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Introduction

The year 2001 will be remembered in Britain not only for the events of September 11th, but also for the worst outbreak of urban violence since the 1980s. There were 'riots' in Bradford, Burnley, and Oldham in May, June and July, largely involving South Asian men of either Bangladeshi (in Oldham) or Pakistani origin in response to the mobilisations by the neo-fascist British National Party (BNP). In Oldham on 26-29 May around 500 people were involved, two police officers and three members of the public were injured and the damage caused was estimated at £1.4 million. In Burnley about 400 were involved on 24-26 June, with 83 police officers and 28 members of the public injured, and damage estimated at over £0.5 million. Finally, in Bradford up to 500 people were involved in 'riots' over the weekend of 7-9 July. The injured included 326 police officers and 14 members of the public with estimates of damage to property ranging up to £10 million. There were other less serious disturbances at Easter in Bradford, in Leeds on 5 June and Stoke-on-Trent on 14-15 July. Around 400 people have been arrested in relation to the disturbances in Bradford, Burnley and Oldham (Denham, 2002: 7). In the aftermath of these disturbances, as government appointed commissions were carrying out their investigations, the World Trade Centre was attacked on 11th September.

Britain has witnessed sequences of 'riots' involving racial factors since the late 1950s, when whites and African Caribbeans fought in Nottingham and in Notting Hill, London (Fryer, 1984:376-81; Ramdin, 1987: 204-10). Subsequent commentators have seen the 'riots' of 1981 and 1985 as community insurrections against the police. The antecedents on those occasions involved heavy policing of predominantly African-Caribbean communities, and African-Caribbean men have been assumed to be the principal participants. However, in 2001 the predominance of British Muslims of Bangladeshi and Pakistani origin as participants in the riots and as the targets of subsequent state and media responses is quite different from the 1980s. Between the disturbances of the 1980s and 2001 was the 'riot', which took place in Manningham, Bradford on 10—12th June 1995, mainly involving young South Asians. This was again popularly blamed on heavy policing, although the official reports simply blamed it on 'anti-social' individuals (The Bradford Commission Report, 1996: 11).  The 'riots' of 2001 are more complex: whilst there are characteristics similar to those before where policing is involved, other factors have also emerged. 

The 2001 'riots' cannot be divorced from a context in which minority ethnic communities were alarmed by the increasingly high profile of neo-fascist movements such as the British National Party (BNP) and the National Front (NF). Ethnic minority communities in all the areas where violence erupted have had their lives marked by ongoing, mundane and persistent racism.  It is important to note that the signs in some places were clear beforehand.  The spread of unrest was linked to an increase in racial violence, the long-standing mistrust and disillusionment with the police, the overt and taunting presence of the BNP and other far-right groups and the entrenched poverty and unemployment which existed within the cities (Ray and Smith, 2002).
The official response to the 2001 'riots' has been bifurcated between a national level focus on community cohesion, social capital and policy prescriptions based upon them (Cantle, 2002; Clarke, 2002; Denham, 2002; Ritchie, 2001), and a local criminal justice response that has been highly repressive. Consequently the former has had the potential to garner greater media and political attention, than the latter. The local responses have been managed through central government steering and financial incentives. The criminal justice system’s response has been extremely repressive, especially in the case of those arrested for the Bradford riots (Bagguley and Hussain, 2003).

In the first part of this chapter we pay particular attention to how British Muslim communities of Bangladeshi and Pakistani origin have been constructed within the official reports about the riots. The reports construct these communities as being in a 'state of crisis', segregated by their own choice from the wider white society which contributes to the undermining of 'social cohesion'. The official reports that we are principally concerned with here are those by Denham (2002) Building Cohesive Communities, which arose from a Ministerial Group on Public Order, co-ordinated by the Home Office. Closely associated with this was the report by Cantle (2002) Community Cohesion, which was produced by an 'independent' Community Cohesion Review Team (CCRT). Furthermore we also consider the Ritchie (2001) report on the situation in Oldham, also funded by the Home Office, and to a lesser extent the Report of the Burnley Task Force (Clarke, 2002) was commissioned locally, and on several key points it differs markedly from the reports commissioned by the Home Office. In the subsequent sections we move to an analysis of our interview data
 focusing particularly on issues of identity in relation to nationhood, ethnicity, religion and some of their symbolic manifestations. Here we attempt to analyse the lived realities of especially young British Pakistani Muslims in the context of the 'riots'. The official reports are instances of a particular regime of representation of South Asian Muslim communities in Britain that has the effect of essentialising identities, and we wish to contrast that regime of representation with the complex, negotiated lived identities of British Pakistani Muslims in Bradford.

