorial and other political rights in compare to those who stay in their original homelands and 

nation state borders. This can by the way also bee seen for diasporas without an own, officially 

accepted territory such as Kurds or Roma who both claim essentialism concerning their ethnicity (in 

the case of Kurds represented through the militant claims of the Kurdistan Worker`s Party and in the 

case  of  Roma  represented  through  political  claims  of  internationally  acting  networks  of  their 

intellegentsia25).

However, if diasporas put less energy in the claims of their original homeland, or in the case they 

they do not even have such a homeland, diasporas might take more efforts in the integration of their 

host-land. This faces diasporas with the question Clifford asked: "How long does it take to become 

"indigenous?" (Geertz 1994: 309). 

Responding to this question, Anthias raises questions herself, offering the example of Turkish and 

Greek diasporas in Cyprus: "For example, are the Turkish settlers in Cyprus, brought from mainland 

Turkey after 1974, to be expelled if there is a solution? The Turkish Cypriots entered Cyprus in the 

fifteenth century–is that not long enough to give inalienable rights to claims of territory? Are the 

25 For further reading see: Mayall, David (2004). Gypsy Identities 1500-2000. From Egipcyans and Moon-men to 
the Ethnic Romany (London: Routledge), pp.188-192
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claims of those who inhabited a place before recorded history different to those who arrived by 

boat, train or air (as Clifford asks)? Evidence suggests in fact that diasporic Cypriots, Greeks and 

Turks, are just as likely to provide nationalistic and chauvinist arguments which serve the perceived 

political interests of their respective political representations within the nation state as  those who 

still live in Cyprus" (Anthias 1998: 567). Moreover, the ethnicity of the two respective diasporas is 

not just employed by the diasporas but also by the respective nation states. Both, Turkey and Greece 

use their diasporas as ethnic resources to enforce the ethnic project of Cyprus (ibd.).

Summarizing, we can record that although diasporas can be identified as hybrid identities since 

their bonds of belonging are heterogenous and multiple, they still often insist on their ethnicities 

who may be  instrumentalized  by themselves  and their  respective  countries  of  origin  to  claim 

territory. If diasporas are treated as a condition that are affected by globalization and syncretism in 

the way that trans-national and trans-ethnic borders are transgressed, it implies, as it is subsumed by 

Clifford, the process of territorial and cultural shifts which basically affirms the existence of an 

original  homeland. I  want  to  stress,  that  besides  the  diasporas  who  do  not  have  an  original 

homeland such as Roma and/ or Gypsys26, the relation to the respective homeland might be in fact 

so weakened that members of diasporas, such as second or third generations who don`t speak the 

"mothertongue"  at  home or  never  visited  their  so  called  homeland  do  not  refer  to  it  as  such, 

although  they  are  officially  considered  as  being  members  of  diasporas.  This  notion  may  be 

supported through trans-ethnic relations rather than trans-national relations. For example youngsters 

of  the  Turkish diaspora  in  Germany  spend  their  free  time  as  well  as  the  time  in  school  not 

neccesarily only with other turkish members but with a variety of members of other diasporas or 

ethnic minorities. Generally in contemporary times, children and young poeple who grow up in a 

world of global media are more easily to get in touch with other diasporas and a great variety of 

ethnic minorities27.

Anthias  who  stresses  the  importance  of  noticing  trans-ethnical  relations  while  talking  about 

diasporas  claims:  The  diaspora  notion,  signalling  as  it  does  some continuity  of  reference  with 

‘homeland’,  needs  to  formulate  a  theoretical  conception of  ethnicity  that  avoids  primordiality" 

(Anthias 1998: 570). Here, I want to suggest that talking about diaspora, it might be useful as well 

to demonstrate the constructive character not just of ethnicity but also of diaspora who claim their 

ethnicity in terms of desired and therfore constructed identity. The conditions under which diasporas 
26 Despite the fact that the linguistic Indian-Hypothesis that traces the Roma Diaspora back to India where 

               they are believed to have lived untill the 10th cetury which is disputed by some influential scholars (see 
Okely, Judith (1998). The Traveller Gypsies. Cambridge: UP), not all Roma identifie themselves with

               this rather mythologous homeland but regard their country of settlement as their home.
27 For further reading see: Buckingham, David and Liesbeth De Block (2007). Global Children, Global 

Media. (University of Virginia: UP)
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live (repressions or encouragement by the host-state or society, alienation etc.) affect their desire to 

put emphasis or even claims towards their ethnicity as an "imagined community".