Constructions of British Muslim Communities in the Official Riot Reports

The official reports into the 'riots' focus on issues of segregation and social cohesion. Part of this discourse of segregation and social cohesion is to construct the segregated communities as 'the problem'. Whenever, the reports discuss the British Muslim communities, apart from rather generalised and stereotyped discussion of culture and food, they are pathologised, especially in arguing that British Muslim communities are in a state of 'crisis'. They are repeatedly represented as disintegrating from within, lacking leadership (Clarke, 2002: 49) and riven by intergenerational conflict:

Cantle, Clarke, Ouseley and Ritchie all draw attention to the extent which young people's voices have been largely ignored by decision-makers in the areas where there were disturbances. Some young people complained that the older community and religious leaders who claimed to represent them failed to articulate the experiences of the young. (Denham, 2002: 14)

It is worth noting how this issue has become 'racialised' and the significance of Islam rendered problematic through the use of the term 'community and religious leaders'. This immediately marks out the problem of 'inter-generational conflict' as one specific to the South Asian Muslim community, where Islam is presented solely in terms of its failure to represent young people. This overlooks the possibility that young people of all communities are largely ignored and not represented by their 'community leaders'. Furthermore, with respect to policing and crime Cantle argues that: 'Minority communities must also face the fact that over time they have adopted a toleration of certain types of criminality' (Cantle, 2002: 40). The context of this can only mean racially motivated crime, or crimes that are seen as specific to the Muslim community in Britain.

The Ritchie report into the events in Oldham also presents a range of aspects of South Asian ethnic identities and cultural practices as 'the causes' of the 'loss of social cohesion'. Language especially, but also transnational kinship relations, and long holidays in Pakistan and Bangladesh are cited as factors that single out these communities as 'problematic’. Yet languages such as Bengali, Punjabi and Urdu are central to formation of ethnic identities of the second generation. Contacts with Bangaldesh and Pakistan are important for maintaining family contacts, and families in Britain often own property in those countries or provide economic support to relatives living there. Their 'difference' in these senses is identified as 'the cause' of the 'problems' underlying the 'riots'. This is presented in a way in which the 'problems' faced by the South Asian community are somehow inherent to its cultural practices, that in some way its established cultural beliefs and practices are 'dysfunctional' or 'incompatible' with British society. These again are constructed in a manner which suggests that the community itself and its leaders are at fault for its problems, its lack of 'integration' with mainstream white institutions: 'Police links with minority ethnic communities are at present based on a network of community leaders who in our view lack authority and credibility. A new network of facilitators with credibility in the local community is necessary to build bridges.' (Ritchie, 2001: 13)

The reports do not raise issues concerned with the processes of racism, Islamophobia and the essentialisation of 'non-Western' identities that function to exclude British Muslims from social institutions. On the contrary Cantle for example argues that it is necessary for '… the minority, largely non-white community, to develop a greater acceptance of, and engagement with, the principal national institutions.' (Cantle, 2002: 19) Furthermore, through suggesting that the South Asian community is 'corrupt', Cantle recommends that probity for those involved in local politics needs redefining in order to '… specifically tackle the problem of the provision of mono-cultural community facilities in exchange for political allegiance from specific communities'. (Cantle, 2002: 24). As in the other reports anecdotal evidence is presented of gender inequalities (Cantle, 2002: 44), that presents these in a racialised manner. These are largely the impressions of the report writers based upon the views of often un-named 'service providers', for example: 'One concern expressed by service providers as well as others has been the difficulty of accessing the views of women in the Pakistani and Bangladeshi communities, and the perceived lesser status of women, in terms of access to education, employment and leisure opportunities.' (Ritchie, 2001: 9) This is not to deny that there are issues of gender inequality within the South Asian communities, but to argue that the reports construct these questions in a 'racialised' way, glossing over the diversity, change and forms of resistance to gender inequalities that are found among British Muslim women.