Imagined Communities
Many  authors  and  scholars  such  as  Cohen  (2008)  assume  that  diasporas  are  per  se  a  unitary 

sociological phenomenon. Cohen who provides several subcategories such as "Victim diasporas", 

"Labor and Imperial diasporas",  "deterritorialized disporas" etc.  as part  of different factors  that 

might give these diasporas different kind of raises, inputs, appearences. Albeit these differences he 

characterizes diasporas as transnational communities. This notion, as Anthias notices homogenises 

the  population  referred  to  at  the  transnational  level.  However,  such  populations  are  not 

homogeneous for the movements of population may have taken place at different historical periods 

and for different reasons, and different countries of destination provided different social conditions, 

opportunities and exclusions (Anthias 1998: 564). 

Lets look at the example28 of the Roma diaspora. Romas today live in around 40 different countries 

of the world. Albeit the fact that this is widely unknown among Roma themselves, what has a Roma 

that belongs to the Kalderash group who are popular for producing hats in Transyvania/Rumania 

has in common with an intellectual member of the Roma diaspora living in the USA? What shares a 

Roma of Macedonia who immigrated to Belgium to work and in order to so denying his "Roma-

heritage" with a spanish gitano living in a ghetto. In the last case they do not even share the same 

language since gitanos usually do not speak Romanes any more. What shares a Rom who lives in a 

suburbian slum in Rome and is the victim of constant systematic racisms with a wealthy Sinto who 

lives  in  the  Austrian  Alpes  as  a  violine  maker  or  with  an  English  Tinker? All  three  rely  on 

completely different histories, even if they would claim coming originally from India. The Tinker 

probably remembers how his family`s ethnic identity was yet completely denied by the Brtish state 

1968 under the definition of the Caravan Sites Act who regarded them as nomads without an ethnic 

identit while the italian Rom might deny history in order to stress the moment. But even if they 

share the same history as in the case of Rom and Sinti in Germany who were persecuted under the 

Nazis they still insist on having exclusive rights which  can be easily observed with the fact that 

they claim to have different names, which is acknowledged by the state and the majority society. In 

fact, the diasporas of Romas or/and Gysies are so highly divers in their life-styles, appearences, 

self-perceptions and so on that they seem to be a "real community" only in the way respective 

writers and other intellectuals (that might in fact be Roma themselves) represented29 them as such. 

28               For the example of the Greek Diaspora see Anthias 1998: 564
29 Interestingly, the academic debate on the Rom diaspora has explained their identity in mainly three 

different approaches: 1.in essentialistic terms of original homeland and continuity (mainly supported 
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One  prominent  exception  is  that  of  Okeley  who states:  "no  criterion  from outside  provides  a 

satisfactory  method of  identifying  Gypsies,  wheter  it  be  the  country  of  origin,  race,  language, 

occupation or general culture" (Okeley 1975: 28).

However, what is important to note is that a diaspora is, as Anthias formulates it "constituted as 

much  in  difference and  division  as  it  is  in  commonality  and  solidarity"  (Anthias  1998:  564). 

Another crucial aspect that is rather part of the "difference and division" notion of diaspora, usually 

skipped while debating notions of diasporas, is the issue of class and gender that I want to discuss in 

the last upcoming paragraph.

Class and Gender

For  Cohen  diasporas  own,  compared  with  the  members  of  the  host  society, an  advantageous 

occupational  profile  in  the  global  era  since  they  have  particularly  adaptive  forms  of  social 

organisation: "Members of diasporas are almost by definition more mobile than people who are 

rooted solely in national spaces. They are certainly more prone to international mobility and change 

places more frequently (...) In the age of globalization, their language skills, familiarity with other 

cultures and contacts in other countries make many members of diasporas highly competitive in the 

international labour, service and capital markets (...) this applies irrespective of whether they are 

competing  for  professional  advantage  or  in  the  unskilled  labour  market  (...)  for  a  meaningful 

identity and a flexible response to burgeoning opportunities, for a resolution of the contradictory 

pulls  of  cosmopolitanism  and  localism  a  double-facing  type  of  social  organization  is  highly 

advantageous. Just such an organization exists in the form of diaspora" (Cohen 2008: 146f). This 

insight might indeed tell us something about the economic, cultural capital, strategies that members 

of certain diasporas bring with them. But despite the fact that this is definetely not true for all 

diasporas, does he imply that Turkish Gastarbeiter in Germany were just highly valued because they 

inherited the listed diasporic features? What would be completely ignored then is the market agency 

that is in search for cheap workers and not for an advantageous social organisation since in this case 

they were hired by the German state and did not initiate the employment themselves. Yet again in 

having economical adventages, diasporas are represented as an homogenous, unified force without 

any attention paid towards the class structures. But as asked above: what indeed shares, lets say, a 

Turkish Gastarbeiter in Germany with a Turkish female student in Germany or a Turkish engineer 

working in Russia,  or  a  female Turkish International  Relations professor working in a  Turkish 

through the linguistic Indian-hypotheses) 2. in referring to their nomadic lifestyle (which is the main 
criterion) in combination with their low socio-economic and social status (Rom are then mainly called 
gypsys) 3. in acknowledging their ethnic as well as their cultural (nomadic) ancestry. (See Mayall 2004: 
8ff)
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University? 