In an argument, which directly paraphrases the British National Party's slogan of 'white rights', Cantle like Clarke (2002: 55) argues that the 'equalities agenda' has been far too associated with ethnic minority groups. Arguing that they may not be the groups in greatest need, and that the equalities agenda should addressing wider issues of poverty and social exclusion: 'We must, therefore, re-define the equalities agenda, which clearly and fundamentally, relates to need and is not seen to exclude any community, such as the white community.' (Cantle, 2002: 39). As Beynon and Kushnick (2003: 239) have argued: '… the BNP is the other side of the New Labour coin'. In this way Cantle structures communities in a 'racialised' manner, and in particular 'writes' class out of the picture. Although issues of racism, economic marginalisation and Islamophobia are mentioned in passing (e.g. pp. 39-40) they are not systematically discussed and there is little in the way of specific proposals that address these issues.

In this section we have attempted to demonstrate the particular features of the 'regime of representation' of British Muslims that can be found in the official reports. The discourses and underlying assumptions of the reports construct a 'crisis' of the South Asian Muslim communities that is structured around themes of inter-generational conflict, tolerance of criminality, a failure to integrate with mainstream white society and the oppression of women. But in doing so this 'regime of truth' essentialises and reifies British Muslim identities in a way that ignores their diversity and 'lived realities'.

Flags, Football and Cultural Citizenship.


It may seem strange to suddenly shift from a consideration of official reports into the riots to questions of flags, football and citizenship. However, our interviews in Bradford during the summer of 2002 coincided with England playing in the World Cup, and this context brought to the surface and made explicit precisely the diversity and complexity of British Muslim identities that the official reports missed. In this section we examine these complexities through an analysis of some of our interviews about the riots with British Pakistanis in Bradford.

Public discourse about 'Britain' itself still hangs on to its notions of Empire, and being a monarchy. However, when we look at contemporary society, from a different perspective it can appear multicultural. For the Pakistanis of Bradford in 2002 their sporting mood allowed them to grasp something else rather than former ‘glories,’ something that is more tangible, in the form of the flag of St George. Although Bradford had been divided during the riots, in the face of football, it was interesting to see how sport erased those divisions.  In the roads of Bradford St George's flags were flying from windows of bedrooms, corner shops and from taxis.  The feeling of patriotism was almost palpable, in particular among young respondents, both male and female. In these circumstances, then, as others have noted in relation to the 1998 World Cup (Kumar, 2003: 262-3) the St George’s flag was felt to represent a multi-ethnic Britain, whereas the Union Jack is associated with colonialism and white racism. The obvious irony of course is the St George's flag's older historical symbolism of the crusades, of an earlier conflict between Christian Europe and Islam. Yet British Muslims readily took it up as a symbol of a component of their identity, as a symbol of their belonging within and support for England.

Many writers on the subject of citizenship take it to mean participation in the nation state (Kymlicka, 1995), in the context of this research we can see cultural participation in a wider yet ethnically diverse ‘cultural nation’.  These Pakistani respondents just like other British citizens displayed pride in their nation by flying the ‘English’ St George’s flag.  The flag became a prominent symbol of unity, which was expressive of their desire for England to win the World Cup: "We live in this country why shouldn’t we support England?  At the end of the day whether you support England in a sport or not is no big deal but this is our country and we are going to care about it… this our home at the end of the day” (Shabnam Ishaq, age 21).  One of the respondents related the flag flying to that of Norman Tebbit's 1980’s Cricket Test
, according to Khalid Hussain: "I was talking to some colleagues about when Lord Tebbitt said failing the cricket test.  I hope people know that they have passed the ‘football test’ because there are so many taxi drivers, businesses even young people flying St. George’s flag." (Khalid Hussain, age 30) What this reveals is that the display of the St. George's flag was also linked to the on-going political debates about ethnicity and national identity.

Questions around national symbols such as flags in this way generated discussions on allegiance and identification. The Union Jack was not seen as a patriotic symbol of national belonging instead it has become a symbol of the far right. For instance according to Khalid Hussain: “there is a difference between St. George’s flag and the Union Jack because with the Union Jack you think of the BNP and racists”. The views of our younger respondents were that the Union Jack has become the property of the far right and a symbol of the political beliefs of the BNP. The Union Jack was not displayed in Bradford more so because of the political meaning behind the Union Jack. Ordinary people can no longer display the flag without being labelled right wing racists.  Displaying the St George's Flag was more expressive of an ‘authentic’ national identity that has not been politically soiled by racism, the Union Jack is no longer representative of the whole nation, only a minority of extremists. 

Those who were born in Britain celebrate a positive image of their Britishness. It is almost as if the younger generation have reclaimed their citizenship as a positive identity of citizenship in the wake of racism.  These individuals create a concept of England, which is not in a vacuum but a developed and inclusive identity that encapsulates diversity:

… there were young Pakistani lads with St. George’s Flag and middle aged Pakistani taxi drivers… it showed that the Pakistani community are saying that they are not just Pakistani.  They are trying to show that England means something to them and that England is our team.  We are from England.  But if you say they are only English if they sit down and have roast beef and roast potatoes then it is not going to happen. (Khalid Hussain, age 30)

'Englishness' on the one hand is a ‘common sense’ feeling of belonging based on the space we all occupy together; a space that happens to be called England. Multiculturalism and Englishness are not opposites, you cannot have one without the other. However, Englishness is rendered problematic as a source of identity for those we interviewed, as the BNP's notion of Englishness and racial purity is contested by the participants because it was narrowly defined culturally as 'roast beef and roast potatoes'.  The notion of Englishness in some respects has become the property of the extreme right, but in doing so the symbols associated with the BNP the bulldogs and the Union Jack become symbols of defiant racism. The paradox here of course is that the Union Jack is officially the British flag, yet our second-generation interviewees see themselves as British citizens, as really belonging to Britain in contrast to their parents: "Our parents in their days might have had a bit of trouble and they might have thought oh they’ll (meaning British authorities) we will get rid of them … at our age we are thinking we are not here to go we are here to stay cos we have been born here and this is our home town, home country” (Kamran and Omar, aged 19 and 20). Finally, the irony of the St. George flag’s older symbolism of the crusades against Islam should not be overlooked, as Khalid Hussain concluded "But here there were so many taxi drivers, businesses, even places like the Book Centre [an Islamic bookshop] in Bradford with St. George’s flag in the window".

In this section we have attempted to analyse the contradictory, contested and contextual identifications that especially younger British-Pakistanis have with England and Britain. Hence whilst the English football team is strongly supported and the St George’s flag widely displayed as a symbol of national sporting pride, Britishness is regarded more ambivalently. The Union Jack, the flag that ‘represents’ Britain is seen as a racist flag the symbol of colonialism and the BNP, however, as we shall see Britishness as an identity of citizenship is central to their understanding of themselves and their actions in response to the 'riots'.

Ethnic, cultural and religious identities 

Young South Asian people in the UK understand their ethnic and religious culture within the broader British culture, in that they wish to celebrate their ethnic, cultural and religious differences, in relationship to those of the wider society (Modood et. al., 1994). For example, according to Shabnam Ishaq (age 21), “White people, they like going out, they like clubbing and all that is for forbidden and they think by showing their flesh that is how they attract other people and if they ask if you are going to get married they automatically ask if you are going to have an arranged marriage because that is what they think Asians do."  

Defining ethnicity carries with it notions of language, culture, religion, nationality, and a shared heritage (Fenton, 1999; Modood et. al., 1994; Song, 2003).  Ethnicity is increasingly recognised as a political symbol, that does not just exclude groups and individuals from mainstream society, but also serves as a mode of identity, a symbol of belonging and political mobilisation (Werbner, 1990; Song, 2003). Ethnic identities remained ambivalent, people do not have unitary or singular identifications, as many second-generation people identified with being ‘British’ as well as being ‘Pakistani' or 'Muslim':

I would never say I am English because I am not and I am sure my daughter will grow up with her Pakistani identity because that is what life is.  You have to look at what makes up that identity being Muslim how many times do you hear about Britain accepting Muslims as part of their community… but if you start talking to young people they will say they are British Muslim even more so now I think. (Khalid Hussain, age 30)

Here we can see how ethnic minority people’s adoption of ‘English’ or ‘British’ identities remains complex; because of the racialised nature of British identity with its connotations of European heritage, being 'white' and its colonial legacy (Ahmad and Husband, 1993).  However, the second and subsequent generations also challenged such racialised constructions of Britishness in contrast to their parent's generation.  Their sense of 'Britishness' was often a pragmatic reflection of being born and living in Britain.  Young people, however, found identification with Britishness as particularly meaningful.  For our respondents, the reservations and negative experiences enhanced the young people’s sense of Britishness as citizens.  To this extent, external factors influence the young person’s sense of ‘ethnicity’.  