Looking through recent academic works that discuss diasporas it seems striking that there is almost 

no reference that is dealing with what Anthias (2005) calls the "social positioning" of diasporas. As 

much as "boundaries" shape diaporic identities as much are they concerned with hierarchies that 

involve the allocation of power and other ressources. What is therefore worth considering in the 

future is the different social positioning, both within and between the groups. 

The same is the case for issues concerning gender issues which is also pointed out by Anthias 

already 1998. Untill today, there seem to be very few relevant works that covered diaporas in regard 

to gender. As Anthias points out it is important to stress further etic and emic research concerning 

gender. The  etic  approach  includes  the  ways  in  which  women and  men as  members  (also  in 

compare to each other) of diaporas are socially and economically inducted into the host society. The 

emic approach how the gender relations are perceived in their own ethnic society and transnationaly 

which includes the institution of the family and kinship, notions of class and other differences held 

by the group, the role of women, religious and moral rules, especially concerning sexuality. The 

reason for conducting further research in these gender related issues abstracts Anthias as following: 

"Such an analysis will consider the ways in which gender relations will enable a group to occupy 

certain economic niches, for example, or to reproduce dynamically, in a selective way (in terms of 

the selective accommodation that Clifford refers to) the cultural, symbolic and material relations it 

lives within. Here gender lies at the very heart of the social order. 

Yet what  has  been  intented  to  outline  here,  was  that  diasporas  have  highly  divers  forms  of 

movements transgressing physical and virtual borders and settlement. By implying a point of origin 

however, the constructed identities can not fully be grasped since it fails to examine trans-ethnic 

relations and pay no adequate attention to gender and class.

Conclusion
So, what are diasporas of today (as being narrated identities of some social scientists)? Diasporas in 

the (post-)modern usage refer to either a poulation category (see Cohen) or a social condition (see 

Clifford). The term presumes a certain form of consiousness which goes in line with globalization 

and hybridity which are both associated to transnationalism. Assuming this transgressing of borders 

implies,  as  presented  by  Anthias,  the  notion  of  premordial  homeland  which  can  hardly  be 

maintained when we take into account in which different selective ways and for which different 

purposes (of power) it is constructed as the origin of an imagined community. What the different 

approaches of scholars that dealt with the identification of space or a respective past as a tool for the 
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shaping of a present shared and strongly excarvated was the heritage of "pastness" as an instrument 

of knowledge in the present, or more precisely as Graham puts it: "it is concerned with the ways in 

which very selective material artefacts, mythologies, memories and traditions become resources for 

the present" (Graham 2002: 1004). What slowly appeared at the surface here, is that the memory of 

the past, the heritage of a distictive culture is not only ambigious and hybrid but constituted in the 

present since the meaning of what "is no longer" and what has been is re-shaped, re-constructed and 

variously changes over space and time. Therefore, "the fact that an population category is identified 

by an attributed origin (other or self) does not provide sufficient grounds for treating it as a valid 

sociological category (Anthias 1998: 565). Moreover, diaspora which is deeply interwoven with the 

concept of rooted ethnicity needs to be re-thinked. If nothing else because of its highly multiple and 

hybride forms it appears. In fact it does not seem to make sense that we derive from a homogenous 

group  since every individual is the quintessence of a various cultural features: "each individual is in 

effect a unique composite of cultural characteristics. To use a metaphor of painting, the resulting 

cultural landscape is a very subtle blending of an incredible large number of colors, even we restrict 

ourselves  to  looking  only  at  a  relatively  small  unit  (small  spatially, small  demographically)" 

(Wallerstein 1991: 96).  Remembering Anthias what I want to stress is exactly that small unit. As 

anthropologists dealing with diaspora we must look not at the small unit but at the dot, the pixel of 

the image or two or three of them. For, albeit its broad image of social relations diasporas reveal in 

terms terms of culture, politcs and economy on a global rather than a national dimension, more 

critical local and microresearch on inter- and intragroup relations in regard to class and gender 

needs to be done. Only then it reveals how socially constructed devisions and identities can are 

made and re-made by diasporas. Today's diasporas have something in common with a feature of 

glocalization: Bridging the gap between the local and the global they devide as they unite. Hall 

(1991b: 68) once said once: The moment a discourse declares itself to be closed is the moment 

when you know it is contradictory. This is the moment when you should says, "'Everything is inside 

my knapsack. I have just got hold of all of you. I have a bit of all of you now. You are inside my 

bag. Can I close it?'. No."
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