Socialisation into cultural and religious values, against the backdrop of a potentially hostile majority culture, is a major concern of minority ethnic groups (Ahmad 1996; Anthias 1992; Modood et al. 1994). The potential for greater freedoms to be afforded to the second generation compared to their parents, introduces them to influences many parents would wish to guard their children against (see Ahmad 1996). The older generations have many concerns about what they perceive as new freedoms that may threaten prized cultural values, such as parental authority, possible changes in marriage choices and concerns about sexual permissiveness are held strongly by older generation of South Asian people (Modood et al., 1994). Lived religion is often difficult to differentiate from culturally specific norms and expectations, however, Islam can offer an important mode of being for young Pakistani people living in Britain. No young person that we interviewed was totally detached from their parents’ ethnic, religious and cultural traditions. Most young people managed to acquire a working knowledge of religious and cultural traditions and identified with their families’ religion and ethnicity.  The younger generation, especially the women, demonstrate sophisticated understandings of how religious and ethnic traditions intersect and use these arguments to challenge parental perspectives or expectations:

Young people will turn their parent’s arguments back to them.  On one hand they will say we are Muslims or we are all Pakistani’s or whatever and they will say well so and so they are Muslim or they are Pakistani but then their parent’s will say "oh no you can’t marry them".  In the same way they might say well that is your uncle or your aunt and people say hang on a minute why does it matter what they say, why does it matter what they think, how about what I think?  What about what I want? (Khalid Hussain, age 30)

Most young people know enough about their religious and cultural values both to feel they belonged to their religious community and to behave ‘appropriately’ – examples include knowledge of culturally appropriate gender roles (Atkin and Hussain, 2003).  Second and subsequent generations of Muslims are reclaiming their religious identity and rediscovering Islam.  Their ability to read English fluently allows them to research in the dominant tongue, the language of the web and text books.  This diasporic awareness is reconfirming yet also re-defining their religious roots as much as their cultural roots, and some made subtle distinctions between them bringing to the surface their own 'reflexivity' in this process:

They are bringing religion into a thing where children are not looking at it specifically.  I mean if you look at the whites, the whites have Christianity but when you are talking about them we don’t say the Christian community we say the white community.  And they say the Muslim community have done this not as the Asian community.  Like I said we are British Pakistani’s now and we are in a culture not in a religion no more. (Serena Khan, age 19)

Thus the separation of an idealised notion of Islam from lived religion, perceived to be corrupted through conflation with ethnic customs and traditions by some of our younger respondents, is important (Mumtaz and Shaheed, 1987; Ahmed, 1988). This reflects a wider process where religion has risen in importance as a distinct identity and aspect mobilisation in recent years (Ahmed and Donnon, 1994; Samad, 1992; Werbner, 2000).  The decline of class and colour based analysis of ethnic and race relations in recent years has been paralleled by an increasing recognition of the significance of religious identity (Samad, 1992). For our discussion, one development is significant in this regard; the re-imagining of Islam as a global religion, without its ethnic connotations (Ahmed and Donnon, 1994).  Consequently for the Pakistanis in Britain, for first and second generations, there have always been conflicts of identity, most particularly between religion and citizenship in the context of Islamophobia. This is illustrated by our younger respondents especially, who emphasised the responses to the attack on the World Trade Centre on September 11th 2001.  According to Shabnam Ishaq (age 21): 

… it is especially after September 11th it has got worse.  Everywhere you go people are disrespecting us… I was scared … I have heard that people have pulled girl’s scarves off.  So it was a bit difficult and I didn’t tend to go out alone and I remember I went to town a few weeks after it had happened people were just giving me mucky looks and I think that is sad because you can’t just judge by what people are wearing.


Others also remarked upon this noticeable change due to events elsewhere in the world. They related experiences of public harassment, and the consequent feelings of exclusion from Britain. Although they feel themselves to be British, Islamophobia has excluded them from the ‘British nation’:

… I think there is this phobia isn’t there, that if you are Muslim that people don’t want to know you and with all the propaganda to do with Islam at the moment. Islamophobia and all that. People actually fear Muslims don’t they? (Alisah Khaleeq, age 38)

Oh yeah.  September 11th didn’t help.  That didn’t help at all.  I think American values and beliefs are being forced onto British society… Apart from the division within the community.  We feel like outsiders in our own country… Because before I was part of a community, whether there was integration or not that is completely irrelevant.  I was part of a community, a British community in England.  Now I am part of a criminal element in Bradford.  . Like “Taleban I am going to fight the war for them, I am”… I am not respected as a Muslim.  I am just respected for the fact that I could actually help a political party get into power or that I generate so much income for the British Government.  I am not respected as a Muslim. (Imran Ishmail, age 28)

A sense of difference, enforced by Islamophobia, racism and discrimination thus remains an important influence in how British Muslims understand their lives. Substantive citizenship rights are often denied to minority ethnic groups. Whilst they may hold British passports or have British citizenship by virtue of being born here, they often experience difficulty accessing the wider benefits of social citizenship in education and health care for instance (Castles and Davidson, 2000). However, despite these all too common experiences of institutionalised racism, second generation Pakistanis in Britain firmly assert their identities as British citizens by virtue of being born in the country. 

Conclusions
In the USA 2001 will be remembered for the events of September 11th, but for many in Britain 2001 will also be well remembered for the spring and summer of 'rioting'. In this chapter we have attempted to link these two events together because they are both integral to British Muslim's recent experiences of Islamophobia and racism at the hands of the state and neo-fascist mobilisations. We have tried to examine the responses of the state to the riots through an analysis of the reports arising from Home Office investigations. These give us an insight into the dominant ways of thinking about British Muslims and South Asians in Britain at the heart of the British state as leading politicians sanction them. We have contrasted these official views of British Muslim communities with the 'lived realities' and identity claims of British Pakistanis in Bradford the city most seriously affected by the riots.

Official reports can be seen to have used the ideas of segregation and social cohesion to construct a racialised and, in parts, Islamophobic narrative of British Muslim communities in crisis. By highlighting issues of inter-generational conflict, and presenting British-Bangladeshis' and British-Pakistanis' cultural and religious practices as incompatible with 'British society' the reports present an essentialised and static view of British Muslim and South Asian identities. Questions of class inequality, racism and Islamophobia are considered in passing, but are ultimately swept aside in the rush to 're-define the equalities agenda' (Cantle, 2002: 39).


These reified constructions of the official reports contrast with the complex and heterogeneous identity claims of British Muslims. In the aftermath of the riots and September 11th we have found British-Pakistanis in Bradford to be proud of their cultural heritage and religious beliefs, whilst quite happily flying the St. George's flag in support of their English football team. However, they have rejected the union jack as a symbol appropriated by the racist British National Party. These findings indicate the complex and multifaceted identity claims of especially the second generation. Their ethnic identifications are heterogeneous drawing upon a Pakistani identity, being Muslim and also part of a wider South Asian diaspora, yet simultaneously asserting their identities as British citizens. These are identity claims that are expressions of resistance to the backlash in the wake of September 11th as well as the racist mobilisations of the British National Party that led to the riots of 2001. Racism can, therefore, be an important influence on young people’s sense of identity. As well as offering a form of self-identification, a symbol of belonging and mobilisation, cultural identities also have a wider political significance, resisting exclusion.
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� Fieldwork was conducted in Bradford where existing community and professional networks facilitated sample recruitment.  Organisations included community groups and community centres, religious institutions, council organisations disability groups and the Fair Justice for All Campaign.  Further contacts were also made informally by the use of snowballing techniques.  The semi-structured interviews were framed around the following headings: reasons for 'riots', generation & gender, integration, media, authorities, knowledge of rioters, differences between 'riots', race & community, the far right and future expectations.  All the interviews were tape recorded and transcribed later.  Informants were offered a choice of languages; all the young and middle-aged interviewees chose to be interviewed in English.  The older participants spoke either Urdu or Punjabi.  Interviews conducted in languages other than English were translated and transcribed simultaneously.  In total 34 interviews and one focus group were conducted with 19 male and 21 female participants.  Informant's ages ranged from 16 to over 60, with slightly more young women and older men.  All of those interviewed have been given pseudonyms.


� During the 1980s a Minister in the then Conservative government, Norman Tebbitt, questioned the loyality of ethnic minority groups to Britain on the basis of who they supported when the English cricket team played against India, Pakistan or the West Indies.
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